NATIONAL OPEN UNIVERSITY OF NIGERIA

COURSE CODE: CTH 491

COURSE TITLE: AFRICAN TRADITIONAL RELIGION AND CULTURE




CTH491 COURSE GUIDE

COURSE
GUIDE

CTH491

AFRICAN TRADITIONAL RELIGION AND CULTURE

Course Team Prof. Daniel Saawuan Shishima (Developer/Writer) - BSU
Professor Akpenpuun Dzurgba (Editor) - BSU

Dr. Godwin lornenge Akper (Programme Leader) -NOUN



CTH491

—

CPENUNVERSTY OF
\HIONAL OPENE Vo -

NATIONAL OPEN UNIVERSITY OF NIGERIA

National Open University of Nigeria
Headquarters

14/16 Ahmadu Bello Way

Victoria Island

Lagos

Abuja Office

5, Dar es Salaam Street

Off Aminu Kano Crescent

Wouse Il, Abuja

Nigeria

e-mail: centralinfo@noun.edu.ng

URL: www.noun.edu.ng

Published By:

National Open University of Nigeria
First Printed 2012

ISBN: 978-058-755-1

All Rights Reserved

COURSE GUIDE



CTH491 COURSE GUIDE

CONTENTS PAGE

INErOUCTION ...ttt 1
CoUrSe AIMS...ciiiiiiiiiinie ettt L
Working through This COUrse.........ccuumimimmineiieece e 1
Course MaterialS.......cueveennereieieniee e 1

STUAY UNItS.cne e e s 2
ASSESSMENT ..ottt s s et e eeneereneens 2

Tutor-Marked Assignment........ccceveeveeeeeeeee s 3
Final Examination and Grading...........cccevvvvveeeiveivevinecce e, 3

Facilitators/Tutors and TUtorialS.......ceceeeeeeeiveveieree e 3



Introduction

CTH491 is a 400 level course for undergraduates of Christian Theology.
The course consists of fourteen units that present the new trends in
theology. This course guide tells you briefly what the course is about,
what course materials you will be using and how to work your way
through these materials. It suggests some general guidelines for the
amount of time you are likely to spend on each unit of the course. It
also gives you some guidance on your tutor-marked assignments. You
are advised to attend the tutorial classes to discuss your difficulties
with your tutors.

Course Aims

There are objectives to be achieved in each unit of the course. Read
these objectives and know them before studying each unit.

Working through This Course

To finish this course successfully, you are advised to study the units,
locate the recommended passages and read them. Do not forget other
materials provided by NOUN. At particular points in each unit, you will
find self-assessment exercises. You are advised to do them because
they are geared towards testing your understanding of the topic
discussed.

You will also find tutor-marked assignments at the end of each unit.
You are required to submit these assignments to your Tutor for
assessment purposes. These tutor-marked assignments will count
towards your overall performance in the course. There will be a final
examination at the end of the course. The course will take you about
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fourteen weeks to complete. All the components of the course are
listed below. You have to allocate your time to each unit in order to
complete the course successfully and on time. Do not jump units; study
all of them because they have been developed hierarchically.

Course Materials

The major components of the course are:

(a) Study units

(b) References

(c) Assignments file

(d) Presentation schedule

Study Units

There are fourteen study units in this course. They are as follows:

Module 1 General Introduction to African Traditional Religion
and Culture

Unit 1 Definition of African Traditional Religion and  Culture

Unit 2 Errors of Terminology of African Traditional Religion

Unit 3 Justification for the Study of African Traditional Religion
and Culture

Unit4 Sources of African Traditional Religion and the Problems

Confronting Its Study
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Unit 5 The Nature and Characteristics of African Traditional
Religion

Module 2 God and Man in African Traditional Religion and Culture

Unit 1 The Concept of God in African Traditional Religious Beliefs

Unit 2 Ancestral Veneration in African Traditional Religion

Unit 3 Revelation in African Traditional Religion

Unit 4 God and the World in African Traditional Religion and
Culture

Module3  The Relationship between African Traditional Religion

and Culture
Unit 1 The Relationship between Religion and Culture
Unit 2 Rites of Passage in African Traditional Religion
Unit 3 Proverbs in African Religious Beliefs
Unit 4 Symbols in African Traditional Religion and Culture

Unit 5 Totems and Taboos in African Traditional Religion and
Culture

Assessment

This course is assessed in two ways: tutor marked assignments and a
final examination. In doing these assignments, you are expected to
utilize the knowledge gathered during the course. As the University is

now largely automated in its operations, the tutor marked assignments
il
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are now done online and the grading immediate. This has largely
helped in reducing the burden of slowness in accessing results by
students. You are thus advised to adhere strictly to the deadlines given
for their completion as stated in the presentation schedule and the
assignment file. You are expected to do four Tutor-Marked
Assignments (TMAs) and the best three of these would be used for you.
The tutor marked assignments will carry 30% of your total course
grade. You are also expected to take an end of semester examination
which is 70% of your total mark. This examination is also currently done
on the electronic platform. It is thus obvious that you need to master
your computer skills and become very techno-friendly.

Tutor-Marked Assignment

Nonetheless, you are encouraged to attempt the Tutor-Marked
Assignments found at the end of each unit. Doing this will greatly help
your understanding of the course material. Even though your
assessment will now be electronic, you should not sacrifice the better
understanding that attempting these TMAs would grant on the altar of
indolence. As noted above, TMAs carry 30% of your final assessment.

Final Examination and Grading

The final examination of CTH491 will carry 70% of the total course
grade. The examinations will comprise questions reflecting the kinds of
Self-Assessment Exercises and the Tutor-Marked Assignment problems
you have previously encountered in the course work. Expect questions
from any part of the course. You are advised to go through your self-
assessment exercises and Tutor-Marked Assignments before the
examination. Make sure you have enough time in revising the entire
course.
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Facilitators/Tutors and Tutorials

There are arrangements for tutorials provided in support of this course.
You will be notified of the dates, times and location of these tutorials,
together with the name and phone number of your tutorial facilitator
as soon as you are assigned to a tutorial group. Your tutorial facilitator
will mark and comment on your assignments, keep a close watch on
your progress, and address any difficulties you might encounter as well
as provide assistance to you during the course. Do not hesitate to
contact your tutor by telephone or e-mail if you need help. Contact
your tutorial facilitator if:

i You do not understand any part of the study units or the
assigned readings;

ii. You have difficulty with the assignments; and

iii. You have a question or a problem with an assignment.

You should try your best to attend the tutorials. This is the only chance
to have face-to-face contact with your tutor and ask questions which
are answered instantly. You can raise any problem encountered in the
course of your study. To gain the maximum benefit from course
tutorials, prepare a question list before attending them. You will gain a
lot from participating actively.
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MODULE 1 GENERAL INTRODUCTION TO
AFRICAN TRADITIONAL RELIGION
AND CULTURE

Unit 1 Definition of African Traditional Religioand Culture

Unit 2 Errors of Terminology of African TraditiohReligion

Unit 3 Justification for the Study of African Tidonal Religion

and Culture

Unit 4 The Nature and Characteristics of Africamaditional
Religion

Unit 5 Sources of African Traditional Religion atite Problems

Confronting Its Study

UNIT 1 DEFINITION OF AFRICAN TRADITIONAL
RELIGION AND CULTURE

CONTENTS

1.0 Introduction
2.0 Objectives
3.0 Main Content
3.1 Definition of Religion
3.2 The Term “African”
3.3  The Term “Traditional”
3.4  Theories of the Origin of Religion
3.4.1 Theological Theory
3.4.2 Speculative Theory
3.4.3 Mythological Theory
3.4.4 Psychological Theory
3.4.5 Anthropological theory
3.4.6 Sociological Theory
3.5 Definition of the term “Culture”
3.6  Components of Culture
4.0 Conclusion
5.0 Summary
6.0 Tutor-Marked Assignment
7.0 References/Further Reading

1.0 INTRODUCTION

In this unit, which is the first, you will be intdoiced to the definitions of
‘religion’, ‘African’, ‘traditional’ and ‘culture’.
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The unit will also discuss the importance of ramgi culture and the
basic components of culture. This unit sets thesdac detail study of
subsequent units in this course. Therefore, to adepth background
knowledge of the course, you are advised to cdyefabhd the specific
objectives outlined below.

2.0 OBJECTIVES

At the end of this unit, you should be able to:

. define African traditional religion and culture

. give reasons for calling African traditional rebgi “African” and
“traditional”

. explain the importance of religion and culture.

3.0 MAIN CONTENT
3.1 Definition of Religion

Several attempts have been made at defining raligib has been

difficult to arrive at one acceptable definitionrefigion. This is because
different people look at religion from different rgpectives based on
their beliefs, occupations and academic backgraumtlss, a farmer
would look at religion differently from a tailor $t as a pastor/priest
would look at it differently from an academician.vdh among

academicians, the historian would see religioneddtly from the

scientist, psychologist, philosopher and sociolpgisd so on.

Due to the enormity of this problem, Professor Laeisreported to have
assembled 48 definitions of religion as advanceather scholars and
added two of his own (ldowu, 1973). His aim wasawive at a
definition that everyone would accept. However, ha&ended up giving
a definition that was too broad that no one acakpteApart from the
problem of the various areas of specialisationgic has to do with the
sacred and the profane (that is, the holy (God)tardunholy (human
beings), the worshipped and the worshipper. It bea problem for
scholars to give a definition that would encompadisthese vital
components of religion. According to Kegley (198%5), “the word
‘religion’ is a generic word.” This means it repeass a group of
religions and not just one specific religion. Thisanother difficulty in
giving a definition that would accommodate all stia of religions.

Since the essential nature of religion appearsetodgue, each person
defines it based on what he/she thinks is an a@asemtture of religion
(Spiro, 1966: 85-86). Thus, there are a numberroblpms associated
2
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with the definition of religion ranging from peoplethoughts, beliefs,
behaviours, tastes, emotions, feelings, attitugessonal experiences,
areas of interest and cultural conditions. Theeefar is difficult for
everyone to agree on one definition of religionng@r, 1970: 3-4). In
this section, we shall examine some of these defis.

Definitions of Religion from Anthropological Perspetive

Taylor, E.B. gives a minimum definition of religioas “a belief in
spiritual beings” (in Scharf, 1971: 31). This ddfion is too limited as it
only reduces religion to beliefs in spirits. Accimgl to R. Brown,
“Religion is everywhere an expression in one fomawother of a sense
of dependence on power outside ourselves, a pofvehich we may
speak as a spiritual or moral power”. This defanitiemphasised the
importance of dependence on God. This could beesspd in rituals,
which are a vital part of religion. Some of thegaals include prayer,
sacrifice, baptism, offering, Holy Communion, weugli and so on.
Even here, only one aspect of religion is emphdsi$ais definition is
thus not all-inclusive.

According to Geetu, C., religion is:

A system of symbols which act to establish powerpédrvasion and
long lasting moods and motivations in men by foratinly concepts of a
general order of existence, and clothing these eqamans with such an
aura of factuality that the moods and motivatioreens uniquely
realistic.

Again, this definition is too long and does not quigely explain what
religion is. In a similar fashion, Saper, E. (19602) says:

Religion is omnipresent fear and a vast humilityadaxically turned
into bedrock security, for once and fear is imaguady taken to one’s
heart and humility confessed for good and all, tihemph of human
consciousness is assured. There can be no feanolidtion for deeply
religious nature, for they have initiatively exmsrced both these
emotions in advance of the declared hostility obaarwhelming world,
coldly different to human desire... It is the permdpnscious or
unconscious, of the ultimate reality following tiotand necessary defeat
that constitutes religion.

Definitions of Religion from Sociological Perspectie

Emile Durkheim defined religion as “a unified systef beliefs and
practices which are related to sacred things, thisgt apart and

3
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forbidden beliefs and practices which unite intoe osingle moral

community called a church and all those who adierthem.” In this

definition, Durkheim stressed the social aspectetifjion even more
than its spiritual part. He mentioned the basieatgpof religion, which
are the church (the separated ones). Others asdstiemotions of fear,
and awe. However, this definition has over-stressedsocial dimension
of religion and cannot be accepted as an adeqeétetibn of religion.

According to Yinger, J.M. “religion is a system loéliefs and practices
by means of which a group of people struggle witle wultimate
problems of human life. It is the refusal to calaite to death to give up
in face of frustration, to allow hostility to teapart one’s human
association”. This definition takes care of peopla@nxiety, security,
confidence, hatred, despair, cooperation and sorbus, religion is a
basic and permanent factor in human affairs.

For O’'dea Thomas (1960: 27), “Religion is man’spasse to breaking
points at which he experiences ultimate and sapoeder. Out of this

experience, religious organisations, ritual pradijcbeliefs and values
evolve.” This definition has brought out man’s pol@ssness in the face
of nature. He calls this the ‘breaking points’. $aeould refer to the sad
moments in human life, difficulties people expedenn the face of

sickness, poverty and death. He says it is at thesaking points that
religion becomes meaningful or is born. This me&nsmanity has no

problem, then religion would lose its value. Nekeless, religion

cannot be limited to problem solving alone.

Definitions of Religion from a Philosophical Perspetive
According to Kegley, C.W. Religion is:

The attitude or active relationship and actionswgng out of that
attitude or relationship, towards whatever or wheenean individual
and or group of persons take to be of greater vaheereality (Kegley,
1981: 27).

Kegley believes that the basic features of religaoa belief in God or
gods, which differ from one religion to anotherglfag and action
(worship). While philosophy dwells more on refleetithinking, religion
involves action. Thus, religious ideas, doctrirees] beliefs are put into
action. Therefore, every believer knows that heishe live according
to the tenets (teachings) of his/her religion. &eh is thus an important
source of morality. It upholds moral values suchpatience, honesty,
responsibility, loyalty, love, truthfulness, accatalility, mercy,
kindness, tolerance, and so on.

4
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Emmanuel Kant defined religion as “the recognitminall duties as
divine commands.” This definition has stressedrtie of the “Divine”
(God) in directing the affairs of humanity. It meathat religion is only
based on taking orders from the beyond — God ors.gétbwever,
religion does not only involve the idea of recegvinrders from the
Supreme Being. It also involves worship and moraingg among
members of the society.

3.2 The Term ‘African’

African traditional religion is called ‘African’ de to certain reasons.
First, it is called ‘African’ because it is indigaus, aboriginal,
foundational or handed down from generation to geien. Again, the
religion is “part and parcel’ of African life. It as founded by the
Africans and is handed on from one generation ¢oathmer by word of
mouth. In addition, African traditional religion $ideen in existence
long ago before the advent of Islam and Christyaih the African
continent. Furthermore, African traditional religies only practiced by
the Africans. The Africans are “incurably religioyeople.” Mbiti
(1969: 1) believes that since there are a thousaddone ethnic groups
in Africa and each group has its own religion, A&ém traditional
religion should be talked to in the plural. Howewaany other scholars
of African traditional religion have disagreed ftaist pointing to the
similarities in beliefs and acts of worship inclagithe concept of God,
which cut across all African nationalities.

3.3 The Term ‘Traditional’

African traditional religion is said to be ‘tradihal’ due to many
factors.

African traditional religion is traditional becausieis a religion and
culture that is based on the lives of the Africanss pattern of life has
been handed on from their ancestors from generadiareneration. Its
mode of worship, articles of faith, materials usgdworship in temples,
shrine and holy places are all from the Africaralaenvironment.

The Africans founded the religion and the Africawsthe African soill
practice it. It is a community affair and not liedt to an individual.
Religion is part and parcel of life in tradition@african society. Religion
permeates all aspects of life be it politics, ecoiws, education, and so
on. Thus, to be an effective member of the commupite must belong
to the religion of the land. Right from birth toadk religion controls
every aspect of life of the individual. Traditionedligion is part of
African culture. One cannot separate oneself fn@ditional religion.
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Unlike in other world religions, traditional relmn has no one founder.
It can be said to have arisen from the way of Within the traditional
African society. Thus, African traditional religiors based on oral
traditions, which are handed on by word of mouthinfrone generation
to the other. Members of the society learn the ttemé the religion
through practical examples from generation to gereen. This religion
can also be learnt through myths, folklores, infaknstories of
gods/goddesses, proverbs, songs, conversationa angdance.

SELF-ASSESSMENT EXERCISE
Why call African traditional religion ‘traditionaland ‘African’?
3.4 Theories of the Origin of Religion

There are several theories of the origin of rehgi®Ve shall discuss
some of them here. These include theological thespgculative theory,
mythological theory, psychological theory and aopwuiogical theory
respectively.

3.4.1 Theological Theory

The word “theology” is from two Greek word#heos,which means
“God” and logos which means “word.” Theology is thus said to be
God’s words; it is the study of God. Theology isided into six broad
areas: the doctrine of God, the doctrine of maa p#rson of Christ, the
work of Christ, the doctrine of the Church and tetrine of the last
things known in theological language as eschatoldgne theologian in
the study of these areas uses information from HwhOld and New
Testaments to produce acceptable explanation {theor

The essential ingredient in theology is faith indGA theologian begins
with personal faith in God and tries to work out ilmplications of God

for human life. He tries to show how human expergsncan assist him
understand the nature of God. The emphasis of @atjan is on the

spiritual aspects of religion rather than the pmdift economic, and

social aspects of religion. The life to be lived/twed (in heaven) is the
main concern of a theologian rather than the affafrthe here and now
(this world).

According to Christianity, God revealed himselhtmanity. Therefore,
the transcendental being of God has been brokemamtecome a part
of human history. The history of the Hebrews andtieg Christian
Church is from this standpoint. It is seen as éodize between God and
his people. According to O’'Dea (1966: 34), ‘God lsafled the people

6
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and they have responded to His call. In many artbws ways God
spoke to our fathers by the prophets, but in thestedays he has spoken
to us by a son whom he appointed the heir of aligy through whom
also he created the world’ (Hebrew, 1: 1-2).

Based on this view, from Abraham to Jesus Christ] Gas established
a relationship with the people and that relatiopdims continued. The
Christian experience involves the relationship witle supernatural
beings. The structure of religious experience eradhihere is based on
the Christian perspective. It is a phenomenolog&aalysis of the

religious experience of Christianity.

3.4.2 Speculative Theory

This theory is based on critical and reflectivenkmg. Many people
after the mythological theory of the origin of ggbn began to question
the origin of religion. This approach is called cplative because they
did not have sufficient knowledge about the originreligion. Their
ideas were merely based on guesswork. They diduset effective
methods of research. Brandon (1969: 6) said théy wsed the logical
reasoning method, which had no valid opinions.

3.4.3 Mythological Theory

This was almost the first known theory of the arigif religion. In the
early period, the origin of religion was linked twithe gods and
goddesses. The priests of the various religiousyasions taught their
believers that the gods were the original creatofsthe world.
According to them, (priests) religion came becanisthe handiwork of
their respective gods. That means a divine beirgted the world,
human beings and all the things in the universe.aA®sult of this
explanation, the followers of this beliefs startadilding temples and
shrines for the gods. Sacrifices were also madeetgods for protection
and blessings. Brandon (1969: 4) says the mythbteofancient people
across the world portray their gods as the origirsadf religion.

3.4.4 Psychological Theory

This theory is largely based on the cognitive neegbry, which says
that religion evolved from man’'s need to find swos to the
uncertainties of his world. This came because & #Holution to
guestions which early man asked such as what igahe of life? What
is the purpose of life? Why is there iliness, dssgdunger, and thirst?
What accounts for the vegetation cover? Why do leecie? Man
needed basic answers to these questions and aipects of life. This

7
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theory of religion was thus developed to providex@gonal explanation
to these questions.

The projection theory, which is an aspect of thgchslogical theory,

says religion was the projection of man’s highesgirations. Sigmund
Freud (1901: 258-259) observed a psychological eh¢nm religion. He

saw that it resembled the behaviours of neurotiepes (patients with
mental disorders). Freud felt that religion was expression of
psychological processes, which were brought ouinftbe inner self.
The Freudian theory was based on the “animism guric€éhis was to

cope with the problems of this world, the needdecurity and power.
The second strand of Freud’s theory of the origimetigion is called

“Oedipus complex.” He said in pre-historic societiye to marriage
problems, the father expelled some of his sons.s&hexpelled
conspired, killed their father and ate his bodytekadue to the fear of
further killings within the family, the children deled to deify their
father. They set up a pattern of worship from whelegion emerged.
Thus according to Freud, religion began from a huragherhood to a
spiritual fatherhood.

One can also see from this theory that fear, apxiave, emotions,
feelings and despair are all features of religibmis could be described
as the emotional theory of the origin of religidfan in his inexplicable
experiences of life, which are fascinating andifigng, gave rise to a
great feeling and non-rational response to theamseurce of the agent
of the experience God.

3.4.5 Anthropological Theory

One of the earliest known theories of religionhattof animism. E.B.
Taylor propounded this theory in his bodkimitive Culture. This
theory tried to explain the origin of religion. Tay sees religion as
belief in “Spiritual Beings.” According to him, thaimitive man’s first
experience of the idea of spirit was from his sjedqgams, shadows,
breath and death. He argued that the primitive os@nteived that the
spirit was an invisible being that could animateasoul even in natural
objects such as stones, trees and the celestis@dtike the stars, sun,
moon and water. Thus, the primitive man believeat thatural objects
had souls. This was because he could not compretiengower of
natural phenomena such as the stars, moon, sumdsglavind, rain,
rivers, thunder, lightening, and so on. Due to flear of these
inexplicable natural phenomena, primitive man deditb worship the
natural phenomena. This lead Taylor to conclude tha idea of
animistic souls give birth to the beliefs in ceiglsgods and thus the
origin of religion.

8
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The theory of animism says that the primitive malidved that the
world was animated by impersonal powers. For Jafnazer however,
magic was the first known form of religion. Manstitried magic; when
magic failed, he tried religion learning to seekdar from the natural
power by means of prayer and sacrifice.

3.4.6 Sociological Theory

Emile Durkheim says man’s dependence on societye gaivth to
religion. Thus, for Durkheim, the origin of religiocan be traced to
society. Durkheim maintained that the rules andi@slof society exist
for its members as something beyond and above tBash member of
the society believes that the rules and valuesoiesy go beyond and
are more lasting than his/her existence. Durkhéierefore, defined
religion as an acknowledgement of man’s dependeamce superior
power. This acknowledgement is put into action bgans of rituals,
which enables a person to put his/her self in iiet relationship to this
power. Thus, he/she can receive rewards and puarsghfnom this
power. For Durkheim society is far and above mamtiman respects
and worships the symbols of society, which are seesacred things of
religion.

On the other hand, Spenser states that religiotedtavith animism to
polytheism to monotheism. Animism is the beliefttiadl things both

animate and inanimate have souls. While polythastie worship of
many gods, monotheism is the worship of only onel go deity.

Spenser is of the opinion that religion is a mistakd in fact an illusion
that has surrounded humanity; sleep, dreams artth deae rise to the
idea that the soul can live independent of its bddws, sacrifice came
as a result of the worship of the souls of the depapersons.
Sociological theory believes thatatural phenomena, which possess
power, were adored and were believed to have idohgegpirits in

them. These include the sun, moon, stars, stotmsder, lightening,
rain, and so on. E.B. Taylor essentially sharesl theory. According to
this theory, the primitive man created religion aithis intellectual
ability and ignorance of the workings of the natyl@enomena.

Marx’s idea of the origin of religion can also bkssified under a
sociological theory. Marx says its men who createlijion and not
religion that created man. Karl Marx sees religama creation of the
rich. According to Uchegbue (1989: 30), the ricleated religion to
calm and control the poor people’s thinking, bebaxs, aspirations and
reactions. Marx actually sees people becomingiceigyto improve on
their poverty situation. By fitting everything intobeyond, man believes
that all his frustrations, fear and anxieties wobkl overcome. This

9
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Marxian theory is almost similar to that of Frekdleud sees religion as
defence by man in his helpless confrontation wité terrible nature.
Man is afraid of the deities but he is sure thattiwould provide him
security against all dangers.

3.5 Definition of the Term “Culture”

Culture is generally seen as people’s way of lifeould be referred to
as a kind of good knowledge, handed from one géoer#o the other
so that each can take advantage of the experidribe previous ones. It
is passed from parents to children. Culture mapdssed on to children
in many ways: through marriage ceremonies, indratceremonies or
through teaching of morals and ways of doing thitige farming,
hunting, fishing, and so on.

Different people have defined the term “cultureffeliently. According

to Shaibu and Puke (2001: 147), culture is the whbbdy of

knowledge, beliefs, arts, law, norms, morals, austovalues, habits and
all other capabilities, acquired by man as a mendfesociety. In a

similar fashion, Mkpa (2001: 112) defined culture the totality of a

people’s way of life; adding that culture is the oMh gamut of

knowledge, beliefs, customs, traditions and skhiat are available to
members of a society. These are man-made thingshvene to guide

all aspects of a people’s life. Culture is the stwtal of human

knowledge as acquired behaviour of human kind. 8a@1990: 384) in

a technical sense says human culture includesnifisgnt and mundane
behavioural traits of everyday life, such as diethabits, dressing,
language as well as refined art of a society.

3.6 Components of Culture

Culture has two basic components. These are miadéerianon-material
culture. Material culture consists of all objectphysical traits,
instruments and tools, which are made and usedebyle in various
aspects of their community life. These include gfsidike cutlasses,
hoes, and normative aspects. Material culture aksmbraces
achievements of people such as production of fomdter supply,
clothing, housing, healing, tools, utensils, weapoart, literature,
science and technology.

Non-material culture refers to the non-physical mmeena processes
and ideas, which are abstract and non-visible upart of the people’s
way of life. These consist of ideas, knowledgdfuates, values, beliefs
which are prevalent among a given society. Othectude the rules,

regulations and norms of behaviours and sociab@asti
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Culture is an all-embracing concept in which religis also involved.
Therefore, the African religion can be said to kel tto culture. You
would study the relationship between religion amdtuce in module
three. The intertwine between religion and cultoas given rise to the
study of African traditional religion and culture.

4.0 CONCLUSION

Religion is difficult to define because of its gemenature and the
personal attitudes of the scholars. The variousrtbeg of the origin of
religion discussed include the speculative theomythological,
anthropological, philosophical, psychological amgtislogical theories
respectively.

5.0 SUMMARY

In this unit, you have learnt the definition ofiggbn, and culture. You
have also learnt why African traditional religiantermed ‘African’ and
‘traditional’. This unit has also discussed the midieories of the origin
of religion as well as the components of culture Méve seen the basic
components of culture and its relationship with i¢dn traditional
religion.

ANSWER TO SELF-ASSESSMENT EXERCISE

African traditional religion is called “traditionabecause it was handed
down by word of mouth from one generation to thieeot The religion
has been in practice on the African soil from timenemorial.

African traditional religion is called “African” lmause it was founded
by the Africans. It is for the Africans and it isagticed by the Africans

on the African soil and it has been nurtured onAfreean soil for a very
long time.

6.0 TUTOR-MARKED ASSIGNMENT

Outline and discuss the problems of defining relgi

11
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1.0 INTRODUCTION

In the previous unit, you learnt that African titamhal religion is the
product of the thinking and experiences of our atare or forefathers.
These forefathers formed religious ideas, they tdated religious
beliefs, observed religious ceremonies and ritusitgred proverbs and
myths, which conveyed religious meanings, and thegcted decrees,
interdicts, laws and customs which safeguard theamlife of the
individual and the community.

As noted earlier, African traditional religion isnbedded in the African
worldview as well as in the norms and values offgbeple. The concept
“African traditional religion” is profoundly typigd in the African life,
the world and the universe. For the Africans, therthe world of man
populated by created things and beings, both aeimatl inanimate.
There is also the spirit of world, the abode of ¢heator, the deities, the
disembodied and malignant spirits as well as araespirits. To the
Africans, the spiritual and the physical could conmmicate and coalesce
yet maintain their uniqueness and functions. Thusih (1992: 12)
contends that there is always cacophony in the Bgpmp of African
thought and interplay between the spiritual andptimgsical.

African traditional religion is characterised byopée’s belief in and fear
of the super-ordinate being, belief in lesser galdsties, and spirits as
well as belief in the ancestors. The deities, legeds and spirits obtain
their powers to dominate over men from the suprel®eiy and are
regarded as the agents of the supreme God andngd@ries between
the latter and the people.

13
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African traditional religion, however, has been gply misrepresented
and misconceived by Western scholars and foreigssiomaries. The
misconception of African traditional religion is stoapparent in the
terminologies wrongly applied to it. We shall catesi these derogatory
or disparaging terms of African traditional religio this unit.

2.0 OBJECTIVES

At the end of this unit, you should be able to:

. identify factors or reasons that lead to misconoegt about
African traditional religion

. describe the various disparaging or derogatory geror
misconceptions of African traditional religion

. discuss these misconceptions in the light of pcastiwithin the

traditional religion.
3.0 MAIN CONTENT

3.1 Introduction to the General Errors of Terminology of
African Traditional Religion

A close study and evaluation of African traditiorraligion over the
years has been influenced by many historical factBoreign scholars
have written many books and articles about Afritaditional religion.
In these writings, a number of wrong and dispamgdarms have been
used. This has led even some African scholarsdédhessame terms and
hold the same ideas about their indigenous religReasons for these
attitudes are not far-fetched. These range fromershgnorance of
African cultures among early travellers, racial andtural superiority
complex among some European writers, and coloalidation, to the
assumptions of evolutionary, psychological, sogalal, and
anthropological theories.

Many of these foreigners were missionaries, tradmrd explorers. For
these categories of writers, anything that had dowith Africa was
considered archaic, backward and inferior. Evenwidely acclaimed
scholars who did not carry out an in depth studyuabhe Africans and
their religion were guilty of this. This perceptited to the use of such
terms as animism, fetishism, totemism, paganismathemism,
primitive, and so on.

Thus, an error of terminology can be explained lEreneaning when
one tries to describe or given name to that whiehdbes not really

14
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understand. Errors of terminology in African tramiial religion will be
treated in this unit.

SELF-ASSESSMENT EXERCISE
Fill in the blank spaces with the correct wordpbrases.

1. African traditional religion IS characterised by

2. List three factors or reasons responsible for theorg of
terminology in African traditional religion:

(a)
(b)
()

3. List any four of these derogatory terms:

(a)
(b)
(€)

3.2 Errors of Terminology of African Traditional Religion
0] Primitive

The term “primitive” is derived from the Latin woftgrimus meaning
“first in relation to second.” Primus, in this cemt, is “that from which
other things are derived.” Similarly, the Concisef@d Dictionary
defines the word “primitive” as early, ancient, -d&shioned, simple,
rude, original and primary. Western scholars usesiword to describe
anything that did not meet up with their set staddar expectations or
in describing certain cultural patterns that dick wonform to their
accepted behaviour. It was also used to denote tihasgs left behind in
the crave to attaining modernity. Again, the wordswused out of
prejudice to connote backwardness of other races trdres,
intellectually, socially, economically and relig&gly or spiritually.

Therefore, out of ignorance and prejudice, thebelacs used this term
freely to apply to Africa and her religion. Onwubik(1991: 64)
confirms that it is not uncommon to read books méafg to African
traditional religion as “a primitive religion” in derogatory sense. He
contended that those who use the word to describeaf traditional
religion do so in reference to Christianity. Thexs® in whichprimus
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means “that” from which a thing is derived cannetapplied to African
traditional religion with reference to Christianityowever, the sense in
which primus refers to the “first” in relation to the “secondtan be
applied to an African convert as having been cardefrom his first
primitive religion to his second religion, Chrigtity. Outside this
context, it is a misnomer to designate Africangieln as a “primitive”
religion.

(i)  Animism

The term “animism” is derived from the Latin wordrfimd meaning
“soul.” The term according to Taylor means the daoet of souls and
other spiritual beings in general. Animism as uaed understood by
E.B. Taylor has two meanings: first, it can be ustt®d as a belief
system according to which religious men especiaitlynitives attribute
a soul to human beings and hence to other livireptares, and to
inanimate objects. Secondly, it can be taken dseary held by E.B.
Taylor and his followers that the idea of a humeaual svas because of
reasoning about certain psychic experiences edjyediaams. In such a
minimum definition of religion, Taylor introducedheé term “animism”
to cover all forms of beliefs in spiritual beings.

The belief in spiritual beings includes two fornise belief that human
beings have souls, which survive their death; dredhkelief that other
spiritual beings exist. Animism owes its origin é&arly attempts to
explain several bodily and mental conditions lideeping, trance,
disease, life and death, human shapes that appdegams and visions.

All these experiences found their explanations e doelieves and
supposes that there exists a soul, which can [#evéody temporarily
or permanently and go elsewhere. The idea of thkasa of its survival
gave rise to the cult of the dead especially in fitven of ancestral
worship.

Taken as a religious phenomenon, animism appedos tmiversal in all
religions and is not limited to primitive forms oéligions alone. It
manifests itself in different kinds of spirits, whiinclude:

(@) Spirits associated with human beings such as solulsuman
beings departed, ancestral spirits, malevolentitspaf people
who die under unnatural circumstances.

(b)  Spirits of non-human natural objects like watesfalrocks,
mountains, and so on.
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(c) Spirits associated with social groups like godsmaoles, and
angels, and so on.

(d) Spirits associated with natural forces like winlyrider, flood,
fire, and so on.

As explained above, “animism” applies to all redigs and African
traditional religion cannot be described as animigmy religion that

professes animism accepts beliefs in spirits andgmition of spirits as
having separate and separable entities from thectshjwhich are their
symbols. Hence, the belief among Christians tob @l is a spirit, and
all those who worship Him, worship Him in spiritcam truth (Awolalu,

1979: 78). Mbiti (1965: 17) supports this as followTo say that there
are spirits in the world does not mean that pespteligion is only

about these spirits. Christianity and Islam alsknawledge the
existence of spirits, but neither of them is animis

0] Fetishism

The word “fetish” is derived from the Latin wordattitius’ meaning
“magical artful”. From being used by the Portugudsaders and
explorers, factitius’ became part of English and French vocabularies,
and was spelt “fetish” andétich€ respectively. The word “fetishism”
came into use as describing African traditionaigieh and related
matters.

Fetishism is the belief that spirits inhibits certabjects. It is a well

known fact that in many tribes objects such as lmsdf sticks, which

could be representation of beings are treated Ho special reverence
and religious virtue is also attached to them. Sabjects are called
fetishes. Parrinder (1960: 15) asserts that thegects become sacred
because they are thought to be dwelling placetefeities or objects
where the deities manifest themselves and therppksa occasionally.

He contends that no people worship material objastsuch, but that
there is a clear distinction between material dgjesymbols and the
divine being symbolised by them (material objects).

There are three general beliefs concerning theesds of spirits after
death, which are derived from animism accordingdglor.

(a) Belief that souls metamorphose into other beings.

(b) Belief in a special residence for souls in anotherld.

(c) Belief that the soul or spirits continue eitherlitee in the life
similar to the earthly life or they are rewarded murnished
according to the deeds of their earthly lives.

17
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The above description fits the belief of many waedigions, including
Christianity and Islam. However, the European satsobnly associated
the traditional religion with fetishism. This is gharp contrast to what
Parrinder (1060: 15) observed in his study on Aifmictraditional
religion. He contended that religion is not juse tlvorship or work of
men’s hands, and that no heathen in his blindnegs ldown to wood,
stone or any created objects.

Mbiti (1965: 17-18) agrees with Parrinder when &gl $hat fetishism is
a word which came originally from a Portuguese wasgd by early
Portuguese traders and travellers to describe tients worn by
Africans on the West Coast of Africa. Since thetisfésm has been
widely used to describe many other things connecet#ti African
religious life. It now connotes something bad amignfive. However,
fetishism is completely an inadequate term to descrAfrican
traditional religion. A charm cannot be a religiomither can a religion
be a charm. Thus, fetishism as a general desarigoo religion in
Africa results from a misuse or abuse of the wadd it is most
inappropriate (Idowu, 1973: 128).

(iv) Totemism

The word “totem” comes from a term of a tribe in ri¥o America
usually written as “totem,” “totam,” “dotaim.” Tot@ism can be broadly
described as a system of beliefs and practices @ynimp a certain idea
of mystical or ritual relationship between membeafra social group and
a species of animals or plants. It implies respad injunctions such as
prohibitions against killing or eating the totemirmaal or plant, or
against interfering with the totem animal or plant.

Members of a social group also believe that theyd@&scendants of such
totemic ancestors or believe that they and the neesnbf the totem
species are brothers or related. Therefore, theythestotem as a group
symbol of unity, and they consider it as a protectothat group. They
also perform “increase rites” to effect the multiption of these species.

However, this should not be confused with animatship; totems are
not worshipped. Totem creatures are not selecterhuse of their
Imposing appearances but because of some soc&iadtibns. The
designation of such totems is because of the naJstdation they have
with certain animals or plants in the past.

Unfortunately, the early missionaries conceivedsé¢htotemic symbols
as idols and branded them as such. Awolalu (1999héad this to say
concerning the attitude of the European scholak§icans have been
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labelled ‘idol worshippers,’ because of lack of argtanding on the side
of the outsiders or foreigners.”

(v)  Heathenism

The word “heathenism” has its roots from Germarml@ge meaning “a
dweller in the heath.” The word “heath” was oridipaised to refer to
wasteland, outskirts of a city, a dwelling place yagabonds, brigands,
and hooligans. Therefore, the heathen was considase one who
belongs to or has the habit of, or has the forloigdguality or
characteristics of the heath dwellers.

The Concise Oxford Dictionary on the other handirdsf heathen as
“one who is neither Christian, Jewish nor Mohamnmedenenlightened
person. As carefully observed by Awolalu (1979:.Béxthen and pagan
iIs made synonymous. This term “heathen” was givennew
interpretation by sociologists in describing thdigiens of primitive
societies including African traditional religion.h@&rtenji (1960: 134)
also commented on the missionaries’ attitude toicAfr traditional
religion in their use of derogatory terms. He atgskthat most of the
Christian missionaries that brought light or thesge to the “dark
continent” thought that with heathen religion aret kruel or barbaric
practices, the minds of the Africans were plung®d the darkness of
ignorance and superstition; and as such, only @misy could dispel it.

(vi) Paganism

The word “paganism” comes from the Latin wonghganus meaning
“a village-dweller or a country man.” Paganism atseans “one who is
removed from a civiised community or one who livés an
unenlightened environment.” Onwubiko (1991: 64) nmpoi that
paganism seems to be the oldest and most commome nsed to
describe the religion of the so-called “primitivegple.” This term was
adopted and used by the Christian missionariesescribing village
settlers who were yet to be converted into Chndlya This later
received wider acceptance among sociologists anen efrican
Christian converts. Unfortunately, Christians dd nse this term on
Muslims. This implies that practitioners of Africaraditional religion
are looked upon as pagans while Christians andiMsslre not pagans.

Mbiti (1965: 17) states

Paganism or pagan is sometimes used as a derogatorlyto describe
Africans who are not followers of either Christignor Islam. Yet there
are many people in Europe and America who do nldvioeither of
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these world religions, and are often wholly irredigs but they are never
called pagans. Africans who follow African tradiied religion are
deeply religious people and it is wrong and foqlisterefore to speak of
them as pagans, or to regard their religion asmpaga

(vii) Tribe

Oxford Dictionary defines tribe as a group of peopl a primitive or
barbarous stage of development acknowledging theoaty of a chief
and usually regarding themselves as having a comanoastor... Set
of people that can be lumped together (usuallyexoptuously...) (NTI,
1990: 69. Module 5). This definition is misleadiagd has reduced the
people to the stage of atavism. It is not too déife from the definition
given by the Advanced Learners’ Dictionary of Cuatr&nglish, which
sees tribe as a racial group especially one ungdanguage and
customs, living as a community under one or mornefshAll these
definitions should not be used to refer to Africaiibe term “tribe” is
actually no longer used to describe people. Atgmeghe term “ethnic
group”  has come to replace tribe. This termr(etlgroup) is most
appropriate to describe people and not just Afralame.

(viil) Native

This means a place in which one is given birth Boperson or peoples’
place of birth. For instance, African traditionaligion was born in
Africa. In this case, the religion is native of &ft. However, as used by
the Europeans, the term “native” connotes backwessinand thus
should not be used to describe Africans and theligion. The
Europeans use the term “native” to imply that théricans are
underdeveloped. For instance, the Concise Oxfordtiddary’s
definition brings out this discrimination clearly.defines native as one
born or whose parents are domicile in a place. Iithg Europeans
understand that all human beings are equal dedetadifferences in
colour, culture, and geographical location, thiscdmination would
continue.

(ix) Savage

This word is used to describe the uncivilised ratofr Africans. In the
past, Africans were looked upon as wild and unisied people. That is
why some Europeans described them Africans askKbiamnkeys’. This
was because of some European travellers who wdyeconcerned in
emphasising the dark side of the Africans. Theyutemsed the bad
aspects of the Africans and took to the Westerndvoude pictures of
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people at times sitting with wild animals. This fpayed Africans as
uncivilised people.

In addition, due to some practices carried outhmy Africans, such as
human sacrifice and the throwing away of twins, lagne savage was
used to describe Africa and her people. This igudree on the part of
the Europeans. As Idowu (1973: 112-113) rightly eslass, till date,
there is wicked wrestling, wanton shooting, murderd all forms of
violent going on in the developed countries buythee not described as
savages. Thus, the term “savage” cannot be saadequately describe
African continent or their religion.

