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INTRODUCTION

CTH 852: Religion and Social Change in Africa is a one semester, three-
credit unit foundation level course. It is availalb all students of Christian
Theology. This course is suitable for any foundatievel student in the
School of Arts and Social Sciences. The courseistnef 21 study units
and it examines the concept of religion and sathahge in Africa, theories
on religion and social change, religious pluralismAfrica, religion and
culture, marriage and social change, dimensions arghnisation of
religious behaviours in Africa, religion and humaghts, religion and
politics, religion and secularisation, religion amg@nder, religion and
abortion campaign, religion and conflicts, religiamd leadership and
religion and stratification.

Others units contain, religion as an instrumerftsazial change in African
society, religion and education, religion and sceen religion and

democracy, religion and health, religious liberbddolerance and African
religion and modernisation. The course guide tgtls briefly what the

course is about, what you are expected to knowaah ainit, what course
materials you will be using and how you can workiyaray through these
materials. It emphasises the need for tutor-makegignments. Detailed
information on tutor-marked assignments is foundthe separate file,
which will be sent to you later. There are periotlitorial classes that are
linked to the course.

WHAT YOU WILL LEARN IN THIS COURSE

The overall aim ofCTH 852: Religion and Social Change in Africa is to
introduce you to the basic understanding of conoépeligion and social
change in Africa, theories on religion and soclamge, religious pluralism
in Africa, religion and culture, marriage and sbclaange, dimensions and
organisation of religious behaviours in Africa,igedn and human rights,
religion and politics, religion and secularisatiomgligion and gender,
religion and abortion campaign, religion and can$j religion and
leadership and religion and stratification.

Others include: religion as an instrument of abchange in African
society, religion and education, religion and sceen religion and
democracy, religion and health, religious liberbdadolerance and African
religion and modernisation. The material has beewmeldped for the
African and Nigerian context.
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The course guide tells you briefly what the coussall about, what you are
expected to know in each unit, what course mateyiatl will be using and
how you can work your way through these materiil®mphasises the
need for tutor-marked assignments. Detailed inféionaon tutor-marked
assignments is found in the separate file, which lv@ sent to you later.
There are periodic tutorial classes that are lirtkeithe course.

COURSE AIMS

The aim of the course is to at introduce studemtithé concept of religion
and social change in Africa, theories on religiomd asocial change,
religious pluralism in Africa, religion and cultyrenarriage and social
change, dimensions and organisation of religiousat@urs in Africa,

religion and human rights, religion and politicsligion and secularisation,
religion and gender, religion and abortion camparghgion and conflicts,
religion and leadership and religion and stratifaa It will also examine

religion as an instrument of social change inigsin society, religion and
education, religion and science, religion and deamg religion and

health, religious liberty and tolerance and Africaeligion and

modernisation.

COURSE OBJECTIVES

To achieve the aims set above, there are set bwodjaktives. In addition,
each unit also has specific objectives. The unijedlves are always
included at the beginning of a unit; you shoulddré@em before you start
working through the unit. You may want to refeithem during your study
of the unit to check on your progress. You sholdags look at the unit
objectives after completing a unit. In this way,uycan be sure that you
have done what was required of you by the unit. Wiger objectives of

this course are stated below. By meeting thesectgs, you should
definitely know that you have achieved the aimghefcourse as a whole.

On successful completion of the course, you shbaldble to:

J define religion

. state briefly the sociological and theological deions of religion

. explain religion as a unified system of belief gmdctices

) explain the meaning of pluralism as the existerfamany groups of
people, whether tribal, ethnic, political or retigs

. enumerate and discuss the elements of culture
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explain the religious views of divorce
discuss the legal and the psychological implicatiohadoption
discuss the various types of marriage
examine the concept of human right
discuss religion and the human rights movement
0 describe the effects of secularism
define some basic concepts on gender
. discuss the impact of religious conflict on theistc
o] describe the effects of modernisation on africdigion
o define religious liberty
) describe the concept of tolerance.

WORKING THROUGH THIS COURSE

To complete this course, you are required to readstudy units, and read
other materials provided by the National Open Ursitg of Nigeria
(NOUN). Each unit contains some self-assessmentises, and at points
in the course, you are required to submit assigmsnéor assessment
purposes. There is a final examination at the ehdhis course. The
components of the course and what you have toaletated below.

COURSE MATERIALS

Major components of the course are:

1. Course Guide
2. Study Units

3. Textbooks

4. Assignment File
5. Presentation
STUDY UNITS

There are three modules and 21 study units ircthusse. These as follows:

Module 1  Introduction to Religion and Social Chang in Africa

Unit 1 The Concept of Religion and Social Changéfrica
Unit 2 Theories of Religion and Social Change
Unit 3 Religious Pluralism in Africa

Vi
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Unit 4 Religion and Culture

Unit 5 Marriage and Social Change

Unit 6 Dimensions and Organisation of Religioush&aours in
Africa

Unit 7 Religion and Human Rights

Module 2  Religion and Development in Africa

Unit 1 Religion and Politics

Unit 2 Religion and Secularisation

Unit 3 Religion and Gender

Unit 4 Religion and Abortion Campaign
Unit 5 Religion and Conflicts

Unit 6 Religion and Leadership

Unit 7 Religion and Stratification

Module 3  Religion and Social Change

Unit 1 Religion as an Instrument of Social Chang African
Society

Unit 2 Religion and Education

Unit 3 Religion and Science

Unit 4 Religion and Democracy

Unit 5 Religion and Health

Unit 6 Religious Liberty and Tolerance

Unit 7 African Religion and Modernisation

Each unit contains a number of self-tests. In gandhese self-tests
guestions will help you on the materials you havgt covered or require
you to apply it in some ways and, thereby, help ipgauge your progress
and to reinforce your understanding of the matefialgether with tutor-
marked assignments, these exercises will assistryaahieving the stated
learning objectives of the individual units andloé course.

TEXTBOOKS AND REFERENCES
Brown, A. (1995)Organisational Culture. London: Pitman.
Bryan, W. (1969)Religion in Secular-Society. Baltimore: Penguin Books.

Daschke, D. and Ashcroft, W.M(Edg. (2005). ‘New Religious
Movements: A Documentary Reader’. New York: Univgr®ress.

vii
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Durkheim, E. (1948)The Elementary Forms of Religious Life. New York:
The Free Press.

James, W and Vander, Z (199The Social Experience: An introduction to
Sociology, New York: McGraw-Hill Inc.

Mckee, J. B. (1981)lhe study of Society. New York: CBS College
Publishing.

Peter, B. (1967)The Sacred Canopy: Elements of Sociological Theory of
Religion. New York: Double Day Publishers.

Stephen, J. G. (1999%ocks of Ages: Science and Religion in the Fullness
of Life. New York: Ballantine Books.

T. O. Odetola & Ademola, A. (1985%ociology: An Introductory African
Text. London: Macmillan.

Zellner, W. W. & Marc, P. (1999%0me Cults and Spiritual Communities:
A Sociological Analysis. Westport: C. T. Praeger.

ASSIGNMENT FILE

The Assignment file will be posted to you in duaus®. In this file, you
will find all the details of the work you must sulinto your tutor for

marking. The marks you obtain for these assignmefitscount towards

the final mark you obtain for this course. Furtheformation on

assignment will be found in the assignment fileelitsand later in this
Course Guide in the section on the assignment.eThez more than 30
assignments for this course. Each unit is loaddat &iminimum of two

assignments. In any way, there are many assignnientsis course and
they cover every unit.