(x)  Idolatry

This word is from the Greek wordeitlolon; meaning “image or
pantheons.” That is “things used to represent dtinags as symbols or
emblem” (Awolalu, 1979: 19). It also means a comiogp in the mind,

as idea, vision, fancy or imagination. The Europedrave called
Africans idol worshippers due to misunderstandifige truth of the

matter is that, the idols are believed to be thEresentatives of God.
They are a means to an end and not end in thensselve

The idols and other images, which the Africans vate are
intermediaries between God and man in African relig beliefs. For
instance, some of these objects could be changedeor destroyed, but
the true essence of the religion (belief in Godhas intact. It is
unfortunate that the term “idolatry” is used to ignthat which is false,
unreal, a false god or image of the mind, a falseception or false
representation of other things. Initially, idol wiast a representation of
falsehood. It symbolised what was real beforetérlaame to be used as
an emblem of religion. According to Idowu (1973:5)2it would be
unfair to term African traditional religion “idolgt.”

4.0 CONCLUSION

The misconception of African traditional religios most apparent and
appalling in the terminologies wrongly used in @tudy above. Our
discussion revealed that European writers and swgare Africans have
designated African traditional religion with suchrdgatory terms like
paganism, animism, heathenism, totemism, primitaraong others.
These terms were used out of sheer ignorance, foprejudice, or
skepticism, superiority complex or racial bias. refere, these and
other misnomers must be dropped for proper termscurate
terminologies are necessary for clear expressiomrigjinal African
religious concepts.
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5.0 SUMMARY

In this unit, you have learnt that Africans beliefthe Supreme Being,
lesser gods, deities and spirits. We have idedtis®@me errors of
terminology of African traditional religion such aa primitive.
fetishism, totemism, heathenism and paganism. Welode that these
derogatory terminologies should be dropped and ir@igAfrican
religious concepts be used as replacements.

ANSWER TO SELF-ASSESSMENT EXERCISE

1.

(i)

(if)
(iif)
(iv)

(i)

(if)
(iii)
(iv)
(v)
(Vi)

6.0

22

African traditional religion is characterised byetheople’s belief
in the Supreme Being, and in the lesser gods ededind spirits.

Factors responsible for errors of terminology of rigdn
traditional religion are:

Sheer ignorance of African culture
Racial and cultural superiority
Colonial domination

Assumptions of evolutionary theorists

Derogatory terminologies/errors of terminologies African
traditional religion are:

Primitive
Animism
Fetishism
Totemism
Heathenism
Paganism

TUTOR-MARKED ASSIGNMENT

What four factors gave rise to errors of terminglag African
traditional religion?
Briefly discuss fetishism as an error of terminglagf African
traditional religion.
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1.0 INTRODUCTION

Africa has a rich heritage of what past generatwin&fricans thought,
did, experienced and passed on to their childrdns Theritage links
African ancestors with their descendants. A stuidsuch a rich heritage
makes it possible to see and understand somethmg ¢éhe people who
lived not only a short while ago, but several yeags.

Religion is part of the cultural heritage. It is tay the richest part of the
African heritage. Religion is found in all areas laiman life. It has
dominated the thinking of Africans to such an ektiat it has shaped
their cultures, their social life, their politicatganisations and economic
activities. We can therefore say that religion lssely bound with the
traditional way of African life, while at the santiene, this way of life
has shaped religion as well.

Given its importance in the life of Africans, rebg should be studied
carefully and thoroughly. For that reason, thist woincerns itself with
the study of African traditional religion and cuk which has grown
out of the African soil. It is called traditionad tlistinguish it from any
other type of religion, since there are other rehg in Africa.
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2.0 OBJECTIVES

At the end of this unit, you should be able to:

. identify the reasons for the study of African ttaahal religion
. discuss the future of African traditional religion
. justify importance of studying African traditionaligion.

3.0 MAIN CONTENT

3.1 Characteristics of African Traditional Religion

We shall now consider the characteristics of Afri¢aditional religion
in order to see what it really means. Religion adtm to Mbiti (1965:
10) can be seen in five parts. No part by itselfistibutes the entire
meaning of religion. All these parts must be seewarking together to
give a complete picture. They are beliefs, prastiaceeremonies and
festivals, religious objects and places, values amatals, religious
officials or leaders.

Beliefs are an essential part of any religion. Teegw the way people
think about the world and their attitude to lifefridan religious beliefs
centre on God, spirits, human life, magic, death tte hereafter.

Religious practices, ceremonies and festivals e essential to any
religion. Religious practices show how people egpréeheir beliefs

practically. They include prayers, rituals, sace8 and offerings, and so
on. Festivals are joyful occasions where peoplg,sdance, eat and
celebrate a particular occasion or event.

Religious objects and places cover the things dacdep, which people
have set apart as being holy or sacred. They &tersaised except for a
particular religious purpose. There are many sedigious objects and
places. Some are man-made while others are takéneimnatural form

and set aside for religious purposes.

Values and morals are the aspects of religion, kvideal with such
ideas that safeguard or uphold the life of the peoptheir relationship
with one another and the world around them. Vahra$ morals cover
issues like truth, justice, love, right and wroggod and evil, beauty,
decency, respect for people and property, the kegepif promises and
agreements, praise and blame, crime and punishargho on.

Religious officials or leaders are the people whmduct religious
matters such as ceremonies, sacrifices, divingtipres/ers, etc. These
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are trained men and women. They have vast knowlatgat religious
affairs more than other people, and are respecteithdir community.

They hold offices as priests, ritual elders, raikera, diviners, medicine
men, etc.

These are the five essential parts, which make rgligion. They have
to be considered together, because religion is t®mpHaving
considered the parts, which make up a religion,uetnow see the
importance of religion in any given society.

3.2 The Importance of Religion in the Society

Mbiti (1969: 1) asserted that Africans are notosigueligious, and each
person has its own religious systems with a sdtetiefs and practices.
Religion permeates all the departments of life smimthat it is not easy
or possible to separate it from the society. Frbis @ssertion, and from
what we have discussed so far, we cannot denydtietat religion
occupies a key position in any given society, Naarclusive.

Religion helps people relate harmoniously with amether, and with
their creator. This relationship promotes peace awdids conflicts.

Comte and Freud Marx, Martin (1967: 8) observed tlefigion was

dismissed as a meaningless subject; however, tintion has changed
over time; the importance of religion in society new accepted in
Britain. Martin refers to religion as a social igalso pervasive and
powerful. After all, faith and ritual persist.

Religion permeates culture and mediates in sotiattires. Studies in
sociology and political science have revealed thet quite impossible
to ignore a religious factor in party affiliationpting behaviour and
pressure group formation.

3.2 The Role of Religion in the Society

The functionalist theory sees religion as a systémterrelated systems
that constitute the whole social system. Each onitsub-system is
interdependent on the other institutions of the Mrhsocial system.
Changes in any part or sub-system affect the othensell as the total
condition of the whole social system. This argunethe functionalist
theory is that anything that has no function cedsesxist. However,
since religion has continued to exist, it probatylyst have a function
within the social system.

The functionalist school of thought views the cdmition of religion to
human societies and cultures based on its gendéacteristics of
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contingency, powerlessness, and scarcity. The ifumadists assert that
since human beings live in conditions of uncertagmd insecurity, all
things are contingent and so devoid of any secudtgcording to
functionalists, human beings are incapable of atimg and affecting
situations within their environment such as suffgridecay, death, and
so on. This exposes their weakness or powerlessnagsty, that human
beings have to grapple with scarce resources tshsainlimited wants
or needs, there is relative socio-economic depamat

Based on these three characteristics of humaneexist which have
been described by Weber as “breaking points in mum&stence,”
religion plays positive roles in society. Some bé tpositive roles or
functions of religion will be discussed here.

Religion introduces a new life style. A new outloakinking and
conduct or behaviour is introduced to adherent'svkedge to shape
their reflections, decisions, choices, tastes, iops) habits, feelings and
freedom of action. Such a particular lifestyle ieated, maintained and
sustained through religious doctrines, laws andcethrhese serve as
safeguards, checkpoints, or racetracks againsviatoa from the laid
down lifestyle.

New relationships are also established. Religioeaters several
fellowship levels — women, adult, males, and thetlyo Out of these
groups, friendship, marriages, godparents, godamldand fraternal
brotherhoods emerge. Thus, religion opens a newdroin the life of
the adherent as he is given an opportunity to actesocially and
religiously.

The Introduction of New Institutions

Religion introduces new institutions to its adheéserror example, the
Christian missionaries introduced such new insting like hospitals,

schools, a new legal system, a new form of marr{agenogamy), and
so on. Similarly, Islam introduced Islamic educatend the Sharia legal
system. All these institutions were alien to therigen prior to the

coming of these religions on the land of Africa.

Religion enhances the establishment and maintenahmew social
groups among various communities. The Christiansimmaries, for
example, introduced in Nigeria such groups as Bd@mjade, Girls’
Brigade, Boys’ Scout, Fellowship of Christian Stotse Young Men’s
Christian Association, Young Women'’s Christian Agation, and so
on. In these social groups, members learn botlyioels and social
values, which help them to be faithful Christians @atriotic citizens.
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Dissemination of ldeas and Information

Religion introduces new ideas and aids the dissatmim of such ideas
and information to every nook and cranny of the eamity. Christian

missionaries brought new ideas and information #abeducation,

medicine, business enterprises, agriculture, ropgsg-borne water,
rural electrification, games, bridges, architectuogganisation and
administration. All these ideas and information evelisseminated to
mission stations in rural communities. The Islanaibgion did the same
thing, having introduced Islamic education, laws;allic language,
Arabic writing, mode of dressing, architecture, reaye and purdah
system, and so on. These religions and otherge &ldve established
communication channels such as newspapers, teayisdio, pulpits,

revivals and religious literature to enlighten memsbof the public about
their activities, and current issues in the masdime

Religion transforms the society

Every newly introduced religion changes a peoptelbure. It does this
by introducing new cultural elements such as religidoctrines, dogma,
laws, organisations, pressure groups, buildingstepes of marriage,
kinship, training of children, death and buriaésitamong other elements
of culture. For instance, Christianity came andmelated some
traditional and cultural practices like the killiof twins, slavery, female
circumcision among some communities.

From all these we can see the positive role ofji@ii in the society.
However, we must note that religion plays negatoles or functions in
the society too. For instance, religion serves asowarce of conflict
between individuals and communities. Religious letance and
fanaticism often mars peaceful co-existence amoramilies,
communities and nations. Wrong religious orientatmould lead to
deviant behaviour and deficient personality malstipnent and
integration. Occasionally, religion prevents ithacents from attending
to their social needs, and action that could hay@oved their condition
in society.

SELF-ASSESSMENT EXERCISE 1

1. List the five characteristics of African traditidmaligion.
2. Mention any two importance of religion in the sagie
3. Identify four positive roles of religion in the sety.
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3.3 The Role and Significance of Culture in the Aican
Society

The word “culture” has no generally accepted dgbni This is because
it is not possible to have a consensus among sshakto what the
word “culture” means. However, scholars in sociglegd anthropology
have put forward certain definitions of culture, igth seem to be
generally acceptable in the academic arena. Ré&lcHrown, a

sociologist, defined culture essentially as a $etiles that embody the
basic ideas that give a society its identity anmtbt into a unit. While

E.B. Taylor, an anthropologist, defined culturetlagt complex whole
which includes knowledge, belief, art, morals, lasustom, and any
other capabilities and habits acquired by manmember of society.

From the elements of culture mentioned by Tayloe @an classify
culture into three broad categories, namely thenitvg aspect of
culture (knowledge and belief), the technologicsppexct (art), and the
ethical aspect (moral, law and custom). All thesmnstitute the
“complex” whole in our definition (Adelakun, 19905).

For culture to be well understood, according to @gadede (1990: 23),
it has to be analysed in at least three levels,ehamuman, social and
historical.

Culture is neither divine nor natural. It is a humaroduct. It is the
totality of human efforts and achievements in tbarse of his struggle
for existence and survival amidst the unfrienditating forces of
nature. Hence, Neibuhr (1976: 103) asserts thatireuis the product of
the hand and mind of man.

Society and socialisation characterise culture.ti#es life and soul of
people, culture cannot be conceived in a vacuuranfewe is born into
a society. It is here in the society that he liviéss in society that he
develops and realises himself as a person. Hergcheires cultural
values, learns and socialises with others and malkiss own

contributions to the overall wellbeing of his sdgie

Culture has a historical evolution and developmémtthe course of
living together in the society, new situations auiis time. These require
change and adjustment in life style. The ability deange is what
differentiates man from rigid and programmatisedl anechanised
animals, and makes possible the evolution and dpwednt of history.

Although culture cannot be reduced into forms obna, we can
however identify major components of it. Adelakd990: 7) identified
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two broad categories of culture as, material caltand non-material
culture. Material culture consists of all objectghysical, traits,
instruments, tools which are made and used by @lpea various
aspects of their community life. These include gsirlike cutlasses,
hoes, brooms, pots, pipes, masks, clothes, and.so o

Non-material culture refers to the non-physical qghmaena, processes,
and ideas, which are abstract and non-visible, dret part of the

peoples’ ways of life. Non-material culture is fhet divided into

cognitive and normative aspects. The cognitive espé non-material

culture consists of the ideas, knowledge, attitudabies, beliefs which
are common among a given people while the normatspect of non-

material culture consists of the rules, regulaticaasd norms of

behaviours and social actions.

From our definition of the concept, levels and comgnts of culture, we
come to understand that different people have rdiffeculture, and that
culture keeps changing, whether rapidly or slowlige word “culture”

covers many things such as the way people liveawshact, their
physical as well as their intellectual achieveme@islture shows itself
in art and literature, dance, music and dramahéstyles of building
houses and of people’s clothing, in social orgdimea and political

systems, in religion, ethics, morals and philosgphythe customs and
institutions of the people, in their values anddaand in their economic
life.

Each African tribe has its own cultural heritagent® aspects of our
cultures are fairly similar to other parts of thenttnent. There are also
many differences, which add to the variety of Adncculture in general.
For instance, in many parts of Africa one finds nduhouses, the
keeping of cattle, sheep and goats, and the growfifianana, millet or
yams as staple foods. The custom of one husbanddhaore than one
wife exists in practically every African society.

Legends, myths, proverbs, riddles and stories amd as common
features among Africans. These have been transhott@ly from one
generation to another. Some are a record of adtisébrical events
while others are created by people’s imaginatiofisey serve many
purposes — to entertain, to warn, to teach morsatsnulate the
imagination of the listeners, a chronology of her@nd heroines at
given periods of time. Myths and stories are ofteays of explaining
certain things. Proverbs and wise sayings areitiedeposit of many
generations. Every African society has its provedosd wise people
know how to use them properly.
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From our foregoing discussion on concept of cultuseme basic
characteristics seem to emerge. These are higbtdiglow.

. Culture is socially determined. This means that culture has to
do with human relationships, which are differemthtfrom the
kind of relationships that exist between animalsobyects. It
encompasses a practical condition in which the nezmb
involved in the relationship are in some intelligibsense
mutually aware of the existence of each other. @hedsments
share set goals and values in life.

. Culture is transmissible. This means that culture can be
transmitted or passed from one group to anothet,faom one
generation to another. This is the element of ooty in culture.

It does not die with those who practice it but mat them.

. Culture is general. This refers to generally held and shared
experiences by a group of people at the same thkithough
there could be variant cultural patterns withiroaial group; sub-
groups might exhibit unique conduct or behaviourpossess
unique implements, which are not common to othdated
groups, majority of the people at the differentigblevels share
such behaviour and implements.

. Culture is obligatory. Here, every member of the society is
more or less under obligation to accept it. A femay however,
reject it. However, when they do that, society @l them as
having deviant behaviour or social maladjustment.

. Culture is variable and dynamic. This means that culture is not
static. It changes and evolves out of other culfpatterns.

From our analysis of these cultural characteristies can postulate that
African traditional religion forms part of the cufal heritage of the
people. Before the advent of Islam and ChristiamtyAfrica, African
traditional religion regulated the cultural lived the people. As
Agbodike (1999: 112) puts it, “Religion needs crdtufor its
illumination and culture needs religion for its pigation.” African
traditional religion can hardly be separated frofnican culture as the
whole world of the African is said to be holistincais constantly
animated all round by religion. It is for instandéficult to differentiate
African traditional religion from traditional medre, law, custom and
government. African traditional religion is so irtteined with African
culture that among the Tiv, for example, neitheg tulture nor the
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social and political system of the people couldubeerstood without
reference to their religion.

Thus, the following significant roles of culturevieabeen captured here
for your consumption.

() Culture provides the impetus of a people’s thinkisgeaking,
behaviour, hearing, feeling, seeing, evaluating iatetpreting of
events and experiences.

(i)  Culture spells out conditions for common agreememt
consensus for establishing and maintaining relahgs,
interacting and cooperating, contacting and asgjstne another
as well as giving and receiving greetings and gestéirom one
another.

(i)  Culture helps members of a community in acceptingtegrate
an individual into a group and consequently enhrantine unity
of the group.

(iv)  Culture preserves historical and social ideas, Hedge,
techniques, methods, beliefs, procedures, rulesragdlations,
rewards and punishments.

(v)  Culture assists in explaining a people’s actiomm)ddions and
experiences.

(vi) Culture serves to maintain safeguards against kattacd
extinction of a people’s values, norms, beliefsyahcodes, etc.

Dzurgba (1990: 4) asserted that every culture sgded to perpetuate
the survival and solidarity of a people as wellt@sneet the needs of
individuals for an orderly, peaceful, secure arablkst way of life and for
satisfaction of biological needs.

SELF-ASSESSMENT EXERCISE 2
Write true or false to the following statements:

I. All the scholars cannot agree with one definitidbrcwature.

. Only the anthropological definition of culture givdby E. B.
Taylor has been commonly accepted.

iii. Culture includes both material and non-material gonents.

\2 Culture is an abstract subject and so cannot Haaecteristics.

V. Culture and religion are inseparable in African ldeiew.
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3.4 Justification for the Study of African Traditional
Religion

African traditional religion is no longer an exalss preserve of study
for Western scholars or investigators. Many Africatholars,

researchers and students of higher institutionsarhing engage in the
study. A number of reasons have been put forwardtlis sudden

change of attitude. These reasons have been @dssito cultural,

academic and psychological.

Cultural Reasons

1. This study will lead to cultural and religious regnation. We
have already stated that religion permeates evepgch of the
African culture so much that the two concepts-grieh and
African culture are inseparable. However, Westatmokrs and
investigators have not only failed to understand tloncepts;
they have also misrepresented them with all kinfddeoogatory
terms.

2. The study of African traditional religion revealbet glorious
aspect of our cultural heritage. Ekpunobi and Eugdi®90: 14-
15) discussed the need for respect for heritagey tentified
three dominant attitudes to African past: shame#jection,
romantic embrace, and realistic appraisal.

3. The study of African traditional religion helps fie-shaping the
African history and culture. African culture andgtary has come
under serious attacks from the Western world arsdolean linked
with such barbaric acts like slave trade, canmsbaliand so on. A
careful study will reveal that African tradition@ligion is rich in
morals, values, and upholds high moral standards iten
adherents.

4. Separation of virtue from vice: It is only an inpde study of
African traditional religion that will reveal to Bolars the virtues
inherent in the religion and the attitude of theoge towards
virtue and vice. Hence, the misconception thatyherg African
is backward, barbaric and that there are no mahles among
the people will be erased.
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Academic Reasons

1. The study of African traditional religion is imparit to bring to
the knowledge of learners basic information abbatihdigenous
religion of the African.

2. The study of African traditional religion is imparit to have fair
knowledge of what our forefathers left behind imerto lend
value to it.

3. The study of African traditional religion is imparit to document
for future records the beliefs and practices of fouefathers for
the purpose of continuity.

4. As an academic discipline, the study of Africanditianal
religion and philosophy is offered as an academszigline
alongside others like mathematics, sociology, psiody, and so
on. It uses the tools of scholarship in sharpestuglents’ skills
in identifying their roles in the contemporary sigi

5. The study of African traditional religion is necaps to provide
the basis for dialogue with other world religionewards
identifying points of convergence and divergence.

Psychological Reasons

1. The study of African traditional religion is essahto eradicate
prejudice or sentiments and errors of terminology.
2. The study of African traditional religion eliminat@sychological

and emotional barriers between Africans and thet®¥vesrs.

3. The study of African traditional religion gives ale
understanding of a person’s psyche or mindset ltcareidea to
the person. Africans quickly embraced the Christiahgion
because they had a clear vision about the Suprezimeg BGod).
A mindset had already been created.

3.5 The Future of African Traditional Religion

We have learnt that religion, in all cultures, lkeastributed to the origin
and the development of arts, poetry, music, dadcana and all the
visual arts. Religion is central and fundamentathportant aspect of
culture. A people’s culture cannot be divorced fritrair way of life. It

therefore means that African traditional religienai living religion. For
this reason, it is not likely to become extincelithe religions of ancient
Egypt, Greece and Rome. Even though most of itseradits are
ashamed or shy to openly identify with it when thidy forms in

hospitals, for admissions in schools, for employtsear to embark on
journeys. Instead of identifying with their religiqAfrican traditional

religion), Africans will rather identify with the I@istian religion or
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Islamic religion. However, in practical terms, mamyricans visit
babalawosor soothsayers, some wear amulets or charms arthend
waist or ritually prepared finger rings or bangl&his is an indication
that the future of the religion is still very briglas it still has a couple of
practitioners.

Secondly, there is renewed interest in the studyfota’s past. The

advent of Neo-colonialism and the agitation foramgions for Africa

have opened a floodgate of opportunities and redesesire to study
the traditional religion and culture of Africa. Thetudy of African

traditional religion has become a global thing talsais been introduced
into the curriculum of many institutions of highHearning in Africa and

throughout the world.

Lastly, many scholars and students are callingfoeturn to the basics-
the traditional religion for failure of Christiagitand Islam to instill the

right moral codes into the citizenry. Many Africacholars have written
to counter the derogatory terms hitherto used byWestern scholars to
. The future of African traditional religion in ounstitutions is very

bright.

SELF-ASSESSMENT EXERCISE 3

1. List any five justifiable reasons for the study @ffrican
traditional religion.

2. Are there any prospects for the study of Africaaditional
religion?

4.0 CONCLUSION

In African traditional society, religion and culeuare the hubs around
which human personality, movements and institutimresorganised and
pursued. The traditions of the people are rooterktligion and culture
and the corporate life of the people is determimgdeligion. Social and
political relations, unity and solidarity are regidd by divinities or
spirits on grounds of appeasement, expiation, peadjan, adoration,
prayers and sacrifice. Religion dominates the pEspivorldview in
cultural, social, economic and political spheres.
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5.0 SUMMARY

In this unit, we have discussed the:

characteristics of African traditional religion whi are beliefs,
practices, ceremonies and festivals; religiougdjand places;
values and morals religious officials or leaders.

importance of religion in any given society whishthat, religion
helps a people to relate very well with one angtaed with God.
role of religion in the society. As a functionalsgym, religion
performs the following functions or roles:

importance and significance of culture. Culturelasssified into
three aspects — cognitive aspect, technologicacispnd ethical
aspect. Three levels of culture have also beentifizh as
human, social, and historical. Two major componeaiftsulture
have been identified is material culture and nornenna culture.
basic characteristics of culture have been ideutifi

significant roles of culture are as follows:

justification for the study of African traditionakligion under
three headings-cultural reasonsacademic reasons and
psychologicareasons.

ANSWER TO SELF-ASSESSMENT EXERCISE 1

1.

(i)
(i)
(i)
(i)
(if)

(i)
(ii)

(iii)

(i)
(if)
(i)
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Characteristics of African traditional religiane:

Beliefs

Practices, ceremonies and festivals
Religious objects and places
Values and morals

Religious officials or leaders

Importance of religion in the society:

Religion permeates into all the departmentawhan life.
Religion helps people to relate harmoniouskgtvone
another.

Religion promotes peace and avoids conflicts.

Roles or functions of religion in the society:
Religion introduces a new life-style

Religion establishes new relationships
Religion introduces new institutions
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(V)
(vi)
(vii)

Religion creates new social groups
Religion disseminates ideas and information
Religion transforms the society.

ANSWER TO SELF-ASSESSMENT EXERCISE 2

i.
ii.
iii.
Iv.
V.

True
False
True
False
True

ANSWER TO SELF-ASSESSMENT EXERCISE 3

2(a)
(b)

Justifications for the study of African Tradital Religion:

Cultural and religious rejuvenation

Exploring the glorious aspect of our cultuharitage
Reshaping of African culture and history
Separation of virtue from vice

Provision of basic knowledge to learners

Fair knowledge of fore-father’s religious practices
Documentation of beliefs and practices

As a branch of academic knowledge

Providing common grounds for dialogue

To eradicate prejudice and sentiments

Clear understanding of mind-set

Breaking of psychological and emotional barriers

Future prospects of African Traditional Religion

It is a living religion with practitioners invery part of

Africa.

There is renewed interest in the study of theigion by
Africans and foreigners.

There has been a clarion call for a returmiaat is truly

African.

TUTOR-MARKED ASSIGNMENT

List and explain any five functions of religian any given
society.

What is culture?

Briefly explain material and non-material cu#éu giving
examples.
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1.0 INTRODUCTION

It is generally believed that every cultural grangAfrica and in fact the
world over has its own religion according to its ywaf life. The
Africans have long past the time of pretending thay never had their
own religion before the advent of Christianity dsthm. In an attempt
to explain the state of affairs before the in-raddmported religions
which in essence have the same theme but diffepmoach, traditional
religions are consciously cultivated and lived irder to enable the
African to grow and remain rooted on earth, intielawith fellow men
and with the Supreme Being.

People’s way of life, most especially traditionally strongly attached to
their rootedness. African traditional religion m®t confined to the
Africans. It can be found worldwide like Central gtralia, East and
West Indies, and so on.

This unit will bring to your awareness, the badengnts of religion,
nature and features of African traditional religion

2.0 OBJECTIVES
At the end of this unit, you should be able to:

. describe the nature of African traditional religion
. identify its characteristic features.
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3.0 MAIN CONTENT
3.1 The Basic Elements of Religion

There is a belief that religion has a great retediop with the beyond.
This connotes that man cannot reach the beyonalsggohysically or
emotionally. It is greater than man. Based on #iteine of man, he came
to realise the beyond by reflection. Man is a cargiuman being made
up of body and spirit; thus, his spiritual naturergeives the beyond.
This is also why religion is a feature of everyistc

When breath ceases, man stops being self-conscidus. alone is
pregnant with a lot of questions such as “who ispoasible for the
removal of self-consciousness?” At this point,sitindeed quite clear
that the power that gives life, also takes it. Tomsensus is that, the
spiritual part of man goes to lodge with the creatdo is also a spirit.
It is obvious that this “Great Spirit” or “Powersolates Himself from
people’s affairs; He is called by different namegsdifferent cultures.
He is God.

God is described as holy and kind; He gives insipina People
reverence and feel unclean before God; He is tlegarded sacred.
Sacredness of God exists in all religions. He haspbwers to give His
sacred nature to places and people. Many examplasnd of sacred
places in different religions. Moses at the burnigh in Midian and
Jacob are clear examples. Moses saw a burningdngiheard a voice
while Jacob had a dream. This message portray$dtatof them were
in sacred places.

Jacob’s reaction was to erect an altar. The adtam ia sacred spot and
there is a feeling of the divine there. Churchessaues and shrines are
good examples or the equivalent of such holy platteis pertinent to
note that anywhere people gather to meet with Gaeggarded as holy
or sacred spot. Every religion has its sacred place

At the meeting of God and Moses at the burning bhsthwas instructed
to remove his shoes because that place was holgravér God meets
people, such places are considered holy and afliort have such
places.

(@) Sacred People

All the religions of the world have sacred peoflaese are the people
who serve as intermediary between God and humargy®el he level of
sacredness may vary from one culture to the other.
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Many a time, we are told that God revealed himselfMoses and
afterwards, Moses’ face changed, reflecting Gotbsyg God built into

Moses, a feeling of awe. This feeling of Moses’ ram of face

illustrates the change that goes on in the pergimsabf sacred people.
They are no longer ordinary people. This usherstha idea of

“separateness.” Thus, a sacred person is set fsiteothers to serve
God. Abraham is indeed regarded as the foundeuddism, Gautama
Buddha founded Buddhism, Mohammed founded IslamisCfounded

Christianity, and Zoroaster founded Zoroastrianisithus, many
religions have founders who are worshipped by ttadiowers.

The encounter between God and Moses gave him aofloself-
confidence when he asked Moses to pick up the $tcknade which
became a snake. He (Moses) was afraid but God agaied the snake
to become a stick and Moses was baffled. The neéra@dde Moses to
be self-confident. This made Moses to accept tihvenelimessage he
earlier rejected. When he went back to Egypt, hedubke power God
showed him to prove to everyone that he was Go@'ssenger.

Some sacred people have others as assistants axk thre
intermediaries. They bring people closer to theonelyand they are no
longer ordinary, but ordained by God himself.

In African traditional religion, the priests andrisiers are sacred people.
They are the intermediaries between God and hunwmng® They
perform rituals and offer sacrifices on behalftu people.

(b)  Sacred Things

Examples of sacred things include sacred bookssiwdontain the word

of God or words of its founders. For instance, Bigle contains a lot
about the life and teachings of Jesus Christ, wh#eQuran contains the
words of Mohammed. Sacred books are no longer deresil ordinary

or common. Hinduism hagedasas its sacred books and Buddhism has
Tripitaka.

The symbols that are used have many religious mganFor example,
the cross used by Christians reminds them abousiGOho sacrificed
himself to save mankind, even though it remaingaepof wood.

There are also sacred objects found in sacred pl&=ered objects are

used by sacred people. for instance, priests putlote clothes, which
signify piousness or purity.
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In most cases, people accord respect to sacredtsliat these objects
are assumed living. This is called animism. Peppéy to such objects,
pour liberations and make sacrifices to them.

(c) Sacred Commands

The relationship between God and man is very ingmbrtWhen this
relationship influences man’s relationship with faBow man, it can be
referred to as the social dimension of religion.

So many religious duties are presented and commdanglé&od. This is

to enhance good social behaviours among men alkhosmmetimes

people do not attach much importance to these ioekgduties —

intellectually or emotionally. An example of sacredmmand is a

saying that says, “we should do unto others as aaldvexpect them to
do unto us.” In addition, Muslims are expected teegone fortieth of

their income to the needy; this is known as almsgi{Zakat), it is one

of the pillars of Islamic faith. The purpose of igig alms is that the
giver may attain salvation. When he does this,sheonsidered blessed.
The receiver feels no sense of debt since theyhel@ng the giver to

gain salvation.

Most religions provide inspiration for holy livingp their adherents.
They persuade their followers to “follow this walylidbe” and be saved
while other religious systems have instructionsdtiaining the desired
goal. The most popular sacred commands we araralli&r with are the
Ten Commandments. While the first part deals with telationship
between God and man, the last part is concernédmain’s relationship
with his fellow man.

SELF-ASSESSMENT EXERCISE 1

1. Why are sacred commands important?
2. Describe one theory by which the presence of tlieedain an
object is explained.

3.2 The Nature of African Traditional Religion

In considering the nature of African traditionaligen, it is quite
pertinent to note that when the foreigners camey tlegarded African
traditional religion as primitive and backward. Vhgave it derogatory
names and some of them were unpleasant. For #gsemethe situation
spurred some scholars to action to really find tbettrue nature of the
religion. African traditional religion is:
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1. A Revealed Religion

This religion appeared to our forefathers as thmyght answers to the
mysteries surrounding the creation of the univeiBased on this
however, our forefathers came to realise the preserd a Supreme
Being who ordered, controlled and maintained theole/lworld. The

religion has no founder and it evolved over sevgeals.

2. Traditional

This religion developed as a result of people’seeignces within their
environment. It is also a religion that has a Ibtonnections with the
forefathers. Almost all the Africans are born inibe religion and their
total lives are influenced by it. It was handed dotw us by our
forefathers thereby making it traditional. It istnmported and it has
great affluence over the entire society.

3. No Written Literature

Unlike other religions, the African traditional igibn has no sacred
books, probably because it is traditional. Thegreh is not written in
black and white but it is written on peoples’ mingdacred places and
things.

4. Oral Transmission

African traditional religion was handed over to tldricans from
generation to generation. It was orally transmjttagdparently, some
facts might be lost, distorted or exaggerated. Kbetess, there is still
enough information to guide its adherents about twhappened
previously. There are no missionaries in thisgreh and it does not
appoint preachers; it does not make converts thg other world
religions do. African traditional religion is in@rhearts of believers. It is
therefore almost impossible to take it from thenthaut destroying
them or recreating them wholly. This explains whyy force one is
made to worship in a new way, one necessarily briagge elements of
his/her traditional beliefs and practices with fand in the core remains
a traditionalist.

The truth is that, the African method is differefdthey allow the
influence of the good deeds experienced, whichcaramunicated by
word of mouth in interpersonal relationship to maweividuals and
communities who hear them to seek the religionoorgject it, if its
influence is harmful.
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Elemi, E. (1980:15) states that, African traditibmaligion has two
defined views as in the nature of the religion. dttessed that, there is
the school of thought shared by non-African autlvarising on African
traditional religion. One of the popular authorsParrinder, E.G. His
opinion is that the religion is polytheistic (maggds); and that there are
many high gods, each is autonomous and interattsome another in a
hierarchical order of intermediaries. The high gads deities, not true
Gods. They are men’s creation in a modelled forhre ®ther school of
thought teaches that African traditional religianan original idea of
monotheism (one God). This Supreme Being commuescairectly
through intermediaries in a hierarchical way.

Elemi goes on to say that, the concept of one Gatbmplex, but the
confusion and influence from contact with world igens like
Christianity and Islam does not prevent Africar@nirthe original idea
of one God. This God permeates all dimensions obgmal and
collective lives and institutions. Idowu, E.B. (B)7calls this “diffused
monotheism.” In some parts of Nigeria, especiallyoag the Yoruba,
Ibo, Efik and the Hausa, the belief in one Supr@&amg is so clear that
it becomes so impossible to admit influence in tieigard from major
world religions.

Apart from the expression coined by Idowu as “difid monotheism,”
others see it as mitigated monotheism. Whateven térat is used,
monotheism is not left out. This is the belief imecSupreme God who
rules and controls the world through intermediagéso human spirits,
souls of ancestors, forces, special persons, and.so

Mbiti J.S. (1990:11) adds that, the nature of Adricreligion can be
viewed through the following: beliefs, practicegremonies, festivals,
religious objects and places, values and moralgjioas officials and
leaders. In the belief system, people exhibit thi@mking ability about
the inverse and towards life itself. African retigs beliefs deal with
topics like God, spirits, magic, human life, thedadter, and so on.

Religious practices show how people express theliets in practical
terms. These include praying, offering sacrifigeerforming ceremonies
and rituals, observing various customs, and soFestivals sometimes
mark harvest time, beginning of raining seasorthlaf a child, and so
on. In African traditional religion, religious olgs and places are set
apart as being holy or sacred. Some objects angpkre made by man
while some are natural. Some belong to privateviddals and families
while others belong to the whole community. Theselude shrines,
groves, sacred hills or mountain, then objects Bkeulets, charms,
masks, and so on.
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Values and morals according to Mbiti, deal withaséhat uphold the
life of the people in relationship with one anothand with the world.
They cover topics like truth, justice, love, righwtrong, good, evil,
beauty, decency, respect, praise and blame, cringe panishment,
character, integrity, etc. They help people’s iatéion with one another
to settle disputes, maintain peace and harmonyselaee all necessities
in human life.

There are many people who have in depth knowledigleeoconduct of
religious matters. These people are respectedated m high esteem;
they hold offices as priests, rainmakers, ritudeed, diviners, medicine
men, and so on. They are not paid for their dutiger they are given
gifts by their clients for appreciation. Withouteth, religious functions
do not function well. They are specialists in reigs affairs.

Mbiti continues to say that, African traditionaligion is the product of
the thinking and experiences of our forefatherseylformed religious
ideas, formulated religious beliefs, observed relig ceremonies and
rituals, told proverbs and myths, which had religianeanings. They
evolved laws and customs, which upheld the lifeeeéryone in the
community. The earliest records show that Africauin® live according
to their traditional ways are also said to be veglgious, even those
who live up to date. Religion is found everywheitegdeals with the
world and experiences in life, it is found wherepeople are. African
traditional religion belongs to the people withifieh it evolved. It is
not preached, does not have missionaries and arperast be born in
an African community to follow African traditionaleligion in that

group.

It is quite difficult to try to transplant religioto an entirely different
society outside of Africa, unless African peopléemselves take it
there. Even among Africans, religion takes différfemms according to
different tribal settings. So another person carmabmatically adjust
himself to the religious life of other African pdepPeople move with
their religion to any destination. The Africans wat just abandon their
religion completely even if they are converted tioeo world religions.

Mbiti says African traditional religion gives itsdaerents a sense of
security in life. In this manner, they know how &ot in different

situations and how to solve their problems. Somecahs are not

willing to abandon this religion quickly becauseprovides them with

answers as to directions in life.
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In its function, African traditional religion funons more on a
communal than individual basis. Its beliefs aredhi®f the community;
and ceremonies are carried out by a group, famihglatives.

The religion covers all facets of life from birtb teath of a person.
People spread it freely and happily because they dblace in it. They
inculcate it to their children, brothers, sistee)d so on, through
conversation, proverbs and myths, and practiceicéir traditional

religion arose and took shape as a result of mae&ch for certain
calamities, epidemics, diseases, birth and deatls,famines, etc.

People are free to hold different views and beliafsout African
traditional religion because it has no sacred sormgs. It is realistic
because it applies to a particular situation whe®dn arises. The
adherents are not bound to any authority, whichsdmack in history.
They just follow it as it was handed down by theefathers, changing
the unwanted ideas in order to suit their circumsts in life.

In essence, African traditional religion has beenoaded the desired
respect by the people who cherish and practidesiideas and openness
have met the needs of the people and they alliiegi have obligatory

roles to play for its survival. After all, it is asrdained religion, handed
over to the Africans by their forefathers.

SELF-ASSESSMENT EXERCISE 2

Explain what is meant by a revealed religion inatieh to African
traditional religion.

3.3 Features of African Traditional Religion

African traditional religion centred so much on coaonity that it has
often been regarded mistakenly as purely socials Tdan be an
exaggeration, because there is a large social eteimeituals, festivals,
societies and brotherhoods. All these show thatrehigion lives to its
concept of rootedness in relationship with fellowmm

This religion contains original ideas of monotheisnth a mixture of
worship of the Supreme Being through various foreesl material
objects as symbols of God's presence and contdus Waditional
worship is intimately associated with the veneratd the living-dead,
good ancestors and benevolent spirits and forcesuse of their favour
with the Supreme Being.
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Some features of African traditional religion asuewrated by Idowu
include beliefs in God, belief in divinities, bdbein spirits, beliefs in
ancestors, magic and medicine (Course book on GRIS/3).

(a) Beliefin God

Virtually all religions believe in the existence @Supreme Being. He is
equally referred to as the creator and controlfethe universe. Every
one or locality accords him a great name and hgavisn full respect.
The names given to God vary from locality to logalSome of them are
listed below.

Country African Names for God

Burundi - | Imana

Botswana - | Modimo, Urezhwa

Ivory Coast - | Nyame, Onyabkopon

Mozambique - | Muungu

Liberia - | Yala

Nigeria - | Aondo, Chukwu, Olorun, Owo, Diwocho, Ojpo,
Ubangiji, Osowo, Olodumare, Hinegba

Rwanda - Imana

Sierra Leone - Leve, Meketa, Ngewo, Yatta

China -| Bore-Bire, Dzemawon, Mawu, Onyame,
Na’angmin

Angola -| Kalunga, Nzambi, Suku

Burkina Fas - | Na’angmir

Cameroon 1 Njinyi, Nyooiy

Gabon - Anyame, Nzame

Ethiopia -| Arumgimis, Igziabher Magano, Tel, Tsuossa,
Wagua, Yere, Yere Siezi.

Kenya -| Akuj, Asis, Mulungu, Mungu, Ngai, Nyasayg,
Tororut, Wele (were)

Lesothc - | Molimo (Modimo)

Madagascar -Andriamanitra, Zanahary Cauta, Chiuta, Lexa,

Utixo, Unkurukuru, Mulung
Inkosi, Khuzwane, Modimo, Mwari

South Africa

Sudan - Ajok, Bel, Dyong, Elo, Tok, (Juok, Juong), Kalo,
Kwoth Mbori (Mboli) Nhialic, Nguleso, Ngun,
Tamukujen.

Switzerland - Mkulumncandi, Umkhulumncandi

Tanzania 4+ Enkai, Ishwanga, Kyala, Kyumbi, Mungu, Ruwa

Uganda 4 Akuj, Katonda, Kibumba, Ori, Rugaba, Ruhanga,
Weri

Zaire -| Akongo, Arebati, Djakomba, Katshonde,

48



CTH491 MODULE 1

Kmvoum, Leza, Nzambi
Zambie - | Chilenga, Chiuta, Til
Zimbabwe - | Mwali (Mwari) Nyadeng

The above are the names of God; some mean onlyw@ie others are
descriptive. The names clearly indicate that Amgatrongly believe in
God and they hold him in high esteem.

There is at least one personal name for God inye&&ican language.

Sometimes the names are considered ancient thdosdyg their

meaning. In most cases, descriptive names oftere haarticular

meanings, and in some languages, there are up taid@s for God.
This shows the level of belief and love the Afrisatcord God. For this
reason, books of assorted types have been writtemt &od to show his
unigueness and infallibility.

The origin of the belief in God arose as a restipenple’s reflections
about the universe. Based on the enormity and maityti of the earth,
and heaven at large, people began to think thawtiéd is controlled
and sustained by an invisible hand. People belieaewithout God, the
world would have fallen apart. They therefore cadeld that the world
had a wonderful creator.