ASSESSMENT

There are two aspects to the assessment of theecdtirst are the tutor-
marked assignments and second, is a written exéomndn tackling these
assignments, you are expected to apply informatiomwledge and
experience gathered during the course. The assigsmeust be submitted
to your tutor for formal assessment in accordanitke the deadlines stated
in the assignment file. The work you submit to youtor for assessment

viii
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will count for 30% of your total course mark. Aetlend of the course; you
will need to sit for a final written examination oo hour duration. This
examination will also count for 70% of your totalurse mark.

TUTOR-MARKED ASSIGNMENT

There are 14 tutor-marked assignments in this eoursu will need to
submit all the assignments. The best three (i .highest three of the 10
marks) will be counted. Each assignment counts Hdoksnbut on the
average when the three assignments are put togérereach assignment
will be 30% of your total course mark. Assignmeungestions for the units
in this course are contained in the assignment ¥leu will be able to
complete your assignments from the information suaderials contained in
your set books, reading and study units. Howeuers idesirable in all
degree level-education to demonstrate that you head and researched
more widely than the required minimum. Using othefierences will give
you a broader viewpoint and may provide a deepeerstanding of the
subject.

When each assignment is completed, send it, togeiiie a Tutor-Marked

Assignment (TMA) form, to your tutor. Make sure ttheach assignment
reaches your tutor on or before the deadline ginghe assignment file. If,
for any reason, you cannot complete your work oreficontact your tutor
before the assignment is due to discuss the pbssibf an extension.

Extensions will not be granted after the due datdess these are
exceptional circumstances.

FINAL EXAMINATION AND GRADING

The final examination of CTH 852 will be three haluration and have a
value of 70% of the total course grade. The exananawill consist of
guestions, which reflect the type of self-testipgactice exercises, and
tutor-marked problems you have come across. Ak the course will
be assessed. You are advised to revise the eotmse after studying the
last unit before you sit for the examination. Yol vind it useful to review
your tutor-marked assignments and the commentsoof futor on them
before the final examination.

Assessments 1-4 Four assignments, best three wiattes four counts
at 30% of course marks.

Final Examination | 70% of overall course marks

Total 100% of course marks
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COURSE OVERVIEW

COURSE GUIDE

This table brings together the units, the numbevedks you should take to

complete them, and the assignments that follow them

Module 1 | Title of Work Week's | Assessment
Activity | (end of Unit)
Unit
1 The Concept of Religion and Assignment 1
Social Change in Africa
2 Theories on Religion and? Assignment 2
Social Change
3 Religious Pluralism in Africa| 3 Assignment 3
4 Religion and Culture 4 Assignment 4
5 Religious Liberty and Sociab Assignment 5
Change
6 Dimensions and OrganisatioB Assignment 6
of Religious Behaviours in
Africa
7 Religion and Human Rights | 7 Assignment 7
Module 2
Unit
1 Religion and Politics 8 Assignment 8
2 Religion and Secularisation 9 Assignment| 9
3 Religion and Gender 10 Assignment |10
4 Religion and Abortion 11 Assignment 11
Campaign
5 Religion and Conflicts 12 Assignment 12
6 Religion and Leadership 13 Assignment|13
7 Religion and Stratification 14 Assignment 14
Module 3
Unit
1 Religion as an Instrument pi5 Assignment 15
Social Change in African
Society
2 Religion and Education 16 Assignment |16
3 Religion and Science 17 Assignment|17
4 Religion and Democracy 18 Assignment|18
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5 Religion and Health 19 Assignment [L9

6 Religious Liberty and 20 Assignment 20
Tolerance

7 African Religion and 21 Assignment 21
Modernisation

HOW TO GET THE MOST FROM THIS COURSE

In distance learning, the study units replace thiwarsity lecture. This is

one of the great advantages of distance learniag;can read and work
through specially designed study materials at yawan pace, and at a time
and place, that suit you best. Think of it as regdhe lecture instead of
listening to a lecturer. In the same way that auler might set you some
reading to do, the study units tell you when tadrgaur set books or other
material. Just as a lecturer might give you anlass exercise, your study
units provide exercises for you to do at approprgiints.

Each of the study units follows a common formate Trst item is an
introduction to the subject matter of the unit drwv a particular unit is
integrated with the other units and the course a$hale. Next is a set of
learning objectives. These objectives let you knadvat you should be able
to do by the time you have completed the unit. Yahwould use these
objectives to guide your study. When you have fiatthe units, you must
go back and check whether you have achieved tltecigs. If you make a
habit of doing this, you will significantly improwgour chances of passing
the course.

Remember that your tutor’s job is to help you. Wien need help, do not
hesitate to call and ask your tutor to providdfie following is a practical
strategy for working through the course:

1. Read this course guide thoroughly

2. Organise a study schedule. Refer to the ‘Courseviawe’ for more
details. Note the time you are expected to spenéamt unit and
how the assignments relate to the units. Whatewthoa you chose
to use, you should decide on and write in your osates for
working on each unit.

3. Once you have created your own study scheduleyveoytning you
can to stick to it. The major reason that studéatss that they get

Xi
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10.

behind with their course work. If you get into difflties with your
schedule, please let your tutor know before ibeslate for help.

Turn to Unit 1 and read the introduction and thgdiives for the
unit.

Assemble the study materials, information abouttwia need for a
unit is given in the ‘Overview’ at the beginning e&ch unit. You
will usually need both the study unit you are wagkion and one of
your set books on your desk at the same time.

Work through the unit. The content of the unit litseas been
arranged to provide a sequence for you to follow. ydu work
through the unit, you will be instructed to readtsms from your set
books or other articles. Use the unit to guide yeading.

Review the objectives for each study unit to confthat you have
achieved them. If you feel unsure about any ofdihjectives, review
the study material or consult you tutor.

When you are confident that you have achieved #suobjectives,
you can then start on the next unit. Proceed uniirbt through the
course and try to pace your study so that you kgmpself on
schedule.

When you have submitted an assignment to your fotomarking,

do not wait for return before starting on the nemit. Keep to your
schedule. When the assignment is returned, pajcpiant attention
to your tutor's comments, both on the tutor-marksdignment form
and on what is written on the assignment. Congult yutor as soon
as possible if you have any questions or problems.

After completing the last unit, review the rs®I and prepare
yourself for the final examination. Check that ywave achieved the
unit objectives (listed at the beginning of eaclt)uand the course
objectives (listed in this course guide).

FACILITATORS/TUTORS AND TUTORIALS

There are eight hours of tutorial provided in supmd this course. You
will be notified of the dates, time, and locatiohtleese tutorials, together

Xii
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with the name and phone number of your tutor, as $s you are allocated
a tutorial group. Your tutor will mark and comment your assignments,
keep a close watch on your progress and on aniculifés you might
encounter and assist you during the course. Yout masl your tutor-
marked assignments to your tutor well before the date (at least two
working days are required). They will be markedybyr tutor and returned
to you as soon as possible. Do not hesitate toacontour tutor by
telephone, e-mail, or discussion board if you neetp. The following
might be circumstances in which you would find hagressary. Contact
your tutor if you:

. do not understand any part of the study units @& #ssigned
readings

) have difficulty with the self-tests or exercises

. have a question or problem with an assignment, wahr tutor’s

comments on an assignment or with the grading afssignment

You should try your best to attend the tutorialkisTis the only chance to
have face-to-face contact with your tutorial ancasi questions which are
answered instantly. You can raise any problem emeoed in the course of
your study. To gain the maximum benefit from coung®rials, prepare a
guestion list before attending them. You will leartot from participating

in discussions actively.