Man’s limited nature and weakness made him to haelef in the
Supreme Being. Man discovered that he had limitedvgs and
knowledge, this particularly is seen in the caseledth, calamity, and
the forces of nature, like thunderstorm, earthgsakarests, and rivers,
which man could not control. Man’s limitedness maideecessary for
him to believe in someone who is mightier than hience, people felt
that they needed the help of someone whose povwamgasurable and
greater than them.

The belief in God may have also arisen by the psveérthe weather,
storms, thunder and lightning and the idea of dag aight, the

appearance of the stars, moon and sun. These hgdwedies and

powers made people to start having a re-think aliéatl. People
depended on heavenly bodies and power for lightmtfg rain, and so
on. It then became clear that there is an invisdabel who is responsible
for providing man with his needs. People startdiebimg in God and as
such, the belief began to make sense and fit iném’sncontinued

attempts to understand and explain the visibleiavidible universe.

All Africans have ideas about God and his actisiti€his includes what
he does, his human pictures, his nature and taéaeship he has with
everyone.
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The question is, what does God do? God is congidezey wonderful

and powerful. He controls and tenders all that he treated. Many
people opined that God had some substance fromhwiaccreated the
world while others said he had helpers and sontelsadid it alone. All

these point to the fact that God protects and Bis&very visible and
the invisible things in the world.

In addition, people perceive God as their fathed &mus consider
themselves his children People believe that manmade in his image.
They believe that God has eyes, ears, nose, etdchahhe hears and see
everything. People also describe God as being fakrkind, limitless.
He can be far and near, he does not change arsttine most powerful.
Since God is considered to do all things, it isref@re significant to
note that, God should be pictured as if he has huoharacteristics.
Such mental images will aid our understanding ofdGoHe is not
looked upon as a human being. The mental imagesaalsist the mind
to have a working knowledge of God and help peaepmmunicating
their ideas about God. Some images make people tddse to God.
Even the names, which describe God as maker, patighitect, helper,
giver, protector, pastor, king, judge and a hosothiers, carry human
images, which are transferred to God in order #oifgl certain ideas
about him.

God in no small measure cares and keeps the uait@gyether so that it
does not fall apart. Because of this belief, peapler to God as the
keeper, upholder, protector, preserver, guardisaretaker, pastor,
doctor and saviour. For this reason, people feal ttie universe has no
end because God keeps them and sustains them.

The provision of God for His creation is referredas providence. This
depicts God’'s goodness to mankind. He provides &tenshine, rain,
water, good health, fertility of people, animalsdaplants, food and
protection. Everyone believes that God gives owlgdjthings to people
therefore, He is considered the giver of good thinigealer, helper,
guard, source. People fervently pray to God so ldeftcan give them
good things, this is because they believe thatdHthe great provider
and he can rescue them at any point in life.

God is the ruler of the universe. For this readmn,has been named
king, governor, ruler, chief, master, lord, judgad distributor. There is
no spot which is not under God'’s control, who oratvban rebel against
him? Because he rules in perfect justice, he isidened a judge. He
judges justly and distributes justly. He also rescthe oppressed and
punishes the culprits. His ways are not our wagsetiore; He punishes
wickedness by means of sickness, disease, calafaityine, draught,
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storm, war, or even death. The idea of God as @ ikitommonly found
among Africans who have traditional rulers. Fornthe5od rules the
world like their chiefs or kings.

People believe that God is a father, mother orrgafdricans especially
look upon God as a father and themselves as childrkis shows a
serious relationship between God and man. He cam Iz called the
great ancestor, the elder, the grandfather to ntéah everything

originated from Him. Prayers are administered tonHim a manner in
which children communicate to their parents. Whedifficulty, people

turn to God. This is an image, which depicts caariice in God. He can
be termed “a good friend” because they can speakndreely as he is
always available for everyone.

The sky, sun and moon are taken to be God’s eyksy Tsun and
moon) symbolise God’'s ability to see. These symlwl$God’'s eyes
may have been suggested by the fact that the dkyl isf light, both at
daytime and night. In fact, one popular name fod oUganda is “the
great eye” which means God’s ability to know evieiyy.

In most parts of Africa, some activities are bedd\to be carried out by
God himself. These include, eating, sleeping, pigyi walking,
rejoicing, getting angry, speaking, and so on.tAdlse have been put in
place to mean that God does all things in humandgeeven though he
does not do all these literally. For this reasoepgde can sacrifice to
him, feel his presence, make offerings to him aaldl pon him. They
pour libation and involve Him when in need. Theglfeonfident that He
is really the maker; His activities are full ofdif

In majority of the African homes, everyone believimt God is
omnipotent, supreme and omnipresence. All the thitg is involved in
are beyond our imagination. That is the more reasdty he is
awesome. Every community holds Him dear and Heegpected and
referenced.

(b)  Belief in Divinities

There is a general belief that divinities are av@ion of the Supreme
Being. They assist him in the control and mainteeaof the universe.
They can be termed “intermediaries”; they have #teibutes and
characteristics of God. A host of others consideesn to be off springs
of the Supreme Being. The Ewe considers\odu (divinities) as the
children ofmawu-lisy and the Yoruba describessa-nla as the son of
Olodumare
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There is a belief, most especially in Yoruba lathét divinities are real.
Divinities are found in different categories.

. The Primordial: Their origin is not known but most people
believe that they are of heaven and thus, helped f@ohis
creative activities.

. Deified Divinities: They can also be referred to as deified
ancestors. These are believed to have lived loogiraghe area,
leaving indelible marks. They also make or leaveesdkind of
legacy for the benefit of posterity. They are wgoped and
reverenced by everyone. Thus, to become a divimtythis
regard, the ancestor must be deified. For exantpkre is the
god ofSangoin Yoruba land (god of the thunder).

. Personified Divinities: In this manner, natural forces are
accorded to them. There is tBke-Ibadanin Ibadan andlumo
Rock in Abeokuta. Priests are dedicated to theiitscand
festivals are celebrated in their honour. Prayessadso made for
protection and other needs in this category.

The Africans believe in the existence of divinitidhese divinities have
names and these names depict their charactersllaaswanctions. For
example Sangois known asJakuta, one who fights with stones. To the
Nupe, they are called Sokogba meaning, “Soko’s @xe¢he axe of
God.”

Divinities are seen as great gods. People contamntin times of
calamity and in good time as well. They form pdrheavenly creation
and since they are regarded as intermediariesergayffered to them
are channelled to the Supreme Being through thdémay Blso serve the
people or the community in various degrees andisazilife. They are
a link between God and man and they have easy sat¢oesim than
ordinary people.

3.4 Beliefs in Spirits, Ancestors, Witchcraft and 8rcery

In African traditional religion, spirits are belied to exist. They are said
to have been created by God himself either astsprias human beings
of the distant past. There are native spirits, White personified in line
with natural objects or forces. They are given adeg attention and
people regard them as living beings. They are @meisible. There are

the sky spirits and these are believed to possesers that cannot be
measured.
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These are categorised into the long dead and \thngy Idead. The long
dead are regarded as the ones who died long agmight have been
forgotten. The living dead are who died recentlyt bte still being
remembered. They are believed to be around thdyfamatching over
them. They are remembered by their friends for apfaur or five
generations. Sacrifices are made to them so tegtdhan avert any evil.

Aside from God the father almighty, there are peopho occupy the
universe. They are the spirits people often spéakitaspirits as though
they are human beings and they are treated aseyf llave human
characteristics. They can speak, think and are veedowith great
powers, which they use at will. God is the creatiothe whole universe
including the spirits so they are his subordinates.

Types of Spirits

Spirits
Nature Spirit Human spirits
Sky Earth Long dead Recently
spirits | Spirits (ghost) dead

The above diagram shows the types of spirits thatb@aund (Mbiti,
1990: 70).

Nature Spirits

These are associated with natural forces and asbjPetople make them
personal as they are given personal characteridtiesy are regarded as
though they are living, intelligent beings of thevisible world. Their
population is on the higher side.

Nature spirits of the sky
The natural objects and forces associated withethygses of spirits are
the moon, sun, stars, rainbows, rain, storms, witidinder and

lightning, and so on. Many people have a beliet thach objects and
forces are spirits themselves; or there are smioitdrolling them.
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In Africa, spirits exist but some people do notide& that there are
nature spirits of the sky. They feel that everyJesdy object is an act of
God. Some people do not even pay attention to thgisés. They do not
sacrifice to them. They feel that spirits are ntasghs, legends.

For those who finally hold that sky spirits existyelps them explain the
mysteries of the forces of nature in line with gkg. They look at these
explanations religiously and not scientifically.eyhask many questions
about nature and are quite satisfied by certauesdike that of thunder
and lightning having religious connotation.

Nature spirits of the Earth

These spirits are close to human life. They havakawith the earth,
hills, mountains, rocks, trees, forests, metalsers, ponds, lakes,
waterfalls, lagoons, animal, insects, certain dissgand so on. They are
spoken of in human forms as if they can be pleaséi@nded, or
informed.

Some nature spirits of the earth are rated higtean bthers and may be
viewed as divinities. These can be spirits of tha, dake and forest.
Even though earth spirits exist, it is not everytma believes in them.

It is not everyone that pays attention to them. Elaeth spirits also

explain many things concerning the world.

There is a connection between the Africans andnidweimate things and
forces of nature, and living things. Some peopledbacknowledge the
presence of spirits. Spirits are sometimes at teecynof people, they
often ignore the spirits and look beyond God fdplend answers to the
mysteries that surround the world.

Human Spirits

These are the spirits that were once ordinary memen and children;
they have no link with humans. In the African bklibere is the notion
of life after death and that is the reason why hursgirits exist. They
appear in legends, myths, and folklores and sonestipossess people or
appear to people in visions and dreams. These gygesf two fold.

The Long dead (ghosts)

Even though these types of spirit are not remendhepeople still

believe that they exist in the invisible world. Thean be recollected
through myths, clan founders, legends, and so bey Tre thought to
have been invisible and become nature spirits. IOthee said to have
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disappeared into the unknown. Naturally, peopldikdisthe spirits of

those who are long dead (ghosts). They are fearexV/éryone because
people think that they can possess human beingh, aviwithout an

individual’'s permission or approval. llinesseselikunacy, meningitis,

and so on, are ascribed to these types of spiritadst societies. Most
diviners and medicine men acquire their knowledgenfspirits. To sum

it all, spirits are not bad as people think. Thay be of benefit to people
but sometimes act in an unpleasant manner, depggodirthe situation

they find themselves.

The recently dead (Living dead

The recently dead (living dead) are rememberedhley families and

friends for a duration of four or five generatioii$iey are also referred
to as the living dead. They are believed to be patheir families as

they live close to their homes where they lived wihieey were alive.

These spirits show a lot of care in their familiaad they are

remembered by pouring out drinks and food for tbemsumption. They
are benevolent to their families as long as theyveell treated. When
people fall sick and face calamities, the cause bewscribed to these
spirits except if magic, sorcery and witchcraft dreld responsible.

When things go wrong, spirits are usually held oesble. For this

reason, (for peace to reign), these spirits havebd¢oappeased by
performing rituals.

To sum it all, spirits have many roles to play. Y¥laee invisible and can
be either malevolent or benevolent depending on peeple experience
the forces of nature and how they act towards hubpeamgs. They have
neither shape nor physical form but they appegretple at will. They
may look like human beings, animals, insects, beothings and they
can change to other forms if need be. They are yawkescribed in
exaggerated forms. If any spirit becomes bothersnpeople, they try
to get rid of it.

The belief in spirits provides people with concretglanation of the
universe. They fill up the gap between God and arahare an integral
part of the religious heritage of Africa.

SELF-ASSESSMENT EXERCISE 3

Comment briefly on the belief in divinities.
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Belief in Ancestors

Ancestors are departed relations who are no lownigdsle on earth but
have become spirits. Africans believe that ancegpbey a number of
roles in their lives. Thus, families build shrirfes their ancestors where
they offer sacrifices to them when necessary. dhigious that some of
them might have been priests or kings who aftar tteparture on earth
become deified over a period. Ancestors are likiedewhom people
respect and regard as gods. Food items such asbeeams, etc are
offered and sacrificed to these ancestors in tgestves. They are
venerated, not worshipped. Those who died accitgnte not
regarded as good ancestors but those who die yj(wetile asleep) are
the good ones, therefore, there is good and bath deahe ancestral
cult. In someone’s ripe age, when he dies, he emorhe an ancestor
(this is what is accepted as moral standards ofgtieep [ancestors])
after which an appropriate funeral rites are maenost societies, the
funeral rites are regarded as “rites of passagetiigh the departed are
made ancestors.

In most African societies, old age, offspring, gaondral life and funeral
rites are the four requirements to qualify one@aah ancestor but some
societies add the fifth requirement, which is gdedth. Death after ripe
old age is considered the best. Death before the is unnatural
because some unnatural deaths are punishmentsSoaitior one’s sins
in his life. Death by suicide, leprosy, dropsy, #nm@ox, epilepsy,
HIV/AIDS, and so on, is regarded as bad deathstirgcof such deaths
are not given the full funeral rites and cannohizele ancestors.

The above requirements do not apply to all Africacieties; they vary
from one society to another. Among the Ashantihalgh the father
transmits the Ntoro” spirit to his children and takes direct respoiigib
for their upbringing, it is the mother’s brotheridnom the stool may be
dedicated as an ancestor, not the father becauseAshanti are
matrilineal. The mother’'s brother not the fathervisnerated as an
ancestor. Some Africans may honour their ancestavdy of liberation
and sacrifice. If a would-be ancestor was a criminatch or did
anything that expelled him from his lineage, grarpcommunity, he
cannot be regarded as an ancestor. On the othdy il@omeone was an
adulterer, quarrelsome, if he dies, he would bedras an ordinary
ancestor of equal standard with others.

A man’s status in life determines whether he wdaddan ancestor in the
spirit world or not.
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Role of Ancestors

Ancestors are responsible for the welfare of thk@msmen. They are
close to the Supreme Being and deities and actngsmediaries
between the deities and their families. Becausethef in depth
knowledge they have, they normally inform heir ke of an
impending danger and what to do to avert them. Tdreycustodians of
traditional laws and customs, which the clan depdnapbon and would
punish them with calamity when these laws are #dutThey have
interest in what happens in their families and esteare their meals with
them. They are guardians of family affairs, tramhs, ethics and
activities.

Altogether, it is important however to note thahcestors are very
important even though they are invisible. They carse and bless when
the need arises. Their blessings for those who dbegn consist of
plentiful crops, children and prosperity while calty befalls those who
disobey them. This punishment is meted on the iddal or community
according to their discretion.

Ancestral Cult among the Igbo

Among the Igho people of Nigeria, ancestors haverg significant role
to play. They also have an important place in I¢faalitional society,
which is organised on the segmentary lineage systéra council of
elders are vested with an authority under the deesiy of the eldest
male (theOkpalg. He is usually the mouthpiece of the ancestors.

The “ofd” which represents the staff of office is the syinbbauthority

of the ancestors since it has been handed dowméyounder of the
lineage through the succession of the lineage h&dusOfo according

to the Igbo, is a cult symbol handed over to man (Ggd for

communicating with him through the ancestors. Beflaws are made,
the Ofo is hit on the ground because the earth deity amgstors are
guardians of traditional laws and customs and osrar the land.
Anyone who departs from cult faces the wrath andgeance of the
ancestors. Many people have ancestral shrineginltbmes.

Any adult male who has children and does not digay taboos may
become an ancestor as long as he receives appeofuizeral rites.
Without these ceremonies, the restless ghost odl¢lceased may harass
and hunt the living. The ancestoddfchie are normally males but
women can set up private shines for their deathhemstand sisters
calledUmu Okpu Offerings are usually made to ancestors. Durirg t
daily prayers with th&@fo, simple offerings of kola and chalk are made
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to the ancestors. Also, at the beginning and enelvefy rainy season,
annual festivals are organised for them.

The Igbo of Eastern Nigeria venerate the ancest®thiough they were
gods. They are held in high esteem and people ecdmmunities at
large are afraid to offend or go against the lawthe land for fear of
being punished or harassed. When the ancestogiy,dme is appeased
in numerous ways depending on the locality.

Ancestor Worship or Ancestor Cult

This is a name, which Africans use in describingirthdead ones.
Ancestors are regarded as glorified living deadeyTlare venerated,
respected, honoured and approached like comradk®ldar kinsmen
who have much interest in the family welfare.

Ancestors are associated with the moral order; kewehey do not
govern the moral order. They intervene only whdreythave the
authority among their descendants. The term “ancesbrship” can

hardly be retained as adequate term to expressrhestral rites in
African traditional religion. Many authors have gegted alternative
terms. Kenyatta suggested the term, “communion winits.” Others
suggested names are veneration of ancestors, elcetss, ancestor
cult, and so on.

The term “ancestor cult” adequately expresses idpgificance of the
rituals offered to ancestors in African traditiomaligion. Ancestors are
intermediaries between God and man and elder mandighe family;

they are venerated and not worshipped.

SELF-ASSESSMENT EXERCISE 4

Comment briefly on the belief in ancestors.

Witchcraft: Definition and practice of witchcraft

Witchcraft has no definite definition but one caxplain the term as
used in this unit. Witchcraft is an innate tendemcyan individual
accompanied with wickedness. The term is broadédue describe all
sorts of evil employment of mystical powers gerigrah a secret
fashion (Mbiti, 1969: 202).

As to its acquisition, it could be through the doling ways: (a) by

purchasing it from those who possess it in abunetaiie) through
hereditary means. A father or mother begets it tovad child before
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death. (c) The elders may simply choose any youaug amd initiate him
into witchcraft in some societies.

Witchcraft is practiced by men and women, the aid ¢the young, the
illiterates and the educated, the poor and the ktdwever, those who
are mostly accused of witchcraft are old women,ha and fathers-in-
laws, co-wives, handicapped people, poor peoplggdrs and lepers.
Witchcraft can be classified into good and bad dtaft. Good
witchcraft is the one, which is practiced for sdgiapproved goals for
the protection and defense of the poor, orphandows and the entire
society. Good witches detect and check the aas/ivf the evil witches.
Bad witchcraft on the other hand is that which gedi for socially
disapproved goals. To harass widows, the poor,ampland the entire
citizens of the society. The bad witches causetadichavoc in the
society such as deaths, accidents, pests, impotbaoenness, thunder,
lightening, all sorts of misfortunes and bad hatveBad witches even
accused of eating human flesh in some African sesie

Although witchcraft is practiced day and nightisitmostly practiced at
night. Witches are “looms of darkness.” A witch gaatamorphose into
an animal, a bird, fish, a tree or any other objectaccomplish her
mission. While his/her spiritual part goes out &ht the physical

person remains intact on his/her bed. If the smtipart is attacked, that
would affect the physical part too. Witches haveesal instruments,

which they use to achieve their aims. Some of thestide night

horses, aeroplanes, stars, night bicycles, ana.so o

Witchcraft has tremendous influence on the soaiakal, psychological,
religious, economic and political life of the Afans. Witchcraft for the
Africans is fundamentally evil and unjust (Metuh98Y: 169). The

attacks of the witches in Africa are always consdeaunjust aggression.
Witches even confess to have killed their childrdrom they would not
normally hate. It is due to the negative effectswifchcraft on the

people that different groups of witch hunters eradrgn some African

societies. The aim of these witch hunters was op $he practice of
witchcratft.

Other remedies for witchcraft include prayers todGand fire, slack
from furnace, sand, and charms among others, wdnetkept near the
house to scare witches. Despite all these, witéhizratill in practice in

most African societies to date.
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Sorcery and Medicine

Sorcery usually takes on the form of spells, parsgror other physical
injury done secretly to someone or his crops, alsimand so on.
Sorcerers are one of the most feared and hatedei®os prepared and
used bad medicines.

Medicine and Its use in African Beliefs

There are medicine men who are engaged in theiymsise of mystical
powers. They are referred to as herbalists, diginemediums,
rainmakers, priests, and so on. They help to stakthe society by their
skills, knowledge and religious activities like peas, rituals and
sacrifices. They pray for good fortune, fertilipgace and welfare. They
are meant to counter the nefarious activities & #memies of the
society.

Normally, medicine is used to some extent to cheedick; sometimes,
one is asked to perform rituals or given the medicivhich is believed
to deal with the mystical causes of one’s troubldse sick person may
ingest the medicine, dug into the floor of his hmuplace it on the
rooftop, or carry it about, depending on the dikext by the medicine
men. The medicine can be physically applied inttbase to drive out
the evil forces operating there. There are diffetgpes of medicines.
There is medicine for love, to pass examinationsheal, to kill, for
good fortune, for success, and so on. People getetimedicines
depending on the situation at hand. Some use bY@ portions on their
wives or girl friends, for business, employmentotpction from
accidents. Medicine can be used for so many reasmrsinstance, for
flying like birds, turning into animals, disappesayiand reappearing at
will, communicating with the dead.

After medicine has been used, there is full comitdeand a big sense of
security. When one believes in the efficacy of thedicine, then it
works for him or her. It is believed to give coueag the person who is
travelling, a sense of security to the one whauisaainded by mystical
forces, etc.

Traditional medicine has helped in the treatmerdiséases, help on the
farmlands, or help people in their psychologicautma. The medicine
man in Africa thus has a lot of respect. The megi@ractitioner is seen
as a doctor, a physician, a gynaecologist, ophtblaiginst, dentist, a

wonder healer and performer of rituals. The meeiaiman performs to

role of healer, success maker and judge in mostafrsocieties. Some
medicine men combine the roles of healing and diwom.
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SELF-ASSESSMENT EXERCISE 5
Briefly explain the use of medicine in African traonal society.
4.0 CONCLUSION

Religion is an important feature, which holds tbeisty strongly by its

tail. The African man feels that without religiothere can never be
peace in the society. Religion has played signticales in the life of

an African man both socially, politically, psychgloally, emotionally

and otherwise. Wherever the African goes, his i@tiggoes with him.

He eats and drinks it symbolically as if it weralr®od.

African traditional religion is an original picturef monotheism.
Although there are pantheons of deities in diffedecalities, they all
depend and serve the only God the father almighie religion was
handed down to Africans by their by forefathers winrere not literate
enough to record all their traditional practicedsslIfully integrated with
dimensions of personal and collective lives as vaithinstitutions of
private and public life.

This religion can enrich a person’s attitudes aratiices. It is open and
tolerant, accommodating and has a positive sengesofiord.

5.0 SUMMARY

In this unit, you have learnt that religion invodva sense of the beyond.
God has the power to confer the sense of the betmmeople things
and places. People meet God in sacred places.dSpeople are those
who meet with God. The objects used in worship ase sacred and
they have symbolic connotation. You also learntt tfedigions have
sacred commands, which depict socially acceptadtaviours. African
traditional religion is a revealed religion bornthvn the environment;
there are no founders, reformers, or sacred books.

Various belief practices in African traditional iggbn were also
discussed in this unit. These include beliefs irestors, divinities,
spirits, magic and medicine, among others. Theiceli does not spare
the belief in the Supreme Being concerning his quidte nature, his
creative ability, sustenance. Thus, the Suprema@B€izod) has been
given a number of names based on different loealiff he religion also
has a strong hold on the entire society basedsdreiiefs and practices.
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ANSWER TO SELF-ASSESSMENT EXERCISE 1

(1)

Why sacred commands are important

They regulate human behavior in the society.

In some societies, they are also equivalents aidsb

They ascribe to people their dos and don'ts.

They prescribe punishment for people who break them

By obeying sacred commands, some people believahég can
attain salvation.

Description of one theory in which the present¢éhe sacred in
an object is explained.

Animism: These are objects that can assume spififedecause
of their association with the sacred.

This theory portrays that, an object like a stiek be vested with
a sense of the beyond. This object normally assuheeposture
of a living thing.

The object can punish and reward people who belieite

All non-living things around this object have tharge quality.

ANSWER TO SELF-ASSESSMENT EXERCISE 2

The Nature of African Traditional Religion

62

This religion was born as a result of man’s expers and
interaction with his environment.

That people wonder at the mysteries surroundingtiae, the
living rocks, trees, rivers, plants, etc.

They assume that created things have an ordeifantsélf seem
to have a pattern, the mystery of birth, growth dedth.

In seeking answers to these mysteries, people tanealize that
there is a Supreme Being somewhere who is in chafgal
these.

He is all powerful, controller, and creator of extaing.

The religion has no founder and no need for a neéor

The religion emanated from the answer4s to the s)\@édthe
society.
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ANSWER TO SELF-ASSESSMENT EXERCISE 3

Beliefs in Divinities

They are divine beings derived from the Supremedei

They carry out God’s will and assist him in the wohand
maintenance of the universe.

They also serve as intermediaries between God amd m
They have the characteristic features of the SuprBeing.
They are real as assumed by other4 people.

As soon as an ancestor is deified, he becomescasian.

Each divinity has a name — example in Yoruba “SargGod of
thunder. “Sokogba” — meaning God’s axe (Nupe).

Some are personified e.g. natural forces like “Okolbadan —
Olumo rock in Abeokuta.

ANSWER TO SELF-ASSESSMENT EXERCISE 4

Beliefs in Ancestors

They are departed relations who are no longer Ieisiim earth
and have become spirits.

Their families sometimes build shrines for them aoffer
sacrifices when necessary.

Some of them may have been priests or kings wher #fteir
departure, are deified.

The living are believed to have communion with deeeased.
They are consulted through diviners.

Called upon when calamity befalls the society.

ANSWER TO SELF-ASSESSMENT EXERCISE 5

The Use of Medicine in African traditional Societis

6.0

This is employed to conquer all evil forces exigtin the society.
They can be used to achieve what cannot be achigveth
ordinary way.

Medicine can be used negatively as well as posytive

TUTOR-MARKED ASSIGNMENT

Discuss (a) the African beliefs in God; (b) WhatdGdoes; (c) His
human pictures; and (d) His nature.
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1.0 INTRODUCTION

African traditional religion is not a religion ohe books. It has no
sacred scriptures like other world religions— Ciairgty and Islam. The
religion was handed down to the Africans by thenefathers when the
art of writing was yet to be developed. Aside frtns, the African man
is deeply rooted into his religion. He carries refigion wherever he
goes. The religion is depended on every aspectsolifa’s endeavour.
One would be right to say that, everything donethy African is
depicted through religion as in his relationshighahis family, the clan
and tribe, law, morality, worship, politics, socshtus, wars and peace,
etc. so that the source of this traditional religis no other than the
whole of African life.

This unit will in no small measure, discuss the rses of African
traditional religion and examine the problems hesgtthe study of the
religion.

2.0 OBJECTIVES

At the end of this unit, you should be able to:

. list and discuss the sources of African traditiaredibion
. examine problems besetting the study of Africanditranal
religion.
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3.0 MAIN CONTENT
3.1 Sources for the Study of African Traditional Religion

This religion depends on the handing over of infation from
generation to generation by word of mouth or pcacforal tradition).
Idowu, E.B. (1973: 83) postulated that, these weaditions are our only
means of knowing anything about people’s interpi@ia and the
supersensible world as well as what people thinkthaft unique
relationship between the two.

Oral traditions can be explained under two headitigs material and
non-material sources.

3.1.1 Material Sources

Emblems of worship are always found in places ofship such as
temples, shrines and groves, which are good sotwcéise study of this
religion. They also tell us stories about the patt& worship. Temples
are used for worship unlike shrines, which are eshgolaces where
sacrifices are offered.

Shrines are necessarily not buildings; rather they places dedicated
for use as shrine. They are marked with objectwa®hip in line with
their divinity. For example, shrines @gun (god of Iron) in Yoruba
land are found all over the country. Iron pieces set on top of a large
iron piece, which is buried in the ground neAk&koor Pereguri tree.
For offertory purposes, pots are placed on a tdemters, blacksmiths
and warriors worship this frequently. The shrineusually found in
grooves and small clearing in the forests with opad inner section;
emblems are kept in the shrine. Secret rites amdahusacrifices are
made in the groves.

Some shrines belong to particular families sucthase connected with
the departed members of their families. Othersrigeto the community,
which are often in groves, rocks, caves, hills, ntains, under trees,
etc. Offerings of fowls, food, utensils, tools amndney are made in such
places and prayers are said there as well. Thesglaces where people
meet with God so they are considered holy. Somthede places are
manmade while others are natural which are isoldtech people’s
homes. There are priests in charge of these platey. are kept clean,
they receive people who come for prayers or makeriofs and
sacrifices.

66



CTH491 MODULE 1

Temples also contain shrines. They are small mgkliof mud with two

or three rooms, one for the priest and the otherseimblems for

communal shrine. Only the priest can enter a shnmershippers

normally stay in the outer part.

Religious articles and objects are many. Someehthre tied round the
neck, arms, legs and waist. Some are kept in pscketys, on house
roofs or gates. Other religious objects are swadlbvand thought to
remain in the stomach or dug into the ground inttbeses. Others hide
their religious objects where it is convenient tioem.

Oral traditions are also preserved in the worksads and cratft,
paintings, carvings, mouldings, gravings and actistorks in shrines
and sacred places. Each artistic work reveals uiftere of a particular
environment and its religious practices.

African arts and craft convey many messages ofAthiean heritage.
Religious ideas are expressed in woods, toolshaales, stones, sticks,
pots, handicrafts, domestic animals and human biddgks are not left
out and cravings on wood, ivory, and so on.

Symbols work hand in hand with artwork. Some akerled to insects,
birds, animals, certain trees, figures, shapesueslof all sorts, and so
on. For example, white colour is the symbol of Hedthe chameleon is
a symbol of protection and security. Sound of an wconsidered a
symbol of bad omen or death. Different localities/é their symbols,
and there are some that can only be interpretetéWwypeople such as
the symbols used in initiation into secret cults.

3.1.2 Non-material Sources
These include myths, liturgies, and recitals.
Myths

These are stories, which explain the important @spef the origin of
religion. These stories are told to help listenermember some facts.
Idowu (1973: 84) says myth is from a Greek worthuto$ which
means, “anything derived by word of mouth.” Legeads not left out.
They all convey religious meanings in the oral neaniWhen people
listen to them, or read about them, they are listgto religious ideas
found in them.

Myths are generally concerned with the people’sldweew including
their religion. They are popular and familiar ststi They reveal a
people’s understanding of their environment, tlggography, history,
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medicine, social organisation and religious factfiese facts are
embedded with their religious beliefs. Some mytres l&ke the creed,
which is learnt and recited always; and these nthleen authentic.
Without myths, transmission, preservation and coad®n of religious
ideas would not be on a high side.

Liturgies

Through liturgies, people can learn the prescrilb@ons of rituals,
names and attributes of deities as well as thdigakhip that should
exist between God and man. They are important emdr@quently used
by the priests.

Songs

Songs are sometimes related with religious festiaald ceremonies,
which reflect religious and non-religious activliesuch as naming
ceremonies, marriage, group work, war, worship é&ndial. They
convey a lot about the faith of our past adherants deities as well as
worship.

Recitals

This is connected to the cult of the oracle of mityi. In Yoruba land,

Odu Ifais connected to the cult @raminyan Recitals contain stories
of the chief deities. Riddles, proverbs, adagesalireonnected with the
recitals. One can learn a lot about the culturdietseand religious

practices. These sayings can be educating anckfiling of disputes or
warning against impending danger. Examples of guokierbial saying

include “If you want to tell God, tell it to the nd; God is in front, the
wind is at the back”. God drives away flies fromadless cow. “God

shelters with the cattle under the same tree,” &hemy may want to
sound the drum of your downfall but God would rettit sound,” and

SO on.

Other oral sources of African religion include figls] daily speech,
prayers, invocations, blessings, curses, oath#isspeong others. A lot
of them contain information about religious beliafisd ideas. Prayers
for instance are found in all religions of the vabiThey are made to the
Supreme Being for almost everything such as healilidren, wealth,

rain, good harvest as well as success in tradey &he also said for
protection, good fortune, or to ward off a misforeu African prayers
are meant to expose and explain African religidtrayers can also be
found in acts of worship like sacrifices, ritualpurification rites,

initiation rites oaths, blessings. All these explathe religious
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importance of the rites performed as well as theetse which inspire
them.

Apart from the above, African religion is found ithe rituals,
ceremonies and festivals of the people. Africarsadways engaged in
celebrating life; events in the life of the indiual or the community in
particular. These may include occasions such #s bfra child, naming
ceremonies, circumcisions, initiation ceremoniesrmage, funerals,
harvest festivals, praying for rain, and so on. 8ahthese rituals are
performed individually while others are done cdilgly in a
community. They convey a lot of religious meaniags! through them,
religious ideas are passed from generation to génar

Music and Dance

Rituals and ceremonies accompany religious cerezsomhile festivals
are always accompanied by music and dancing. Myiges outlet to the
emotional expression of the religious life, andsia powerful means of
communication in African traditional life. It ungeboth the singing and
dancing groups. Drums, flutes, rattle, whistle alleused as musical
instruments. Wherever an African finds himself, msisic and dance
follows him. Through these, many religious ideas aetained and
celebrated.

Names of People and Places

In almost all African societies, names of placesl geoples have
religious meanings and these are given to marlgicels ideas and
experiences. For instance in Nigeria, preciselyfiin speaking area of
Benue State, the name “Terhide” means “father mstlrlt is given
immediately after the death of a grandfather. Fgirlait is “Ngohide,”
meaning “mother returns.” These names show thahdsanot the end
of life and the departed return to be born in tfemilies.

In Uganda, the name, “Muwanga” means the “one winis gthings in
order.” It comes from the legend that one day tine and moon were
fighting, when darkness came over the land, peogpézl for help from
God. Then God sent Muwanga (son of Wanga) to sep#nam. This
legend is a religious type and there is now a diirknown as
Muwanga who symbolises the idea of order and haymompeace.

African religion is therefore found in people’s nesrand places.
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Proverbs, Riddles and Wise Sayings

These are short sayings, which are sensible andhoorthey can easily
be recognised. They are the voices of the peoge dbal with their
principles and conduct of life. The Zulu said thathout proverbs, the
language would be like a skeleton without flesthoaly without soul.
The Yoruba sway that proverbs are horses for chasiissing words
while the Igbo put it that proverbs are vegetaliteseating words. In
Ghana, proverbs are believed to give a great ihgngh people’s belief.

Many proverbs speak about the moral attributes of. GGome affirm

God’s mercy, his goodness, justice and rightnessirtstance, an lgala
proverb says “what a frog will eat, God does ndtipon top of a tree.”

Another says, when God fights, there is no raisihdust.

The theme of some proverbs includes the deitiestlasid relationship

with man. For example, the power @jun the deity of iron, a Yoruba
proverb says, “the deity that ignoregun will clear his farm with his

bare hands.” There are a lot of religious beliefsncepts and values
embedded in proverbial saying. For instance, tbegrb “a land sold by
a deity cannot be ransomed by man.” means thaiesaite real and
stronger than men.

Proverbs are set within a cultural and social emrrent of the people
who have produced and use them. Since they caly é&spassed one
from one person to another, we would discover thahy of them go
back several generations. Some of them are relgiaod contain
religious beliefs, ideas and warnings. They spdsiuaGod, the world,
man, human relationships, nature of things, etc.

Riddles are used mainly for entertainment and datmg people’s
thoughts; they contain religious ideas. Wise sayiog the other hand,
are often sayings about the world, looked upon franreligious
background.

Beliefs and Customs

These are essential parts of religion. Even thoogstoms are not
always religious, they contain religious ideas.igteh strengthens and
perpetuates some of the customs; customs perfagraaime function in
religion.

Beliefs and customs often go together. Beliefs ttlout topics like
God, spirits, birth, death, magic, the hereaftetcheraft, among others.
They are also a hand over from older generatioowgelier, they can be
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modified. Without them, there will be no religiousspiration on the
followers. The beliefs in African religion are quitlifferent from those
of other world religions. Some beliefs can be ssii@vus while some
may be true.

A study on beliefs would give us more insight notyainto religion but
also into the people who follow it. In additiontgligious beliefs, there
are beliefs in other areas of life. They includétal beliefs, economic
beliefs, social beliefs, etc. They are very sigifit for everyday life.

Taboos/Prohibitions

These are regarded as forbidden things. Thereeaatairc things, which
are prohibited in some societies.

The term “taboos” or “tabu” is from the Polynesi@nm, which means
forbidden things, or avoidance. They are calledfed#iht names
according to their localities.

1. Ewo or Ese - Yoruba
2. Musuo - Akan
3. Mbamtswer/lyangenev - Tiv

All these term given above, describe avoidancerohipitions. Taboos
are like moral laws in African traditional religiamr societies. They deal
with human relationships and God.

In every society, there are laws that govern thesliof people. These are
known as taboos. Taboos can be classified as bhbgoius and cultural.
In African traditional religion, they are religiousecause they are
sanctioned by the deities and any breakage attsagtgent measures.
Punishment is meted out to culprits by the deitydslf, ancestors or the
priests.

There are various taboos on various aspects of hurehaviours. We
shall examine some of these.

Sex taboos

. To have sex with a menstruating woman

. To have sex in the bush, farm or field even witk’snvife
. To have sex with a woman while cooking

. To have sex with a nursing mother
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Food Taboos

. To eat civet (cat among the Igbo)

. Certain birds (adzembe, tsough, apu, and so orgngrhiv

. Pork/among the Hausa

. Dog (Tiv)

. To eat food prepared by a menstruating woman od firepared
by a nursing mother

. To eat meat partially offered for sacrifice

. To eat egg (Tiv women)

Taboos on death

Among the Tiv, it is a taboo for a woman to killag or walk across its
bones or blood. It is also a taboo to see a coopsks way for burial.
Even inside the grave, women are to stay cleamahtb see inside until
the person has been buried. It is also a taboootarrmthe death of one
of the twins. It is believed that if a Tiv womareseall these she will not
be productive.

Since taboos are cultural and religious, they iacetb traditional beliefs
and customs. The elders are therefore responsiliigke charge of the
culprits and punish them accordingly. Taboos arndegliby the deities
according to African beliefs. Ancestors and eldars not left out as
well. Taboos help maintain moral laws because Hreysocial order in
the traditional religion.

It is pertinent to note that if one obeys tabodgnt he/she will be
blessed but if one disobeys, he/she will face treghwof the law.

SELF-ASSESSMENT EXERCISE 1

Assess the contributions of the following to ouurses for the study of
African traditional religion.

I Music and dance
il. Taboos and prohibitions

3.2 Problems Confronting the Study of African Tradtional
Religion

Religion is vital and controls the African life. \&fflever an African
indulges in, religion is always part of it. Wheretforeigners came with
their religion, they misinterpreted the Africandi#onal religion and
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gave it derogatory names like native, tribe, pagdaolatry, primitive,
and so on.

Therefore, it is quite significant to elaboratetba problems confronting
the study of this religion. In spite of the probkenor difficulties
besetting its study, it is important to state tWdtican traditional
religion according to its worshippers cannot be soead or compared
with others on the basis that it is still the b&adme of these problems
are as follows.

Geographical problems

The geographical location of Africa made it difficas Africa remained

unknown and in the remote area. That was the reakgrthe foreigners

gave it derogatory name, “the dark continent”. Savheéhe explorers

exaggerated the African continent misinterpretedrédigion and gave it
derogatory names. These explorers faced problentmimunication

and it was not easy for them to have a balancddreiof the continent
because of its large size. Their visit to Kano &uwanasi made them to
speak for the whole of Africa, which gave them wgamotions about

Africa in the books they wrote. They faced intehsat and mosquitoes,
which eventually led to the death of some of thafthough they faced

challenge in the course of their assignment, thesglorers help

conserve some African traditions and cultures.

Furthermore, documenting the findings of these @gus constituted a
problem to the study of African traditional religioThis because Africa
iS a vast continent; its origin cannot be traceggnethe indigenes
themselves could not trace the origin of everyetiib the continent. As
such, there were no written records for them teeldhsir studies. They
could not cope with many languages that abound.

Historical Reasons

People who are interested in studying African tradal religion usually

suffer from authors who imbibe the habit of genisiad) issues. Western
education in no small measure, contributed to ttodlpm of studying

this religion. Educated sons and daughters toojolp in the cities and
migrated to big towns. They loosed contacts witkirtthomes and
tradition as well.

In addition, the death of important people likeepts and old men who
were custodians of knowledge affected the studiisfreligion. Those
who remained could not remember or remembereddbesit African

traditional religion. The absence of any writtercarel was a major
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setback to the study of African traditional religia African traditional
religion does not have sacred scripture such ake Bibd Quran as in
Christianity and Islam respectively. This absenica sacred scripture or
literature in general is a big challenge to thegreh.

It could be recalled that some students of Africaligion as well as
some practitioners are often ashamed of practitiageligion. They are
not proud of it like the Christians and Muslims idaheir religion. Not
only that the religion is full of mysticism; it isften shrouded in secrecy
as many of the practitioners do not practice ithi@ open. The religion
should be demystified to avoid this problem.

Finally, the problem of founders and reformers leg teligion too is a
serious setback. In other world religions, the fiens and reformers
find ways of propagating their religion but this n®t the case with
African traditional religion.

SELF-ASSESSMENT EXERCISE 2

Elaborate on the historical reasons that createblg@ms for the study of
African traditional religion.

4.0 CONCLUSION

The sources for the study of African traditionaligien are basically
oral traditions which can be classified into matkand non-material.

Problems besetting the study of African traditiom@ligion. Some
problems are geographical and historical in natditee geographical
problems had to do with the isolation of Africa aifhiearn the continent
the name *“dark continent.” while the historicabplems dealt with the
painful experiences in Africa such as slavery, whraths, absence of
founders/reformers, and sacred scriptures.

5.0 SUMMARY

In this unit, we examined the sources of Africaaditional religion as

well as problems confronting its study. In spitetloé fact that there are
no founders of African traditional religion; no oemers, missionaries or
preachers could change the religion. Everythingt tb@ncerns the

religion erupted as a result of historical changeshe lives of the

people concerned.

The religion has no written records or sacred sargs as it is in other
notable world religions. It is a living religion drior this reason, it is not
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likely to become extinct such as the religions wéiant Egypt, Greece
and Rome.

Chiefly among the problems besetting the studyhid teligion were
geographical and historical problems. The Africamtment or climate
posed many problems to the foreigners as they vedt@cked by
mosquitoes and heat. Despite all these, the Afroan is still a strong
practitioner of his religion. It is dear to his Ineand is still practiced till
date.

ANSWER TO SELF-ASSESSMENT EXERCISE 1

The contributions of the following to our sources fthe study of
African traditional religion, music and dance, tab@nd prohibitions.

Music and Dance

. Music gives outlet to the emotions and expressiohsthe
religious life.

. It is a good means of communication in African Ttadal
Religion.

. There is unity between the singing and dancingpieowhen
music is sung.

. Drums, flutes, whistle, etc. are used as musicdtuments.

. Many religious ideas are retained through this mean

Taboos and Prohibitions

. They are forbidden things.

. They are called different names based on theilitezsa

. They deal with human relations and are like marald.

. Can be classified as religious and cultural coreept

. They are sanctioned by the deities.

. Any culprit is always brought to book.

. There are various taboos on different aspects widmubehavior.

For example, on sex, food and death taboos.
ANSWER TO SELF-ASSESSMENT EXERCISE 2

Historical Reasons that created problems for the sty of African
Traditional Religion

. Reports were generalized by a few available wriber#\frica.
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. Many educated Africans were indoctrinated agaihsirtown
religion and cultures.

. Educated Africans went to seek for jobs in the nraeeas and as
a result, they lost contact with their homes arrttraditions.

. The influence of other world religions made theigdns had
difficulty in discovering their beliefs and customs

. Death, which is inevitable, took away priests, kinglderly
people who could have been serious custodiangofefgion.

. The religion had no written records or founders lthe other

world religions.
6.0 TUTOR-MARKED ASSIGNMENT

Discuss the geographical reasons that createdegmnsblor the study of
African traditional religion.
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MODULE 2 GOD AND MAN IN AFRICAN
TRADITIONAL RELIGION AND

CULTURE
Unit 1 The Concept of God in African Traditional Religious
Beliefs
Unit 2 Ancestral Veneration in African Tradition@gligion
Unit 3 Revelation in African Traditional Relan
Unit 4 God and the World in African TraditionBleligion and
Culture

UNIT 1 THE CONCEPT OF GOD IN AFRICAN
TRADITIONAL RELIGIOUS BELIEFS

CONTENTS

1.0 Introduction
2.0 Objectives
3.0 Main Content
3.1 Definition of the Concept God in African Tradnal
Religion
3.2 Names of God across Africa
3.2.1 Names of God in West Africa
3.2.2 Names of God in Central and Eastern Africa
3.2.3 Names of God in South African Groups
3.3  Attributes of God in African Traditional Relogis Beliefs
3.4  God and the Deities
3.5 God and Morality
3.6  The Basis of African Morality in Relation @od
3.7 God, Life and Worship
3.8 God and the Afterlife
4.0 Conclusion
5.0 Summary
6.0 Tutor-Marked Assignment
7.0 References/Further Reading

1.0 INTRODUCTION

In this unit, you will study the concept “God” infican traditional

religious beliefs with a view to knowing who is Gad conceived by
Africans. This unit shall also reveal the name&otl among the various
African groups namely West Africa, Central Afridaastern Africa and
South African. A study of the attributes of God Isledso be made
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alongside God and the deities God and morality,,@ifeland worship
and finally, God and the afterlife.

2.0 OBJECTIVES

At the end of this study, you should be able to:

. explain the concept God in African traditional gatius beliefs
. mention the names of God among the different Afrigeoups
. describe the attributes of God in African tradiabreligion

. discuss how God is worshipped among Africans.

3.0 MAIN CONTENT

3.1 Definition of the Concept God in African Traditonal
Religion

The concept “God” simply means the ideas or notlat convey the

nature of God. In African traditional religion, &kother religions, such
ideas of God are popular and common Africans h&eebelief in a

Supreme Being who is the creator of all things thbeaven and earth
and all things that inhabit them. To this end, maffiycan tribal groups

have personal names and praise names for the SeiBemng — God.

Some of these names are old and are carved or @dema images

drawn from the environment.

The concept God in African traditional religion, aap from being
contained in names, is also expressed in provpragers, songs as well
as the daily speeches of many African people. Atingrto Gbenda in
Shishima (2008: 1), the centrality of African rédig is the belief in the
supernatural power of God. The Supreme Being or iSdtlde originator
and sustenance of everything in the universe imatuchan.

In African traditional religion, God is the SuprerBeing, the creator
and controller of all things in heaven and on eakth is the “wholly
other,” and above all divinities. All African pe@plbelieve in the
existence and supremacy of God. ldowu (1973: 4y9,sa4do not know
of anywhere in Africa where the ultimacy is not @aed to God.” In
many tribes, everything is referred to God as AWwoland Dopamu
(1979: 34) says, all are from Him, by Him, for Hand responsible to
Him. As such, every locality has a name for Godher Supreme Being.
These names vary from locality to locality.
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According to Mbiti (1975: 43) Africans have idedsoat God and His
activities — what God does, human pictures of Gbd, nature of God
and people’s relationship with God. It is strongglieved that God is
the creator of the universe. Some believe thatéated it out of nothing
(reatio ex-nihilg, others said that he had some substance fromhwigc
created while others said he had helpers and salevéd he did it
single-handedly .There are also various storigh@brigin of the earth.
However, one thing we know is that God is the snstaand protector
of all created things. He created both the visarld the invisible world.

People have some mental images of God as one iarhshape or form

who is capable of doing all things mentioned earl@&me look to God

as father and happily consider themselves as higreh. This can be

seen in the type of prayers they offer and the thay offer them. Again

some believe that God, like human beings, has eas, and as such;
He hears and see them at all times. Concerningdiige, they believe
He is helpful, merciful and kind. He is also linesls. He is everywhere,
He never changes, He is self-existent, omnipotedtimmortal.

3.2 Names of God across Africa

Each African tribe has a name for God, which déssriHim. Many of
these names are meaningful showing what peopleék thbout God.
These special names express their idea of the emégs of God and
reflect the attributes they give to Him. The atitds may appear
different from society to society, but there is uaily complete
unanimity among them concerning God’s nature. Iseese, God is
thought of as the Supreme Being, the one who isepri@ent in all
things.

3.2.1 Names of God in West Africa

Below are the names given to God by each tribefric&

The Akan of Ghana

Onyame: The Supreme Being, God the creator of all thitigs Deity.

Nana Onyakopon: Grandfather, Nyame who alone is the Great one.
Amosu: Giver of rain.

The Ene of Ghana

Mawu — God
Mawuga —The Great God
Se —The Supreme God
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The Mende of Sierra Leone

Ngewo: God, the Great spirit who existed from the begigrand is the
author of all life, of the visible world, of men dthe invisible spirits.

Mahawa: Great chief
Maada -Tenda: Grandfather

Yoruba tribe of Nigeria

Olodumare: The Creator, Almighty, Supreme
Olorun: Owner or Lord of heaven

The Bini of Nigeria

Osanobua:Creator of the world, sky and earth and of lifel @eath
Osa-Nakpame — Osa:The Great Artist or the Arch moulder
Osa NeghoudaThe Source Being who carries and sustains thestsav
The Igbo of Nigeria

Chineke: God who creates

Chi-wawu: Great Spirit

Chukwu Okike: The person who creates

The Tiv of Nigeria

Aondo: God the creator and sustainer of all things

The ldoma of Nigeria

Owoicho: The Supreme God

The Etulo

Mgbasho: The Supreme Being

The Urhobo of Nigeria

Uku: The Great one

The Hausa of Nigeria
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Ubangiji: God the creator

Personal names and praise names of God are fouadgathe various
Nilotic people. Among the Nuer, the Supreme Beifpd) is called

“Kwoth” meaning “spirit who is in the sky.” Some tfeir praise names
for God are “Cak Ghaua” (the creator of the uniggrshe Great
omnipotent one, and “Cak nath” (the creator of men)

The Dinka people call God “Nhialic” which means tteky or the
above.” God is also addressed as “Nhialic aek” whmeans “God the
creator” and “Nhialic wa” meaning “God my father.”

Among the Koalib and adjacent people of the Nubaimtain regions,
the names “Bel Epit” and “Elem” are used for GodheTname “Bel
Epit” means, “He who causes to appear or to growilev'Elem” means
‘the “fashioner or moulder.”

In Cameroon, the Bamun call God, “Nyi” which medi&e who is
everywhere,” “He who hears, sees and knows evanythirhe “Banen”
call God “Ombang,” which means “ancestors of ddys dne who has
been there from the beginning.” Another name fod &d*Ebasi” which
means “Omnipotent father.”

3.2.2 Names of God in Central and Eastern Africa

Among the Congo tribes, the Ngombe believe in ar&up Being
whom they callAkongo meaning “the creator of the universe,” “the
moulder of men like a potter,” the “beginning, amtending, almighty
and inexplicable; a guardian spirit, giving goodbad fortune.

The Kikuyu of Kenya call GodMurungu- The Supreme Being who is
believed to live on four sacred mountains. In MaJa®od is also called

“possessor of whiteness”, perhaps because of Bsc@sion with the

sky. He is the creator of all things who shows sver in the sun,

moon and stars, in the storm and rain.

In Malawi, God is calledMulungu— the creator, the God of storms and
rain whose voice is heard in the thunder. They ebeli God is
everywhere, can do all things and is formless. amHBia and Tanzania,
God is popularly called Leza— “The cherished orléhi's namelezais
used by the Tonga for God, which means the “fiegtse, creator of all,
heat and cold, famine and disease.” In Zambia th@ldtribe speak of
Leza(God) as the moulder or constructor, who createdhangs and
established the customs of the tribe. He is evamtaseverywhere, the
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one whom all comes, and the owner of all. The Basatl GodMolimo,
which means “light, protector and father.”

The Tutsi and Hutu of Rwanda and Burundi hdweanaas a name for
God, which “means the maker of all things.” His ipeanames are
Rugba “the giver,” “the doer of all things,” “the oneroim the

beginning,” “the one from the olden times,” “thecant of days,” “the
kindly deposer” and “the father of little babes.”

The Baluba of Zaire calls Godidye Mukuluwhich means the “first
father.”

3.2.3 Names of God in South African Groups

The Zulu of South Africa call Godnkulu nkuly which means “great,”
“great one,” or “old one.” This ancient of dayssad to have created all
things, and to be the ancestor of men whose sobeetgrdered. They
also call Him “Lord of Heaven” or “Chief in the sKy¥he Ngoni call
God Umkulumgangowhich means “the great deviser,” “original
source,” “greatest of all,” “owner of all things.originator of all
creation,” “great spirit” and “the one who has powkan any other
being.”

The original name for the Supreme Being among tlodtdrtots is
Tsu/goab. The Xhosa speaking people call Gdiduxo. They also have
other names such a&#dali-maker, andJmenz worker who produced
the great works of nature.

In conclusion, it could be said that there are Hamals of other names
for God in Africa. Some are personal and othersdascriptive. From
the above names, a clear picture of God as corstdiyethe Africans
emerges. These names also show us clearly thatafgiare very
familiar with the belief in God and that over theays; they have
formulated certain ideas about God. These names #ai African has
idea of God right from the inception and as sutieytworship Him
(God) from their different concepts of his existerand characteristics.

3.3 Attributes of God in African Traditional Religious
Beliefs

You have studied the names of God across Africayandwill observe

that there are thousands of names given by AfricemsGod to
demonstrate their understanding and conceptiontathiou
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To fully explain the African ideas and concept ad>some qualities of
God will also be considered in this section. Thelaites of God point

to the fact that God excels and transcends allrdbeéngs in power,

honour and majesty. He is a being of unique charapbssessing noble
qualities noble, He is credited with omnipresenmnescient and

omnipotent qualities and He is the just and imphidudge, sometimes
meting out judgement on the wicked. We now considerattributes of

God in specific terms.

God is Creator

God is conceived as the infinite self-existent toeaf everything else
that exists. In this doctrine, creation means farenthan fashioning new
forms from an already given material (as a buildekes a house or a
sculptor a statue). Rather, it means creation buibthing (creatiorex
nihilo) the summoning of a universe into existence whbrravise there
was only God. There are two important corollariethis idea.

First, it entails an absolute distinction betweeodGnd the creation,
such that it is logically impossible for a creatioebecome a creator.
That which has been created will forever remain ¢reated and that
which is the creator will forever remain the creatAny thought of

human beings becoming God is thus ruled out as imglass by this

conception of creation. The second corollary i¢ tha created realm is
absolutely dependent upon God as its maker antheasdurce of its
continued existence. Hence, we find that this @dnotion of creation

out of nothing expresses itself in prayer and ¢yuras a sense of
dependence upon God from moment to moment. We aaaeat in the

universe, not by some natural right but by the grat God, and each
day is a gift to be received in thankfulness argpoasibility toward the

“Divine Giver.”

Africans believe that in creating the world, Godlegated or
commissioned certain divinities to carry out specidssignments.
Africans express their concept of God as the credtioe Yoruba call
Him Eleda- creator, or owner of creation. The Igbo call Hninekein
His capacity as creator.

God is Immortal
When we say God is immortal, this means He canmee This is a
universal idea throughout the African world. Afmsabelieve that if

God cease to exist, nothing else will remain. Theyd that God is
eternal or ever living entity whose being extends eternity. The
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immortality of God can be inferred from the Nupengd'God is far
away, God is in front, He is in the back.”

Africans also conceive God’s immortality as onelwib beginning and
without ending; He is ever lasting. Some Africanavd out this concept
of God metaphorically to praise God as the evenigsine of the forest.
Yet some Africans conceive God in terms of the smrdepict His

eternity and infinity.

God is Omnipotent

Africans conceive God as omnipotent meaning “HAlmighty”, “The
All Powerful”, “The Strong One”. His power is seenHis great work
of creation. The wonders of the world tell of Hieegtness. The sun,
moon and stars, the seasons, the immense skyareathe work of His
hands and are dependent on Him. Hence, His mosioonand most
appropriate personal name among the IgboChukwy the Great
Providence.

According to Metuh (1999: 63), the Igbo do not &ml’s greatness and
omnipotence only in relation to the material woflthey also see God's
omnipotence in His relation to the spirit world.sHimnipotence as an
inherent nature reveals Him as being able to dthedbs.

God’s omnipotence in many African oral traditionssdribe Him in
political terms such as “The Irresistible”, “He whends down”, and He
who roars so that all nations be struck with terror

God is Transcendent

God is not only omnipotent but also transcendeptidhot only distinct
from the world or any other creature but infinitelycels over them in
power and excellence. No limit can be put to hisi@oand excellence
by any human imagination. The transcendence of iGedlation to the

universe is implied in some of His personal ande tmames. For
example, the Igho nam@®Sebuluwa— “Lord Carrier of the World” is a
metaphorical way of stating that God surpassesitidd. He is called
“Ezechitoke™king, Lord and Creator.” He isEze-Enu”-“King of the

Heavens.” He is also calledEZe bin'igwe Ogodo ya na’a kpu' ala®“-
“King who lives in the sky and his clothes touchdaroll over the

ground”. His transcendence and his immanence sedm tontradictory
and some writers on African traditional religioy to emphasize God’s
transcendence at the expense of his immanence lkingtaof a

withdrawn God. However, as far as Africans are eomed, God is far
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above in the heavens in His kingly majesty andtakah, yet he fills
the whole earth with his presence.

God is Omnipresent

Africans believe that God is everywhere, and assattach a lot of
importance on this fact. They say that God is iavies, He is on earth
and He is beneath the earth. He is on the mountaiasis on trees,
rivers, oceans, seas and indeed everywhere in thed.wThough
invisible, He controls all the affairs of the woidthce He knows every
bit of it. The ubiquitous of God makes a Tiv manst@ay Aondo ngu
hanma ijiir— God is everywhere. Air and wind are two commaysvof
expressing metaphorically the omniscient natureGaid in African
traditional religion. Hence, some Africans belighat God is invisible
but present like air and wind.

God is Omniscient

God is believed by Africans to be omniscient, beeatie knows all
things. This gives Him the position of honour, whits unrivalled,

unequalled, absolute and unique. Anything that Bappn the African
community is believed to have been done by Goleédas the fact that
He is the all-knowing. When a new baby is born, Gedaid to be
responsible for causing the baby to come out. Ehizecause Africans
also believe that power belongs to God. This is wigyTiv man would

name a child “Terfa” meaning “God knows.”

Africans also believe that God cause rain to fall gposed to the
notions of Geographers. For whatever happens oAfithean soil, God
is aware of it, otherwise, it cannot happen. Cer&dpressions indicate
that God knows the most hidden secrets, understdahds most
incomprehensible facts and even thoughts in mesésth. For example,
a Tiv man would sayAondo fe hanma kwagh u alu ken asema a ior cii
“God knows everything that is in the hearts ofraétn.” The Igbo man
would sayOnwere ihe gbara Chukwu ghari—“is there anything, which
could come as a surprise to God?” When a persdarsudn injustice or
is falsely accused, he may in despair excla@hukwu omuzikwori
any&@ — “Is God no longer awake?” These and other sspyas by
Africans attest to the fact that God is the allAkimgy among Africans.

God is regarded as the impartial judge who disperjsstice and
punishes sin. The Yoruba s&@ba Adakedaje- “The king that executes
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judgement in silence.” A Tiv man would sajondo ka orjir wase-
“God is our judge.” The Akan believe that God ie thnly person that
rewards righteousness and punishes sin. He is respe&cter of persons.
Some divinities are believed to represent God'sthvrihese are anti-
wicked divinities. Among the Yoruba, we have thundainity called
Sango The same divinity is calleBokogbaby Nupe. Africans believe
that God uses these divinities as agents of pur@shm

Other Moral Attributes of God

God is a personal being, a conscious being, whevkreverything and
can reason; He decides, guides and directs thenseiaccording to His
inscrutable purposes. By His divine providence,ditects the destiny
of every person, even down to the least creatutieenvorld.

More than this, however, Africans believe that guessk, love, kindness
and mercy are other essential attributes of Gody @mngs, which are
good, pure, and noble, can be, and are attribude@add. Similarly,
nothing, which is considered bad, impure or ignpbkn be associated
with Him. It is rather absurd, a contradiction, gredicate any evil of
God. One cannot ever say that is God is wickedjsindeceptive, or
that He is a liar. Rather, when an African is ioefg a crisis, he wonders
why God has permitted it, but finally assumes thas God’s will. In
such cases, Sympathizers say to the bereaved “Béoded, God has
done His will". Death is the greatest evil in th&igan experience, but
“God’s death” is never questioned and sometimesven seen as an
occasion of great rejoicing.

God’s moral attributes — His goodness, kindnesscyndove, justice
and so forth, are acclaimed in many proverbs, egiwas and personal
names of Africans.

SELF-ASSESSMENT EXERCISE 1

Give any four reasons to prove the existence of &ondng Africans.
3.4 God and the Deities

Africans generally recognise the relationship betwesod and the
deities but their conception of this relationshgpniot very clear. God
created the world and infinitely transcends it. ¢ieated the deities and
is far above them in power and excellence, and thet,deities have
divine attributes and receive worship, which sheemognition of their
divine nature. This is a fact about African traahial religion, which
nobody with the Judeo-Christian background wouldd fit easy to
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believe, or most perplexing. If African traditionaleligion is
monotheistic, how do we explain the deities? lisipolytheistic, how
can one explain the high monotheistic concepts dountheir beliefs?
This paradox of the unity and multiplicity of thevidity is seen in the
religious systems of many African societies and magll be a
characteristic feature of African traditional reétig as a whole.

The Ashanti of Ghana, for example, believe that wweeld is full of
divine beings. The Supreme Bein@nyankopoh who created all
things, manifests his power through a pantheon esfies @bosony.
According to Ashantio beliefs, threbosomderive their power from the
Supreme Being, and they come from Him and areqdaftim. A god is
but the mouthpiece of the Supreme Beif@nyankopon Kyeamea
servant acting as an intermediary between creatbceeature.

Similarly, for the NuerKwoth Nhial (the Supreme Spirit) is the creator
and mover of all things. Under God, there are lespeits, which can
be classified into two groupkuth Whial(Spirits of the sky or of above)
andKuth Piny(Spirits of the earth) who are the most powerfudlbthe
lesser spirits and are thought to be the childre@ad. The form the
Nuer use to express this relationshgpat Kwoth(sons or children of
God), is a clear indication that these spirits r@garded as something
lesser and lower than God. They are not regardedeasive spirits as in
God, but as beings that derive from Him (God). Thihey are both
distinct from and identical with God. God is masifsd and in a sense
is, each of them. Evans Pritchard (1970: 51) exge$is perception of
the paradox thus: “I receive the impression thatsacrificing or in
singing hymns to an air spirit, Nuer do not thinkatt they are
communicating with the spirit and not with God. Yhare, if | have
understood the matter correctly, addressing Gaal particular spiritual
figure or manifestation.”

The Yoruba Supreme Bein@lodumare is the creator, Lord and Father
of the deitiesOrisa. According to them, at the beginnin@Jodumare
lived with Orisa in the heavens. IDlodumarewas who sent them
(Orisa) down to earth with different assignments to perfoswing
them responsibility for supervising different paakthe universe and
different aspects of human life. Tkrisa are therefore regarded as his
deputies and messenger (Idowu, 1962: 62).

For the Igbo, according to Metuh (1999: 89) thisapax presents no
problem. For they see no contradiction in accepting creator of all
things and at the same time recognising many d&eilibey say that
Chukwu(God) is not a jealous God. On the contrary, itldcseem that
in line with their ideas about kingship and molilithe number and
power of the subordinate deities enhance the irapo& and supremacy
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of Chukwuy just as the prestige of a king is sometimes nredshy the
number and power of his subordinate chiefs. Theeefd would be
normal and logical for the Igbo to affirm in oneehth the unity and
supremacy of God, and the greatness and multiplidithe deities. This
is very well illustrated by the Igbo morning prayduring which God,
the deities, and the ancestors are invoked acaprdirtheir order and
rank.

Chineke taa Oji God eat kola

Chukwu Abiama taa oji God of the universe, eat kola
Anyanwu na Ezerue taa oji Sun, and king of the shy kola
Ala ekere! Earth deity greeting!

Igwe ekene Sky deity greeting

Taa nu oji Eat kola

Nde mbu, nde abuo Up to last three generations
Nna Nnaa ha Great grand fathers

Taanao Eat kol

(Arinze, 1970: 25)

The question is what exactly is the role of theidgiin relation to the
Supreme Being? African beliefs are very clear albloist Africans hold
that God is distinct from the world and distantnfrot as the sky is
distant from the earth. All creatures, including tbeities are in the
world and that is where their activities take platbey are thought to
reside in different natural phenomena, and are ethas God's
representatives. As spirits, the deities are belieto have easier access
to God, yet heaven is not viewed as a court wheeedeities and the
ancestors act as councilors and courtiers. Rattiery are like
administrators in distant provinces. God is thasdcendent but at the
same time immanent in creation through the deities.

The deities enjoy a great measure of sovereigntlyiadependence in
the aspect of life over which they have charge. &ones, they are
offered acts of worship and in prayers are credighd attributes, which
those with Christian or Muslim monotheistic traolits would think
belong to God alone. However, African beliefs gaflgremphasise that
ultimate power and authority rest squarely with God

3.5 God and Morality

What has been gathered about the origin of evihenworld has given
us a clue to the relationship that exists betweed énd morality. God
is not responsible for the presence of evil inwloeld. He is given credit
for all the good that there is in the word and presence of evil is
blamed on the irresponsible behavior of the creatlihe irresponsible
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behavior of the creature (man) brought death inéoworld. The natural
inference from this is that God, the creator, Isgalod and perfect.
Moreover, He requires moral goodness from his areat

The existence of moral consciousness in Africaditienal religion can

further be shown by analysing more of the termginggs, stories and
practices which illustrate conscience, moral vakleds the moral code in
African traditions. Some Africans believe that mocmnscience is
innate in man although this is not a logically mwasd philosophical
conclusion, but more of a simple affirmation ofie€lwhich has grown
out of the experience of life.

For example, the Yoruba believe that in order t m@ian in ethical
living, Olodumarehas put in himfa aya “the oracle of the heart” or
“the oracle which is in the heart”. It is this deof the heart that guides
man and determines his ethical life.

According to Metuh (1999: 134-135), the Igho arsoahware of this
small voice in man which directs him to good deadd warns him of
evil. They believe that this voice comes from tleautt; hence, the Igho
word for conscience ishi. A good conscience @bi ocha a clean heart
and bad conscience #&§o obi. The normal state of a man’s conscience
affects his character. A wicked man is calléedye Ajo obi a person
with a bad heart, whereas a good and kindly peisaalledOnye obi
orna. The Igbo are very conscious of the necessity aMirty a good
conscience, for God punishes those with bad comseie

The African moral code, unlike the Ten Commandmestsot written
down. Rather it is preserved in oral traditions dadns part of the
education given to its members by the traditionaiety. Its observance
is a moral as well as a religious obligation. Asnmany pre-literate
societies, proverbs, names, sayings and folktales reot merely
instruments for preserving moral ideals, but ang/ \edfective methods
of teaching them. Many of African proverbs and sgyi praise, virtue
and vice approve of religion and disapprove ofligren. They predict
blessings for goodness and warning for evil coneeges of bad
behaviour. Sin, punishment and forgiveness featusdrican proverbs.
For example, the Igbo proverks kote ebu, ya gbaba y#he head that
disturbs the wasp, let it take the sting” and “mmeadighi mgbaghera
agaghi adi’- “If there were no offences, there vablé no forgiveness.”

Folktales were traditionally a very effective meaofsinstructing the
young. In formal storytelling, sessions took plad@ing moonlight
games, and children would sit, fascinated, for Idmayrs around an
elderly person and listen to thrilling and intenegttales. It was a leisure
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activity as well as a learning exercise. Most oé tfolktales have
moralistic themes and values and tell how thedr@ald sufferings of the
virtuous are finally rewarded and how the irreliggo the proud and the
wicked are punished. Most of African children leaof God’'s
omnipotence and man’s total dependence on him i®rplotection,
existence and survival.

3.6 The Basis of African Morality in Relation to Gal

Some anthropologists hold that the traditional rhiana of the Africans
can be traced not to an interior divine law butite common good of
the group. In this sense, the idea of sin doexist for him outside the
notion of injury to the community or more persoselfish interests.

Margaret Field (1960: 115), for example, credite tigbo with the
lowest form of moral consciousness when she tdlla tcal council
clerk who went to a diviner’s shrine to seek protetfrom the malice
of those from whom he had extorted money, but wéither expressed
contrition nor received censure. Generalisationawdr from the
particular can be misleading, such opinions dose&m to distinguish
between principle and practice.

According to Tempels (1969: 118), the orthodox eahnorm does not
consist in the ordinary behaviour of men. There rnradeed be some
elements of utilitarianism in an individual's appoh to morality.
However, a balanced assessment of morality in Afri¢raditional
religion should attempt to put it in the contexttbéir whole system of
belief, as expressed not only in the behaviourdtepas of selected
individuals but set within the whole framework ofays in which
Africans express themselves both individually andtheir traditional
groups.

According to another opinion, sin consists printpa the harm done
to the welfare of a group, or group member, so shedling, witchcratft,
murder and adultery are considered serious sinshwim some cases,
are thought to be expiated by paying compensafibis is only one of
several aspects of the African view of morality.in@s such as
witchcraft, murder and theft also require ritualripcation for their
expiation because they are considered offencesnstg@od or the
deities. Those with hidden sins are believed tddreed to deathbed
confessions by their consciences.

There is no doubt that traditional African moraléynphasises social
rather than individual moral responsibility, buetlsupernatural takes
precedence over both social and personal dimensiomgrality. This is
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because, the overriding concern in the African esysof belief is the
maintenance of harmony in the ontological ordemviich man himself
is a vital force. Certain principles in man linkmhiwith the different
forces: hisobi (breath) and with other cosmic forces. Hisi (spirit
guardian) links him with the creator; Hike (ancestral) links him with
the rest of the human community, dead and livinge basis of all
morality is therefore seen as the maintenance mhd@ious relationship
between man and these other groups of beings. l@@nefore finds that
although morality is conceived in the idiom of datenship with the
mystical forces, it has at the same time superahtsocial and personal
dimensions. However, one aspect may be emphasmsed particular
case, depending on the case in question.

Some offences are primarily seen as offences dg&iod, others are
seen as against the deities or ancestors. Stidlrothre deemed to be
directed against human society and some comprotheentegrity of
the individual. However, all offences are disrupfaf the harmonious
relationship in the ontological order. Indeed, awild say that the
gravity of an offence is judged by how far it didts the ontological
order. The greatest offences are those, which témethe moral order
itself. The question now is “Is morality referred God or other
subordinate beings? (Monica Wilson, 1971: 76) wgton the above
argues that since the traditional religions of ¢dri were not
monotheistic, the sources of retribution conceivezte diverse. They
include the shades, the heroes, living senior kid allage headmen,
neighbours and age-mates, all of whom were thoughexercise
mystical powers. This statement is basically tredomg as it does not
exclude God completely from the sphere of morality.

One God does napso factoexclude the deities, as the concept of
Western monotheism implies, nor does the interésthe deities in
human affairs exclude the intervention of God. Tdsin is an error,
which results from applying western preconceptitm#\frican beliefs.
Writing about the Igbo, Correia (1923: 880) compgaiwhen an African
admits that God exists, this belief does not bt to wonder what
God wants. However, in discussing morality, Paem@L968: 24) says
of West African people. “Though God is generallygasded as
upholding the moral laws, and judging men aftertldlea accordance
with their actions, many practices seem to hate ki do with him.”

Africans believe that order and harmony in the @asre under the
control of God and are ruled by fixed laws. Gooédiebring order and
attract peace, happiness and prosperity. Evil esedisorder and brings
suffering, misfortune and death. God is indeed;harge of morality as
far as Africans are concerned.
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3.7 God, Life and Worship

Africans generally believe that God is the gived saker of life. That is
why anytime a woman gives birth, the family of suahwoman
appreciates God. Not only the immediate family &oy other person
who goes there to see the family joins in the appt®n. An
unexpected child is usually believed to be a spegdiafrom God. After
all, man has at his disposal, all the traditionadmal and spiritual
techniques known for producing children. When thais, the African
knows that his only hope is the mercy and benewelest God. One
Igbo proverb, according to Metuh (1999: 151) seed &s the only hope
of the hopeless. He mentions a case of a colleaghés, an only son,
who was born unexpectedly when his parents who weteChristians
had lost hope of ever having a child... In gratitdodeGod’s kindness
and mercy, and in appreciation of His power andestgjnamed the boy
Ifeanyichukwu — nothing is impossible with God.

In relation to worship, there are hundreds of sibe Africa which,
though have some beliefs in common, have develdggent habits of
worship over the years. One group may emphasisdosneof worship
— response more than others. Some have highly @gselancestor cults
others have elaborate pantheons and very orgarus#d of their
different deities. Anthropological reports show tthsome African
communities have developed organised public worshifne Supreme
Being while others have not. This does not meahwaalready know
everything that is to be known about the Africamoaunities and their
religious beliefs. Generally, our knowledge adainsls at present allows
us to affirm that deism in the sense of belief iodGvithout worship is
not a distinguishing characteristic of African titaahal religion. The
types of worship given to God vary in different kan societies and
groups. Every African society has some form of wugrof God, be it
direct or indirect, private or public.

Beliefs in many deities and the ancestral cults bascured and
overshadowed the worship of God. Mediation is a room feature of

the African way of life. The number and status lo¢ intermediaries
enhance the prestige of the one addressed andhthoaigorganised
public worship of God exists other than that madeough the

intermediary deities — this may surely be describsdndirect worship
of God. To the African, this does not mean worshipsecondary

importance. The two explanations given for this #rat the Africans

think that the exalted position and dignity of Gdelmands that He be
approached through intermediaries, and that thee@dfrpresumably has
the pious feeling that he is inadequate and tlenmediaries will present
his offerings better than he can.
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Even in societies where only indirect public wopskkists, individuals
do approach God directly in their private devotioB®me would say
that this happens only in extreme situations oses; but this is not
necessarily so. Writers have reported many Africamsareness of the
presence and role of God in their lives. This ievah by the constant
mention of the Supreme Being in everyday life iovyarbs, greetings,
exclamations, the naming of children, oaths andgations of His
name. These are forms of worship — responses andheauded in the
definition of worship in its broadest connotation.

There are many societies, which have organised@divect worship of
God. It is also true that since the introductiorCdiristianity and Islam,
certain forms of worship of the Supreme Being (aditional religion)
in some communities have ceased. It is also repatat in some
places, believers in traditional religion have belatelled *“idol
worshippers” and they have reacted by confiningnibelves to the
worship of the deities and ancestors, leaving tloeship of God to
Christians.

One would accept the suggestion that vast numbersaaftificial
offerings in traditional religion are directed tawa the restoration of
the ontological order. Taylor (1969: 80) capdlibg saying since God,
the founder of this order, is believed to be abitwé&aws, having handed
over its control to the intermediaries, man is memcerned with
propitiating these intermediaries whenever the orslehought to have
been used.

3.8 God and the Afterlife

The African tradition’s belief in the existencetbe human person after
death, in ancestors as the “living dead” and imaa&ination suggests
that there is a strong belief in the afterlife. Masiters today admit that
all African societies believe in an afterlife, hwith varying degrees of
emphasis. Generally, the afterlife is viewed fréma point of view of the
continuing relationship of the dead with the liviagd not as the final
end of man or of the world. There is very littleesplation about the
‘last things’. Eschatology either in the sense loé tculmination of
individual lives or of human history in generalosmarginal interest in
traditional religion. This is understandable giitea African conception
of life as a cyclic process of birth, death andirntbbWhat is, was and
will be. The centre of concern is the eternal n8mce the past and the
future are not different from the present, theillalient of man is ought
to be in the present. Consequently, the aftersifeanceived in terms of
the present life. The environment and social stmecof each society are
projected into the visible world and form the framoek of its
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conceptions of the afterlife. In this context, ideabout immorality,
judgement and retribution play very little part.

There is not a single reported case of a beli¢hénend of the world as
we know it in the near or distant future. Belieboat the fate of man in
the afterlife involving a last judgement and rattibn do exist, but they
seem to be exceptions rather than the rule. Forntbst part, these
exceptions are found in West Africa. According toaBle (1965: 189),
the Dogon of Mali believe that after the spirit thie dead has been
ushered out of the world of the living with the appriate funeral rites,
it engages in an arduous journey which is a formetdibution for its
misdeeds on earth. Even for the good, this lastatfdteast three years,
after which the spirit is admitted into tiManga the Dogon paradise.
Similarly, the Yoruba believe that the ancestrall siponri, goes before
Olodumareafter death for judgement in accordance with taging,
“All that we do on earth, we shall account for iearen.” Those who
lived good lives go t®run Rere(good heaven), while those who had
lived wicked lives go to th®run Buruku(bad heaven of broken post
herds) which is said to be hot like pepper (Bascb®e9: 89).

Metuh (1999: 169) says Igbo ideas about the dkierivolve belief in a
kind of judgement and retribution. The good goAla Mmuo (spirit
land), where they continue a life similar to thearthly life and are
allowed to reincarnate, while the bad are banigb&dnaa nri mmuo na
mmadu(the Igbo hell), and turn into frustrated wanderspgits.

The above explanations suggest that there is amlitgt which is a
general belief of the Africans. The terms “thieJif “next life,” “after
life” and “eternal life” are terms borrowed from ©dChristian
philosophy, which are foreign to the African systefithought. As far
as Africans are concerned, life is one continuaretch of existence and
is not split up into “this life” and “the next life To the Africans, the
concept of time is cyclic, not lineal, what happafter death is not the
terminal, definitive stage of man’s life; it is gnla phase in the
continuing round of existence. There is no idedhekven” or “hell” as
a place of reward or punishment — the spirit — Iadot a place of
eternal repose and happiness, it is rather a tramasnp for those
awaiting reincarnation to continue the life cycle.

Africans want to live and continue to live with &emgthened life —
force with each cycle of life. The living are hapghat they are alive.
The visible world is preferable to the spirit-landyen though the
ancestors who live there are believed to be moreepal. Their
enhanced powers are used to obtain better livinglidons for their
living kinsmen in anticipation of when they themas will reincarnate
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to enjoy the prosperity thus given to their fanslién this sense, African
traditional religion is said to be life-affirmingnicontrast to Asian
religions and Christianity, all of which can bedsto be life-denying.

Africans’ ideas of retribution are worked out iretbontext of this cyclic
conception. Retribution for human conduct is natited to life after
death, but is spread throughout the life cycle @adried over to
successive cycles. The greatest evil is to be throut of the life cycle
through denial of reincarnation. Whether a persay meincarnate or
not depends entirely on the Creator. It is not kmohow God
determines this, but it is believed to be linkedwmane’s conduct during
earthly life.

SELF-ASSESSMENT EXERCISE 2

1. Explain the relationship that exists between God te deities
in African traditional religion.

2. How would you explain the concept of afterlife aslarstood by
Africans?

4.0 CONCLUSION

Having said much on the concept of God in Africaaditional religious

beliefs, we have established the fact that allcains have a firm belief
in the existence of the Supreme Being who is gaéfierent names by
different tribes on African continent with attendattributes that He is
known for. God is in charge of everything that cemmcAfricans and as
such He is revered and given due attention in alttens concerning
Him and His relationship with man as far as Afrisare concerned, is
cordial.

5.0 SUMMARY

In this, you have learnt that all Africans have bsdief in the Supreme
Being whom they call God in their various dialedt® is believed to
possess attributes, which distinguish Him from ptbeds or deities.
Personal names and praise names of God are founigavarious tribes
across Africa. Africans generally recognise sonlatianship between
God and the deities and affirm that these deitiese &od’'s
representatives on earth. Africans also view God agal force in the
moral consciousness of man in the world, not jasAfrica alone. In
relation to worship, we have established that tlaeeehundreds of tribes
in Africa which though, have some beliefs in commbave developed
different habits of worship over the years, sucht tne group may
emphasise one form of worship — response more thhers. While
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some have highly developed ancestral cults, otlrerge elaborate
pantheons and organised cults of their differeftiede On the issue of
afterlife, we have established that as far as Afrgcare concerned, there
is an afterlife; what happens after death is nettédrminal, definitive
stage of man’s life, but is only a phase in thetiomng round of
existence in the next world.

ANSWER TO SELF-ASSESSMENT EXERCISE 1
Reasons to prove the existence of God among Afpeamples:

(1) They pray to him in times of need.

(i)  They worship God in different ways.

(i)  They give him different names across Africa.

(iv) God is believed to be the Creator of the wanhdi all
things in the world including men.

ANSWER TO SELF-ASSESSMENT EXERCISE 2

The relationship that exists between God and th#id3ein African
Traditional Religion is that of Master Servant telaship. The deities
are the messengers of God to the Africans.

The deities are believed to have been created i, Gidey thus are
intermediaries between God and man in African Trawl Religion.

They (deities) come immediately after God in therd&uichy of spirits in
African religious beliefs.

6.0 TUTOR-MARKED ASSIGNMENT

State and explain any five attributes of God inicen traditional
religion.
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1.0 INTRODUCTION

In the previous unit, you studied God and man imicah traditional
religious beliefs. In it, you learnt the names attdbutes of God among
Africans, the relationship that exists between @ad the deities, God
and morality, God, life and worship and finally Gawd the afterlife.

In this unit, you will study God and the world infrisan traditional
religion and culture. In x-raying the above topiee will see how God
controls and maintains the world so that peacewlail. We will look
at God and the problem of evil in African religiobsliefs; and why
there is the obligation to work (dignity of labowinong Africans. We
will finally look at God and social change. Heree will see whether
changes have taken place in the world and in Afrigaarticular.

2.0 OBJECTIVES

At the end of this unit, you should be able to:

. discuss how God controls and maintains the world

. explain how God created the world

. describe the social changes that have taken piabe iworld
. explain why there is evil in the world.
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3.0 MAIN CONTENT
3.1 God and the World

Africans believe that this world did not come imtxistence by itself, but
by a superior or supernatural being or force. Tis &md, every African
ethnic group has a story or myth of how the wodde into being.

For example, the Igbo story of creation has it,tkdtukwucreated the
universe. He isOke Abiama— maker of everything. He made the
universe in two parts — EarttAlg) and Sky Igwe) after which he
created two messengers — the SAmyanwg and Moon Onwg to
travel across the sky, to bring Him back news oatwtappens on earth.

The Yoruba story of creation has it that, before World was created,
Olodumae, the Supreme Deity was and He still is. And thees a
watery swampy void or waste which the divinitiesiethlived with
Olodumarein heaven came regularly to make spots on. Thessitees
were able to transverse to the marshy waste thrabhghaid of the
spider’'s web. The®lodumarewith the thought of creating the world
ordered and commission&risa-nla (the arch-divinity) of Yoruba land
to go and create the solid earth with accompangnaterials loose earth
(wrapped in a leaf or snail shell), a hen with fhees and a pigeon.
Accordingly, Orisa-nla complied with this and it took him four days to
complete this work. The®lodumaresent a chameleon to come and
inspect the work. The chameleon in turn reportad tiie earth was wide
and dry enough for further operations.