SUMMARY

CTH 852 introduces you to basics of the religiord aocial change in
Africa. Upon completing this course, you will bdalo:

o define the concepts of democracy and good goveenanc

. specify the major ingredients that distinguish lestw societies
which operate on democratic good governance arggtti@t do not

) evaluate the attitude of religion to science.

) outline the broad history of the conflict betweesligion and
science.

define the term education

describe religious education

discuss the development of fundamentalism in Ghrigy
define leadership

outline leadership style in african society

explain what authority is

discuss leadership in traditional african society

Xiii
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Xiv

explain the christian catholic teachings on abartio

state the christian catholic church doctrine onridio

enumerate the grounds for possible justificatioalwdrtion

highlight the christian catholic church teaching famgiveness of
women who abort

explain the roles of religion in healing?
state what you think the church can do to curtad tevastating
effects of HIV/AIDS.
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CTH 852 MODULE 1

MODULE 1 INTRODUCTION TO RELIGION AND
SOCIAL CHANGE IN AFRICA

Unit 1 The Concept of Religion and Social Changafrica

Unit 2 Theories on Religion and Social Change

Unit 3 Religious Pluralism in Africa

Unit 4 Religion and Culture

Unit 5 Marriage and Social Change

Unit 6 Dimensions and Organisation of Religioush&aours in
Africa

Unit 7 Religion and Human Rights

UNIT 1 THE CONCEPT OF RELIGION AND SOCIAL
CHANGE IN AFRICA

CONTENTS

1.0 Introduction
2.0 Objectives
3.0 Main Content
3.1 Definition of Terms
3.1.1 Religion
3.1.2 Social Change
3.2 The Concept of Society
3.3 The Development of Complex Society
3.4  Social Institutions
3.5 Modern Society
4.0 Conclusion
5.0 Summary
6.0 Tutor-Marked Assignment
7.0 References/Further Reading

1.0 INTRODUCTION

Religion is an important element of the societylidg@us practices are
found in every society and that makes it a “culturaversal” phenomenon.
In efforts to explore the practice, role and influe of religion on its
adherents, it becomes necessary to study relignzh smcial change in
human society. This unit therefore, focuses oncthrecept of religion and
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social change with the view of understanding theetteoment of African
society from pre-modern to modern society.

2.0 OBJECTIVES

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

. define religion

. describe social change

. discuss extensively what society is

) narrate how society develops from simple to complex
) identify the various social institutions

. state the characteristic features of modern sesieti

3.0 MAIN CONTENT
3.1 Definition of Terms

3.1.1 Religion

There is no universally accepted definition of geln. This is simply

because religion means different things to diffegggople. It may mean a
thing to a philosopher, a theologian and another sociologist. Religion is
diverse in historical development, so and is caltyrvaried in definitions.

The definitions developed from our African or westexperience often
fails to encompass the meaning of religion adedyaB®uquet argued that
the word ‘religion’ is of European origin and that acquired many

meanings in Europe. He however observed that schatathe ancient

world did not agree on the etymological connotatainthe word. Some

scholars connectealigio with other Latin termselegerewhich means to

re-read; relinquere which is to relinquish; oreligare which means to

relegate, to unite, to bind together. Bouquet rrrigxamined the two of the
various views: The Roman Cicero and Roman writewi8g Cicero took

the word fromrelegere to gather things together, or to pass over theesa
ground repeatedly.

Another possible meaning, according to Cicero, {tasount or observe.’
Cicero focused on the term ‘observe’ to be appatenn understanding the
term ‘religion’. Using the word ‘observe’ would haveligion interpreted
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as “to observe the signs of divine communicatidfot Servius and most
others, religion was to be associated with therLagiigare, to bind things

together. The possibility of accepting this roagor is obvious in that this
notion expresses the most important feature ofjicgli That is, “religion

binds people together in common practices and feelidrawing them

together in a common enterprise of life” (BowkeQ9T). This notion

shows religion as pointing to relationship. Bougsibngly felt that both
roots could be combined to give the sense of thaning of religion “a

communion between the human and the superhuman.”

Thus, he interpreted religion to mean “a fixed tielaship between the
human self and some non-human entity, the SachedSupernatural, the
Self-existent, the Absolute, or simply ‘God’. Reédig therefore implies a

relationship between human beings and some spibeiags. As we shall

see in our study of religion, it involves relatibnss both in essence and
functions. Ferguson listed 17 definitions of redigi which can be

organised into the following categories; theologicaoral, philosophical,

psychological and sociological.

3.1.2 Social Change

Rogers (1969) on the other hand, defined sociahghas the process by
which alterations occur in the structure and fuorcof a social system. The
social system in this definition may be a socialug, a community, a city,
a region or a nation. Any change that occurs eith&leas, norms, values,
roles and social habits of a people or in the catipm or organisation of
their society can be referred to as social chahmore (1963) further
summed this up in his definition of social change the significant
alteration of social structures (i.e. of patterns smcial action and
interaction), including consequences and manifiestsitof such structures
embodied in norms (rules of conduct), values anlual products and
symbols.

In sociology source, the term social change retersany significant
alteration in behaviour patterns and cultural vsalughis type of change
may have a lasting effect on a society’s culturat thas undergone
transformation. Social change, in sociology, isoakhe alteration of
mechanisms within the social structure, charaadris/ changes in cultural
symbols, rules of behaviour, social organisationsjalue systems.
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The prophetic aspect of religion can influence a@lochange. If a powerful
religious leader emerges with a vision of an idesllity as interpreted
through a sacred text, a religiously social moveinmaay occur. Martin
Luther King represents the prophetic function wifig religious imagery in
his ‘1 Have A Dream’ speech, which became a rafiyory for the civil
rights movement, as did Mahatma Gandhi’'s messageoanfiolence in
India’s struggle to be free of British colonial eal Both leaders offered
religiously based nonviolent messages that becagtaphors for an ideal
society.

3.2 The Concept of Society

In order to understand the mening of society, wedrte break it into three
basic elements. The basic elements, which inclpdpulation, territory and
social organisation.

Population

A society has a population, while groups and orgizons have members.
The difference is simple but basic. In Maimela (@Pphrase, the societal
population is “the self perpetuating inhabitantstefritorial areas.” By
mating and reproduction, a population reproducedfitNote that we are
dealing here with a population, not necessarilgapte. Whether or not the
population of a society shares a culture and viggedf as one people is
something to be determined by observation of th&uahccase, not
something to be taken for granted. The Ghanaiamigeria are a distinct
people but they are also only part of the poputatdd a larger national
society, even though, many of them wish to be s#par

Territory

A self-perpetuating societal population inhabitsgi@en territory on a
relatively permanent basis. Such a territory is ldwgest within which
mating is common and residence is relatively peenan

Social Organisation

A societal population in its territory is involved complex processes of
social interaction. It carries on a set of actest economic, political, and
educational among others — that organises sotalHach of these several
social activities becomes a partly independentctire of social relations
with their own specific characteristics. Yet thelgoaoverlap with each

other, link together and share much in common, thay are activities

carried on by the same population. These comporgwsus a definition:
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Society is all of the systems of social interactanried on by a population
within a specified territory. While we can easigcognise that we live our
lives inside a society, not outside or independént, we often do not fully
grasp what this means. For one thing, we becomeinitpie person, as a
particular society encourages, or at least alloarsam forms of personal
development — and discourage, even forbid otheastfiB1972).