Certain trees were to be planted on the earth pplgithe inhabitants
with drink, food and shelter. The hen and pigeoedus the work of
creation were to increase, multiply and producetnfmathe people on
earth. After this task was accomplish@pdumaresent others down to
the earth under the headshop Orreliéré (the first human head) to
inhabit the earthOrisa-nlaappealed t®lodumareto improve the earth
by supplying water for the plants and animals;@sponse tdrisan-
nla’'s request,Olodumare sent rain.Olodumare again commissioned
Orisa-nlato mould man’s physical parts from the dust of ¢laeth after
which it was Olodumareés prerogative to give life to the physical,
lifeless forms. But whe®lodumarediscovered thaOrisa-nla tried to
spy on how the lifeless forms being humans, heethas deep sleep on
Orisa-nla only for him to wake up and find that all the fanm stock
became human beings. Life then began on eartharnipted between
man andOlodumare However, something happened that disrupted the
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existing peace of the created order; this put aridrarbetween
Olodumareand man.
An examination of this story of creation shows that

(i) God is the creator of all things
(i) A subordinate being is involved in the processreftion.

In this case, the arch-divinity is believed to héveen commissioned by
the Supreme Deity. This is so because in Africa,king had to delegate
some of the functions to his chiefs or functionari€he two stories of
creation have clearly attested to the fact that Gothe creator of the
world and everything that is in the world.

3.2 God’s Control and Maintenance of the World

God controls and maintains the world. This is beeathe world and all
the creatures are His. If He cannot control andntaa it, He will not

be doing good to His creatures. This will also m#ke creatures to
conclude that God is dead and inactive in the &ffaf the world He had
created. All the creatures and all that goes othénworld are directly
under His control. He sustains and upholds thegthkte has created.

Placide Tempels (1959: 33-47) making his contrimgi on the above
subject matter says, it is a metaphysical causalibych binds the
creature to the creator. The relationship of tleatre to the creator is a
constant... the creature is by his nature permaneethendent upon his
creator for existence and means of survival... Thye Spar excellence”
iIs God who knows every being, comprehends the eaiod quality of
the energy of each... God is force, possessing energymself, the
mover of all other forces. He knows all forces, itherdering,
dependence, potential and mutual interactions. tsvk, therefore, the
cause of every event.

According to Middleton (1960: 27), the absolute tcohof the universe
and of all beings is due, in African thought, t@ tfact that all other
beings exist in consequence of God. In additionateNer power or
authority exists, they exist because God permiigs ts because all
power derives its source from Him. God is the udtienfountainhead of
all power and authority, of all sanctions for offgerelations between
men.

Evans Pritchard (1956: 27) lays particular stredkia point on the Nuer
concept of God’s will. He says, when they say,isIHis world,” they
mean that everything is in being and continues e@indg by the
supernatural prerogative of the Almighty. ThushailtghKwoth (God)
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is in the sky, He is at the same time on earth thrdresolves for the
Nuer the paradox of His transcendence and immaresoee who is far
away and at the same time actively and effectivalgs and governs
human affairs. He is the giver and, naturally, shistainer of life. The
Ashanti of Ghana summarise this by sayingOofyame“the Supreme
Being,” upon whom men lean and do not fall”.

The control and maintenance of the world by Gaalss fully expressed
in the sayings, proverbs, myths, songs, and narh&€sod in African
societies. For example, the Edo name for @shnobuameans “The
Source-Being who carries and sustains the univefée transcendence
and immanence of God is emphasised by the Nupgeisaying “God is
in front, He is in the back.” They also say of Gtal being whichSoko
did not create, neither did the world create it..oidd you do anything
that is beautifulSokohas caused it... should you do anything eévdko
has caused it to be evil.” The above implies thad G the creator,
sustainer, controller and maintainer of the whodelo

Idowu (1962: 154) tells of a Yoruba myth, whichrigs out clearly the
relationship between Deity and the divinities ahé tontrolling and
maintaining power of God over His creation. Thistimgays that:

The one thousand seven hundred divinities conspigathstOlodumare
(God), and decided that He must abdicate power athority. They
went before him and demanded that He should haad mawer to them
at least, for an experimental period of 16 ye@isdumaresuggested to
them that it might be wise for them to experimaemtX6 days in the first
instance. This suggestion they joyfully accep®tbdumarethen told
them that the world was theirs to run the way tblegse for that period
of 16 days. They immediately set about their thsbwever, after only
eight days, they discovered that things had gonevsmg that the
machinery of the universe was in fact at a stalhd$tiere was nothing
else they could do but to go back@odumare Therefore, in shame,
and with drooping heads, they went back to Him aodfessed their
folly, acknowledging His absolute sovereignty amghremacy over all,
and pleading for mercy. The Benevolent Father ladglat their
foolishness and forgave them. He then switchedgamathe machinery
of the universe and it immediately resumed normaining. The
divinities went away singing:

Be there one thousand, four hundred divinitieheftiome.

Be there one thousand, two hundred divinities efrttarket place.
Yet, there is not one divinity to compare witodumare
Olodumareis the King Unique.

In our recent dispute,
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Edumareit is who won.

Yes,Edumare

The divinities could not control, sustain and maintthe world for a
second, no to talk of 16 days granted to them. Thughe control and
maintenance of the world, God has delegated poteeise divinities to

govern the affairs of the African world. The worlsl organised and
maintained by the spiritual forces and powers wbmat carry out such
functions on their own. For they do not have ahlsolpower and
authority to function but depend on God and argassible to the
Supreme Being who is the controller, maintainer andying force of

the world.

SELF-ASSESSMENT EXERCISE 1
Discuss two ways in which God controls and mairgtdine world.
3.3 God and Peace in the World and in Nigeria

There is every need for the maintenance of peatieeimorld in general
and Nigeria in particular. This is because for aertanious relationship
between man and man, tribe and tribe, nation antbmato be
maintained, peace is needed. When there is peaegjtleing goes on
well in our societies, but where there is no peaoesrything turns
upside down.

In Nigeria, we have three basic religions namekrigianity, Islam and
African traditional religion. All these religiousr@ups believe in one
God who is regarded as the Creator and Giver@tdifall and sundry.

In Christianity, we are made to understand ancelelthat God created
the heavens and the earth. God created man invhisimage and
likeness and patterned him after Himself, male #mdale, He created
them. After this creation, God made man the crohalareation, when
He charged him to have dominion and control of ywaher created
thing. In Islam, the Qur’an recognises God as the and the only Lord
of the entire universe, Creator, Owner, Organiddaster, Planner,
Sustainer and the Judge of the day of recompeng&frican traditional
religion, God is also known to be the Creator, &ustr, Controller,
Maintainer and Owner of the universe and all isatures. Each African
tribe has a name for God.

Therefore, the three religious practices in Nigeria God-centred and
so it behoves on all of us to believe and see Godua creator, and
sustainer. He is the giver of life to all of us wéue His creatures. What
we should be doing now is to come together as ameards the
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achievement of peace and unity of our dear courtigwever, the
contrary is the case. This is clearly evident ia growing increase in
religious crisis all over the nation.

Accordingly, Awolalu (2005: xxv) quoting Moon said

all worshippers must regard themselves as repraseg of world
religions and they must endeavour to form themseirt cooperative
unity for the sake of world peace... and that aligiehs must provide a
stable, universal foundation of values upon whidvegnments can
build true peace and harmony and that all religieaslers and scholars
must accept to play the role of bringing about peac

If the above clarion call by Moon is accepted, geamuld be maintained
in the world. If religion in essence is a meanscommunion and

communication between believing souls and the oresgirit in order to

have peace and wholeness, all worshippers museaspattain the one
goal. Adherents of different religious groups lre tworld should use
religion as a means of strengthening understandimbringing about
perfect peace in our large society and thus estably God’s kingdom

here on earth.

3.4 God and the Problem of Evil in African Religios Beliefs

The problem of evil covers the whole range of polohical and

religious enterprises from the ancient period ® mhmodern times. This
problem which is associated with the belief thatd@oabsolutely good
and compassionate, who controls all events in tyisend who is both
all powerful (omnipotent) and all knowing (omnistie cannot be
associated with evil. The problems arising from ¢bacept of God and
the problem of evil can be summarised in the foifgvhypothesis:

Does evil exist? Is it God or other being who cedagvil? Why does He
want to punish the evil doer? If God does not &kd, why does He not
eradicate it once and for all since He is all pdul@rif evil is created by
other being different from God, does that not mé#aat such a being
created what God Himself could not create? Th&woi is all powerful,

why does He allow such a being to create what Hédoaot create or to
create what He dislikes?

In African religious beliefs, many societies sayegarically that God
did not create what is evil nor does he do any ewhtsoever. For
example, the lla of Zambia holds that God is alwagist and cannot be
charged with an offence, cannot be accused, cammapuestioned. He
does good to all at all time. God created the kedgé of good and evil
in every person and allowed him to choose his wikiout forbidding
him or forcing his will on him.
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Mbiti says that there is an evil divinity, which Gareated good but
later on turned against Him and began to do ewilsl a kind of duel
exists between good and evil forces of the worlccadkding to Akinseye
(2005: 394), there are other people who regardhdegidemic, locusts,
pestilence and other major calamities as divinitreshemselves or as
caused by divinities. According to him, in nearlyAsfrican societies, it
is thought that the spirits are either the origirewail or agents of evil.
Aside, as a principle or rule in African societyyeomay offend a person
of the same status, never or rarely does a persdreing of a higher
status do what constitutes an offence against sopesf a lower status.
What is considered evil or offensive functions freantower level to a
higher one. If a witch, for instance, bewitchegsttéelchild, this act puts
her on a lower level than the child. That is theilgsophical
understanding concerning what constitutes evil e tcontext of
relationships. Therefore, according to this prifeigsod does not and
cannot commit evil against His creation.

The problem of evil and headship of God attracts leebate and
controversy in the creed of Yoruba religion. In Moa religion
according to Labeodan (2002: 5), the problem off iswattributed to the
two concepts namely: the concept afi (head) and the concept of
akunleyan(fate). It is upheld in Yoruba belief that beforan is born,
he knees befor®lodumare(God) requesting for his fate during which
he asks for his needs and wants for his existendaglthe period of his
sojourning on earth. Whatever he asks for on theagion becomes his
lot on earth. According to Adekunle (2005: 422)stts the reason for
the Yoruba wise saying that goeskunleyan ni adayeba a de ile aye
tan, oju nkan gbogbo waneaning “Despite this, we do not want to
accept the fate when we got to the earth.”

After choosing one’s fateakunleyaf man goes t@®batala(the god of
creation) to chooseri (head) according to his desire. By this, whatever
occurs to him on earth, whatever evil or good, déegeon his choice of
ori when he was choosing his fate.

The Yoruba also uphold that there are cultic-pcangy people who
could bring evil to man by changing envious attguaf such a man
through the misbehaviour of such a man to thems@&loailtic people are
known asaje (witches) andoso (wizards). They are ever ready to deal
with anybody stepping on their toes by castinglspelhim during the
night when they use to assemble for their cultietings. It is in these
meetings that the fate of their offender would kbeided and dealt with
accordingly. In short, Yoruba traditional belief iemates God
(Olodumare from the blame of evil and misfortune befallingam The
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evil is not naturally caused but through man himeelfrom his fellow
man in the society. Based on the above, we may ntakdollowing
deductions:

. It is an indisputable fact that God is the ultim&eing behind
everything that occurs in the world, as nothing take place
without His knowledge. Despite this, God does rahmand nor
wish human beings to cause evil to themselves odalk of
causing evil to his fellow beings. Both goodness awil are
created by God. He does not condone evil.

. God, the omniscient and knower of secret and msteifethings
is fully aware of any action taking place in therldoon every
dire minute and second. Whatever action that affewdn is for
the man’s benefit, though he may not be awareiefdbe to his
short-sightedness and his inability to know whakigden from
him. What man regards as evil may be a form of geed to him
at the long run.

3.5 God and Dignity of Labour

The term “labour” can be viewed from different gestives. In the first
instance, it can be assessed in terms of work catien embarked upon
as a source of livelihood in a private or publi¢aafof mankind. In
addition, it refers to work done for wages. Besjdésis equally a
generic word for employees and trade unions adlective.

However, dignity of labour is fundamental to thetuma of man,
because, man often lifts himself when he does lisgkwvell. In line
with the above observation, Utomi (2004: 29) writd$e dignity of the
human person is tied very closely to work. And whes work well,
when we recognise the dignity of other human beagythey work, we
essentially elevate the ordinary to the level ¢ #fngagement of the
divine”.  This implies that the principle of digpitof labour is
particularly tailored towards the nature of manwiark for his goodness
and the society at large. Thus, it can be deducatthe subject of work
or labour is man, but man is not the object of labdt is equally
inferred that dignity of labour to man has a ndtdrane pre-occupation
or commission. Thus, God and dignity of labour ays/the idea of the
equality of all types of labour or work before God.

It is beyond any reasonable doubt that God chesisterk and hard
work. This is because He, as the creator, is coaliy at work due to
his vast responsibility of caring for his creaturete is the giver and
man perpetually depends on his giving. It is alsdipent to note that
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God himself instituted labour or work at creatiamen he took man and
put him in the garden to keep it. This makes it engpive for man to

work to sustain himself, because man cannot preteruk living in a

dream world, which is filled with everything at hisposal. Man by
implication owes God the obligation of having a ipwe attitude to

work; hence, God says “You shall eat the fruit loé tabour of your

hands...

Dike (1988: 11) asserts that, work is a challemgallt creatures of God,
being the basic fulfillment of the laws of duty gisen by God. He says
when one works for one’s daily bread, one will fipetd and other social
evils caused by idleness will be curbed in effeld.concludes by stating
that work is the mortar of development, in it, nepends his sweat and
his energy to transform the raw material provided rature into a
human product.

Having laid the background on which to work, welwibw focus our
attention on the real issue at stake: God and Bjigrtilabour in African
traditional religion and culture.

According to Gyekye (2002: 101), dignity of labauarthe traditional
African society finds expressions in maxims, prégeand various ways
of greeting people at their work sites. He citeseaample of a Swalhili
maxim which states that “Treat your guest as atgiseswo days. On
the third day give him a hoe.” This assertion istyaical moral
obligation of traditional African society on how mahould acquire the
habit of hard work. In collaboration to the abowservation, the Ewe of
Ghana says that “the person who goes to draw velies not drink
mud.” It implies that through labour one gets whatwants and enjoys
the fruit of one’s labour. Other Swahili maxims aating to Gyekye
(2002: 104) are “He who goes into the forest conba@sk with
firewood”, “He who gets blister from the hoe handidl not die of
hunger”. This is the reflection of strong moral &ad labour in African
traditional society. As a result, African traditadrreligion inculcates the
spirit of hard work, which directly or indirectly ake a nation and a
people great.

Among the Yoruba tribe of Nigeria, folksongs usyalle used to extol
and instill the spirit of dignity of labour into ¢ir children. A typical
example is “farming is our forefathers’ work”; “lveho does not work
will steal.” Besides, another glaring case is thigme:

Work is cure for poverty
Be hard-working my friend
For one can become great
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Only through hard work.

Magesa (1998:231) argues that impressiveness afensncheerfulness,
wit and geniality are invaluable values in Africavork ethic. It should
be noted that as far as the entire African sodggetoncerned, dignity of
labour entails wealth in crops, animal and childrénalso involves
absence of diseases and other social afflictiohenn essence, dignity
of labour connotes practical evidence of abundéathrough labour or
work.

Socio-culturally, according to Shishima (2005: 52¥yicans uphold
hard work and encourage it while they abhorrednkess. The African
necessarily believes that hard work pays, whicloaets for the Tiv
proverbs. “Tim tyo u or saan ishe ga” meaning “aoolur is fruitless.”

The Tiv in recognition of the above fact in therdiy of labour engage
in different types of labour through which they geeir daily bread as
well as income to solve other problems. Theseugelfarming, which
is the primary occupation of the Tiv, hunting, fredy livestock rearing,
and domestic industries such as weaving, smithinjaarving, and so
on. To effectively carry out farming on a largele¢c#éhe Tiv man would
marry many wives who together with their childreke care of the vast
farmlands. Significantly, the number of wives arfildren one has
coupled with his vast farmlands and livestock larggetermine the
social status of such a man. Thus, to maintain dighity in the
community, the Tiv is generally hospitable and geuns. Tseayo (1975:
29) sums up this as he observes: “The Tiv set gisn) store by
entertaining liberally. A man who regularly giveleqty of food to his
guests will always be a man of influence and pgesti

Undoubtedly, the Tiv could not effectively feed Bur large number of
people if they were lazy. In a further demonstratd the Tiv positive
outlook on labour, lortyom (1978: 18) emphaticatyessed that, before
a girl was betrothed, her parents made thoroughstiyation, which
included among other things, whether or not than-im-law was
hardworking. This was because the parents of tidke lvould like their
daughter to be in the hands that would protectheland feed her very
well.

Another area of human endeavour, which aptly cagtuhe Tiv's

attitude to work was hunting. This work demandedicigion, diligence

and hard work on the part of the hunter as hehisfthouse at the first
cockcrow to check his traps. Admittedly, no lazymeauld do this, and
the Tiv abhorred laziness in totality.
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The Tiv deeply cherish hard work and as a resulhis fact, laziness
has no place in the vocabulary and dictionary ef Tiv. To be lazy
meant one having to undergo a daily round of issuftockery, ridicules
and fun from age mates and the community at laBgeause of his,
everybody tried to live above board in the perfanoeof his/her duties.

The Tiv scenario finds a replica in the Igbo tradial society. Dike
(1988: 11) asserts that “In our culture there speet and high regard for
work and achievement, native poetry, sang the gsaid the laborious
artisan, farmer, wine tapper, etc”. He stated entiat, the lazy person
in Igbo was mocked and ridiculed.

From the above, it is evidently clear that, Afridgaaditional culture had

a positive attitude to work. Moreover, Africans aewonsidered any
form of work as being inferior or superior over tbhther hence they
played complementary roles. For instance, the faknew the hunter

provided him with meat, the hunter in turn knewt tha depended on the
farmer for his yams. This positive attitude to wdik Africans greatly

minimised, if not curbing completely, social vicesich as armed
robbery, pick pocketing, corruption and commercak from their

communities. This is not the case today.

African’s positive attitude to work is largely dravirom their idea and
conception of God who is widely acknowledged bynihes the creator,
moulder, maker, excavator, hewer or carver of tbedv For instance,
the Tiv would say “Aondo gba tar” (God created therld); thus,
portraying God to be physically carrying out therkvof creation just as
a carpenter who fashions wood into different kirafsshapes. The
African therefore reasons that if God worked inati@n, nothing stops
man (His creature) from being hard-working. Thisught spurs the
African to form positive attitude to work.

3.5.1 Importance of Labour

It is evidently clear from what has been gatheteat,tman has always
realised that labour is necessary to life, becanaa sustains his life
with the work he does. Work does not only createsfsation and joy, it

also provides for the basic necessities of lifedfoclothing and shelter.
Labour indeed adds to the quality of life.

Labour creates fellowship through co-operation be fob through
sharing the result of labour. It makes possible jine of rest and
relaxation, recreation and festivity. This can leers clearly from the
communal labour in African villages, which expresg@e spirit of
partnership. Through labour, we serve others. hteans that work or
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labour has a positive and enabling character. stance, there will be a
vacuum if there is no work, hence the serviceschéd to such work
will be missing from the community. For exampleg tpublic uses
automobiles, radio and other industrially producggpliances. This
same public needs skilled workers to install oviserthese complicated
devices when they are out of order.

Labour also develops man’s capabilities. He prastidarity by serving
his fellow men, thus in a sense participates inctieative work of God.
The wealth of a nation originates from the labo@immrkers whose
energy and effectiveness are of incontestable itapoe.

Labour is a key source of identity, self-respectl aocial status. It
provides security, predictable and increasing rewdor efforts. It is
also the mark of civilisation and culture, whichtie end product of
development.

3.6 God and Social Change

Within any given society, there is usually an atem of direction,

implementation of plans, complexity, roles and tioes, to a limited or

greater extent. This is referred to as developmpnigress, social
change or evolution. Herbert Spencer formulatedtbie®ry of social

evolution in 1860 in an essay on “The Social Organi In organic

evolution, organisms of more complex structure tumttion have been
developed by progressive steps from simpler onestebrates from

invertebrates, warm-blooded from cold-blooded amsmBrown (1983:

179) asserts that in social evolution, societieshwnore complex

structure or organisation have been to do and u@tanges have taken
place from time to time and such changes have ipesiind negative

effects on the lives of the people of Africa.

3.7 Agents of Change

No change takes place without the action of hunmengs. Such human
beings are called agents of change. According tawaty (1970: 45), no
social change results without the accompanyinguanfte of human
interests and attitudes. The coming of the whit& s@on had an effect
on industry, politics, religion, education, homiée,|l the class structure
and the whole balance of social forces within thiicAn culture.
Indeed, the influence of colonial masters serioastgcted the whole of
the African culture, leading gradually to adaptatend change. In this
case, the white man is an agent of change in Afrida brought
economic, political, social as well as religiousebes on the continent
of Africa, which in turn have grossly affected thes of the Africans.
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From the foregoing, it is clear that the social raes that have taken
place in Africa are traceable to the coming of wiete man who came
and met some African groups in the task of goverand in the long
run Africans themselves were involved in the goweent, thus
becoming agents of change. Because of the socalges that have
taken place in Africa, a lot of good is witness&ar example, the
educational sector has witnessed dramatic impromesmaver the years
with the result that more and more people are [pawmiversity
education today and more tertiary institutions laeeng established to
cater for the teeming applicants. These effortsirathe right direction
and education provides the citizens the basic bacikgl to understand
government policies and the social changes thaeacamitin them.

In the health sector, changes that have taken plecen the interest of
the people. Even though, drugs are not found iregowent hospitals, it
is crystal clear that the modern hospitals haveudpno a social change
that has benefited the people. Modern health celreedy systems have
reached in not only towns and cities but also géa

In transportation industry, people can now traestdér and easier using
aeroplanes, buses, lorries, cars, motor-bikes;deswan now carry their
produce to the markets easily using heavy macHikedorries, trains,
trailers, trucks, wheelbarrows as opposed to thgerolmethod of
trekking long distances carrying foods on headsyelling by horses,
camels and so on. A network of roads, tarred artdrred, now link
villages, towns and cities. No longer is any plesmdated from others.

The communication sector has improved tremendouslth the
introduction and use of mobile phones, the intesystem, the radio and
television. With all these, it is easy for the pleof get in touch with
the outside world. We are now in a global villagevhich no part of the
world is hidden from other parts.

Social changes have also negative effects. Theséd doe seen in
politics, economic and even in the religious realdmhanges such as
corruption, abuse of power, cultism, bad governamenoral dressing,
human trafficking, and so on are found among Afripgople. All these
have reduced the high position God had in theoliftne Africans.
SELF-ASSESSMENT EXERCISE 2

Discuss any three importance of labour in thedifa person.
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4.0 CONCLUSION

God is believed to be the creator, controller dmel maintainer of the
world and as such, He is given different names iffgrént peoples of
Africa. As He is in charge of the affairs of the ndo He maintains
peace, and He is in charge of all the affairs & world. He knows
everything. This makes Africans to call Him the wmso of all things.
He is believed by Africans to be the ultimate caokeverything and is
treated as such. That is why, when anything hapfetise African, he
says, it is God that has caused it. God works tiitddis representatives
— the divinities, priests/priestesses, elders, stocg and so on to whom
He delegates power and authority to act on His lbeha

5.0 SUMMARY

The central idea in this unit is hinged on God wheeen as the creator,
controller, maintainer and sustainer of the unigeds the process of
creation, He involved His representatives — thandies who helped
Him to complete the process of creation. God issinierce of peace in
the world. This is because every African societyognises God and
worships Him. On why there is evil in the worldha#s been established
that God does not command or wish human beingsatsec evil to
themselves. On dignity of labour, we have establisthat as far as God
Himself worked in creation, nothing stops man (lreature) from
being hardworking and this thought spurs the Afrita form positive
attitude to work. Lastly, we have seen and estabtighat many social
changes have taken place (both positive and negati the African
continent as a result of the coming of the whiteaxnRositive changes in
the educational, health, transportation, commumnatnd negative
changes seen in areas such as corruption, abysamefr, cultism, bad
governance, immoral dressing, human trafficking andon. All these
have reduced the status of God among the Africaplpe

ANSWER TO SELF-ASSESSMENT EXERCISE 1

God created the world and he has continued to miairitis creature.
God controls and maintains the world through hstemtion of human
beings and through the supply of fool for his cueat All people

through their expressions, their sayings, proverbgths, names and
attributes of God, songs and dances, feel theemast of God. Indeed
the good order and functioning of the world shola God is in control
and has continued to maintain it (i.e. the worl®od sometimes
delegates this function to the deities.

111



CTH491 AFRICAN TRADITIONAL REION AND CULTURE

ANSWER TO SELF-ASSESSMENT EXERCISE 2
There is dignity in labour. The Bible says, thex@o food for the lazy.

Due to the importance of labour, the Bible saysldheurer deserves his
wages. Labour is important because:

(1) God himself is not lazy. He labored to create mad #he
universe as a whole.

(i)  Labour sustains life. It is through labour thatdde produced to
keep life going.

(i)  Labour provides security, cooperation, partnershipd joy.
Labour is a form of exercise for a healthy living.

6.0 TUTOR-MARKED ASSIGNMENT

Discuss the relationship that exists between Galtlaa world.
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1.0 INTRODUCTION

In the previous unit, you have learnt that Godhés ¢reator of all things,
the universe, man, plants and animals. You alseniehow God

delegates His authority to divinities and otherigpal forces to partake
in the governance of the universe and how thesersatural beings do
not have absolute power in themselves and act tsmediaries
between God and man.

In this unit, you will learn what revelation meaige shall examine the
origin of religion, the agency of revelation, theea of revelation in

human history. We shall also be looking at God,lihgain African
religion, God the spiritual world and traditionafrisan medicine.

2.0 OBJECTIVES

At the end of this unit, you should be able to:

. explain the meaning of revelation
. identify the media of revelation
. give some examples of revelation among your owrpleeo
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3.0 Main CONTENT

3.1 The Concept of Revelation

Revelation can simply be defined as God's selfidmae. Africans
believe that God is the creator, he created aneated himself to man.
There is an agent who reveals and there is a mhah interpret the
revelation. Among the Africans, revelation is ah @cGod and through
the condition in the environment, divine messagas be received.
Africans believe that their religion is a reveatetigion, which came to
existence as a result of man’s experiences withis physical
environment. It appeared to Africans’ forefathesgleey sought answers
to the mysteries surrounding the creation of thavarse. They
eventually concluded that there must be a supremmespi.e. creator, a
living being who ordered, controlled and maintairtied universe. Man
reacted intuitively but separately to happenings his immediate
environment. It appears such reactions went omeabws locations all
over Africa around the same time.

The traditional religion, therefore, evolved ovewreral years. It has no
founder. Over time, it underwent changes because pedples’

educational and spiritual growth. In that wise, tfaglitional religion is a
living religion. It has not suffered any reverses fiot having founders
such as Christianity, Islam and Buddhism, for ex@nm@ometimes, a
powerful king or priest might bring about some dp@s You should
know that the religion has no reformers or missimsathat bring

constant changes as in other religions of the wo@banges occur
naturally when changes take place in the genesed lof the people.

It is clear to the Africans that God manifests rethso them in various
ways and this fact is expressed in many languagesidferent names.
In the experience of religion, we assume that theomething rooted
in springing up out of human nature. The expressidhdepend upon
local and temporary conditions, physical, mentat] social conditions.

3.2 The Agency of Revelation

Generally, there are two principal agencies of lewan. The created
order and man’s inner link with God. However, inridan traditional
religion the media of revelation are many. Thesduae:

(1) Nature: God reveals Himself through the works of natureisT
nature includes hills, valleys, rocks, forests,amse and so on.
African people eventually came to the conclusiaat there must
be a Supreme Power that is, creator, a livingd®iho ordered,
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controlled and maintained the universe or thatahera divine
force that is behind nature.

(i)  Created order: God manifests Himself through the created
order; the sacred always manifests itself as atyeal wholly
different order from natural realities. Man beconaggare of the
sacred because it manifests itself, shows itsalf,samething
wholly profane. Thus, the experience of rain, sbght and
darkness, hot and cold weather indicates the nsatfens of
God, which the Africans are conscious of and exptieough the
names of God.

(i)  The course of human history:God manifests himself through
the course of human history. In the myths of sonfacans,
experience of what God has done is expressed. Ty
experienced protection and deliverance in the ltobaacial war,
which has been attributed to divine province. Thpegience of
adversity in form of poor harvest, infant mortaligpidemics call
for religious consciousness among the African peoflso in the
course of human history, man has had encounter it
through dreams and visions. Individuals have alsomed to
have dreams and visions at different times to dbireg, which
has eventually formed part of history.

(iv) Man’s inner links with God: God created man and he put
essence of life in him. This essence of life tlgput in man
makes him a living being. Among Africans, the essens
believed to have come from the Supreme Being. lholg
mythology, the essence of beinghi” is derived from CThukwti
(God).

SELF-ASSESSMENT EXERCISE

In your own opinion, what will happen if there is lack of
communication between God and man?

3.3 The Idea of Revelation in Human History

Revelation can simply be put as God’s self-disoeufdricans believe
that God is the creator, he created and revealetélf to man. There is
a God who reveals himself to man; and there israrthiat receives the
revelation. Among the Africans, revelation is am @cGod through the
conditions in the environment, divine messages lsanreceived. In
every individual, there is the presence of consness of the Supreme
Being. This awareness and consciousness is theorreéw the
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emergence and development of African traditiondigi@n, which is
found in all spheres of human life.

The idea of revelation in human history will be alissed under the
following headings.

0] The Creator: In the myth of creation story, you learnt thag th
pre-cosmic was dark in chaos; there was no existamthem —
no life, no being. The spirit of God appeared l&kenother bird
and sat upon the dark chaos and as a result ofsGodative
energy. God in his creativity brought about cohesarder and
meaning through the divinity.

Thus, from the point of view of creation story, theal of God's self-
disclosure has been stamped over the face of gagtect order. There are
so many myths all over Africa among the people,civlstate how God
brought into existence the created order. Among Yleeuba, it is
believed thatOlodumarehanded over a quantity of earth @risa-nla
and with thatOrisa-nla i.e. arch-divinity used to create the physical
earth. This is a pointer to the fact tl@ibdumareleft his own seal all
over the surface of the created order.

The experience of the African people about the warknature, the sun,
light, moon, darkness, trees and forest, hills @alteys, mountains and
rocks, the rainy season, and the dry seasons dhespeople the
consciousness of an order which is superior andnelivn nature.
Furthermore, the awareness of the divine providegoed harvest,
plenty of food for human beings and animals, pratos, growth and
development arouse in man the awareness of a supand unique
power manifested in the universe.

(i)  Man’s inner link with God: You have studied how God created
man and he put the essence of life in him. Thisress of life that
IS put in man makes him a living being. It is tleissence that
gave meaning to the existence of man. Among thac#ir
people, this essence is believed to have come fhenSupreme
Being.

This means man is made a rational being, inteltigegquipped with will
and purpose, there is something of divine in mahiclv made him
addressable and responsible. Therefore, the spirie man is in
communion with God. The fact is expressed in thacAh concept of
God. For instance, among the Yoruba, iDissa-nla (the Yoruba name
for arch-divinity), who was commissioned to cre#te physical body
but it is Olodumare who gives man the spirit, ttee essence of being.
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In Igbo mythology, the essence of being ‘Chi’ isided from Chukwu
(God).

Revelation pre-supposes a personal communicatibmelkeea God and
man. Man is a necessity in revelation, becauseowith personal mind
to appreciate and understand revelation, the w@eess would not be
meaningful to man. Hence, it is believed that Godyntreate the
universe without nothingek nihilg, but he cannot reveal himself
without understandinga@ nihilun). This is saying that God requires a
human mind to communicate, without it, revelatioh @od to man
would not be complete and would become meaningless.

(i)  The Course of Human History: In every age and generation,
there is direct contact with God and human soul.awVtine
African people know about God and what was discedexbout
God comes as a result of God’s self-disclosurerd laee events
in the life of an individual and in the life of aayp of people or a
nation, which points to the fact that God is wogkiout his
purpose for the individual and for the nation.slin this case we
come to learn the lesson of history.

Historical events reveal the purpose of God for mafor the nation but
it is left for the minds of men to interpret thellwaf God. If wrongly

interpreted, it will bring destruction and chaogoirthe life of an
individual or the nation. However, if these everdse correctly
interpreted, it brings meaning, order and lifeite people.

In the course of human history, man had encountdgr @od through
dreams and visions. Through this medium, people ltdaimed to have
communion with the Supreme Being and received ucstn
concerning migration and settlement, which haveolbwex permanent
record of their life history up till today. Individils have also claimed to
have dreams and visions at different times to d® thing or the other,
or restrain to do a thing, which has eventuallyrfed part of history.
African people are capable of receiving and respantb the revelation
of God, which is a universal phenomenon.

3.4 God and Healing in African Traditional Religion

The traditional religious practices are a uniquiegnation of beliefs
found in many African societies. They have a sulbtlehestration of
notion about God as the originator and prime soofdeealing. Rituals
concerned with controlling and harnessing this doi@r the well-being
of tribal members are done in correlation with natspirits and other
alien benevolent forces.
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The belief in and the practice of healing is catigitherefore, one of
the most outstanding features of popular religyositthe contemporary
African scene. Apenda and Shishima (2003: 151péatke opinion that
the notion of medicine, disease, illness and hgadimong Africans is
very often associated with the people’s world vidhis is existentially
demonstrated in their value system, such as sa@gabuct, myths,
rituals and healings.

In Africa, the basis of medicine is religion in emich as it came from
the Supreme Deity, and operates through tutelasyity or spirits. It is
significant among the Nupe people that in prepanngdministering
medicine the name of Go&dgkg and other divinities are mentioned (i.e.
medicine is applied with reference to God). Idowwoting Nadel says
that the Nupe medicine without augmentation witlke taditional
procedures becomes automatically inefficacious.sTisi why ritual
invocations have their significant place @igbe (medicine) practice.
Whenever theCigbe-ni (doctor) discovers a new remedy, he must
perform a sacrifice, speaking these words:

Sokpo, the medicine that has been prepared hereMiay the medicine
be successful. I am sacrificing to Kpara, | am i§aorg to Tswana
Malu, I am sacrificing to Twako Dzana (Nadel, 19%32).

Among the Yoruba, the tutelary divinity of medicjn®sanyin is
believed to be associated wibrunmila the oracle divinityOsanyinis
in charge of all roots and leaves and possesses kmawledge of the
use of the plant materials to cure illness. The lembof Osanyinis
usually kept in a room in a puppet from which thiegt manipulates by
means of ventriloquism (the art of speaking withaving ones lips).
During the consultation, the priest addresses tibelary divinities in
supplication tone, saying: Father of children (dather) prepare
medicine for us children. We (children) have no moiee.

The Igbo also have a firm belief in the power ofdicgne Ogwy for

curative and protective purposes. All medicines raggle from herbs,
hence the Igho prover®gwu n. ofia, affia na aku ogwmedicine in the
bush can never be exhausted because medicingastext from herbs).

The contemporary discussion of God and healing fincé&n religiosity
is undoubtedly a significant episode in the histasy religious
interaction in Africa. In spite of the measure bétenormous socio-
religious and cultural changes with its attendegrele of destabilisation
that have swept over the entire society, the praand the role of God
and other deities have been repositioned in tauiti medicine and
healing .
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Our focus here has been deliberately focused orpldee of God in

traditional medicine and healing. And the positwhich we have tried
to sustain is that the great unprecedented, widasppractice of healing
in African traditional religion is closely tied toertain indigenous
cosmological underpinnings. Interestingly, howeven close

examination of the phenomenon shows that the wrdesippractice is
embedded in the traditional worldview of the diffiet African groups.
The spiritual healers have been making usual inppibsthe health care
delivery system in Africa in spite of the cultucanditions coupled with
changing religious beliefs, which have tended todermine the

effectiveness and impact of traditional health caystem in some
African societies.

3.5 God the Spirit World and Traditional African Me dicine

The role of God is becoming very popular these ddiyds even
becoming more popular in African traditional med&ibecause if God
does not heal, the efforts of the healers wouldirbevain. African
traditional medicine in a nutshell is the mediciok the indigenous
African people. It is variously known in Yoruba @ogun(medicine)
ewe ati egbdherbal medicine) o®ogun Ibile(indigenous medicine). It
is different from the modern medicine since theelatdepends on
various laboratory activities while the former does need laboratory
tests before its efficacy becomes acceptable. Theafh medicine is an
acceptable medicine among the people becausedhesome ailments
that have their cure in the corridor of the pramtiers of African
traditional medicine alone. It should be statetha juncture that spirits
and spirit phenomena play very important roles he tanatomy of
African indigenous medicine and that is why Godresy vital in the
proper understanding of indigenous medicine bec@&m¢ is the grand
commander of the spirits and spirit world.

Again, to ascertain the role of God and the smtittealm in the
scientific analysis of African indigenous medicirae can easily be
carried away by the activities of the indigenousditi@e men to the
point of concluding that these supernatural encsntannot be traced
outside their qualities and traits. It should hoerele noted that though
African medicine has some supernatural qualitiegese supernatural
qualities are only traceable to the spiritual reald scientific
investigation into the impact of spirits in the ieficy of indigenous
medicine has revealed that Albert Einstein’s fommuE=m¢é is
applicable to the practice of African indigenousdimane. The success is
also attributed to the roles played by God andsihiet realm without
which African indigenous medicine will become inedicious.
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4.0 CONCLUSION

Revelation can be simply defined as God’s selfidsae. Revelation is
the centre of all religions. Africans believe tl@abd is the creator, he
created and revealed Himself to man. This meanghbee is a God that
reveals himself to man; and there is a mind thegives the revelation.
In addition, God reveals himself to Africans in mpaways such as
through nature, created order, and the courseraghthistory.

5.0 SUMMARY

In this unit, you have learnt that:

. God reveals himself any time, any where He wants

. God’s self-disclosure is the universe because Hehascreator
and source of being

. the revelation of God to man accounts for the arigji religion
which is expressed in many languages and in éifteAfrican
names.

ANSWER TO SELF-ASSESSMENT EXERCISE

What will happen if there is lack of communicatibatween God and
man?

(1) The existence of man will lost its meaning.

(i) Man will miss his good relationship with his creato

(i)  The essence of life in man will be lost.

(iv)  God will no longer reveal himself to man.

(v)  There will be communication breakdown between God @man
and this will bring the downfall of man.

(vi)  Man will lose his moral qualities and attributes.

6.0 TUTOR-MARKED ASSIGNMENT

Identify the different ways Africans receive reveda from God.
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1.0 INTRODUCTION

In this unit, you will be studying the concept afcastral veneration.
You will also be looking at whether Africans do wbip or venerate
their ancestors. We shall examine the qualificatiton be venerated as
an ancestor. Ways by which Africans venerate aocgstrole of
ancestors among the African people and lastly a sagly of ancestral
veneration among the Benue people of Nigeria.

2.0 OBJECTIVES

At the end of this unit, you should be able to:

. explain the concept of veneration and ancestra¢naion

. list qualities of veneration for ancestors

. discuss ways of venerating ancestors in Africarditicnal
religion

. explain how ancestors can be venerated in any ddric
community.
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3.0 MAIN CONTENT
3.1 The Concept of Ancestral Veneration

The beliefs in the ancestors are fundamental mlgitenets in most
African societies. The religious institutions swmnding this religious
beliefs is what others call the “cult of the ancest and the form of
worship as ‘ancestor worship’ or ‘veneration’. Howe the term
“ancestral worship” does not adequately expressatieestral rites in
African traditional religion. In this regard, mamfrican authors have
suggested alternative term such as communion wittesdors. This
includes ancestors as instruments between God awd and elderly
members of the family who are venerated as muchnahavorshipped.
Hence, the term of submission and pleading sugmitawhich appears
in prayers to God and the deities, are signifigaatisent. In addition,
they may be rebuked, insulted or even threatened.

The term “veneration”, according to BBC English foary (1992:

1307) therefore is placing value on someone/somgtbr feeling great
respect for them. It would therefore suggest thet term ancestral
veneration is a kind of respect given to the ameesh African religion

as the saints are venerated in the Catholic thgolog

3.2 Do Africans Worship or Venerate their Ancestors?

Those who say categorically that Africans do notshkigp or venerate
their ancestors are forgetting the complex natdrh@ working of the
human mind. Worship and veneration, as we have robde are
psychologically closer than the next door to editleio

Ancestors are those who have attained the highgsitual status
regarded by African traditional religion throughatte at ripe age, good
conduct and have left off springs. The beliefs e tancestors are
fundamental religious tenet in African societiebeTeligious institution
surrounding this religious belief is what otherdl ¢¢he cult of the
ancestors” and the form of worship as “ancestorsiipror veneration.”
The questions therefore are: “Whether the recagniaf the ancestors
with sacrifices and offerings is reverence or wgostr do Africans
approach the ancestors as the ultimate sourceegidtvers, which they
exercise over them or are they merely intermedi@fie

The religious ceremonies surrounding the ancesttesmerely family

affairs involving family members or a ‘clan or athmic group’. They
are not universal and general. Burial ceremoniéss and rituals only
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facilitate the onward journey of the dead to thedlaf ancestors. Should
there be no proper burial, calamities may befalliing.

Improper burials according to Turaki, 1999: 177 Wowause the
ancestral spirit to linger in the vicinity, hauhetfamily, take revenge on
enemies and generally make life miserable for tlied. Memorial
ceremonies of the dead vary among the Africans fsboomonths to a
year or more.