In some cases, forms of personal development égibibd what is humanly
possible within that society. Omoregbe (1993) cawdtl be a warrior bold
with bright sword on a prancing steed because npluash in the 20th
century. That is beyond the limits of what his stgican offer him for
personal development. No one society, then, offisrshe entire range of
the humanly possible. From anthropology we learnvefy different
peoples and what may seem to us strange thoughisoesejuite attractive
ways to be human. In each case different kinds aufieies provide
different ways to be human. In living our own liyage do so necessarily
within the roles and routines of our own societjieh constrain us to be
and do some things and not be and do some otimgsthi

We never escape society which was there beforedisvél be there after
us, though it may change during our lifetime, #elior a lot. To live within
a society means to be involved in a small and paiseorld of everyday
life, of the familiar and manageable, of peoplekmew and love (or even
hate). We experience in face-to-face relations lignfiiends, neighbours,
co-workers, fellow students, teachers, employeraffit cops, local
merchants and the like. According to Mascionis @9®ur daily activities
interlock with theirs. There once was a time whaes small world of daily
life could be the limits of a society, for there redribes and little villages
for which no larger world existed. But that is losigice past; now society
extends into a larger world which we do not dingekperience but relate
to only impersonally and indirectly. Large and reengystems penetrate
our small worlds. In Nigeria, laws are made whifflec our daily lives.

Our own small daily world of town, neighbourhood,campus then is not a
world unto itself. It is, instead, part and paroéla large society which
always extends well beyond the range of our dailyeeience. In the past,
when people’s lives were entirely bound within greall world of daily

life, the common sense developed from living withims small world

seemed sufficient to understand what was happesmggwhat to expect.
But for a few of us, that is no longer the casegara society includes so
much more than our own small worlds that the expe of everyday life
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IS not an adequate guide to understanding soctgiology came into
being for just that reason. Something else besmegamon sense was
needed to understand what society was all aboutr(®¢&, 1960).

3.3 The Development of Complex Society

Human societies have been developing in form angttsire for thousands
of years. While it is not our task to review thandj history here, it is useful
to have some ideas of what these processes wesagfitihe time span, by
human perspective is very long, the historic redsrduite clear. Human
societies have become increasingly more compléRair organisation and
also larger in size. If we ignore all the extraoaty variation and diversity
in human societies known to archeologists and h&te, we can account
for this evolutionary process from the time of wandg bands to today’s
modern industrial society as an evolution of fowhsociety distinguished
from one another by four basic processes (Barth2)19

1. Improved technology for production of food,tbiag and shelter.

2. Increased population and expansion into a taegatory.

3 Greater specialisation of groups and roles aad greater
differentiation of occupations, classes and othesugs in the
organisation of society.

4. Increasing centralisation of control in ordey tnanage and
coordinate an increasingly complex society.

Hunting and gathering societies

The most primitive form of human society was thdt hmnting and
gathering. Lacking all but the most simple toolsnting and gathering
peoples grouped together in small, usually nomdmiads — nomadic
because they had constantly to move on to find nealible plants and
more animals to hunt. For such people, life wagxstence lived close to
the subsistence level, with little surplus food reegailable. Since they
could not store or preserve food, life often wenickly from feast to
famine. Each group was small, probably an averageteb0 persons. They
were self-sufficient, having little contact withyaather people, so that each
small band or tribe lived largely by itself, deperd solely on its own
resources. When primitive people learned to cuktivihe soil, about ten
thousand years ago, the way was set for the emszgeh a more
complicated form of society, though one still ptine in character
(Omoregbe, 1993).
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The digging stick and later the hoe permitted tlaaing of seeds and the
harvesting of crops. Now some time could be devatedctivities other
than tilling the soil. In some societies, such et of the Zuni Indians of
New Mexico, a great deal of time was devoted teem®mial activities
while other horticultural societies spent much tieme energy in war. In
either case, there were new specialised rolesstprignd warriors. There
was also a modest economic specialisation with soeople designated to
specialise in the production of the now greatelgeanf goods made for
daily use: weapons, tools and pottery and uten3ileese were larger
societies than those of the hunting and gathettiages Such increased size
of society led to a necessary political organisgatisith headmen or chiefs
as full time political leaders, something not pbksifor hunting and
gathering people. Horticultural societies graduaiiyproved in technology
(Mascionis, 1999).

The hoe replaced the digging stick, terracing anidation developed as
did fertilisation and there was also the developnwrmetallurgy and the
manufacture of metal tools, axes and knives eskhecldese technological
advances made possible the further enlargementoofety both in
expansion over a greater geographical area andhdrgdsed density — a
larger population could be sustained in the sanwgmgghical area. The
settled village relatively permanent and enduriragswmow fundamental to
social life.

Agrarian societies

If the horticultural society began to emerge witte tinvention of the
digging stick and later the hoe, it was the invemtof the plow, harnessed
to domesticated animal that set in motion the elaruof agrarian society
some five to six thousand years ago. A wide rangdeohnological
developments greatly increased the productivityamiiety, accompanied by
increases in the territory occupied and the sizia@foccupying population.
This led to the growth of governing systems, witlni@s and ruling classes
(warfare was a common activity in agrarian soc#tieThe political
extension of control over wide territories even tedthe development of
great empires.

But perhaps most important characteristic of agrasocieties was the
emergence of the urban community. Cities emergedoasdinating and
controlling centers for agrarian societies, prodgcthe historic contrast
between rural and city life, between farmer andspag on the one hand
and artisan and merchant on the other (Mamella3200
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Indeed, the advanced technology produced a sutiphisnade possible an
extensive trade and commerce and the emergendasskes of artisans and
merchants. The cities also housed a ruling classyedl as administrators
and religious and military leaders. Within the slad artisans increasing
specialisation produced a vast increase in the eurob different crafts,
perhaps as many as 150 to 2,000 in the largescMihen one adds to this
the many other kinds of occupations — officialddmrs, priests, merchants,
servants, and labourers — it becomes clear thairtten centres of agrarian
societies had produced a notable diversity of oataps. Though these
cities were the controlling centres of agrarianieties, they were never
more than a minority of the entire population. Be¢w the 12th and 15th
centuries in Europe, for example, the urban pomuiawvas probably never
more than 10 per cent of the total. For any agnas@iety, the limits of the
technology required that the large majority of gapulation live in rural
villages and be directly engaged in the tillingtbé soil. Only with the
coming of industrial society was that changed.

Industrial societies

Over the last 200 years, advances in technologychadges in economic
organisation have altered the agrarian form ofetgdbeyond recognition
and brought about industrial society. What firstrksaindustrial society is
its enormous technological advance, which perntits ise of far more
diversified raw materials, quite different sources energy, far more
complex and efficient tools, and as a consequeartenormous increase in
the production and consumption of material goode ihdustrialisation of
society, in fact, has vastly increased the standdrtiving of industrial
populations. It has had other consequences asaseithe destruction of
local market systems through integration into largees, the growth of
large corporations to produce goods and emplolatgff, and even more
intensive specialisation of labour, producing ttemds of occupations
where before there were merely hundreds, and aedse in the size of
cities as well as the steady increase in the ptmpoof the total population
living in cities (Warneck, 1960).

Industrialisation urbanises the population. Thewgho of societies with
such large and diversified populations had a furg@itical consequence,;
it means the emergence of the modern nation-sdapmlitical entity that
takes on more and more functions of service andraomhere are many
other changes in society involved in the transitivom agrarian to
industrial society in community, in family, in liggyle, in politics and in
culture. Much of what sociology is about is an #fftm understand how
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thoroughly industrialisation has altered human etycover the past 200
years, what forms and modes of life it makes ab&land what in turn it

has put beyond the possibility of experience fodaids people. It is

concerned with understanding what has happenedesbape human
society, what society is now like and what directioof change seem now
to be in the making (Mascionis, 1999).

3.4 Social Institutions

Fundamental to the analysis of society is the wtdading of social

institutions. There are two different ways to spedkinstitutions. One

begins with the idea of an institutions norm anfirgs an institution as a
complex of such norms. Institutional norms are suga by strong group
consensus and sanctions for violation are impogednborcing agencies
for they are obligatory. They are, indeed, what Bemmeant by the

‘mores.” A second conception of institution stressige social acts which
the norms govern, thus suggesting institutionaésand relations. These
two ways to define institutions are not incompaitDne calls institutions
the norms that govern action, the other calls tustin the action itself. An

institution is clearly composed of both norms antioas.

But we still need to know something else, why soawtivities are
institutionally normative and some are not. It aeentional to designate
such major patterns as the family, the economy pwolitics as social
institutions. But this is misleading for not eveédind of familial, economic
and political activity is institutionalised. Whas ibasic is that some
activities are more important than others for th@nenance of society.
Each societal population devises ways to producelg@nd feed itself to
govern and regulate its ways of living and to etieithe young to carry on
social life. But if it is important that these adties are carried out, it is
equally important how they are carried out. It &genthat we get closer to
the idea of an institution. In a capitalist socjeéhere are legal contracts and
private property. In modern society, marriage isnogamous and bigamy
is forbidden (Mamella, 2003).

In a political democracy, the citizens possesgitiig to vote and only the
legislature the citizens elect can enact laws. Witthe framework of
economy, family and politics, each of these spec#ctions — making
contracts — are legitimate actions morally and llggaanctioned and
supported. They are institutions. Social instim$éidiave two components:

I Established practices and actions
. Norms that make these practices and actions gfittnbate ones.
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The second component tells us something impoghatit the institutions
and about the organisations of society. The vasgetif human experience
make it clear enough that there is more than oneafi@arrying out these
important activities; property needs to be privatelvned and marriage
needs to be monogamous. But while different sasethoose different
ways, any one society chooses only one way and sniékéhe only
legitimate way for it, morally and legally. Seeirgn institution as
composed of norms and actions gives us a definition

An institution is a normative system of social aotideemed morally and
socially crucial for a society. If we were propetéchnical, we would not
call the whole range of economic or political aitées institutions but

perhaps, institutional spheres, for only some oés¢éh activities are
institutionalised. Selling a used car or writindgetter to your congressman
are not institutionalised actions but the rightpavate property and voting
in an election are institutionalised activities.thVthat warning, then, the
institutions of society are:

1. Family: Every society develops a social arramget to legitimise
mating and the care and socialising of the young.
2. Education: The young must also be inducted th# culture and

taught the necessary values and skills. In prestndl societies, this
is accomplished largely within the kinship systeot b modern
societies, a separate system of education develops.

3. Economy: Every society organises its populateowork to produce
and to distribute material goods.
4. Polity: Every society develops a governing eystof power and

authority, which ensures social control within atsyn of rights and
rules, protects and guarantees established irdessd mediates
among conflicting groups.

5. Religion: In societies, there is always a seofssacredness about
life. It is still a powerful integrating and cohesiforce. Religion
gave cultural expression in symbol and rite to the&nse of the
sacred. But in some modern societies, religion quer$ this
integrating function but weakly, if at all.

The legitimation that religion once provided, scemow does though not
in exactly the same way, but claims to possesoite valid knowledge
and which then legitimises a wide range of prasti@ed actions in modern
society.

10
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Institutions

Consensus and Coercion: While it is proper to ermsigkathat institutions
are the legitimate way to carry out necessary saatvities; it would be

wrong to create the impression that they originately through common
agreement and are supported by an unchallenged mwamnaensus. This
historical record would support no such interpretat Complex societies
were shaped in processes of ecological expansithreistruggle for control
of territory and populations, victorious groups wspd their institutions on
others. Many people became Christian for examplteugh “conversion by
the word.” Conquest and coercion have had as machklot with the

establishment of social institutions as have cosiseWarneck, 1960).

3.5 Modern Society

While human society has taken many forms over thods of years and
has become more complex, now we inhabit a modegietso It is that form
of society that interests us the most. The graéuatrgence of what we
now call modern society was complex process ofasadisruption and
change that altered old institutions beyond redogmiand gave them
radically new forms. It was a turbulent historipabcess, marked often by
violence, revolution and class struggle. Eventyatiychanged the whole
world. Whatever else it is, modern society is adustrial society. The
recognition of this fact is perhaps the first (¢hdrefore now the oldest)
idea in understanding how modern society diffesnfrwhat went before.
Those scholars who insist that we define modernesp@s basically an
industrial society point out that the demands amusequence of industrial
production which most basically influence the stuoe of modern society
(Omoregbe, 1993).

Industrial societies emphasise industrial productd goods and thus give
priority to whatever will maximise that productionhat gives them some
features in common, however else they differ intural traditions, the
same technology, similar technical and scientihowledge and the same
effort to provide the necessary technical trainindpe same job
classifications and skill rankings, which in turhape the structure of
occupations and occupational rewards. Industriatieties strive for
technical and productive efficiency and so for thibe “rational” course of
action is always determined by cost-accountingy #teve to get more for
less. In industrial society, technical occupatiomgease at the expense of
non technical ones, and the distribution of waged aalaries among
occupations is fairly similar. In such a society,amagement and

11
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administration emerge as major functions and asomagcupations of
authority and prestige. There is increasing spisaitdbn and furthermore,
the separation of the economic system from thelyaamnd from religion;

home and work place are no longer the same (Man2€23).

The master trends

But modern society is more than an industrial $tng; it is the outcome of
a number of master trends that have been goingoseveral 100 years.
They include the following:

Capitalism

The emergence of capitalism began as far back esl8th century in
medieval Europe. It developed into powerful tramitdestroying system of
privately owned production for profit, which enorusty increased material
productivity, reshaped the class structure and domehtally altered the
basic institutions of society (Maimela, 1990).

Industrial technology

The development of mechanised processes vastlgased the production
of goods, shifted the base of work from agriculttoendustry and raised
the material level of the population. Capitalisnpleked technology to

create wholly new factory systems of industrial ofacturing and many

new specialised occupations. The development sfittdustrial system is

what is meant by the Industrial Revolution. It gstsystem that makes a
society into an industrial society.

Urbanisation

The transformation of society by capitalism andustdalism then shifted
the population from predominantly rural to predoamtly urban locations.
While cities are not new, only in modern societg haost of the population
lived in urban areas.

The nation state

The ecological expansion created by industrial teipm brought the
nation state into being as the politically conir@lunit, extending national
loyalties into more diverse human populations tbaer before.

Bureaucracy

The need to administer larger units of populatiomught about by
ecological expansion, particularly with people frdimerse cultural origins,
brought into common use the bureaucratic form ofaorsation,

12
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particularly in the economic and political spherAgain, modern society
did not invent bureaucracy, but it has made itsidoeature of its structure.