Africans would normally offer libations to the asters before eating
any food or sometimes libations are offered atttimeb of the ancestors
or at certain sacred places for blessings. Thesamces regarded as the
father of the clan, lineage or ethnic group. Asathdr, he should be
loved, cared for and protected. In African beligbtem, there is a
network of relationships. Everyone is related wilie other in this
network. God, the Deities, Ancestors, the linedage, clan, the ethnic
group to infinity. If there is any breakage in thislationship, there
would be trouble for everyone. Thus, any misfortumre evil was
interpreted as a warning or punishment from theestocs. Therefore,
prayers, sacrifices and libations are offered asns®f atonement to the
ancestors.

Although the ancestors are recognised in Africaditronal religion, the
term “ancestor worship” does not adequately exptlessancestral rites
in African religion. Many authors have thereforegggested alternative
terms such as communion with ancestors, ancesies, rcult of

ancestors veneration of ancestors among many otAeording to

Metuh (1987:747), the term “ancestor cult” adeqlyatxpresses the
significance of the rituals offered to the ancestor African religion.

Ancestors are intermediaries between God and math ederly

members of the family and are venerated as suchwoeeoshipped.

Metuh maintained that the tune of submission aedgihg supplication
which appears in prayers to God and the deitiesgisificantly absent.
They may be rebuked, insulted or even threatened.

Africans do not actually worship ancestors but eathenerate them as
the saints are in the Catholic theology. As Metighty puts it, the term
“Dulia” used in Catholic theology to describe theorship given to
saints is in contrast with the term “latria” whieh worship given to
God. Ancestors are to the Africans as the saingsimrthe Catholic
theology. They are only venerated, not worship@ate would therefore
suggest the term “ancestral veneration” for thellahrecognition given
to the ancestors in African traditional religion.
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3.3 Conditions for veneration as an Ancestor

The ancestors are believed to be good spirits, lwlook after the
welfare of their kinsmen and families. The funerdkes of their
descendants have helped them reach the spirituak haf the clan,
which is in intimate communion with its living meens. They are
closer to God and act as intermediaries between &odmembers of
their families.

The African’s belief about man is that man is madéwo parts: the
material and immaterial substances. Though therg be different

views of this idea from one African society to dr@t yet the basic
assumption among the African peoples is the urfityie personality of
man. It is believed that man is a material beingval as a spiritual
being. It is the material part of the man that digsle the spiritual

continues to exist. This is to say that death dussend life; it is an
extension of life. This means that there is a lbehat there exists the
community of the dead people alongside the commuofitthe living

and there is mutual relationship between them.

Man is the most important creature of God. He amposed of the
material and immaterial parts. The material path#& which is tangible
and which can be described in concrete terms .nitoeacalled the body.
Any damaged part can be cured or replaced. Ther qithd is the
intangible or the visible if this part is lost inam It indicates death and
cannot be regained. The personality — soul whidghasessence of man
is directly derived from the Supreme Being. Thikesmman what he is.
This is described as human double or the guardigelassociated with
birth to warn and guide man through his journeyii®. Among the
Yoruba, the personality-soul is regardedoais meaning the ‘physical
head’ the physical head is the symbol of inner hedudch they callori

inu. The Yoruba nam@rise indicates only the Supreme Being can put
ori, the essence of being into man. Among the Igbopérsonality-soul

is calledChi. Chi is derived directly from the Supreme Deityhineke
God putsChi in man. Man’s prosperity or failure depends on the
competence of hi€hi.

When the tangible part of man is lost, this leadthé death of man. The
tangible part is separated from the physical bdkdg,body decays and
the personality-soul returns to the Supreme Beinghfwhere it came.

Africans believe that death only brings a changéfefand man passes
from this physical world to a new life where thendact of man is

judged and therefore qualifies as an ancestor ieherated.
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As discussed earlier, death does not totally end’'srexistence. It only
brings a change of life in a new world. It shoull ioted that there are
two categories of death: bad or good death - tla¢hdef the young and
of the aged. If one dies a bad death, one is nangbefitting funeral
rites. Such person is not venerated as ancestorng@ance, if a child
dies, the corpse is disposed of quickly because & bad death. Bad
deaths may occur through serious diseases lik@dgpismall pox or
falling from a palm-tree or any accident, womenndyduring childbirth
or suicide. This is regarded as bad death. Heheg,are to be buried by
special people who are to perform essential rituals

The living-dead, as spirits of all the deceased watestill remembered
could be venerated by the living members of thegpective families,
clan or ethnic group. These are usually termecessdors.

An ancestor is one who has attained the highestusdistatus regarded
by African traditional religion through some reqtesqualifications. In

the general African beliefs, an ancestor is one wattained a ripe age
before death. One who dies a good death (usuadyhdhot linked with

suicide, diseases like small pox, leprosy, epilepsgident, drowning,
HIV/AIDS or strucked by thunder and lightning), etme who receives
proper burials and burial rites.

It is important to note that these living-deadJexdlancestors in African
worldview are a part from the Supreme Being (Godd ¢he deities;
they are next on the ladder in the hierarchy ohgy®i The relationship
that the living in African beliefs has with the &stors is so important to
the Africans. Life has no meaning apart from anmeg¢gresence and an
ancestral power. They also function as guardiarieefamily traditions
and life. They act as disciplinarians and chanmgls£ommunication
between man and the Supreme Being.

3.4 Ways by which Africans Venerate Ancestors

As a father is supposed to be loved, cared formotected, and he in
turn should love his people, bless, counsel anaderce them, Africans
do venerate their ancestors. These venerationsaezemplished in
several ways. These include amongst others:

0] Offering libations to the ancestors before eatiogdf or before
drinking palm wine or any other alcoholic drinks

(i)  Sometimes libations are offered at the tomb oreatamn sacred
places for blessings
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(i) It is the African belief that such veneration ispmontant because
if there is any breakage in this relationship, ¢hevould be
trouble for everyone.

3.5 The Roles of Ancestors among the African People

The ancestors are believed to be good spirits, whook after the
welfare of their kinsmen and families. The ancestoa departed spirit
who stands in peculiarity close relation to thédrior the family. The
life of the latter has been derived from him, amtduse he is still in
existence, he is still in a sense of relating viaithkinsmen.

The funeral rites of the descendants have helpeth tto reach the
spiritual home of the clan, which is in intimatenomunion with its
living members. They are closer to God and act ermediaries
between God and members of their families.

Ancestors return to their human families from titoetime, and share
meals with them, however, symbolically. They uspdhow what is
going on in their families. They are guardians ainily affairs,
traditions, ethics and activities. Offence in thes#ters is ultimately an
offence against the forefathers who in that capaaitt as invisible
police of the families and communities.. As semlalers of the clan, the
ancestor functions as the guardians of the fanmmdgitions and life.
They are believed to be guardian angels who show dnd protect their
people from danger.

The ancestors are called upon to guide the famflgrwin danger or any
other predicament because they are believed teketo the Supreme
Being. They show love and interest in the membéthe family hence
they are consulted when major family or societaligien is to be taken.
They are called upon when the community is afftdotath calamity and
epidemic. In this case, sacrifices are made to tlerd rites are
performed to put an end to the disaster that htslée the people. The
ancestors are approached through divination wheretts crop failure
or poor harvest. Through divination, prescribedrifae is offered and
people thereafter enjoy good harvest. When progsesst being made
in life or when people feel that they have bad Juitle ancestors are
contacted. In this case, sacrifice may be presdriloe the affected
person to go and venerate his ancestors if he waistdot to be
improved in life.

Africans believe that the ancestors can show dspie thereby
bringing calamity on people. This makes people ¢nerate them and
offer sacrifices to them in order to please andeapp them. This makes
people to pour libations or any food materials tfttem as part of their
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share so that the ancestors would continue to shemy on the living.
In times of war and other emergencies, Africank ltotheir ancestors
for deliverance from enemy and assistance in reaoyeheir land or
property. The ancestral spirits may also servensmediaries between
man and the Supreme Being.

As elders, the ancestors serve as the owners datik fertilising the
land and causing the food to grow. The living-deadeive requests
from the living and request offering from the liginThe living-dead
communicate with the living by revelation, drearnalamity, ecstasy
and trance, possession prophecy and divination.

SELF-ASSESSMENT EXERCISE
Who is an ancestor? What qualifies one to beconmanaastor?

3.6 A Case Study of Ancestral Veneration among thBenue
People

Benue State comprises of many ethnic groups. Th& papulous ones
are the Tiv, Idoma and Igede. The worldview of Benue people is
almost similar with that of the Africans. Howeveontrary to that of the
Kadun of the Jos Plateau, their (Benue people)dvav is heavily
spiritualised. The Benue people generally believthe Supreme Being
who is called by different names across the sttese includeAondo
among the Tiv,Owoicho among the IdomaQlu Oluhyeamong the
Igede andMgbashoamong the Etulo. The people also believe in other
spiritual beings, the ancestors, traditional medici magic and
witchcraft. The beliefs in deities is not presemoag the people as it is
with other ethnic groups in Africa. We now examim@gacestors
veneration among the Tiv, Idoma, Igede and theoEtesgpectively.

Ancestral veneration among the Tiv

Ancestralveneration is not very expressive among the Tivweleer,
there are little expressions, which look like am@s/eneration among
the people. Indeed, because of the little attengen to ancestors,
many writers have concluded that the people do vesterate the
ancestors.

Ancestors are calleblbayiaseand ancestral veneration is callddivir
u Mbayiaseamong the Tiv. In time of danger or misfortunéelia man
or woman would go to the grave of his or her fattved communicate
with him/her. This is done symbolically by crying ¢op of the grave,
rolling or sitting on the grave and stating ondigit. At the end of this,
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it is believed that person’s problem would be sdliag his/her ancestor.
In this case, both men and women could be ancestibnsot children.

In some parts of Tiv land, if one dies without hawgdover one’s trade
to another relation, it is believed that if the qmr is venerated, the
creator will symbolically hand over his/her tradeany family member
related to the dead person. Oral interview at lkgew village in
Mbakyondo district of Gwer-West Local GovernmenteArof Benue
State showed that a diviner could be venerateddardo hand over his
trade to the living. This could also apply to ttamhal healers as well. In
this case, food is cooked with chicken and takenhw grave of the
ancestor. It is believed that the ancestor woulthemut at night to
consume this food.

Furthermore, theAkombo Biamor Ibiamegh (rituals) which are
symbolised in pool Biam is an example of ancestsieration. It is
believed that the pool Biam houses the heads dhalancestors of the
clan and the most senior elders take charge aklie The pool Biam is
constructed with pillars and six across woods.tAdse are believed to
stand for human beings. On top of the construasoplaced arAdudu
(a basket) in which the heads of the ancestorkept

In Tiv land, theAkombo mkuyrituals for the dead) are connected with
the departed. The ritual is performed to improwe rlationship or re-
establish the relations between the dead and vivgyImembers of the
family. Indeed, theltimbe mku (shrine for the dead) a symbol of
ancestral veneration erected near the home as beuldund in the Tiv
villages. Thus, if one had a bad dream about caeestors, one goes to
theltimbe mkuo venerate ones ancestors.

Ancestral veneration among the Idoma

The Idoma are the second largest ethnic group #ferTiv (but an

effective minority group) in Benue State. The Idolaad is bounded in
the north by River Benue, on the west by the Tin,tbe south by
Nsukka and Abakiliki areas respectively. The pe@pkbounded on the
east by the Igala of Kogi State.

The ldoma believe i©woichoas the Supreme Being. Apart from him,
Alekwuare the spirits of the dead, which are veneralbdre are other
spirits like Ajenu (water spirits).Ajenu is believed to be the giver of
children, god of protection and healer of derangedple. Newborn
babies are dedicated to it. TAgenuis the earth goddess. It is the god of
fertility and protection. It is responsible for gbbarvestAjenuforbids
adultery, witchcraft, theft, murder among othetsslalso a taboo to till
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the land during théjenufestival. The shrine oAjenuis calledlkpaaje
Other spirits includéJkpo (god of knowledge)Ene(god of justice) who
catches/punishes thievesloko andUgwu (goods of protection) against
evil charms andEnyanwu(punisher) of evil doers in some clans.

The ancestors are callédekwuamong the Idoma. As to the origin of
ancestral veneration among the Idoma, there areraleaccounts. One
of the accounts says the cult could be linkedpa and the people who
share a common origin with the ldoma, the Igbitae tlukun, the
Abakwanga and the Igala. The second account saystit of Alekwu
was adopted after the people have settled in thgion. A third account
suggests the adoption of the ancestral magkvgafig from Igbira in
the 17th century. The material was used for th&allagion and funeral
ceremonies of the chiefs and closely connectedlékwuancestral cult.
Another account says the cult Afekwuis of Idoma origin and not
loaned or inherited fromMpaancestors, or any other place. The different
accounts all suggest that tiédekwu ancestral cult is as old as Idoma
history and central to Idoma religion.

The term ‘Alekwu implies the spirits of the dead. Etymologicalthe
word Alekwuis a coinage from two Idoma wordale, which means
men, andkwu, which means the deadlekwumeans the spirits of the
dead. However, since children/women cannot be deghas ancestors,
it is the spirits of the dead men that are regaeélekwuamong the
ldoma.

There are different types dflekwu Ekwunokwu(big masquerade) in
Edumoga district operates mostly at night fromftrest. Only initiates
can observe its ceremonies. The uninitiated and emodo not observe
the ceremonies associated wilekwu Other types oAlekwuinclude
Obekwu(strongest maskQnyankpo(security mask)Ekwu (mask) the
nature and form of veneratimgekwudiffer from one area of Idoma to
the other.

Generally, in most ldoma communities, the oldestthe family is
honoured and respected. He is often vested withegonsibility of the
family head. As the head of the family, he perfomakgio-socio and
political roles. He is either calle@hiokwute or Ad’Alekwu As a
religious leader, he is the priest Afekwuand performs sacrifices in
connection withAlekwu on behalf of his people. Thus, he acts as an
intermediary between the ancestors and the livinigis community. As
a sacred personality, thed’Alekwuis consulted in all spiritual matters.
He is an embodiment of the presence of God to dople. He and he
alone fix the dates for the celebrationA&kwufestival in consultation
with other elders. His other functions are to perfall rites associated
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with Oopia (reincarnation) to administer oaths to culpritsowholate
traditional norms that attract sanctions such agdemy witchcraft
activities, adultery, stealing, etc.

The Alekwu festival is performed at different seasons in ediht
communities of ldoma. Thé&lekwu festivals involve offering prayers,
sacrifices and dances. Prayers are said to sdbcitblessing and
protection for the people by thed’Alekwu At the end of the prayers,
sacrifices are made to the ancestors with suchsit@snkola nuts, palm
wine, chicken, gruel, etc. Dances also take ptageng theEje-Alekwu
festivals, funerals and installation ceremonies| #hlese occasions
demand sacrificeofidakg and rituals ¢ha). At these festivals, there is
a lot to eat and drink.

The Aje is the divinity of the land; thus, the ancestove lin the land
where theEje-Alekwu festival is celebrated to honour the ancestral
spirits of the land. ThE&je-Alekwufestival is a very important festival to
the Idoma. It is believed that the ancestors cameidit their families
during this festival. Another festival in honour tiie ancestors is
Enyanwu festival. This festival is associated with the estors
especially in Orokam district. There are shrine€nyanwuin private
homes ¢le) and at Central Squar®©ju). The festival ofEnyanwuin
Orokam is celebrated in August and is in relatiothwiew yam festival.
Food items and libation are poured on the land sigraof veneration to
the ancestors.

Ancestral Veneration among the Igede

The Igede live mainly in Oju and Obi Local Govermhéreas of
Benue State. There are three Igede dialeQjst (central), Ito and
Uworku While the ancestors of thiko spoke a form of Idoma, the
Uworku clan says their ancestors spoke an Igbo dialdw. Ifjede are
said to have descended from one ancegtgba Their ancestors lived
beyond a big river 4hu, next to the Ora peoplégbais believed to be
the father of the Igede.

The Igede believe i@lu Oluhye(Supreme God) and other lesser gods.
Among the lesser gods ©he Ogbaogogowhich is said to be the
preserver or the ancestor; they also sought fossbigs on marriage
from the god. Others gods among the Igede inclDgga, Utoji (the
god of medicine),Ebina Onmeno(good harvest), and so on. The
ancestral cult is calleAchukwuor Alegwie The Ogabo(Chief) of each
lineage is the custodian of the ancestral culheflineage. Only initiates
can be members of this cult. ThAchukwu is represented by
masquerades, which are to be seen only by thatestiAchukwuis
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capable of punishing anyone who is problematic e willage.
Sacrifices are made to appease the ancestors Acthukwucult.

While the abode of the dead is callegtegwuy the ancestors are called
Alegwu-lleji (Oral interview). The abode of the dead is divid@d two
parts: one for the wicked and another for the gddte Igede believe
that the ancestors must be venerated in orderttbayesfits from them.
In fact, failure to appease the spirits of the atas is believed to incur
their wrath. This may be in form of misfortune afamity in the family.

The main festival in Igede land is thgede agbacelebrated on the first
Ihigile market day in the Igede traditional year; thigssially in the first
week of September. Thieyede agbais celebrated in honour of the
ancestor Agbg. The aim of the festival is to commemorate the
migration of the Igede ancestors, to recall andgmes basic aspects of
Igede culture like traditional moonlight games,dgemasquerades and
dances. The Igede agba festival coincides withrdditional new yam
festival and so many people mistakenly attach #stivial to the new
yam festival.

The beliefs in ancestors among the Igede is smgttbhat one cannot
divorce one’s first wife for the fear of ancestovg’ath. Usually, if a
man marries his first wife, a chicken is killed anffered to Ohe

Ogbadogogp the gizzard and kidney of the chicken are giverthe

couple to eat. This becomes a marriage sacramethetaancestors,
which must not be broken by divorcing the firstavif

The Igede believe in reincarnation, but they onkpeet that good
people should reincarnate. Therefore, if a womas st several
children in a row, she is asked to leave her roomafnew bedroom on
the day the last child is buried in to prevent thed child from
reincarnating. Children aged three to nine yeaes karied within 24
hours. The elders gather to pray to the ancestorsdeive the child’'s
soul with a pot of locally brewed wine providedttee ancestors. For
those aged 10 to 17 years, burial is done thedsxtFor such people, a
second funeral rite is held two weeks later. Locdltewed beer is
provided by the bereaved, kola nut is split inttveés and thrown on the
ground. If one half of the kola nut faced down #mel other turned up, it
means the spirit of the deceased accepts theCetain incantations are
then said and the local beer is poured on the kotaHowever, if the
two halves fall on the same side, even if anotlesqn throws it, the
village diviner will be consulted for further nesasy action. At the end
of the ceremony, the remaining beer will be conslimeall witnesses.
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The second burial ceremony (for those aged 10 tgehrs) calledda-
Oburwu Burwuis done anytime the relations can afford it. Hogrev
this rite is very important and must be done. hesieved that if it is not
done, the soul of the deceased will keep wandeanogind and would
not be received by the ancestors. During this ptayers are said to the
ancestors an®lu Oluhyelibations are poured to the ancestors. The
elders are given their share of beer and meat.imideed a big ceremony
where people dine and wine with masquerades andaedanfrom
different clans performing dances.

In the last rite, food and beer are prepared, amdumed. Libations are
made to the ancestors and the deceased propestaisd among his
children and some of his paternal relations. Titesis calledEreji.

Ancestral Veneration among the Etulo

The Etulo are mainly found in Buruku and KatsinaALocal

Government Areas of Benue State. Their culturahtitie is different

from the Tiv, even though they live in their teorg. Though their
language is closely related to ldoma, they are saitlave originated
from Jukun. Almost all Etulo speak Tiv, a few okth speak Hausa.
The Etulo are classified into two divisions: Etddoma, and Etulo
Udam. The Etulo Idoma once lived among the Idonfareemigrating

to their present home. On the other hand, the Eidiam before coming
to join the Etulo Idoma in the Katsina-Ala Riverria

The Etulo believe in the Supreme Gddgbashg and other lesser gods.
Among the lesser gods &gashj which is the god of fortune. Apart
from the Agashj the people believe in magic medicine and witcticra
The Etulo believe in the ancestors as the custedadntheir culture.
Their ancestors are venerated but the Supreme Mgbashois not
given the same respect. According to the EtMgpashois too good.
Having created the eartMgbashohas no problem with human beings
and does not need anything from them. Their atians now directed
towards their ancestorsgikusg. The Etulo believe that when one dies,
his soul pnoz) leaves him and goes to reside among the dead. The
Onozigoes to a good or bad place and later reveal§tibse relative but
not in a physical form. The people believe in rarmation.

The greatest cult of ancestors among the Etulsgeshi It may cause
impotence and poor harvest if the ancestors areappeased. The
initiator of Agashiis said to be a man calledyipola This man was
stroked with bad luck such as poor harvest to #ten¢ that sometimes
his house would burn down due to lightening. Whenclnsulted a
diviner, he was informed that his dead parents wlereanding sacrifice
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from him. Ayipolaperformed that sacrifice and became very richhsl
misfortunes ceased. He became the chief priedteoAgashicult. The
Agashiceremonies take place usually in the months o Jamd July,
and lasts for three days. It is a big festival ihich participants wear
masks, dance, wine and drink locally brewed bebe Women are not
however expected to see thgashimasquerades. However, oral history
has shown that the ceremony is conducted in a mawhere they
sprinkle beer on the shrines and prayers are affeyehe ancestors to
bring fortune to the people. Another cult assedatvith the dead
among the Etulo i&tsuku-Etulo Tradition says tha#tsuku-Etulowas
brought from Apa, the place of origin of the Etudmother ceremony in
which the Etulo honour their ancestoripeleka In this ceremony too,
the Etulo ancestors are appeased.

4.0 CONCLUSION

The Africans generally venerate their ancestoreyTto not worship
them. Ancestors play important roles among themilias. They are
guardians of tradition and life. They correct méslibetween God and
humanity. While the Tiv like other Africans do nexpressly venerate
the ancestors, the Idoma, Igede and Etulo likeroffiscans publicly
venerate their ancestors. It is important to se¢ dlespite the advent of
modernisation and education, ancestral veneratilbexssts in Africa.

5.0 SUMMARY

In this unit, you have learnt that:

. Africans believe that death is not the end of maXistence in
this physical world
. those who die a good death that is, those whonatidi age will

be admitted into the spiritual world as ancestors

. at death, the Supreme Being will judge the charawt¢éhe dead.
If it is a good one, he would be admitted into dineestral spirit if
the character is bad he would go to bad heaverwdlhdot be
allowed to join the ancestral spirit

. that ancestors are venerated to show love to pleeiple.

ANSWER TO SELF-ASSESSMENT EXERCISE
An ancestor is a spirit of the departed that islifjed to be venerated.

He is the spirit of the dead who died and was gihennecessary burial
rites.
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To qualify to become an ancestor one has to livaguooral life while

alive, one must not die of an infectious diseasthayugh accident, one
must die a good death and one must have livedp® aid age with
children and finally, one must be buried with tliepger funeral rites.

6.0 TUTOR-MARKED ASSIGNMENT
Mention and discuss the roles of ancestors in Africeligious beliefs.
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1.0 INTRODUCTION

Culture as an important manmade element; it isaég in which group
of people lives. It is a pointer to where a persmmes from and
explains why he behaves the way he does. It aloesehis aspirations.
This explains why people often say that people authculture are
people without direction. Culture evolves as peapdeelop from one
stage to another. It is either borrowed or leamminfone’s environment.
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Religion as an institution of symbols, beliefs,ued and practices pay
attention on issues about the meaning, importanceparrpose of the
supernatural. Religion and culture are relatechan 4ense that religion
itself evolves from a people’s culture. This exptawhy Christianity
owes its origin to the culture of Western Euromstarh evolved out of
the Arabian culture and African traditional religi@mut of the African
culture.

This unit defines some concepts such as Africashtiomal religion and
culture and thereafter examines the relationshigvdéxen religion and
culture.

2.0 OBJECTIVES
At the end of the unit, you should be able to:

. define culture and African traditional religion
. discuss the relationship between religion and celtu

3.1 Definition of Culture

Culture refers to the total way of life of a groofopeople. This includes
their values, norms, skills and belief systems.hEsmciety has its own
unique culture peculiar to it; culture differenéiata particular society
from another. Thus, culture can be said to be #teo$ rules that

embody the basic ideas that give a society itsndistdentity thereby

binding such a society into a unit. In other wortley are manmade
prescriptions designs and responses deliberatshjidiaed to guide all

aspects of a people’s life. This is developed Ipeaple’s quest to meet
the difficult life challenging task of living in #r environment. It

subsequently gives order and meaning to the sqmiditjcal, economic

and religious norms and mode of organisation ofpéheple as a mark of
their identity.

Culture as a way of life reflects people’s distime genius and spirit,
their fundamental character, value orientation, irthevorldview,
institutions and achievement in the various fiedlhkuman endeavour. It
is the basic structure of the people’s ideas, balystems, skills they
acquire and use, tools they work with, how theykhieating, talking,
music, festivals, houses and their transport system

Culture is also a part of an environment createchby. This means that
man uses his ideas, initiatives, innovations, itveness and
creativeness through hard work to make achievemariite. Dresses,
house dishes and all the other properties one Itagirad for
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himself/herself or family can be shared with othgenerously. This
shows that what people do for their interest ateiradolved in the
culture.

3.2 Components of Culture

While culture cannot be broken down into tiny pmsceve can
nevertheless classify it into major components adenal and non-
material culture. Material culture includes all etts, physical qualities
in one’s personality, working tools or implementghich have been
variously designed by a people for their use indag-to-day running of
their community life. For example, instruments likees, shovels, axes,
knives, hooks, drums, pipes and so on. All thefeatis in its broadest
sense are in the material culture. It also includdigious objects like
charms, calabashes, emblems, etc. These are theet®nbjects culture
produces. The non-material culture disconnectet thié processes and
ideas that are not physical but are abstract artdvisible which
nevertheless form part of a people’s way of lifer Elarity purposes,
non-material culture can be further grouped in®ftillowing:

(@) Normative aspect or dimension consists of the stahdr the
accepted ways of doing things in the communitgnfibraces the
rules, regulations, governing social actions thet¢ #ailored
towards approved norms of the community. They heeideals
about normal behavior.

(b)  Cognitive aspect involves the conviction of thirtat are true
such as beliefs, knowledge, ideas, values, atstutiat are
commonly found among a particular group of people.

SELF-ASSESSMENT EXERCISE

List and explain the basic components of culture.
3.3 Definition of African Traditional Religion

African traditional religion is a religion of thefdcan people, which had
been in existence before the advent of Islam andistnity. It

describes the religion that was found by the foaeb®f Africans as an
expression of the religious experiences, consebyedhe founders of
various tribes in Africa. The religion is called r&fan because, it is
practiced throughout the length and breadth ofAfrecan continent. It
is traditional because it has been transmitted fmm generation to
another from time immemorial as the religion of theople. It is a
religion that is communicated to the Africans bgittancestors.
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African traditional Religion is an indigenous retig, which has
developed from the way of life of the Africans, wihi has been
transmitted from their ancestors to children frommet immemorial.
Though African traditional religion is a distantspaits academic study
and documentation is of recent past. It is a refighat has permeated
every aspect of African life.

In some European countries in Europe, African trawdlal religion is

referred to as natural religion. Furthermore, beeawf the oral
transmission nature of the religion or lack of vent literature, its
sources are found everywhere in Africa, some ofciwhnay include:

shrines, arts, crafts, and symbols, songs, provemd myths. In
postmodern scholarship, African traditional religis known as African
religion. It is simply a set of beliefs and worslgptterns practiced by
various African societies as a response to the €ugrBeing as
manifested in their environment and experience. gurpose of African
Religion however, is to be in harmony with the Supe Being, the
Deities, the Spirits, the ancestors and the enmemt. Their constant
interaction creates harmonious relationship thatlifates peace and
happiness in their existence.

3.4 The Relationship between Religion and Culture

Some scholars argue that religion is not part duocel but only related
to it. However, seeing that religion evolves outaofulture, we submit
that religion and culture are related; hence, i@ligs a core element in
culture.

It is obvious that Islam, which owes its origin Asabia, is basically
built on the culture of the Arabians just like Ghianity which owes its
origin to the West is built on the culture of West&urope. This is also
the same with African religion, which is embedded &nshrined in the
culture of the Africans.

Religion is a source of culture. GoAdndg among the Tiv is the
highest spirit who creates, sustains the univengkisiin charge of all
the other primordial spirits likeAdzoy Tsay etc. The Tiv traditional
religion has put in place rites (in form of saa#) that are meant to
request or appease primordial spirits in times redi< when they are
believed to be angry. These rites are not onlygoeméd but are also
organised by the priestdba soron kwagh For example, when the
rains set in properly for cultivating and plantifgrmers and the land
had to be ceremonially consecrated by the prigsissacrifices made in
order to expect bumper harvest at the end of thgping season.
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Not only that the fortunes of the community aresd@iined by this good
work of the priests but also that the religioustsys makes the society
stable by the general blessings received from thesgs and the
harmonious relationship engendered at the beginmiipdanting season.
Here, respect for authority, order and manifestatd belief in the
Supreme Being is clearly exhibited and upheld.

Stability was also sustained through oath taking aseans of settling
disputes by way of proving one guilty or innocemtcrime and other
offences. This shows that religion is not just afiaé or important to
culture but also necessary or forms an integral plculture. This is
because religion performs the function of bringalgput completeness
of culture. Concisely, culture may not be compleihout religion. This
is because it does not only keep cultural value® dut also serves as
an agent of orders declaring officially what thencounity forbids as a
helping measure in the maintenance of social celatof members of a
particular community. This order is maintained tapoos some of
which are religious and others cultural. Therefardigion cannot be
separated from culture.

3.5 The Role of Culture in National Development

Culture, as a way living together in a communityashcertain
peculiarities with which a community is identifiedth. It is a group
knowledge passed from one generation to the otm@ugh parents
either by personal experience as in initiation gr tbaching as in
farming. For instance, teaching a young man varinathods of making
a ridge by instructing him at home or taking hinthe farm. Culture has
a tremendous part to play in the development of aatyon. Culture
represents the most important feature of a pediptends them together
and serves as a pointer to where they come froa, pinesent position
and where they are going. By its normative natovdture brings order
among members in the community and makes peopitidk together
for a common goal without which national developmeannot be
actualised. The culture of a people constantly melsiithem of their
oneness biologically, economically, politically areligiously. It rallies
them round in pursuance of community set goalsh&r tsubsequent
actualisation. This is because it gives them readsde solutions to
their problems, helps them to predict the behawfasthers and what to
expect from others.

Culture also shows clearly the extent and value qomlity of
development of a nation materially and non-matewsde. In other
words, it evaluates man’s improvement or advancenmetechnology
and in ideas that are abstract and non-visible.
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It must however be noted that not all aspects dfura promotes

physical survival. Some exactly do the oppositeldnding people to
destruction. However, any cultural practice habédunctional in order
to contribute to the survival and the developmenthe community.

Each culture divides nature according to its ptiesi What is a
favourite in one culture may be disliked by another instance, while
a dog meat is a favourite among the Igbo, the TonWn do not touch a
dog when killed or dead. Knowing the dislike of @th promotes unity
and avoid crisis.

Every culture is a precipitate of history. The past extended to the
present in altered forms and meanings. Discoveaied inventions
through historical contacts with other people oagimembers of the
same community are manmade which serve the ne#tegbeople for
survival, development and become aspects of thpl@saulture.

Though every society may have different culturaluga, some are
similar to others. For example, in Nigeria most owmities have the
following as their core values: discipline, honestard work, respect for
God and elders. These values lift high the morahdtrd among
members of the society thereby improving efficientyhe nation’s rise
and development. The case in Nigeria is the nontigeaof these moral
virtues in public and private life that has lefé thation worse off.

Discipline, which encourages orderliness by adlmrerto set
regulations, promotes productivity that gingers alepment. A
disciplined man will naturally be ready to followristly the rules of any
contract or government as a patriotic citizen of bountry to attract
investment from foreigners and show commitment tdydfor an
increased productivity, which is an agent of depeient. A moral and
disciplined person will improve the country’s pratiuity. A country
with immoral and undisciplined people cannot depeldonesty as the
opposite of unfaithfulness enhances transparendyaanountability of
all members of the society in public and private.liThis promotes
religious use of a nation’s resources, which fastéhe pace of
development of the society. By this virtue, peopte expected to hate
lies and fraudulent acts, be sincere in their dgaliamong themselves
and to outsiders of the community, instill trusttire minds of people
free and fair transactions, and boost the econosiyaameans to
development.

In Nigeria, insincerity is clearly shown in keepinwrriage vows, while

in public life it is seen in different forms of g¢aption due to greed and
impatience. If most of our public officers were leshto themselves and
their dear nation, they would have preserved aoresde amount of our
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national resources, which would have led us toonati development.
Respect-discipline entails respect to God, reseettte laws of the land
as well as to the constituted authorities. The Itestithis is a total
promotion of social order that transforms the ecop@nd encourages
political unity for a steady development. Hard weaypart from being a
means of earning one’s living, increases produgtiof labour and in
turn raises national productivity. In Nigeria howeyv the case is
different because of the lack of respect for haotkabrought about by
“get rich quick syndrome.” More so, lack of balad@ppreciation as an
encouragement for hard work has given rise to &loeifice of efficiency
and goal attainment for personal enrichment. Héee real cultural
practice is in variance with the ideal which indesathat the set goal of
the society can hardly be achieved, thus bringmdeudevelopment.

3.6 Culture and Moral Values

Religion as an element of culture is the commurocadf an individual
or group of individuals with the supernatural tadianswers to life’s
unending problems. It stands out as a powerfulefdhat shapes one’s
beliefs and behavioural patterns. It therefore rtsxgreat influence on
how people in a community think or behave.

Culture is a refined way of doing things. Philosicphy, it is a unique
guality possessed by human beings when the inrmliey do imagine,
think and form an opinion about something withoawihg the details of
it, are put to use. To social anthropologists, weltrefers to the things
human beings do, which are learnt and adopted giwthe influence of
the environment and are passed down from genertdigeneration as
acceptable ways of life of a people. For instatice,function of a hand
is biologically arranged but its usage for commatian to one another
in symbols is learnt as a people’s culture. Sudrnie patterns of
behaviours, beliefs, norms, values, etc. undergghtsichanges from
time to time as the new members grow up and laternalise them as
acceptable ways of life common to them as a graatpdifferent from
people of other societies. Man learns through auion by way of
comments of others in certain social situations.d&@mple, “dress like
a woman or eat as a man”. Man gradually changendorm to the
societal living standards. Thus upholding order preserving culture.

Cultural differences are exhibited in two ways. Thal culture is what
is practiced at the time in question. It is thelitgaof people’s
behaviour. The ideal culture however, is the exxbcor what is
supposed to be practiced, but is hardly carried Bot instance, in
Nigeria, there is the ideal of discipline but themeist the reality of
indiscipline in private and public life.
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There is also conflict between the sub-culture,clwiforms the groups
that do not fully recognise the dominant centrainm® of the society.
They counter culture because their religious armhemic differences
completely reject dominant values.

Ideally, morality as an acceptable way of judgihg tight and wrong
actions in the community comes from an individuali group
expressions of what it believes and what it do¢sdelals with the
principle of what is right and good and what is mgat deals with euvil
in the behaviours of people in particular places aituations. It
involves carrying out moral duties.

Moral values are pointers to what the communityirdssor strives for.

Norms are ultimately expressions of a society’sieal They are means
to an end while values are the ends. The differaadhat while the

values are abstract, general concepts or ideasnsnare concrete
behavioural rules or specifications for a grouppebple in a given

social. Values are determinants of norms, whiclp e shaping the

norms as a means of maintaining order and pregpmurtiure. They

determine the norm, which in turn help individuattain the values in

the right manner. For instance, the value of sgcieay be to have

children, the norm to this may be to encourage iagerand put in place
rules that would usher peaceful conditions to nageias an institution.
Education as a value may have schooling as its ntforality as a

societal value may have strict religious practiseita norm. The set
goals of the society automatically become the stethdf measurement
or judgement. The attainment of such heights imtemias success of
social fulfillment that gives one certain statusl gmivileges while non-

attainment is regarded as a social failure, wheteives reactions in
different ways as a result of the social stigma aadse of personal
unfulfillment.

In African traditional religion, moral values areeem as ethical
standards, which guard the way people behave otigty. This moral
sense in Africa has over the years produced custtaditions, taboos,
laws that are practiced and believed to have come {God in the
beginning of the world. This unchallenging authoritf the morals is
supported by the living dead and spirits who keejgctv to make sure
people observe the laws by rewarding the obediras @nd punishing
the offenders. The cultural values existed befdneisfianity and Islam
came to Africa because of the homogeneity of tlugeties saddled with
their moral implications. The values were derivednf the people’s
worldview, which believed in the existence of thesibe world

inhabited by man and the ancestors, the invisiddvnhabited by the
Supreme Being, deities and spirits and the ancesldre maintenance

144



CTH491 MODULE 1

of societal values is fostered by beings in thesible world. As a
result, people honour God and the lesser beingefieying elaborate
sacrifices with good approved behavior. To theiti@uhlist, the laws
were God given and therefore, form the basis oftucal values.
Dishonouring these values was being disobedie@dd. People were
expected to be good and receive God’s reward wie hivanself good.
Therefore, members strive to achieve goodness fjdaing conscious
of God’s omnipresence.

God in the people’s opinion gave the laws and detsypowers to the
deities for punishment. Different groups used dédfe methods. The Tiv
people usedwem(god of justice) to administer oath to an indiatias

a means of dispensing justice. The Tiv also use&d by ordeal as
another means. Victims of thunder and lightningeveelieved to have
been punished by God. People ran away from sinusecaf the fear of
being punished by God himself or a deity. Therefstealing was not an
issue, adultery or incest were abhorred. Honesty believed to be
rewarded by God. Cases like rape, prostitution @theér immoral acts
were almost absent. The punitive measures agaifestiders of social
laws were melted on the victims by the society. Tbmmunal lifestyle
interpreted sin as affecting the whole community, vsas a good
behavior. Slavery, nepotism, favouritism, etc. waeedly noticeable.
Some of the common ones are patriotism, truth nggllikindness,
chastity, before and in marriage, greeting of edehonesty,
faithfulness, self-control and a pursuit of goodneaon family and tribal
level”.

3.7 Culture and the Rights of Women in African Tradtional
Religion

Virtually all societies have cultural traits tharee as their identity and
a means of integrating individuals into the commurindividuals learn
and imbibe the societal norms and values as thew gip from birth.
Religion as a source of culture and its permeatbrall aspects of
African life reflects the way of life lived by thpeople the religion
originates from. For instance, Christianity andatsl came from the
Western Europe and Arabia respectively. Cultura lisarned behaviour
and is not biologically arranged. Therefore, it e@ns a relative concept
with environment as a determinant factor. Thisdsause what is called
good in a particular society may be abhorred irtte@grocommunity. For
instance, greeting in Yoruba land is done by pabisin while the Tiv
give a handshake or simply embrace. This explaimg wife battering
may be abhorred in some societies but seen as horrothers. A girl
child born in Africa suffers cultural inhibitiondt touch her life until
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death. This is because in some societies a gwloonan is only seen not
heard. Below are some infringements upon femalle amiAfrica.

Education: In most African societies, girls are denied edioca
(formal) while boys are permitted to whatever levehis is because
women in some African traditions are regarded agors who have no
share of inheritance in their father's house. Inngent financial
condition, the parent would prefer the male ashbe to the female.
Early marriages are arranged by parents for theaiigtters without the
girls’ consent. This practice is responsible foe tbpread of vesico
vagina fistula (vvf) — a disease associated witlyeaarriages.

Inheritance: A girl child in most African societies like theivlhas
nothing as her share from the father’s propertah bs a spinster and as
a married woman. Her share is said to be in hdpdnds house.

Taboos: In Tiv, girls are not allowed to see the gravehddir brother,
sister or the man they were in courtship with. Tdssthat would offend
the swende(a blood related illness) which will prevent hdfeetive
delivery when pregnant. Culture also demands incAfithat though
women contribute greatly for the upkeep of the fgnthey are not to be
allowed to take part in decision making in the hamgardless of their
age. They are not consulted and not allowed tagpaate in decision-
making. These inferior treatments are enshrinedost communities as
laws and are enforced.

Sexual discipline: Women are expected to be obedient and submissive
to men in sexual and other matters. While men lilageight to engage

in extra-marital affairs that are unquestionableh®y wife, it is however
forbidden for women to engage in extra marital iegfan Africa. This is
increasing the prevalence of HIV/AIDS.

Male child syndrome: This is the preference of a male child to a
female. Lack of male children has displaced womerfamilies and
some are ready to do anything to have childrenvoidaa broken
marriage. In Tiv society, a man is not consideredhave children
without a male child. Women are denied right tadl@ven though they
work on it.

The plight of widows: Widows in Africa undergo several humiliations
and bad treatments after the death of their husbartey are made to
sit on the floor mourning for many days; they aemidd sleep, deprived
of food and water, accused of killing their huskb&m@ed above all (in
some cultures) asked to drink the water used inhimgstheir dead
husbands as an affirmation of guilt or innocencerowe husband’s
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death. Among the Tiv however, legislation by thev Tiraditional
Council has banned in-laws from carting away thepprties of their
deceased relationship. This subjugation violatesarrights enshrined
in UNICEF Convention of 1989. It makes women wovsttims of
poverty, unemployment and involvement in other alodices.

Therefore, government and parents should encourggechild
education, discourage forced and early marriagah wiiff penalty.
Widows should also be empowered to cope with thaiske of their
husbands.