Science
Scientific knowledge is the most valued knowledgariodern society. It
makes possible the control and exploitation of reaand the harnessing of
varied forms of energy. From such knowledge, tetdgical advance is
assured.

Mass education

Modern society requires, at a minimum, the litera€yall its population.

Beyond that, it requires mass education to tragnpibpulation in industrial

techniques and skills, to build commitment and lgy#o the nation-state
and its institutions, and to produce a highly teainscientific and

technological class. In modern society, by contrdet realm of the sacred
shrinks. Modern society maximises the practical aseful. Furthermore,
the rational mind of science encourages skepticdout practices not
based on tested procedures. Science also devdtitpsles that welcome
new practical ideas and new technical knowledgembdern society, in

short, the dominant place once accorded religioeptaced by the primacy
given to science, its methods and its practicalliegipon (Omoregbe,

1993).

4.0 CONCLUSION
Religion plays a significant role in the developrehthe society. There is

no society without religion. The role play by retig as a social institution
the society helps it to develop from complex to srodone.

5.0 SUMMARY
In this unit, we have discussed the meaning anthitlef of religion and

social change. We also studied concept of the §odiee development of
complex society, the social institutions and modsrciety.

6.0 TUTOR-MARKED ASSIGNMENT
Define religion.

1.
2. Does religion have any function(s) in human soGidgyplain.
3 State briefly the sociological and theological deions of religion.

13



CTH 852 RELIGION AND SOCIAL CHANGE IN AER

4. Briefly explain the various types of religions thate regarded as
world religions.

5. What are the functions of religion in Nigerian sigl

6. What precisely is a social institution? Enumeratg éive of such
institution.

7. Describe a modern society. What are the masteddrédmt make a

society modern?
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1.0 INTRODUCTION

This unit focuses on theories on religion and doclmange in African
society as postulated by some prominent socioedjist Emile Durkheim,
Max Weber, Karl Marx, among others.

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

explain Emile Durkheim theory of religion

discuss Max Weber theory of religion

examine Karl Marx theory of religion

explain the conflict theory of religion

narrate the rational choice theory of religion

give the integrative function of religion in Afrinasociety.

15
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3.0 MAIN CONTENT

3.1 Overview of Religion and Social Change

Many religious activists, epicyclically in Latin Agnica, support liberation
theology, which refers to use of a church in atmali effort to eliminate

poverty, discrimination, and other forms of injastievident in secular
society. Advocates of this religious movement somes display sympathy
for Marxism. Many believe that radical liberatiorather than economic
development in itself, is the only acceptable sotuto the desperation of
the masses in impoverished developing countriekedd, the deteriorating
social conditions of the last two decades haveunedt this ideology of

change. A significant portion of worshippers araffected by this radical
mood, but religious leaders are well aware of Bitien theology. The

official position of former Pope, John Paul Il aoithers in the hierarchy of
the Catholic Church is that clergy should adherdraalitional pastoral

duties and keep a distance from radical politics.

However, activists associated with liberation tloggl believe that
organised religion has a moral responsibility tketa strong public stand
against the oppression of the poor, racial andietihmorities, and women.
The term liberation theology has a recent origiatjray back to the 1973
publication of the English translation of A Theojogf Liberation. This
book is written by a Peruvian priest, Bryan (196#&)p lived in a slum area
of Lima during the early 1960s. After years of ey to the vast poverty
around him, Gutierrez concluded “The poverty wadestructive thing,
something to be fought against and destroyed..edaime crystal clear that
in order to serve the poor, one had to move intditipal action.”
Gutierrez’s discoveries took place during a timéncfeasing radicalisation
among Latin American intellectuals and students.iAportant element in
their radicalisation was the theory of dependentéveloped by Brazilian
and Chilean social scientists.

According to this theory, the reason for Latin Amais continued

underdevelopment was its dependence on indusédafiations (first Spain,
then Great Britain, and, most recently, the Unit8thtes). A related
approach shared by most social scientists in Latmerica was a Marxist-
influenced class analysis that viewed the domimatd capitalism and

multinational corporations as central to be thebfmms of the hemisphere.
As these perspectives became more influential,calsnetwork emerged
among politically committed Latin American theolags who shared
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experiences and insights. One result was a newoapprto theology,
which rejected the models developed in Europe aedunited State and
instead built on the cultural and religious tramhis of Latin America
(Mckee, 1981).

In the 1970s, many advocates of liberation theolegpressed strong
Marxist views and saw revolutionary struggle to rilwew capitalism as
essential to ending the suffering of Latin Amerscpbverty. More recently,
liberation theology seems to have moved away fraimooox Marxism and

endorsement of armed struggle. As an example, @uth®65) has written
that one does not need to accept Marxism as afiairacing view of life

and thus exclude the Christian faith and its rexjugnts”. Gutierrez adds
that the proper concerns of a theology of liberateade not simply the
world’'s “exploited against,” “despised cultures,hdathe “condition of

women, especially in those sectors of society wiveoenen are doubly
oppressed and marginalised”.

The prophetic aspect of religion can influence a@lochange. If a powerful
religious leader emerges with a vision of an idesllity as interpreted
through a sacred text, a religiously social moveinmaay occur. Martin
Luther King represents the prophetic function wifib religious imagery in
his ‘1 Have A Dream’ speech, which became a rafiyory for the civil
rights movement, as did Mahatma Gandhi’'s messageoafiolence in
India’s struggle to be free of British colonial eal Both leaders offered
religiously based nonviolent messages that becagtaphors for an ideal
society.

3.2 Functionalist Theory of Religion

Sociologists are interested in the social impactetijion on individuals
and institutions. Consequently, if a group belietrest it is being directed
by a “vision from God,” a sociologist will not attgt to prove or disprove
this “revelation.” Instead, he or she will assdss ¢ffects of the religious
experience on the group. Since religion is a caltumiversal, it is not
surprising that it plays a basic role in human stes. In sociological
terms, these include both manifest and latent fanst Among its manifest
(open and stated) functions, religion defines thieitaal world and gives
meaning to the divine. Religion provides an explmafor events that
seem difficult to understand, such as our relahgnso what lies beyond
the grave. The latent functions of religion arentemded, covert, or hidden.
Even though the manifest function of church sewisgo offer a forum for
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religious worship, they might at the same timeiliudf latent function as a
meeting ground for unmarried members.

Functionalists and conflict theorists both evalusgigions impact as a
social institution on human societies. We will cdes a functionalist view
of religion’s role in integrating society, in socgupport, and in promoting
social change, and then look at religion as a mears®cial control from
the conflict perspective. Note that, for the moattpreligion’s impact is
best understood from a macro-level viewpoint, dadntoward the larger
society. The social support function is an exceptibis best viewed on the
micro level, directed toward the individual.

3.3 The Weberian Theory

For Karl Marx, the relationship between religiondasocial change was
clear: religion impeded change by encouraging cgsae people to focus
on other worldly concerns rather than on their irdia& poverty or
exploitation. However, Max Weber was unconvincedMrx’'s argument
and carefully examined the connection between icelgy allegiance and
capitalist development. His findings appeared & pioneering workThe
Protestant Ethic and the Spirit of Capitalisfirst published in 1904.