3.8 The Impact of Western Culture on African Traditional
Religion and Culture

As we appreciate the gains of Western culture himdk tabout its future,
it should however not deter us from making an assest of the
problems it has created for the African communityl avays through
which they may be solved. As an individual leamghe socialisation
process for many years, he absorbs and adoptssdentals of his
cultural heritage through the influence of his eomment. The
individual internalizes the arts, beliefs, laws arubtoms, habits and
knowledge in economic, political, social institut®oand activities that
have been in transmission since the societal existe

Fafunwa (1991: 13-17) was right in his assertiat thgroup that lacks
the knowledge of its past can hardly have a goodesef direction that
imparts on their public and private decisions whlelad to greater
success. Religion is a determinant of culture. &foee, it is adversely
affected when culture is injured. Africans beliethat the Supreme
Being has created the divinities and spirits whibaachis functionaries
in the world. Also in the world are mysterious posvelo be happy and
successful demands a close touch with the SupreeiegBthrough
constant interaction with the divinities and sgidind the ancestors. This
consciousness makes an African man extremely oelkgiThe practical
feature of religion also makes it dominate Afrideaditional society. It
is interesting to consider how Africans reactedfdeeign influences,
which came into the continent in the wake of Westvilisation.

Four disruptive forces attacked traditional beligisd practices in
Africa. The explorers who came to open up the sbeda“dark
continent” of Africa to civilisation; the adminisitors and the
imperialists who introduced a new system of goventnlaw and order;
the merchants who established trade (legal angaillebetween Africa
and Europe and other parts of the world; and Musimad Christian
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missionaries who brought in new religions agairts indigenous
African religion.

In Nigeria for example, after the introduction dirStianity by the freed
slaves in the southern part of the country, theesdaasked and were
given missionaries from Europe. This group joimgtpmoted the spread
of Christianity. The explorers, merchants, admrmaistrs and
missionaries were from a common Christian backgidowmhich explains
why they gave overwhelming support for its spre@dnversion and
evangelisation was followed by education, which w#ectively used
by the missionaries for disrupting traditional b&i All new converts
were taught Western precepts in mission housesvanel encouraged to
look down upon their traditional religion. Such meamd women became
the stars of the community and bade farewell tofaitth. They preached
against the idolatrous practices of their peopleeylbecame friends of
the whites and belonged to small social groupschvidetached them
from their tribal roots. This undermined traditibride and prevented
the smooth flow of the African family structure.

In addition, Western medicine and technology alame through the
activities of the missionaries. The new drugs impobpeople’s health,
controlled the deadly diseases like small pox amdiarna, discouraged
superstition and improved the people’s living coedis. The schools
established everywhere became the centres of chaitiyehe students
as vehicles of conveying the new changes to thiages.

This Westernisation exposed Africans to the changdsurope. After

the political sharing of some African nations by tivorld powers at
Berlin in 1885, the European settlers in the nafkusinessmen, gold
and diamond diggers founding of new cities, railwand road

constructions, the introduction of new laws andnecoic systems stood
out clearly. These set the pace for African tramsfdion. Opposing
societal members were either slaughtered or impedoor had their
villages burnt down. Africa actually paid heavilyrfthe change, which
originated outside and was initially forced on her.

Africa could not be the same any more. Some cdlistsadeveloped
fully their colonies while others only exploitedeitrs and did no
significant efforts educationally, medically andosomically. Though
some countries are legally independent, Europe Anterica has
continued her control and influence over Africaexsally in economic
and religious terms through the aid we receive witiached strings of
control.
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Media in China, America and Japan are also fastimgakeadway. For

whatever happens in the above-mentioned countassite impact on

Africa; this is because they are increasingly imedl in world affairs.

Lamenting on Western influence in Africa, Mbiti @® 218) insists that
it has detribalised the African society. The deewearmining of the

traditional life is giving way for other identitie® take over on the
individual and society level. The corporate existerof the family is

severely affected. For instance, in a family whenddren are in the

university or have become medical doctors and Hrernis are peasant
farmers, their economic standards, cultural undashg and practice
cannot be the same. This manifests in health clothing, houses, food
and moral behavior.

On the individual level, the detachment from theisty to work
elsewhere produces dehumanized individuals whceginer cut off or
separated from corporate morality, customs and comatity of the
Africans. Though living as individuals in the cgiethe corporate
humanity of their forefathers that makes life meagful is forfeited.
Therefore, he becomes a foreigner in both tradili@nd postmodern
life.

Politically, the traditional political institutionthat existed were either
suppressed or destroyed by the colonial mastersth Wafrican
nationalism, which came after the Second World Waost African
states partly removed colonialism but inherited ¢bionial structure of
government. Changes are still expected until thealidstructure of
African cultural frame is achieved.

The effect of money economy is far reaching on @&sn continent.
People in the rural areas grow cash crops like z@rw beniseed while
others take up employment. African states beliéna their prosperity
and progress depend on their economic life. Thetaton of receiving
economic aid of little amount with attached strimgakes it difficult for
a meaningful development to take place. Therefitwe richer countries
are becoming richer rather at the expense of tloegpmnes since they
oppose the equal sharing.

Urbanisation, which succeeds rural dwelling, is thap aspect of
Western culture. In the past, we had fewer citref\frica and fewer
problems; however, today, towns are fast becomitigscand more
problems are generated as a result of the massovement to cities.
People are far removed from the security of théagd and offer of
sacrifices thereby leaving most functions unpertam
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In the religious realm, Christianity and Islam irarked African
traditional religion have no common ties. A divisioow exists between
the religious and the secular, which was never domntraditional life.
Some people in cities are today trying to live withreligion though the
member is negligible. Genuine offices are dying. dabr example,
hereditary priestly positions are in most caseteit@d for school.

Culturally, the African tradition had a backgroumdhich they operated
freely but has been changed at the detriment ofalises. For instance,
traditional regulations and taboos are no longeossly observed. The
culture of computer, radio, television and the riné with pornographic
films, individualism of the West have taken overthé expense of
communalism and economic competition of mass pribgluc etc.
Consequently, the African man or woman is now kvin two worlds:
Western, which was given in part and African cuwtumwhich is
originated from Africa. For instance, a Christianll e receiving
treatment from a western designed hospital forsiikness and would
still want to consult an oracle to know the caulthe sickness.

Western culture has also introduced a future dimensf time to
Africa, which they work for progress and wait fon ammediate
realisation of their hopes. People’s familiarity thwithe scientific
approaches to issues in solving their problemsss feplacing the old
ones. For example, more patronage is given to taspnow than
traditional medicine men. Thus, the fundamentalswfure, economy,
religion, politics and value system is being distdror replaced by
Western value systems and structures.

4.0 CONCLUSION

Culture is the sum total of a people’s way of hfed that religion serves
as its source and therefore, an integral part fii— as opposed to the
claim by some scholars that they are not relatadtué is a binding
force of unity and a pointer to a people’s pasespnt and future goals.
Culture has positive and negative religio-cultuchbnge towards the
rights of women in the post-modern society as aknafr national
development.

Towards national development, we emphasise thairaliland religious
values encourage orderliness by strict adherensettoegulations that
promote productivity, which is an instrument ofioaal development.
Therefore, changes experienced in the two concepes to their

interrelatedness cause improvement or retardatiofivong conditions

depending on its direction of flow, to the positmethe negative.
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5.0 SUMMARY

In this unit, you have learnt the definitions ofltave and African

traditional religion. You have also learnt the edsns of culture and
cultural or moral values as well as its relatiopdioi religion. The role of
culture in African traditional societies and naabrmevelopment were
also discussed. We successfully argued that religiod culture are
closely related hence religious tenets are builagreople’s culture and
values.

ANSWER TOSELF-ASSESSMENT EXERCISE

The basic components of culture are:

1. Material culture e.g. working tools like axes, hoasives, etc. or
other instruments like drums, charms, etc.
2. Non-material culture: These are not physical olsjdmit ideas,

and abstract things which are not visible. It coddthe way of
behavior of a people also.

3. Non-material culture could be further divided in{Q: normative
dimension i.e. accepted way of doing things in mrwnity; and
(if) cognitive dimension i.e. beliefs, knowledgalwes, attitudes
of a people, etc.

6.0 TUTOR-MARKED ASSIGNMENT

Explain the relationship between religion and awtu
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1.0 INTRODUCTION

In Africa, man is understood in relation to the povhich he belongs.
For one is first considered a member of a partracdanmunity which in
turn explains who he is and what he would becomgénfuture. His
biological growth exposes him to changes in hisspdal appearance
and social responsibilities. This movement from stage of being to the
other is celebrated with a set of rituals knownites of passage. Some
of these rites include the following: pregnancythipuberty, marriage
purification, naming, initiation, etc.

In this unit, we shall be examining the rites ofgage with particular
reference to African traditional religion.
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2.0 OBJECTIVES

At the end of this unit, you should be able to:

. define the rites of passage

. identify the rites of passage in African traditibraligion

. state the significance of the rites of passagefrican traditional
religion.

3.0 MAIN CONTENT
3.1 Definition of Rites

A rite (rites plural) is a ceremony carried out &yparticular group of
persons commonly used to accomplish a religiougpgqae. Grainer
(1974: 20) asserts that “the rite is the rock upich public religion is

built”. A rite is therefore a performance by indluals meant to have
religious connotation.

3.2 Definition of Rituals

A ritual is a pattern of behaviour of an individual group of

individuals. They are a series of actions thatragularly performed in
the same way, either for religious or non-religipusposes. It could be
symbolic to mean a presentation of ideas in praktige situation

performed daily or at given intervals. Religioustituals are symbolic
actions that convey very powerful expressions oflggious belief and
faith. Basically, rites and rituals are the same.

Onwubiko (1991:P 41) an educational anthropologirs to rituals as
the “effective instruments of education...” The rigian African
traditional religion not only educate the adheramghe religious values
but reveal very deeply and express strongly Afritemught as well as
facilitating their transmission from one generatianthe other. For
example, ritual songs sung at unique occasionsvents are hardly
forgotten by the group.

3.3 Rites of Passage in African Traditional Religio

In Africa, life is full of ceremonies, which helphém remember
important events in the life of the individual oonemunity at large.
These events are coloured by rituals that convesyrong terms ideas or
beliefs of the group as was conceived and practigetheir forebears.
As man passes through several stages of biological social
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transformation from embryo to the time of his dedltlese rituals, called
rites of passage, become more meaningful as markedaators of
change from one stage of life to the other. Thigeag with the African
view that life follows a particular route made @vsral stages that are
ritualised and anointed by the rites. This explemais a confirmation to
the statement of Van Gennep, a French scholar wée ste of passage
as series of ceremonies carried out to facilitate’sochange in status
upon any of the several highly important occasiwos the beginning
of his life to its logical end.

Mbiti (1975: 1) refers to rite of passage as sem® of performing
religious activities or ceremonies. They are aditrat are performed at
particular times for particular purposes, which areant to celebrate or
prepare one to move from one stage of life to ttieero Therefore,
African traditional religion helps not only in prang the individual
metaphysically, socially and religiously into dtletimportant stages in
life but also confers new roles that nature progifte the individuals in
the society.

However, rites of passage should not be confus#dlife crises rituals.
There is a significant difference worthy of notéviseen the two. While
rites of passage celebrate transition from one ghiasthe life of an
individual to another, life crises rituals on thther hand specifically
celebrate the major turning points in the life ofiadividual such as his
or her birth, puberty, marriage and death. Ritegasisage as carried out
and understood in all African societies are noyamdncerned with the
individual. They include changes in relationshigsalb peoples in the
community that have common ties of blood, marricayed other
institutions.

If carefully scrutinised and analysed in their @xtf it is possible to
establish the fact that the ceremonies involvedhese rites can be
grouped into three major phases of separation, sittan and
incorporation. The rites of separation show that na longer belongs to
the particular phase in which she or he was. Fsiainte, keeping one in
a private place, shaving a person’s hair amongrethee expressions in
rites that one has left behind one stage in lifee fransition stage shows
that one has left his former group or status bushmet yet received into
a new one; therefore, he is between the two. Syicdilyl, one’s new
clothes are stripped off and he or she is waitmgut on new ones.
Incorporation rites symbolically expresses that dvas attained the
status he was aspiring for. He is worn the newheletor may be given
new working tools (paraphernalia).
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In some societies, to mark the end of the riteulalip festivity attached
to the function is ceremonially carried out. Sommeis it could be only a
sacrifice or prayer of installation and so on. Tglouhe three major
phases of a rite separation, transition and ingatpmn are clearly
marked out in theory, the practice shows unequagrete in

development, emphasis and significance and variésim from society
to society. While separation rites are fully exgess in death, and
transition in pregnancy, incorporation rites featuorominently in

marriages. Besides, some rites may have associatal$ with different

objectives. For instance, birth may have protectivieials while

marriage may have fertility rituals.

SELF-ASSESSMENT EXERCISE
Differentiate between rites of passage and lifsexirituals.

3.4 The Significance of Rites of Passage in African
Traditional Religion

Passage of life refers to meaningful transformatmtine life cycle. The
rites of passage in African traditional religiore arery significant in the
sense that each stage in the life is seen as aeisuddrease in the
attitudes of life, due to the intervention of theide. In other words, it is
remarking the initiates into new beings with nevciabroles that are
divinely given and humanly approved. This explaivisy each stage is
marked by magico-religious ceremonies which bring m practical
terms the understanding and approval of the dignder by the society.
Similarly, it does not only unite the members c¢ tommunity but also
pictures life as a continuous process that newgrssbut keeps going on.
It is also a time the profane and the sacred aoeight closer into a
conflict free contact.

The initiates are also reminded that life continassa reflection of the
one lived in the previous stage with little modifiions especially at the
transition or luminal phase. Here, they are saaliinto their new roles
as they imbibe the associated norms and valuesoughr this, the

society also shapes the individual's consciousaessmoral behaviour
so that he or she possesses the way of life addedis tradition of the

society. Rites of passage principally ensure a gham condition

(status) of an individual or group of individualsoin one magico-
religio-secular group to another.
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3.5 Some Rites of Passage in African Traditional Rgion
and Culture

3.5.1 Pregnancy Rites

The desire in Africa to have children is very grbatause, children do
not only continue with the family rituals but algive happiness and joy
in the marriage. Children in Africa are taken asdGoblessings to
mankind while unfruitful marriage is not only a fogune but also a
curse. A barren woman whether rich, generous, otspebeautiful is
considered a shame to her race. Therefore, shesriova one diviner
or medicine man to another in search of the reasahthe cure for her
misfortune.

When a woman conceives, she shares with the husrahonmediately
they start taking precautions. They receive th@maacy as God'’s gift
and expect the ancestors to guide it. It indicates coming of an
additional member in the society and makes the emoth respected
person with special treatment from everybody. Piiase in one’s life is
important to celebrate because to an African, bftla child is not an
event but a process, which begins before the chiklibsequently born
into the world and continues long thereatfter.

Pregnancy in some African societies is regardeith@dinal seal of any
given marriage. It is also a symbol of completeegmation into the
husband’'s family and kinsmen circle. The pregnaoiman, for her
protection and the unborn baby, is to observe niabgos ranging from
her sexual relationship with the husband, dietaogial, agricultural to
religious prohibitions. In some African communitiethe wife from
inception is not allowed to have sexual intercoussth the husband
until three years after birth; though the practeies from group to

group.

There are certain things she cannot eat for feamigfortune to the
mother or the child during pregnancy or even dfieth. For instance,
among the Akamba, pregnant women are forbiddenatofags, beans
and meat of animals killed with poisoned arrowse Tlason is to avoid
the poison particularly from having effect to bakle pregnant woman
and the unborn child. Among the Gikuyu, pregnanimen are not
allowed to use certain working tools especiallynirmplements to avoid
their being affected by lightning. Among the Tiwhet diviner is

consulted especially the first pregnancy, and gthespregnant woman
some useful herbs and sometimes rituals in forrsaafifices. Apart
from forbidding the woman from looking into the gea crossing a dead
dog, she is not supposed to step over the bloca mlan who died a
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violent death. The above violation Akombo(mystical forces) attracts
swende(a blood related ritual). She might have miscaeiaOther

implications include non-movement of the unbornlctlat midday and
in the night because that may cause miscarriagee@may give birth to
abnormal children. Women who are unfaithful durprggnancy have a
hard time during labour, which sometimes requir@fessions from

them and ritual prayers from well-wishers.

The above implies that a violation of traditionairms and values is
capable of upsetting the balance of things in thigexrse and can result
to disease and miscarriage in women. After the totihO lunar months

by expectant mothers, they traditionally know thay moment they will

give birth.

3.5.2 Birth Rites

The blessings and the fruitfulness of marriage mcan societies is
measured in terms of the number of children a eingive from such
marriage. The birth of a child is therefore regdrde an important event
in the life of the Africans. This explains Mbiti{d4969: 110) expression
that children are the buds of societies. Everyhkarinounces the arrival
of a spring when life shoots out for the commuriilycontinue. The
birth of the child therefore becomes the concern tloé¢ whole
community.

Barrenness as earlier mentioned is not entertaibedause it
discontinues the biological or family line by pretieg the ancestors
from reincarnating and thus causes personal imtitgrtevhen the
victim dies. As a result, women fight it by consuit oracles to change
the situation. Among the Yoruba, many of their dittes are credited
with the ability to give women the gift of childreBhe approaches them
with the promise of bringing back thanksgiving értrequest is granted.
After divination and strict compliance to the pmgsiions she takes in.
“The Yoruba are rich in such medicine believed tocpre pregnancy”
Awolalu and Dopamu (1979: 173).

The way people handle actual birth (child delivergjy from society to
society. Among the Tiv, at delivery time the wongwes into her house
or the house of her parents and sitsdagbaikon(a Tiv traditional
chair). The old woman acting as a midwife sits cstanl accompanied
by other women like the mother in-law, wives anthess from the
compound assist by holding the woman in labourveesare spread all
over to prevent the placenta from dropping on e lyround. The cord
is cut by the women with a sharp bamboo splinteroonstalk. The baby
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is washed in hot water and rubbed with camwood. plaeenta is buried
to the left of the door by a small boy who hasneaiched puberty.

Palm oil, camwood and salt are given to the midvate token of
appreciation. The Tiv have a simple ceremony calieshber mar”
(rejoice at birth). This is done few days after biirth or before the child
walks. A meal ofmune (locust bean seeds) is prepared particularly for
the mother-in-law, the midwife, the other womenser& at the birth and
the boy who buried the placenta. For twins anddtg) some societies
welcome them while some kill the mother with thdilea because they
are considered a misfortune. After the advent ofig@ihnity, things
have changed. In most societies today they arededas a blessing to
manhood or womanhood.

3.5.3 Naming Ceremonies

Among the Igbo, a month after birth is a confinetrggriod to the child
and the mother to replenish all she lost duringypaacy. This period is
calledOmugwu After this period, the child is named and allowede
taken out. To the Yoruba and the Ga people, thied chinamed on the
eighth day after the confinement period. It is @hlkomojademeaning
“ceremony of bringing out the child”. The name e&sponds with the
day of the week, the event closest to his birtlerafihe leader of the
society the feelings of the parents, describindgdhbackground and so
on. For example, the Yoruba name someone “Ajagr, those born face
down, “Babatunde” (male) for a child born after theath of a father or
grandfather and is believed to be the reincarnatibrihe deceased,
“Yetunde” (mother returns) with the same connotatiéTaiwo and
Kehinde” for twins, “Idowu and Alaba” are used fithose born after
twins.

The naming of a child varies in form as well asmaterials from one
community to the other. However, the most commortensls for
naming a child include palm olil, salt, kola nutljgator pepper, yam,
fish, and water among others. Friends and relatofethe family are
invited before hand; naming ceremony usually taplese where the
birth occurred. Among the Wolof, the ceremony stéfore noon. On
the fateful day, the mother of the child sweepshbase, takes a bath,
extinguishes the fire, the child is then washedhwitedicinal water.
These are symbolic acts showing the end of oneepbfdife and the
beginning of another. Visitors and guests offeiirtpeesents, followed
by presents from men to the father and women tontbéher of the
child. On a mat placed at the centre of the comgasits the midwife
holding the child in her lap. The child is washed @haved as a sign for
purification, separation and newness. A clay bowtaining red and
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white kola nuts, cotton and millet is placed besiue midwife holding
the baby. An elderly person rubs hands on the 'shildad and spits in
his ear to implant the name in his head. The namé&ean announced
loudly to the gathering followed by prayers for dolife and prosperity.

Dancing and feasting with food and drinks followistiarough the day.
The baby is identified with the name given to him this day. He is
detached from the mother and henceforth belongtheéofamily and
community. A common feature in naming ceremonyhis officiant
address to the child and the use of water, wine laold nut. After
pronouncing the name, the officiant dips his hanthe water and puts
three drops on the child’s tongue, the same is tlotiee wine as a mark
of introducing the child into the truth.

3.5.4 Puberty Rites

After the ceremonies of the naming rite comes thlgepty rite. In some
societies, boys are circumcised on the eighth dawithin the first
month after birth. However, in most cases, theuercision is not
performed until the puberty time. One who has hasha@ircumcision for
many years is called for the cutting of the foraskom the penis. It is
the passing from boyhood to manhood. Among the rgesat care is
taken to make sure they are developed through itgaciihis is done
before the ceremony day when the boys are secliudedthe rest of the
society. The girls experience the same separati@ndifferent location
as the boys and girls are exposed to the socipbnssbilities accruing
to each other by the elderly men and women in tugety. Here, roles
in the family and society are explained to prephes before marriage.
The girls are also thought their roles as womenesji mothers, their
skills in home management, and so on. The circuorcisf women
(clitoridectomy) is done in some African societsexh as the Mende of
Sierra Leone and some Nigerian groups but it iscootmon. Puberty,
therefore, becomes a good ground for training aaining where
traditional education is powerfully given and reeal by both. For
example, the initiate among the Yoruba learns tlmwdgess of
endurance, being sociable, exposure to societedtseand sex education
and personal hygiene as preparatory knowledgeaishiithood.

3.5.5 Marriage Rites

In most African societies, marriage as an imporsotial institution is
viewed as a social agreement that seeks to umtamto a woman and
their families. It could be a union of one man tany women at a time
but not one woman to many husbands at a time p&tlg in West
Africa. The institution makes lawful sexual inteocse between couples
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and confirms the family and community approval leé issues born by
the couples. This makes marriage a public rather ghprivate affair.

Before marriage is contracted among the Tiv, seéocha partner is
principally the work of the man. The decision tdtipg married either
comes from the man himself, his parents, friendsclose relatives.
However, the enquiries and proposals are mostlyiechrout by the
parents. They try to know among other things, thelogical
relationship of the two families, their moral anglalth conditions, their
social and religious balance. If they were not séial with their
findings, the marriage preparations were discoetihun endogamous
societies, people are expected to marry only wittheir particular
group. Marriage outside is outlawed. Whereas, iogarmous societies
like the Tiv people, marriage within one’s own clesna taboo. It is
likened to incest and is ritually cleansed by opdmirning the man and
the woman in an open hut. The naked escape frorouteng flames by
the victims to different directions symbolising tharning of their evil
deeds. To the Tiv, children as a product of maejaghich has
continuity as the central purpose of the union meaternal life.
Therefore, its importance cannot be overemphasised.

3.5.6 Purification Rites

The final seal of marriage in Africa is giving Wirto a child. This is
followed by many ceremonies. The first after bcdremony starts with
seclusion of the mother and the new child for sdme. When the
period elapses, then the purification rite accormgzhhy feasting begins.
Among the Igbo for example, the senior sister coméswith a yam in
her hand. Motioning, she prays for pleasant thiogsome to the mother
and the child. She also prays against evil spirf@bildren in the
neighbourhood also feast with yam and soup outsideeompound as a
symbol of inducing the ancestral spirits to reimeae.

One of the girls, if the baby is a girl quenchesfilre in the mother’s hut
by taking a mouthful of palm wine each time shdsspn the flames of
the fire. After which the mother sweeps the house throws away the
ashes with the sweepings as the girl goes for afirewirom the next
compound close to it. Rubbing the baby’s head, withlk, the boy
warns the baby not to refuse an errand from therparbut from the
spirits. He concludes that the food eaten by thema should give the
child good health and steady growth. The followmgrning, the boy
returns to escort the mother to the yam farm whiegenother proclaims
that “Today the taboo against my touching yams leen removed.”
Only then has she the right to move out of her figely in the
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community. At this time, the husband is free to Ihey ornaments and
other gifts as he may wish.

3.5.7 Initiation Rites

Initiation is a ceremony performed to symboliseeeingy into a solemn
agreement or covenant by shedding of blood. Thedlsed either of a
human being or an animal binds the person to the &nd also to the
ancestors is like the departed member identifieth wie child through
reincarnation wishes to be tied to the communitg tre people with
whom he or she has come back to stay with.

Initiation is also an indication that the personnisw passing from
childhood to adulthood. The cutting of his fleslowis this. Once this is
done he is regarded as an adult and can be gigponsibility at home
and in the community. He enjoys all the privileggsthe community,
which he would not have tasted as a non-initiate.

Initiation also prepares the young ones for maeiaghe period of
seclusion or confinement (separation) prepares tethey are thought
the history of their people, the beliefs, culturdradition, the secrets of
marriage and most importantly how to raise and taairna family. This
prepares them for marriage for one cannot marrfowit being initiated.
Initiation is a bridge between youthfulness andltdod. It links the
youth with adult both in girls and in boys. It alserves the living and
the dead too. It is a mark of unity and identificat It identifies an
individual as a member of the group and unites bimrher with the
departed members. It instills consciousness anfidssite in the new
member to perform having known that the society dasepted him or
her.

Among the Tiv, there is thewvav(age group). Though there is no formal
initiation rite, they are autonomous, protectingithpeople fromtsav
(witchcraft). They are exposed to social rights eegponsibilities. They
acquire the intelligence to fight injustices agaitiee negative use of
akombo(mystical forces).

3.5.8 Girls Puberty Rites

This rite is meant to announce that the assembtéivgll soon join the
married group. During this time, they are separdtenh the rest of the
community. Among the Igbo for example, six months fattening
follows while they sleep in a separate place. Athlage square, they
from time to time assemble to receive teachinghag roles as women
and to learn dances, songs, other traditional aitdral qualities. They
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are well fed to make them fat to attract meaningjuits from their
proposed husbands on the last day of the parade.

These girls spend the period preparing and rubthiemselves with cam
wood, making their hairs, beautifying themselvethwirnaments. The
last seven days however, they are properly dressedditional outfits,
decorated with beads and ornaments, move abouthen streets
accompanied by their maids of honour to show inlipubeir beauty.
The peak of the whole rites is that on the last, dagy all assemble at
the public square to perform their dance. On thvesi day during the
last day period of serious activities, all the giéturn to normal routine
of daily life.

According to Mbiti (1969: 130), though the missiaea have attacked
the circumcision of females, it is still been cadriout in secret and in
other places publically too. Clitoridectomy he ntains, if not
performed, it is believed that the clitoris growesid and have branches
and children of uninitiated women would become abra. She is
laughed at and still considered a child. Any mifoe to them or their
family is attributed to the lack of circumcision.

While the girls were in seclusion, marriage arrangets were going on
among their families and immediately they wereiabid, they got
married. The non-initiates are usually held resgmas for any

misfortune to them or their family. Although, moddife has brought a
change to this practice.

3.5.9 Funeral Rites

Africans do not see death as the end of life. Inéd a complete
destruction of an individual. Death is thereforewed by Africans as
transitional movement of an individual into a netage of life in the

spirit world. Death is the permanent physical safian of an individual

from other human beings. Life continues beyond dheeve. From the
physical and the visible, the deceased moves heartvisible and the
spiritual world of the ancestors. This ideologyeigpressed by the Tiv
phrasea saa kuhe is lost to death) what is lost is the physimady that

decays in the ground. Physicallgera ngu ga (he is no more), but
spiritually he continues to exist in a mysteriouaywn the visible and
the invisible worlds.

Burial is accompanied by special rituals with therfprmance of
elaborate funeral rites depending on his or hdustan society. These
are intended to draw attention to the permanensiphly separation.
These are fully carried out to those who have diethatural and good
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death that would eventually lead them to the anagke&ind. It is not
done to strangers, murderers, witches and all vikd @bnormal deaths.

Among the Tiv, the corpse is prepared for burial@ashing with water
or with some other traditional medicine. He or shelressed properly
and disposed as custom demands at the chosen aftgt the
ceremonies. In the olden days food and many otkempgings of the
deceased accompanied the corpse to make him ldbkhgon the next
world. Before burial, work is ceased a few daysigiade with fasting in
some communities. Mourning continues with shavihdpair, followed
at last by feasting to comfort the bereaved andgpblife back to normal
and as a thank you for those who officiate anchdttbe burial.

The Africans believe that the deceased does nté skiwn until he is
given befitting funeral rites. As a result, Africaacieties ensure that the
prescribed funeral rites are performed to expemtat order to secure a
free passage of the deceased into the ancestralandl avert any
misfortune due to the unappeased soul.

There are activities that portray death as a figgassage. They include
among others the following:

. Announcement/heralding

. Special notification/information
. The burial

. The mourning period

. The funeral

Announcement/Heralding

The first problem a bereaved man or woman confrentie shock of
the loss of a dear one. The emotions that folloes thie outburst of
crying aloud, wailing and lamenting. This annountles death and
brings the surrounding relatives to the spot. Tleeotdeaths however,
people are stopped from crying. For example, if ahalleged to be
entangled with an idol, heinous crime like one tisatilled by thunder

and lightning. It is considered a curse to thaifaand people are not
expected to cry aloud, no elaborate ceremoniesex@pected. In some
traditions the corpse are thrown into some evié$tg, not even buried.
The crying assembles people to plan for the dewdsrand formally

inform them of the death.
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Special notification

If a man’s wife dies, he sends his brothers orrtblildren to notify the
middleman among the Tiv. The middleman in the rageinotifies the
parents of the deceased, except if he complaihawhg no one to send,
he may request that the message be passed to-ld@sinin case of a
husband, the message will be sent to the eldestah#me family, his
matrilineal home, to in-laws and others. The elabon of the
notification depends on the position of the deceéasehe society.

Mourning period

At this time, both the nuclear and extended famiiespend all working
activities to stay together in one place. The domatnd nature varies
from community to community. The wife or husbandcafined to sit
in a particular place while arrangements are mad® ahe feeding and
drinks. People are exposed to hardships espegeihyn up daughters,
except pregnant women and those nursing newboriedalultural
dances are displayed.

Burial

This is putting the corpse into the grave and dogeit up with earth.
The corpse is given the last ritual bath, it issdesl properly, there could
be other rituals if he were in a cult or title heldGunshots are released
as sign of his last respect.

Funeral ceremony

This is where the deceased is given his or hei fiespect. It is a
combination of socio-religious activities which omspends a lot of
money if it is to be successful. The level of tleemony varies from
individual to individual. The general conceptianthat it should be
colourful to depict the last respect.

For the deceased, the ceremonies are graduallynmdkim to settle
down in the ancestral land. The dressing up otctirpse indicates rites
of incorporation, while the wailing symbolises ldsath and thus his
separation, the lying in state and other activiiestransitional phase.

4.0 CONCLUSION

The unit focused on the rites of passage in Afrizaditional religion.
These rites are important because they regulateonkyt the social
relationships between individuals but also the beeveen human and
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the invisible world of spiritual beings and powerShe constant
performance of these rites at the appropriate timesnotes unity,
continuity of life between man to man and stabdizihe balance
between the visible and the invisible beings.

5.0 SUMMARY
In this unit, you have learnt that:

. the rites of passage in African traditional Religicelebrate
transition from one phase in the life of an induadl or a
community to the other

. the major goal of the rites of passage is to ensuohange of
condition or a passage from one magico-religioussecular
group to another

. some of the rites of passage in African traditiomeligion
include: pregnancy, birth, puberty, marriage, pcation,
naming, initiation, girl’s puberty rites, ad funerges.

ANSWER TO SELF-ASSESSMENT EXERCISE

The difference between rites of passage and liegrituals is that rites

of passage celebrate the passage of time butrl§escrituals celebrate

the different changes in the life of an individual.

Good examples of rites of passage include indeperdeelebration,
celebration of new yam festival, new moon, etc.

Examples of rife crises rituals include birth ritesrcumcision rites,
marriage rites, puberty and death rites.

Again, rites of passage are more general thawmiiges rituals.
6.0 TUTOR-MARKED ASSIGNMENT

What is the importance of rites of passage in AfmicTraditional
Religion?
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1.0 INTRODUCTION

Proverbs as wise sayings occupy an important placeAfrican
traditional religion and culture owing to the fdlat African traditional
religion is not a faith with written sources. AschuKayode (1984: 3)
notes that Africans frame proverbs and wise sayingsGod’'s
personality and power as manifestation of the irgwir place God
occupies in their worldview. In total agreementhwihe above line of
thought, the Ashanti of Ghana have a proverb, whtekes that “if you
want to tell God anything, tell it to the wind”. buddition, the Yoruba
have a wise saying that “if you run away from Ggay are still under
Him”".

This unit therefore examines the place of provenhd wise sayings in
African traditional religion. Owing to their impanmce, no discipline is
complete in African circles without the use of pedvs.

2.0 OBJECTIVES
At the end of this unit, you should be able to:

. explain what proverbs and wise sayings are

. distinguish between proverbs which give an ide&ofl and his
personality from those which speak of the dignityiadbour and
other aspects of African life

. mention some proverbs and wise sayings from sonrecakf
societies.
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3.0 MAIN CONTENT

3.1 Definition of Proverbs

Proverbs as wise sayings are said to be one ohtst reliable forms of
oral tradition. This is true because they are slaodd can easily be
remembered and passed unto another people or generehis makes
them serve as vehicles of authentic beliefs pdaituof people that had
existed in preliterate societies. Africans have dalection of these
proverbs of ancient wisdom and beliefs dating ktacgast generations.
Proverbs are therefore referred to as short bute wsayings or
expressions that have come into use. They are iggom of many and
the wit of one, the experience and wisdom of sd\egas gathered and
summed up in one expression. Proverbs are commps @faxpressing
religious ideas and feelings. According to himisiin proverbs as wise
sayings that we find the remains of the oldest ®orof African
traditional religion and philosophical wisdom anekelings. They are
understood to be indexical counters that are endzedadth symbols that
indirectly convey a people’s socio-cultural andgiel-political attitudes
and philosophy of life.

To Nwoga (1978: 71), the commonest way of lookihgraverbs is that
“they are the palm oil with which words are eateithey are best
understood and appreciated when they are corresty at the right
time in the right place. This entails that an Admccommunicates to his
fellow man more easily, freely and faster in prdgerin his own
submission defines proverbs as “a short, well-kn@aying, expressing
a truth” be it moral or religious. These truths tzomed in the proverbs
are strikingly presented. In everyday life of thizidans, their utterances
contain a lot of proverbs which reveal a lot ofitHeelief particularly
about God. They are sayings that are not long teut@ammonly used in
everyday life in conveying a statement of fact tisaknown by many
and accepted by all. From the foregone, provefsg from the
people and they interpret the people’s belief syste

3.2 The Role of Proverbs in African Religio-Culturd Beliefs

Basically, proverbs provide us with a rich sourd¢eAérican wisdom.
Some of these proverbs are religious. Their contast beliefs, ideas,
morals and warnings that are mostly religiouslylimed. Therefore,
proverbs in African traditional religion functiors @n expression of the
knowledge of God. They reveal to us God, his aitab and works. The
world, man, human relationships, relationship ohna the world and
to God. They spring up from a people’s culture wise it to facilitate
their daily transactions. Their shortness in natlrews they are easy to
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remember. Many people are versed in proverbs aadhesn skillfully
at the right time for the right purpose. Since thap easily be passed to
a person without much stress. Most of the proverbgput to use today
may go back several generations.

The use of proverbs in Africa is like a skill thatdeveloped which is
considered as a good characteristic of a powerfd| effective speech
that contains traditional knowledge and the wisddrthe ancestors. For
the Tiv, the wisdom, wit and sense of humour anmo&h is known and
appreciated for, is his use of proverbs which comesmittently during
discussions, particularly duringu oron (death inquisition) aimed at
finding out who caused the death. Discussions aanh laden with
proverbs such that non initiates would not undecsthe deliberations.
Of all verbal art forms employed by the Tiv, sushsanging, storytelling
and proverbs, the last are the most consistentgd us everyday
situation Yina (2008: 148). Hagher (1981: 42) isiilar way posits
that among the Tiv one frequently hears the eldechanging proverbs
in greetings. For exampléAnshoho zenden aber a wura gbirin ga
meaning “a toad does not travel in the rain foremson...” This is said
when receiving an important visitor who refusesi®ryet to make
known his purpose of visit. It is an indirect questof why the visitor
has come.

Outstanding traditional poets are always made eafe to in everyday
discussions because of their effective usage dfurail or religious
idioms and metaphors in the analysis of the hun@amdition during
their own time. They clearly indicate the awarene$sthe pains
experienced by human beings in form of sicknessiepty, torture,
endurance and oppression at the time.

The Tiv believe that witches, tmebatsavand their agents are the forces
that have the strong desire to harm and therebgpi@to spoil the
universe. This idea is profoundly expressed bynaoias and traditional
poet called Obadiah Orkor whose type of poetryllisdf with grief that
clearly shows a serious sensitivity to the conditad the ordinary Tiv
man that is said to be tortured by the forces tjinaiheir agents.

There are proverbs that exist to advice againstrati®ns and
generalizations in order to maintain the observaofcparticular moral
codes and behaviours. Many of such proverbs existTiv. Two
examples will be used here to buttress this point:

(1) Or meen inyam tenge hondo geeaning “one does not whistle
while stalking a spoor.”

170



CTH491 MODULE 1

(i)  Atungwa ngu a vaan, iyo ngi meen zae@aning “whenever a frog
croaks, the snake stalks nearer.”

These expressions are meant to teach young peopléchbehave at a
particular time and in a particular place. For amste, “One does not
whistle while stalking a spoor” indirectly condemnsastful attitude as
foolishness while still in pursuit of an ambitiom  think you are

through with a particular thing and start misbehgwwhen the whole

thing is yet to come to an end. It dismisses om#iances of being
successful in life when one is impatient and carmdé his/her feelings
to the end. This is saying that for one to be ss&fcé means one must
have to be careful alongside an organised disposdas one plans for
the future.

The second expression in the examples given alj@vieenever a frog

croaks, the snake stalks nearer,” is an advicemerto be careful and
make confidential his problems or else greaterbiesiwith damaging
results may follow. This also means that one shdadnore cautious
especially when things are abnormal as in painfljctadns and

suppression. He should keep his problems to himselfherself

particularly as he or she speaks out otherwise tgreactimisation

awaits him or her. The above Tiv proverbs like otgeoups must be
understood taking into full cognizance their egaign culture and
traditional religious world view.

SELF-ASSESSMENT EXERCISE

Explain the role of proverbs in African traditiorraligion and culture.
3.3 Religious Beliefs Expressed in Proverbs

We have mentioned earlier that the basic functigoroverbs in African
beliefs is their conveyance of African knowledgeGxdd. The view as
held by all Africans is that earth consists of tworlds. The visible
(physical), the one we can feel and touch and miésible (spiritual)
which is not felt or touched. Man lives in the bisi world with other
familiar material beings. The creator (God), dsitispirit forces (good
and evil ones) and the ancestors, however, intiadiinvisible world of
the spirits. The spirits, men and other materiaingge are always
interacting to keep a harmonious relationship betwthe visible and
the invisible. This is done through offering of sAces by the priests,
activities of diviners and medicine men to the idsitand God to keep
the relationship. Most of this immeasurable knowgkdf God is partly
housed in proverbs, which is opened to those wha lihe skills of
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using them. Proverbs from African ethnic natiomadi will briefly be
used to give credence to this opinion.

Among the Tiv as earlier mentioned there is a priotkat saysAondo
wam shidi, iyor ve gbam hendan tseaning God has saddled my back,
people can ride me as they please. This proverb Geel as not only
being aware for one’s devastated or frustrated itondoy allowing it to
happen but designs one’s destiny. All the harasgmsetrayals and
torments by strains of life and evil people are matonnected with the
knowledge of God. This proverb also describes tmmipotence (all-
powerful) quality of God. He can make someone wuwahbke to
oppression by others without opposition.

Another proverb among the Tiv safsndo nd6 kon 60 iyoheaning the
tree also bath because of rainfall from God. Th&ans that the Tiv
acknowledgeAondo (God) as the source and sustainer of all things. |
also shows that one’s comfort and pleasure, whichilgv ordinarily
have been impossible in life or at that time ingjios has been supplied
to the person indirectly through the advantage arkwof another
person.

Furthermore, Aondo nee inya, kpa nya ngi nee unrgeaning, “God
waters the earth but the earth cannot do same t”G®ohis is a Tiv
proverb, which shows power and providence of Goad G pictured as
the source of blessings to His creation becausés Hdl-powerful, but
the creatures cannot return same to Him; they ady worship and
thank Him.

In addition, the Igbo proverb or saying “Maduabtidiman is not God)
expresses the idea that man lacks the type of pawerwisdom that
God has. Therefore, man and God cannot be placéteasame level as
equal partners. “Ifeanyi Chukwu” is another Igbos&visaying, which
means nothing is impossible to God. It shows th@aherful nature of
God (omnipotence).

The Akan of Ghana have a proverb, which says “if want to tell it to
God, tell it to the wind”. Another proverb from sam\kan of Ghana
says “nobody shows a child the high God, no bodyasha child the
sky”. The former proverb emphasises that God is ryevigere
(omnipresent) whereas the later lay much emphasithe close link
between God and the sky. It also means that evdgyl{even the
children) is aware of God’s existence almost bytimes. The above
short expressions contain in them a religious waoeld of a well-
organised group of people.
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A Yoruba proverb says, “an enemy may beat the drofmsomeone’s

downfall but God will not let it sound”. This pronetestifies the moral

perfection as the quality of God. This proverb shalae defence of God
for the defenceless. Another Yoruba proverb stdi@isGod has both the
yam and the knife only those whom he cuts a pieoe eat it. This

proverb means our survival is in God’s hands. Hegit to any person
He chooses. This saying places man under God’'satont

Among the Kalabari there is a proverb, which sdifsa spirit (idol)
becomes too troublesome it will be shown the treenfwhich it was
carved.” This means every object has a guardiait sghich when they
are put together can produce a very powerful sfiirbugh invocation
and expensive offerings. It also follows that i€ tworship of any spirit
is not bringing out or producing good results hibsld be abandoned.

The Tiv have some proverbs that encourage unitihér midst. For
example,kon mom ngu lu iko ganeaning “one tree does not make a
forest.” A forest being a divine place that is neck as the habitat of
certain spirits or deities. When people come togetihere will be
respect and may have strength to keep their digmitige eyes of others.
Another says weglmom ku woo iji ganeaning “one hand does not Kkill
a housefly.” This shows that one man’s ability st mnough when
people collectively work together there are greatenges of achieving
that which they wish. It shows cooperation as tedisle to greater
heights.

Another proverb is used to advice the governmeiitate measures of
encouraging the youth. It says “a flying bird tigets tired lands on the
nearest tree.” This is a moral truth. The youngsommethe community
that are frustrated for one reason or the otheorecvictims of various
vices perpetrated in the society. Those who cafimdtwork in order to
earn a living turn to vices like armed robbery,gbery and prostitution
for a living. Another proverb has to do with gre#tdsays “if you want
to rob a monkey of its baby, you must first throtvai handful of
peanuts.” This means to expose the different methioel leaders in our
society oppress the poor masses. They deprive tifetheir rightful
wages and just give them little to make them camiwith life. They
give the masses little to deprive them of theithtigl privileges to
continue being in control.

Another proverb has a teaching on retributionaitss “the earthly debts
must be paid here on earth.” This proverb is emphagsthe fact that
nobody is going unpunished for the evil he has cdtath In other

words, it pays to do good on earth and that pesipteild be conscious
of the decisions they take because every wron@raatie take has its
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consequences. Therefore, the consequences of wveng action must
be brought to bear on one’s life here on earthredfe finally leaves the
stage.

Though the absence of written records has gredfctad African
religious beliefs, a vast wealth of data can b#llfound in proverbs and
other forms of oral tradition like myths, namesay®rs and so on. The
above examples have given much light on the expegiand wisdom of
many past generations summarized in few expressions

3.4 Some Proverbs and Their Meanings

Proverbs as short expressions of a people’s wad\have meanings
that take bearing directly or indirectly from theveonment, though it
may also have universal significance. We now carsgbme proverbs
with their meanings to buttress our point.

Agbo Kpile kaa sha Ukuna er zwa kaa kwagh monmganing Agbo
Kpile of Kunav once declared: “the mouth does ndy ay one thing.”
This is often quoted by elders when they are conéd with a
challenging situation in which they want to renegetheir earlier stand
or promise. Actually, the mouth that hauls pramesn individual is the
same mouth that sometimes advances insults orettyegperson.

One Tiv proverb also say¢yinya ngu angahar anyiin kpa gh®eaning
“the horse falls despite its four limbs.” This pesls is used in situations
where forgiveness for an offence is needed. Iteseas an excuse that
man is fallible and seeks reconciliation. It isguently used when
people are remorseful and would like to be parddioedffences they
have committed. It fosters community living and pes for
interpersonal relationships. A similar proverb aésnong the Tiv says
wan ka nana nyia u ambi sha nam kpa u tende urtedee This means
when a child defecates on your lap, you do not aatpwour leg. Its
emphasis is more especially when one discoversrheh® has done
something wrong and he is asking for forgivenessnEthough your
child, a brother or any of your relatives hurt ygou do not need to
destroy yourself. What you do in essence is to &n@ay to come to
terms. Destroying “yourself” here is built on theemise of the African
belief of communality. What happens to you has kapd to your
neighbour and vice versa.

The Igbo sayOzi ruru awuru oku erugwo igwmeaning, “A message
that has reached the smoke has reached heavens Gloode”. This
implies calling God a witness to what has been.sHnk is prominent
in promises and agreements. The Igbo also have\eenr, which says
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Onye chukwu nyere odu egbu brin naya kpuru ya gabeaning, “If

God gave you a tail, drag it along, don’t cut it.’ofhis Igbo proverb

explains the fact that there is a reason attachedhatever God has
done to an individual. Therefore, human being sthonbt reject

whatever or anything given to them by God whethés good or bad.
Learn how to use for your benefit whatever God ¢iaen you for he

knows that you need it. Therefore, man is not etquedo effect a
change on what God has given him no matter hownwveoient that

may be to him/her.

Another proverb says, “Shall we offer food to thecestors and also
settle the fight between them and the dogs?” Masseveral meanings.
It clearly means that, the part of man is to makadffor the ancestors.
When it is given to them, it is not the duty of magmain to continually
protect the food from the dogs. He has played hi$ what is left is
God’s. However, this proverb also implies that vawver you find the
ancestral shrine is in an open place not indoorstier interpretation
could be that what is of interest to the ancesit®nsot the physical or
material substance or food but the spiritual ess@fthe meal. The dog
may eat the physical food but may not endangespirtual or destroy
the effectiveness of the sacrifice. AgalEhin Enweghi odu chi ya na
achiru ya ejijimeans, “God drives away flies for a tailess coWwliis is
understood to mean the problems of one who is tnohg in whatever
form or one who is defenceless is solved by Godther words, God
cares for those who are powerless and neglected.i<3ihe hope of the
hopeless, the voice of the voiceless. He theredttends to those who
are not given attention because they are in one wayhe other
defected.

Names of persons in Africa have deeper meaningghwh most cases
are derived from problems reflecting situationsplheents, or the family
was in when the child was born. It could be thenaaf the king or
leader of the time. For example, one Igbo proverpsdNgu chukwu
Gbunyeru Onye ka ka oji ekole ri@eaning, “God has a hook which He
always supplies to the people he chooses that hileggm in plucking
things with.” This means any man that is succesafah endeavour has
been given a hook by God and vice versa. This shibat success in
anything depends on God.

Also the proverlKa wea tuhwa orimande mbaamandev cii ve (i&a
you insult a leper, all the lepers cry), shows timty of the people
which is seen in the pledge “I am because we atksamce we are
therefore, | am”. A good or bad thing done to aryspn in the group is
done to all the rest. This shows the African lifesbaring both in pains
and in joy. The proverMba lee ahi sha ashe a bagu ¢gane does not
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sow groundnut when the monkey is watching) estabfishe fact that
monkeys like groundnuts very well. Once they dissovthere is
groundnut in a place, they never cease to destrdf @ monkey sees
you planting groundnut, immediately you turn yoack, to the monkey
will remove the groundnut and eat. This means yawnot plan very
well for your future and be successful when youeraw is right there
watching your steps. He or she will dislodge yoardafter. In other
words, you cannot be discussing your strategiesniproving your life

condition in the midst of your archenemies.

The following is another Tiv proverb which say&n igo hiin ahom sha
to, meaning “the fats of a pig starts at the ear)s T imeant to advice
the young ones that wisdom, brevity, and so ort sifatheir youthful

age. In other words, a well morally behaved perstarts his good
behaviour at childhood. Generally, it means evengthwe see has a
beginning or a starting point. For example, a stiidkeho is aiming at
making first class degree in the university muattdbeing serious in the
primary school in order to develop a good readwlguce.

Ka wea za ayem u zor ijov | oron atoeaning, When you are in a haste,
you pluck a mushroom with its ears broken.” ThisaisTiv proverb
which means when you take hasty decisions, thowghngay advance
them the result may be bad. This is an advice f&r to be honest and
systematic in ones approaches in life. It teachas @ane should avoid
short cuts that are meant to achieve what is naneis destiny. This
brings disaster at the end.

4.0 CONCLUSION

The absence of documented sources has been a sedipack in the
study of African traditional religion. However, aast form of

information is presented in oral traditions like thg, legends, names,
songs, symbols, prayers as well as proverbs are saigings.

It is through these proverbs and wise sayingsAfiatan beliefs in God
are expressed. Therefore, they are one of the rabable form of oral
tradition in which authentic beliefs of people hgi in preliterate
societies are preserved for generations yet unborn.

Proverbs and wise sayings express African belief&od. They also
give a clue to the understanding of the signifieané such beliefs.
Proverbs depict God as the creator and sustainteoforld. He caters
for the welfare of his creatures. The proverbs fricA emphasise one
universal Supreme God who is the creator of thevarse. There is
therefore the need to collect together these pbsvier written form now
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in order to present them for posterity and genenatiof Africans yet
unborn.

50 SUMMARY
In this unit, you have learnt:

. what proverbs and wise sayings are
. some proverbs and wise sayings from some Africareses.

ANSWER TO SELF-ASSESSMENT EXERCISE
The role of proverbs in African religio-culturallleds are:

0] They are a source of African wisdom;

(i)  Proverbs teach about beliefs, morals, ideas, wgsramd general
knowledge about the people’s culture.

(i)  Proverbs further teach Africans about the Supreneicyod and
His relationship with human beings.

(iv)  They reveal the attributes of God and God’s works.

6.0 TUTOR-MARKED ASSIGNMENT

Mention some proverbs and give their meanings inicah religio-
cultural beliefs.
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1.0 INTRODUCTION

In the previous unit, you learnt about proverbsAimican religious
beliefs. You learnt some proverbs about animalkeifts) and taboos. In
this unit, you will study in detail about totemsdataboos as they relate
to African traditional religion and culture. Tabo@se subsets of
totemism. These two terms are used in African ti@ual religion
because religion is defined and seen as a unifisttis of beliefs and
practices relative to sacred things, that is to, shiyngs set apart and
forbidden — beliefs and practices, which unite iotee single moral
community and all those who adhere to them.
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2.0 OBJECTIVES

At the end of this unit, you should be able to:

. define totem and taboo

. explain the relationship between totems and taboo&frican
traditional religious beliefs

. discuss the classification of taboos

. explain the role of taboos in African religion atulture

. discuss the significance of taboos in African rieligand culture

. discuss the impact of change on totems and taboos.

3.0 MAIN CONTENT
3.1 Definition of Totem

Colman (2003: 748) defines totem as a physical abldjpaving ritual

significance or a symbolic representation of suclohject, especially a
type of animal plant or natural structure repreisgna clan in certain
cultures such as those of North American Indians.

Durkheim (2001: 57) cited in Otite and Ogionwo a&duhat totemism
consists in complex religion by which man’s relatio his fellow men
and to nature is organized. Totems such as speftigards, animals, of
plant are, like flags, important symbols of unity.

3.2 Definition of Taboos

Taboos are cultural and religious phenomena, whétp in maintaining

order, cohesion and integration in African tradgiabreligion. They are
obeyed because apart from being sanctioned by &udl the deities,
they are guarded by the society as well. This tabse African societies
are corporate in nature.

According to Parrinder (1969: 172) the word “tabawfiginated from
the Polynesian term “tabu” meaning forbidden thamgperson or place.
It applies to special prohibitions. In many so@sficertain actions and
behaviours are prohibited or tabooed. In this case,is not free to do
his or her wish always. A person is expected to@se some restraints
in order to conform to the laws of the land. Maaipdos are associated
with the divinities. religious functionaries, antws, trades and crafts,
agriculture and many other departments of life.
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SELF-ASSESSMENT EXERCISE
Define the terms “totem” and “taboo.”

3.3 The Relationship between Totems and Taboos infrican
Traditional Religious Beliefs

Totemism involves the mystical and ritual relatiopsbetween such a
class of species of animals or plants and a sogiaup. Such

relationships include taboos, projected kinshipd a® on. Hence,
totemism is a basic organisational principle re@tman to nature and to
super-human forces in his environment.

From the above, you can see that taboo is one eofinstruments of
social control in the society, for maintaining sdhivalues and moral
beliefs which form the collective conscience. Taba@we an aspect of
totemism, which the society sets things aparthiirt(taboos) absence,
there would be no social order, social control,iaosolidarity or
cooperation. In short, there would be no society.

Durkheim uses the religion of various groups of #aigan aborigines to
develop his argument. He sees their religion, whigltalls totemism, as
the simplest and most basic form of religion. Agoe society is

divided into several clans. A clan is like a lasggended family with its

members sharing certain duties and obligations.

Each clan has a totem, usually an animal or pl@he totem is a
symbol. It is the emblem and flag of the clan.sltthe sign by which
each clan distinguishes itself from others. Howgetee totem is more
than this; it is a sacred symbol. The totem is ‘tléward and visible
form of the totemic principle of god'.

3.4 Classification of Taboos

Taboos, according to Shishima (1999: 3) are a lltphenomenon,
which help in maintaining moral standards in triadial societies. Since
the deities are the custodians of morality in tradal societies, taboos
are obeyed. To run away from sin, most Africansndb deviate from

these taboos. Among the Tiv of central Nigeria,rehare different

taboos concerning sex, food, death and so on. ®driiee prohibitions

or taboos are as follows:
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3.4.1 Religious taboos

These are prohibitions that deal with ones pradifdas or her religious
duties or obligations. Olajubu (2006: 240) citimptances of religious
taboos in Yoruba land states that:

(1) Palm kernel oil is a taboo tGsu It must not be taken near his
shrine to avoid the wrath &su-laalu

(i)  Palm wine is a taboo t@risa-nla It must not be taken near his
shrine neither should worshippers consume it tacaweurring
the wrath of the divinity.

(i)  Medicines used for wickedness are tabooSdponnathe small
pox divinity.

(iv)  Nobody is allowed to hunt, fish or cultivate landthe Osoglo
grove violation of which will result in grievous Bsequences.

(v)  No worshipper ofOya a finer divinity, must eat ram meat to
avoid death.

(vi)  Osunworshippers must not eat fresh fish from the ORiver to
avoid destroying the children @fsun

3.4.2 Cultural Taboos

In African traditional religion, like most religi@nof the world culture is
an integral part of religion. The two are intertedh Cultural taboos are
prohibitions that deal with the everyday living afparticular people of
society. Some of these taboos regulate how we veadf pregnant
women should not do, what the royalty should ngtpohibitions about
sex and so on.

Cultural taboos emanate from particular peoplestiguew, which
through a divinity or deity imposes prohibitions tegulate life
according to the peoples’ beliefs and worldview.

3.4.3 Sex Taboos
These are prohibitions that regulate the use ofrniade and female
reproductive system. Shishima (1995: 5) outlining $ex taboos in Tiv

land states that, it is a taboo:

(1) To have sex with a menstruating woman
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(i)  To have sex in the bush, field or farm even witk’snvife
(i)  To have sex with a virgin girl before marriage
(iv)  To have sex with a close relative (incest)

Among the Yoruba, Olajubu (2006: 240) lists othex prohibitions as
follows.

(1) Sexual intercourse immediately before worship isaloo for
both priests and worshippers.

(i) No one should have sexual relationship with a pregrmnvoman
who is heavy to avoid perennial poverty.

(i)  Itis a taboo for a pregnant woman to have sex aftbther man
apart from her husband. The child will be born duomil the
woman confesses her sins and proper cleansingdsriale place.

(iv) Itis a taboo for a mother to resume sex aftervdefi before the
child is weaned; this will hinder the growth of ttiaild.

(v) Itis taboo to have sex on the farmland, whichhis $acred earth
(lle ogere afokoge)i The source of livelihood, it will defile the
land.

3.4.4 Death Taboos

These prohibitions have to do with the departe@doones, their corpse,
grave and ceremonies. Among the Tiv of central NégeShishima
(1995: 5) lists the following prohibitions.

(1) A woman cannot see a grave while it is being pregamtil the
person is buried.

(i)  Awoman is not to see a corpse on its way for lhuria

(i) A 'woman cannot kill a dog nor walk across its blood

(iv)  To mourn the death of one of the twins.

Among the Igho, Metuh (1983: 80) lists some deathibitions:

0] To bury a woman with an unborn child in her womb.

(i)  To bury those who died during the month sacrefll#o

(i) For a woman to go outside the compound during mogrn
period.

(iv) To mourn those who die of infectious diseases eaipecsmall
pox, leprosy or elephantiasis of the scrotum.

3.4.5 Food Taboos

These are prohibitions that regulate our eatingeatthg habits. Metuh
(1985: 8) states further the following food prokidms.
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() To eat horses — certain parts of the internal cbhegans may
cause madness.

(i)  To eatedu (civet cat) among the Nri people aadi (bush rat)
among the Nnewi people. Other Igbo towns have to&mn
animal prohibitions.

(i)  To eat food prepared or touched by a monstrous woma

(iv) Nobody may eat new yams until sacrifices are mawdhe
ancestors andla. Breaching this was punished by one year exile
and sacrifice of a ram tala and to ancestors.

Shishima (1999: 5) lists other food prohibitions cang the Tiv as
follows.

() To sing while eating

(i)  To eat food prepared or touched by a menstruatmman that is
for adult males

(i)  To eat eaglet¢oughu), hawk @zembgand owl (vungy among
the Tiv of Kwande in Benue State

(iv) To eat eggs, especially by women

(v) To eat meat partly used for sacrifice

Other towns have their own animal prohibitions. [&imn of which
may cause madness.

3.4.6 Royal Taboos

These are prohibitions that surround the condudoafal etiquette of
the royalty that is, the king or queen, prince angess and the likes.
Olajubu (2006: 241) lists prohibitions classifiexirayal.

(i) Kings in Yoruba land must not eat publicly becatisey are
second in command to th®tisa’.

(i) It is a taboo for a king to see or touch a cormgeh a king
becomes defiled until cleansing is ritually done.

(i) It is forbidden for kings to see the hair on thevhern baby’s
head when he or she is born.

(iv) A king is forbidden to curse except in rare andetdsg cases,
the duty of the king is to bless all the time. Tisido ensure and
maintain the well-being of the society.

(v) A king must not see the inside of his crown, toidweath. This
explains why the crown is placed on the king’s hé&awn the
back of his head.
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3.4.7 Taboos for Pregnant Women

Olajubu (2006: 241) lists prohibitions for pregnamdmen in Yoruba
land as follows.

0] A pregnant woman is forbidden to walk in the hat su at night
to avoid having her baby exchanged with an euviiitspi

(i)  Itis forbidden to flog or beat a pregnant womanéeny reason to
avoid the marks of the cain showing on the babgytat birth.

(i) It is taboo for pregnant women to eat snails tachgiving birth
to children who spit all the time.

(iv) A pregnant woman must not sleep on her belly cg éie baby
will die.

(v) It is forbidden for a pregnant woman to sit or stasmt the
doorpost of a house to avoid difficulties durindivery.

3.4.8 Taboos for Mothers

0] A baby must not knowingly or by accident drop fratme
mother’s back else she will have seven spouses$, waald die
after the other until the seventh time before it gtbp.

(i)  An infant is forbidden to grow the upper jaw mikketh before
the lower jaw milk teeth, because it is a signutharity.

(i) It is a taboo for a mother to curse her child tongher breast
and, or private part, because such a cure is icadMe even by
the mother herself.

(iv) Itis a taboo to abuse, ridicule or beat one’s ragtany child that
does that never prospers.

3.5 The Role of Taboos in African Traditional Religon and
Culture

Taboos vary in forms within different African sotes. They cover
many facets of human endeavour. Taboos play sogmfiroles in many
African societies; they are religious and cultutabls for social
integration. African traditional religion reinforse the collective
conscience. The attitude of respect towards theedats the same
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attitude applied towards social duties and oblayeti Herein lies one of
the roles of taboos in African religion and culture

Taboos strengthen the values and moral beliefssiwiorm the basis of
social life. By terming them as sacred or divingimetions, taboos have
the greater power to direct human actions and gayiAnother role of
taboos in African traditional religion and cultuie that, they help in
maintaining law and order in traditional Africancgeties. They ensure
the peaceful ordering of the society. They may hakebe relaxed
during festivals as corrective measures.

In Nigerian traditional societies, punitive measungere applied to
check offenders of the social laws - taboos. Theycalled social laws
because man is a social being. Thus, any violatiothe divine laws
would automatically affect the society as a whaorewhich case the
wrath of God will befall the whole society.

Taboos consist of morality, which is difficult tegarate from religion.
A person maintains a harmonious relationship wittdGhe ancestors,
the deities, divinities, the clan, tribe, familydamdeed the whole of
nature, guaranteed by taboos in the society. FoAfhican, the greatest
evil is bringing disequilibrium into the universe within the physical

and spiritual worlds.

African morals lay a great emphasis on social cohdBasic moral
principles and practices in form of taboos — thes d@md don’ts of
society, therefore guide people’s activities andp hem to choose
between right and wrong. For instance, during atin of children in
African societies, they are taught basic princiglésnorality embedded
in taboos. A system of taboos and sanctions helthanour of the
ancestors, divinities and spirits is used in Afnicsociety to enforce
morality because they are agents of morality irditi@nal African

societies. Taboos are the laws, which operateccipaily during the
pre-colonial era, and are still operational in sokfigcan societies.

3.6 Taboos as Moral Laws

Taboos help in maintaining law and order in tradiél African
societies. Taboos are societal laws in traditiokiican because they
perform the function of the constitution in todagsciety. In traditional
Nigerian societies punitive measures were appbecheck offenders of
social laws- taboos, they are called social lawsabse man like
elsewhere in Africa is a social being. Thus, amlation of the divine
laws would automatically affect the society as al&hln which case,
the wrath of God will befall the whole society.
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Taboos consist of morality, which is difficult tegarate from religion.
A person maintains a harmonious relationship withd&he ancestors,
the deities, divinities, the clan, tribe, familydamdeed the whole of
nature; guaranteed by taboos in the society. FoAfhican, the greatest
evil is bringing disequilibrium into the universatin the physical and
spiritual world.

African morals lay a great emphasis on social cohdBasic moral
principles and practices in form of taboos — thes émd don’ts of
society, therefore guide peoples actions and hbhgmtto choose
between right and wrong. For instance, duringation of children in
African societies, they are taught basic princigésnorality embedded
in taboos.

A system of taboos and sanctions held in honduthe ancestors,
divinities and spirits is used in the African saige to enforce morality
because they are agents of morality in traditioAfiican societies.
Taboos are the laws, which operated principallyrduthe pre-colonial
era and are still operational in some African siese

3.7 Significance of Taboos in African Traditional Religion
and Culture

In the pre-colonial African society, taboos senasdmoral laws. They
helped in the maintenance of law and order. Duthegycolonial and
post-colonial era, they were significant in thiped but with varying
degree as a result of changes in African traditiGuieties ranging
from Christianity, modernity, westernisation and ttkes.

Of importance is the fact that, since African tteahal religion has no
sacred scriptures and is based on oral traditadygds come in handy for
the provision of moral law to guide the steps oihm&hese have been
handed down from generation to generation, in Bffe African
societies orally and through practice.

a. The Impact of Change on Totems and Taboos in Afriga
Traditional Religion and Culture

Traditional African societies have gone through ynahanges, which
have been monumental ranging from colonialism, eregtation,
modernity, and so on. These agents of change hdwersely affected
the beliefs in totems and taboos in African traasiél religion and
culture.
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Many Africans do not believe in their societal taboand totems
because of their beliefs in Christianity and thepaat of western
civilisation.

4.0 CONCLUSION

Totems are animals, which are seen as sacred icaAfrtraditional
religion. Taboos are moral laws, which regulateldbbaviour of people
in traditional African societies. Totems refer teetmystical realm but
taboos perform the role of social control and adpesnt in different
African societies. There are taboos on differepeats of life: religious
taboos, cultural taboos, sex taboos, death taboosl, taboos, royal
taboos, etc.

At present, taboos and totems do not have a sthahd) on African
societies. This is due to the advent of Christignitivilisation,
education, modernity and urbanisation.

5.0 SUMMARY

Our discussion in this unit centered on totems tataos. Totems are
animals, plants and other natural phenomena tlateaified and held
sacred whereas taboos are the moral laws of waditi African
societies. The terms were defined, the relationddepveen the two
terms were established. The classification of taboo African
traditional religion and culture were discussed. heTrole and
significance of taboos were examined together witd impact of
change on totems and taboos in African traditioaldion and culture.

ANSWER TO SELF-ASSESSMENT EXERCISE

(1) The term “totem” can be defined as “a physicahligvbbject with
ritual significance” or an animal, plant or naturstructure
representing a clan in some African cultures.

(i) A taboo is a prohibition or cultural law, which des the
behavior of a people. It could also be seen as cddonduct or
ethics of a society.

6.0 TUTOR-MARKED ASSIGNMENT

Discuss the main roles of taboos in African tradiél religion and
culture.
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1.0 INTRODUCTION

African worldview is replete with symbols. Africamymbols are sources
of insights into African orientations to life. Brgssing the above view
point, Mbiti (1991: 24) says there are many kinfisyambols. They are
found often where art is found, since they are pdrart. Some are
represented by insects, birds, animals, certagsirigures, shapes and
colours of all kinds, masks and carvings.

Each tribe in Africa has its own symbols, whose mnags are generally
known to almost everyone. However, there are atiigtbols, which can
only be interpreted by a few individuals, as fastance, symbols used in
initiation, divination and secret societies. Raligg ideas have gated
many of the symbols, and in turn the symbols thdéwesehelp to
communicate and strengthen religious ideas.

Nabofa (1994: 45) says man is the only creature hdsthe ability to
reflect on his experience and express it with syeb®his creature
power is part of the divine consciousness withiargshuman being. It
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is this element of divine consciousness which migtishes man from all
other living things either in the animal or in végde kingdoms.
Symbols in African traditional religion and cultuaee overt expressions
in African contexts of the people’s inner divinkimination.

In this unit, you will learn the definition of syrals, the differences
between signs and symbols, the role of symbols fiic#@n traditional

religion and culture as well as the significancesgibols and some
selected symbols in African traditional religion.

2.0 OBJECTIVES

At the end of this unit, you should be able to:

. define symbols in African traditional religion andlture

. distinguish between symbols and signs in Africaaditional
religion and culture

. discuss types of symbols in African traditionaligeln and
culture

. discuss the role of symbols in African traditiomaligion and
culture

. discuss the significance of symbols in African ttiadal religion.

3.0 MAIN CONTENT
3.1 Definition of Symbols

One of the things, which distinguish man from dhey animals, is his
ability to symbolise memory, imagination and redigs experience. This
involves using function of the human mind. Religistience, art,
myths, dreams and rituals are all manifestatiorsyofbols.

Etymologically (the root of), the word symbol comesm the Greek
word symbolon It denoted such tallies as the two halves of akédmm
coin, which were exchanged by contracting partids.symbol is
something we can perceive and which we can conaauieaning of
significance.

Cohen (1969: 215) defined symbols as “objects,, aelationships or
linguistic formations that stand ambiguously for naultiplicity of

meanings”. This definition tries to indicate thdtete are different
symbolic forms and that it is possible for one spiitbform to be given
several interpretations and these interpretatioogldc be given at
different levels depending upon the level of theteipreter's
consciousness and intelligence.
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Nabofa (1994: 6) defined symbol as an overt expyassf what is
behind the veil of direct perception. It is quiteual for a perceiver to
express his inner experience sight or visions amdtioal or religious
experience in symbols. It should be noted that edu®a symbol, and a
word can be either written or spoken. Myths, prbgeiand parables are
very powerful and enduring symbols. Otite (1979)13ees symbols as
agents, which are impregnated with messages artd im¥itation to
conform and act. When decoded in the social anturall context,
symbols are found to have both cognitive and emationeanings. For
instance, the axe of the meteorite stones founohast of the cults of
God and solar divinities in West Africa convey thmieaning and idea
about the wrath of God and represent the purit@ad and his impartial
justice.

In addition, the sight of such symbolic forms indlgr reminds and

urges the devotee, especially the cruel and thagsato live a pure and
honest life to avoid the wrath of God. They likesvisrge the believer to
guard against perjury and falsehood when it cornethe question of
settling disputes in any shrines that houses sytibals.

Carly Gustar Jung quoted in Nabofa (1994: 7) defmsymbol as:

What we call a symbol is a term, name or even tupgcthat may be
familiar in daily life, yet that possesses spectiinnotations in addition
to its conventional and obvious meaning. It implggsnething vague,
unknown or hidden from us... Thus, a word of an im&gsymbolic
when it implies something more than its obvious aminediate
meaning. It has a wider “unconscious” aspect tBahaver precisely
defined or fully explained. Nor can one hope torgebr explain it. As
the mind explores the symbol, it is led to ideas tle beyond the grasp
of reason.

A symbol is something, an idea, a sign, a rituah drehavioural pattern
that stands as an outer representation of an Egsgance or experience
of the unconscious. Symbols are relatively unknown.

3.2 Distinction between Symbols and Signs

Most often than not we have seen the two terms gbeised
interchangeably as if they mean the same thing.dtroneous. They are
similar but different. An important distinction beten symbols and
signs according to Nwaorgu (2001:2) is that, thenfer (symbol) directs
our manner of thinking about an object, whereadatter (sign) merely
points to something.
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A symbol is not created arbitrarily in the way thatsign can be.
Symbolic language attempts far more than sigrettéimpts to reach out
to grasp that which is not immediately known, whsrsign language
expresses man’s understanding of the nature ajghin

Symbols go beyond the empirical meaning and valtlee-essence and
mystical elements of things whereas signs are corden dealing with
the observable and measurable aspects of humanenge

A symbol has one to many or one to one relationgfop instance, if the
sign (+) becomes plus and cross, it becomes noypmaa. When it has
more than one meaning, it becomes a symbol. Cdgiraign can mean
a visible mark intended to convey a message, andgni Signs are
denotative; they stand for or point to a specifigect, event or person.
They are therefore a clear means of recognitioniléithe symbol is an
abbreviation of something that is relatively unkmovthe sign is an
abbreviation of that which is relatively known.

3.3 Types of Symbols in African Traditional Religion and
Culture

In order to make for a more meaningful study of suipject matter, it is
quite proper and expedient for us to attempt asidlaation of the
symbols that feature quite frequently in traditiotreought patterns and
cultic activities. Some of the types of symbolsshall be discussing are
animal symbolism, ritual symbols, number symbolisoyal symbols,
ancestral symbols and cultural symbols.

3.3.1 Animal Symbolism

According to Mbiti (1999: 50), animals constitutenan food and their
importance is obviously great. African have manlgreus associations
with them. The buffalo and lion, for instance aseaciated with God by
the Langi and Turu, who consider them to symbolGed's
manifestation in His immanent aspect. The Hindsp alespects and
venerates the cow. Animals feat are in religiouscepts. The snake is
thought by some people (such as the Vugusu andridto symbolise
immortality. Others have sacred snakes, espeqwgliyons, which may
not be killed by the people. A considerable numifesocieties associate
shakes with the living-dead of other human spi@ats;such, snakes are
given food and drink when they visit people’s homes

In many myths of African traditional societies, fimard symbolises the
messenger who brought news from God that men shdidd The
chameleon, on the other hand, symbolises the mgssevho should
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have brought news of immortality or resurrectiount éither lingered on
the way, altered the message slightly or stammierddlivering it.
Furthermore, the spider, though a small creatypears in many myths
and stories. Among the Akan and Ashanti, the spisigmbolises
wisdom. For that reason, God is given the titleAolanse Kokroko,
which means the “Great Spider,” that is the “WiseeO

3.3.2 Ritual Symbols

A ritual, according to Mbiti (1991: 131) is a setrh of carrying out a
religious action or ceremony. It is a means of camitating something
of religious significance, through symbol, word amtion. Therefore, a
ritual embodies a belief or beliefs. The ritual das power since it is
spoken in seriousness and solemnity, and it isatepeevery time the
ritual is done. Rituals embody what people believieat they value, and
what they wish to apply in daily life. Through w@ils, people not only
act their religion but communicate it to the youngeneration.

Ritual symbols, according to Nabofa (1994: 9) refwm the spiritual
and psychic experiences of the people. A closeystiidany ritualistic
symbol in traditional Africa will reveal that it iéirst rooted in an
experience of an emotion and it is then used toesspthe experience or
a concept that is associated with it. For instaacean may experience
the purity and holiness of the divine, he then uaespotless white
object, such as a white chalk, white powder or @&evbiece of cloth or
robe to overtly symbolise or represent that divipeaality he has
experienced.

In addition, ritualistic symbols are the most vataeans for passing on
the culture of a people from one generation to akieer. In higher
devotional rituals, which may involve higher mystiexercises such as
divination, symbols aid the devotee in deep meditatand
concentration. For instance, diviners use waterramilobes of kola
nuts, cowries, a glass of gin, shells or some otdafnation
paraphernalia, etc. Quite often, diviners use thimnation apparatus to
achieve this purpose. When, for instance, a Yohddzalawo(diviner)
concentrates and meditates in teele which is his divination ensign,
his understanding of the problem being diagnoseéidbeiincreased and
he would be catapulted into the realm of highernabtoent with
orunmila, the divinity that knows all hidden facts.

3.3.3 Number Symbolism

This is the use of number to express religioussfaad beliefs. It is also
known as numerology. The number four according tmtiM1999: 56)

194



CTH491 MODULE 1

is sacred among the Nandi. Number six is sacradgdShona and Jie
who sacrifice six cattle or oxen to God. Both thkeafkba and Vugusu
have taboos attached to number seven, which thenB&arefer to as
“the seven of dogs”. The number nine is sacred¢oBaganda, and all
their gifts, offerings, sacrifices and sacred visssaist number nine (of
the multiples). Counting people and livestock isbfdden in many

African societies, partly for fear that misfortuweuld befall those who
are numbered, and partly perhaps, because pe@ptoamdividuals but

corporate members of society which cannot be defimemerically.

Number symbolism irDgboniconfraternity is replete with the number
three. In normal Yoruba custom there is an obnaxioumber. Three is
known as “eeta”, and literally means “casting away’ complete
rejection. They do not want to be cast out hertoey o not appreciate
the use of that number. They do not offer threaghito a person,
especially a guest, if such is done it will be ipteted to mean that the
host is casting his guest or any other person avw#ywever, members
of the Ogbonisociety take pleasure in giving three items to felkw
members. They do this in order to distinguish thewes from the non-
initiates. They regard themselves as different fiothers; as such,
they do things in their own special way which istgopposite of the
usual manner.

At a given time as may be directed by &@ena(the head of th®©gboni
fraternity), the members offer three kola nutse¢hpackets of alligator
pepper, three rats and so on for some special At from the fact of
identification, members of th@gboni society like every other Yoruba
person attach some special importance to the nuthbes. It shows the
three stages in human life. The first is the penbdiis departure from
the spiritual realm to be born on earth. The sectade is when he is in
this mortal life and lastly his death and becomangancestor.

Furthermore, in Yoruba culture and understanditgee symbolises
strength, unity and oneness. The Yoruba practicesianforcing the
strength of a measure of rope or twine, three dgasf the same are
wound over the other to make a stronger pieces #aisier and quicker
and indeed much more possible to use three piadbssiway than with
any other number. A cord of three strings is nallgaroken. This is
another symbolic way that members of @gboniconceive and decode
the number three. By using three symbolic forms gmdcesses
members ofOgboniwould be encoding into the consciousness of their
members the principle and doctrine of unity.

From field studies among the Tiv and ldoma of canhtigeria, even
numbers symbolise good life or peace, whereas adthbers are
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associated with or symbolise death, evil or misioet That is why a Tiv
or Idoma man would not give any gift to the numthext amounts to an
odd number, for instance, three, five, seven aadikies.

3.3.4 Royal Symbols

These are symbols or representations used in cbonegith the ruler
or king or chief of a community or society. Manyngyols are used in
connection with the office of the ruler. For instanthe keeping of a
sacred fire in the palace symbolise the nation’althe the use of
scepters for authority, the use of leopard and $kin. For instance, in
some places in Igbo land, people may refer to dlyalrscepter a®fo-
Eze

3.3.5 Ancestral Symbols

The Ofo bearer in Igbo is also the earthly representaiivibe ancestors
of a particular community. His power, authoritydasacredness derive
from the people’s belief that such an elder is ditagn firmly on the
shoulders of their spiritual forces. Thus, the posiand powers of the
Ofo bearer are always propped up by both the visibkd the unseen
forces of the community, provided, of course, he, bearer upholds the
people’s traditional norms and customs.

Respect for the elders is often exploited and useda symbol of
repression and authority. For instance, in mostiticanal African
societies the elders of every family or communitg eegarded as the
representatives of the ancestors, who are soméeofatknowledged
spiritual guardians of the community. They are dlstieved to be the
cohesive factors of the society and guardians ofaity within the
group. As part of the traditional African ethicatHaviour, the young
ones are quite often indoctrinated to accord duspee to these
symbolic representatives of the ancestors and tdfod their authority
lest they incur the wrath of the ancestors.

3.3.6 Cultural Symbols

Nwaorgu (2001: 3) defines cultural symbols as sbmgt which
expresses or stands for people’s beliefs, idestitiaits, moral values,
ethical ideals, virtues, religion, signs, sacrificarts, civilisation and the
likes. For instance, in Igbo symbolism, the soadtitizal life, within the
cultural context, is symbolised by a drum from whibte elders must
beat out the music and the pace at which the yowng dance. Old age
and grey hairs may symbolise a fulfilled life arftea may earn one the
right to courtesy and politeness.
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Furthermore, in Cross River State of Nigetiakoi (drum) or its sound
symbolises war or the appointment of a new chiéfe Vellow palm
frond (omu) in Igbo cosmology symbolises peace. e\mv, in other
African societies it may symbolise peace, dangecothtive element,
sacrifice or used to establish one’s innocence.

It is interesting to note that, different cultusgimbols can have the same
meaning. For instance, assembled clay pots synebthles unity of Anlo
people in the Volta region of Ghana@® symbolises the unity among
Igbo people. Some cultural symbols are people’stileor emblems to
several divinitiesOfo is the Igbo identity for leadership as the Golden
stool is the Ashanti identity.

SELF-ASSESSMENT EXERCISE

List the main types of symbols you have studied amglain their
meaning.

3.4 The Role of Symbols in African Traditional Relgion and
Culture

Symbols play the role of mirroring social and raligs reality but they
also play other roles to maintain order and colmrenfor

communication, preserving knowledge to be transterfrom one
generation to the other. Man needs order and cober@ whatever he
does and this is achieved largely by the use ofbsysn Perceptions,
emotional and religious experiences are put intalgyic forms, which
could be in form of language, works of art, icongysic, prayers and
incantations during ritual drama.

Symbols are used as very powerful instruments riologtrination to
maintain order in some African societies.

One of the embracing roles of symbols is that ahcwnication. The
need for inter- and intra-person communication ddid regarded as the
most important factor that generated the emergehegmbols. Human
beings are always communicating their thoughts,linfge and
experiences not only to other persons but alsthémselves. We quite
often use symbols to transmit some basic ideaspamdiples of our
inner-selves. Cultic symbols feature in what midig called self-
communication.

Another role of symbols is that of helping to pmese knowledge,
historical and religious occurrences. It is in teisnse that ritualistic
symbols are the most valuable means for passintherculture of a
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people from one generation to the other. Such sysnbormally have
gone through many transformations and even a loogess of more or
less conscious development, and have thus becoilesto@ images
accepted by civilised societies.

Religious symbols, especially those connected wihgious and
cultural festivals during which historical event® ae-enacted, aid the
memory of historical and important events and doe$ of the faith. In
this context they are very essential in teaching arstructing the
younger generations about the sect to which thegne

3.5 Significance of Symbols in African Religious Biefs

The significance of a symbol according to Nwaorg@d0l: 2) is not

unlimited. A symbol operates because it bears aiogiship with that

symbolised. This places a limit upon its use. Relig symbols are used
to convey concepts concerned with man’s relatignstith the sacred

and his social and material world.

Another significance of symbols is that, man beimgsymbolising
animal can only communicate through symbols — eobanon-verbal
and material and non-material symbols. These contative elements
of symbols bring themselves to bear on human &esviin a
multiplicity of human endeavours or spheres of life

4.0 CONCLUSION

In this unit, we have discussed symbols in Afri¢eaditional religion
and culture. Our discussion began with the de@nitof symbols, the
distinction between symbols signs, Different types symbols in
African traditional religion and culture, the rolnd significance of
symbols in African traditional religion were alsgagnined.

5.0 SUMMARY

A sign is an abbreviation of something, which itatigely known. A
symbol is an abbreviation of something, which igtreely unknown.
There are many types of symbols in African tradiéibreligion and
culture. Some of these are animal symbols, numjpebslism, ritual
symbols, ancestral symbols, cultural symbols, etc.

Symbols perform different important roles in Afnrcraditional religion
and culture. They are thus very significant aspédifrican traditional
religion.
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ANSWER TO SELF-ASSESSMENT EXERCISE
The main types of symbols studied are:

(1) Animals symbol e.g. the cow, lizard, leopard and crocodile in
some societies. These are sacred to those societies

(i)  Ritual symbols: These are used in carrying out religious duties.
They are a medium of communicating with the deitiredfrican
traditional religion.

(i)  Number symbolism: Certain numbers either represent good or
evil in some African societies. These are known aither
embraced or avoided.

(iv)  Ancestral symbols:These are used mostly by the representatives
of the people’s ancestors of the Otto among theo Igh an
ancestral symbol. It stands for authority.

(v)  Cultural symbols: These are for different uses in different
African societies. Some of these include the pabnd and some
cultural art forms made by different African so@et

6.0 TUTOR-MARKED ASSIGNMENT
What is the difference between a symbol and a sign?
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