Weber noted that in European nations with Protéstad Catholic citizens,
an overwhelming number of business leaders, owsferapital, and skilled
workers were protestant. In his view, this was re¥arcoincidence. Weber
pointed out that the followers of John Calvin (18(854), a leader of the
Protestant Reformation, emphasised a disciplinek wthic, this-worldly
concern, and rational orientation to life that hdecome known as the
protestant ethic. One by-product of the protesethic was a drive to
accumulate savings that could be used for futurestment (Peter, 1967).

This spirit of capitalism, to use Weber's phrasentasted with “the
moderate work hours”, “leisurely work habits”, dadk of ambition that he
saw as typical of the times. Few books on the sogjoof religion have
aroused as much commentary and criticism as thegient ethic and the
spirit of capitalism. It has been hailed as onetltd most important
theoretical works in the field and as an excellexample of macro-level
analysis. Like Durkheim, Weber demonstrated thkgiom is not solely a
matter of intimate personal beliefs. He stressatl ttie collective nature of
religion has social consequences for society ath@ewy Conflict theorists

caution that Weber’s theory even if it is acceptethould not be regarded
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as an analysis of mature capitalism as reflectedhm rise of large
corporations, which transcend national boundafgsx, 1969).

The primary disagreement between Kari Marx and M&ber concerned

not the origins of capitalism, but rather its fgutnlike Marx, Weber

believed that capitalism could endure indefinita/an economic system.
He added, however, that the decline of religioraasoverriding force in

society opened the way for workers to express thescontent more

vocally.

We can conclude that, although Weber provides &inomg description of
the origins of European capitalism, this econormygtesm has subsequently
been adopted by non-Calvinists in many parts ofwbdd. Contemporary
studies in the United States show little or no ed#hce in achievement
orientation between Roman Catholics and Protestafpparently, the
“spirit of capitalism” has become a generalisedural trait rather than a
specific religious tenet (Gehma, 1989).

3.4 Marxist Theory

Karl Marx attributed the origin and continuing drisce of religion to the
economic exploitation of the masses in the capitaystem. He agreed
with Feuerbach that God is nothing other than thegeption of the best
gualities in man and that religion is man’s seiém@tion. But he accused
Feuerbach of indulging in metaphysical abstraciiiohis conception of the
human essence. Karl Marx tries to explain the dgviorce behind man’s
reclining into religion. The answer, according tcam is simple; it is

exploitation, the economic exploitation and oppi@s®f the masses in the
capitalist system. The masses who are sufferingutitce oppressive and
exploitative capitalist system look up to the sky &n imaginary saviour
who will come and deliver them from the hands @fitlcapitalist exploiters
(Giddens, 1989).

They then invent the idea of God to whom they paag look forward to
for deliverance. Thus, religion is the product apleitation, oppression
and suffering. It is the sign of the exploited; tirg of the oppressed in the
capitalist system, this explains why religion imgerally practiced by the
poor, the oppressed, the suffering masses, fertha cry of the oppressed
creature in the heartless capitalist world. Thén rexploiters encourage
religion and use it as opium, a sedative, with Wwhilcey calm down the
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exploited masses and prevent them from revoltirgreg them (Giddens,
1989).

3.5 Conflict Theory of Religion

Conflict theory recognises that religion is intdgmasocial functioning. But
it focuses on its roles in maintaining a stratifica system that is beneficial
to some and detrimental to others, thus emphasiiagsocial control
function of religion. Karl Marx focused on the cbeif and oppression that
religion provided to societies. Marx saw religios a tool for class
oppression in which it promotes stratification hesa it supports a
hierarchy of people on Earth and the subordinadiohumankind to divine
authority. In Karl Marx’s (1848/1864) classic forfation, religion is the
‘opiate’ of the people; he uses the symbol of teprdssive drug to suggest
apathy, lethargy, and a dulling of the senses.gitelilulls people into a
false consciousnesklarx’s term for the tendency of an oppressed dass
accept the dominant ideology of the ruling classreby legitimising
oppression (Mckee, 1981).

The role of religion is ambivalent and the practie considered
indispensable in the social space inhabited by ntainas dominated the
invisible and impalpable vortex of issues. It ist@l for economic
exploitation and social oppression and also a iwisool that splits the
fabric of nationhood through group imposed constness that sets the
delineating standards on social boundaries. Attemfist group opinions
and beliefs on non-conformist have sparked serfesocial upheavals
which in most cases terminate in colossal lossvekland properties. The
role of religion will largely be determined by tisecial milieu, religious
doctrines, and the personality of leaders; religias presented a poisoned
chalice to followers who get committed to its cau&®llowers have
constantly revolved round the orbit of penury whigligious leaders
basked in stolen affluence. Religion presents atsex effect with an
escapist’'s impact on followers. Man is seen aarditrary and impulsive
creation of a supreme being who controls the usevand decides the fate
of men; the creator of all creations spells out ailibés and acceptable
codes required for existence in the transient wbefibre mortal transcends
through a grand initiation known as death to tfeeih the hereafter (Bryan,
1969).

For Marx, economics is what constitutes the baselladf human life and
history, generating division of labour, class sgleg and all the social
institutions, which are supposed to maintain tregust quo. Those social
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institutions are a superstructure built upon theebaf economics, totally
dependent upon material and economic realitiebtiting else. All of the
institutions which are prominent in our daily livesmarriage, church,
government, arts, etc, can only be truly understadwn examined in
relation to economic forces. According to Marx,igEn is one of those
social institutions, which are dependent upon theenal and economic
realities in a given society.

Cardington (1891) reproduced the work of Marx, wienopined that the
religious world is but the reflex of the real warReligion is indeed man's
self-consciousness and self-awareness so long hasheot found himself.
The state and the society produce religion, whish an inverted
consciousness of the world, because they are ante@d/world. Religion is
the general theory of this world: its encyclopedienpendium, its logic in
popular form, its spiritual point, it enthusiasms imoral sanction, its
solemn complement, and its universal basis of datiea and justification.

It is the fantastic realisation of the human essesioce the human essence
has not acquired any true reality.

3.6 Rational Choice Theory of Religion

Emerging only since the 1980s, rational choice theéonow accepted as a
new paradigm for sociologists of religion. Ratiorhbice theory applies a
marketplace approach to religion by assuming thedpfe’s choice of

religion will be determined by its costs and betsefo them (lannaccone,
1997; Bruce, 1977). Rational choice theory helppla@r changes in

membership patterns among competing religions icie§es with high

degree of religious pluralism. Christianity, foragmple, must adapt itself to
the needs of the religious consumer because ifoé#sdnot, other new
religion will emerge to ‘fill the gap’ in the markéStark and Bainbridge,
1987). Many churches offer a variety of religiousrvices billed as

traditional, modern, folk, gospel, spirit-filledy meditative to cater to these
consumers. Churches on the verge of collapse thrdogs of members
have been revitalised. As in any free-market ecgnothe religious

economy must adapt to the needs of its consumersa Pesult, religions
become more vitalised, and profits, in the form n#w members, are
increased.

Contrary to the predictions of secularisation, ol choice theorists

contend that religious pluralism actually increasebgious adherence,
because in many places of the world, especiallyihiéed States, there are
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no state-supported churches that interfere wittelegious marketplace.
Religion grows because of the rational choices [geo@ke to compensate
for the trials and tribulations of life (Stark atmhnaccone, 1994; Young,
1997). Religion is the only institution that cann&e intense, personal
needs, so pluralism encourages a person’s spirquakts. A religious
marketplace is readily available for them to pusghthe services needed to
fulfill this quest.

3.7 The Integrative Function of Religion in African Society

Emile Durkheim viewed religion as an integrativemeo in human society
a perspective reflected in functionalist thougltaypy. Durkheim sought to
answer a perplexing question: “How can human siesidie held together
when they are generally composed of individuals sodal groups with
diverse interests and aspirations.” In his viewljgieus bonds often
transcend these personal and divisive forces. Eimklacknowledges that
religion is not the only integrative force - natism or patriotism may
serve the same end. Why should religion provide tlsocietal glue™?
Religion, whether it is Buddhism, Christianity, dudaism, offers people
meaning and purpose for their lives. It gives thesrtain ultimate values
and ends to hold in common (Gehman, 1989).

Although subjective and not always fully acceptiaise values and ends
help a society to function as integrated sociakesys For example, the
Christian ritual of communion not only celebratekistorical event in the
life of Jesus (the last supper) but also represmailsctive participation in a
ceremony with sacred social significance. Similafiynerals, weddings,
bar and bar mitzvahs and confirmations serve &gigite people into large
communities by providing shared beliefs and valabsut the ultimate
guestion of life. Although the integrative impact keligion has been
emphasised here, it should be noted that religgoamot the dominant force
maintaining social cohesion in contemporary indaksocieties. People are
also bound together by patterns of consumptions Jaationalistic feelings,
and other forces. Moreover, in some instances ioelgy loyalties are
dysfunctional; they contribute to tension and egenflict between groups
or nations (Peter, 1967).

During the Second World War, the Nazis attemptedetterminate the
Jewish people, and approximately 6 million Europé&ews were killed. In
modern times, nations such as Lebanon (MuslimsusgeiGhristians),
Northern Ireland (Roman Catholics versus Protesfaand India (Hindus
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versus Muslims and, more recently, Sikhs) have lteenby clashes that
are in part based on religion. In the 1990s, tlo@dy conflict in the former

Yugoslavia has been exacerbated by related relgamd ethnic tensions.
Serbia, Macedonia and Montenegro are dominated Hey @rthodox

Church, and Croatia and Slovenia by the Catholiar€in the embattled
republic of Bosnia-Herzegovina has a 40 per cdairg plurality. In many

of these areas, the dominant political party id tr@o the most influential

church. Religious conflict has been increasinglgent in the Sudan and in
Nigeria as well as exemplified in the clashes irtNern Nigeria between
Christians and Muslims (Kalu, 1978).

4.0 CONCLUSION

We have taken time to study the critical and satylposition of some
sociologist on the role of religion in the soci@tythis unit. The position of
Durkheim who was the first to approach religionnirche functional
perspective was highlighted. Other scholars whosical work were
studied include Karl Marx and Max Weber.

5.0 SUMMARY

Religion is found throughout the world becausefiers answers to such
ultimate questions as why we exist, why we sucamefiil, and why we
die. Emile Durkheim stressed the social aspecelgion and attempted to
understand individual religious behaviour withire thontext of the larger
society. From a Marxist point of view, religion $ens the possibility of
collective political action that can end capitalgipression and transform
society. Max Weber held that Calvinism (and, toségsextent, other
branches of Protestantism) produced a type of perswe likely to engage
in capitalistic behaviour.

6.0 TUTOR-MARKED ASSIGNMENT

1. Explain manifest and latent function of religion.

2. What is the Durkheimian position on the place difjren in society?

3 Give an account of the Marxist ideology in relatimnthe role of
religion in society.

4. Show how conflict theory is different from rationaioice theory of
religion.
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1.0 INTRODUCTION
In the last unit, we studied the dimensions andaoigation of religious
behaviours in African society. We also learnt Heligual, experience,

varieties of religious behavior cult, and formsreligious organiSations. In
this unit, we will be studying religious pluralism African society.

2.0 OBJECTIVES

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

o define religious pluralism
. discuss religious pluralism in Africa
. explain the major religious pluralism.

3.0 MAIN CONTENT

3.1 Definition of Religious Pluralism

Pluralism as a fact of life is good. It becomesr@bfem when men fail to

harmonise its divergent elements. Pluralism toucliespheres of life and

is as old as man himself though pluralism as alpmlbecame more acute
with the arrival of science and technology on th@ld/scene. It is defined
as:
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The quality of being plural... a state or conditiohsociety in which...
members of diverse ethnic, racial, religious andaayroups maintain an
autonomous participation in and development ofrttraditional culture or
special interest within the confines of a commanlisation (O’dea, 1966).

Pluralism means multiplicity and diversity. In anse, God is the author of
pluralism as His creation manifests this divergiitgugh with inner unity or

order. The biblical Tower of Babel (Gen. 11) isjtasere, the beginning of
pluralism as a problem with its culmination in modémes. Today we talk
of political pluralism, ontological pluralism, ecomic pluralism, pluralistic

society etc. with their loads of meanings and @otd. The problem of
pluralism is so acute today that it is threatemagld peace and survival:

Pluralism is today a human existential problem Wwhiaises acute questions
about how we are going to live our lives in the shidf so many options.
Pluralism is no longer just the old schoolbook gieesabout the one and
the many; it has become a concrete day-to-day di@mccasioned by the
encounter of mutually incompatible worldviews arnilgsophies. Today
we face pluralism as the very practical questionptnetary human
existence (Metuh, 1985).

The problem is such that there is no running away. defences have been
broken down and we stand face to face with onehamot

The problem is acute today because contemporaryspgfaows us into the

arms of one another; we can no longer live cutfadin one another in

geographical boxes, closeted in neat little conmpants and departments,
segregated into economical capsules, cultural araaml ghettoes, and so
forth... Today isolation is no longer possible and groblem of pluralism

has become the first order of business (Metuh, 1996

Pluralism suggests divergent views and it point éxéstence of many

groups of people, whether tribal, ethnic, politicalreligious. Therefore, a
religious pluralistic society will refer to an enenment where there are
many religious beliefs, concepts or ideologies.sTperhaps is comparable
to a society with multiplicity of religious thoughaind ideologies. This sets
the tone of the main preoccupation of this workjolhs the appraisal of
relationship between religion and politics in anvieanment that is

pluralistic. That is, if we agree that there iseationship between religion
and politics, then what kind of relationship shoekist in heterogeneous
societies like Nigeria, Cameroun, US and Egypta@tshould we say in
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view of these divergent religious views, in Africagre should not be any
interaction between religion and politics?

3.2 History of Religious Pluralism in Africa

Religion is one of the spheres of human life md&tcéed by pluralism.
Religion involves essentially God’s action of sayimvitation and man’s
response. It is at the response level that thanoaf multiplicity lies. As
Mbiti (1969) puts it, pluralism arose from reducimgn’s generic response,
therefore to concrete and specific mode of respoRssponse, therefore,
varied due to the founder’s intensity of religicaigperience and his idea of
God and the nature which this response ought te. fakis brought about
religious plurality with their claims and countdaitns.

Phenomenologically, the term religious pluralisrfers simply to the fact
that the history of religions shows a pluralitytadditions and a plurality of
variations within each. Philosophically, howevenge tterm refers to a
particular theory of the relation between thesditi@ns, with their different
and competing claims (Metuh, 1990).

Religion Date Founded Founder  Place Mostly FouraaléMPop

Animism coeval with man - Asia

ATR “ - Africa 200

million

Hinduism 2000 B.C - India 600

million

Shintoism 2000 B.C - Japan 80

million

Judaism 1200 B.C Abraham/

Moses Israel 17 million

Zoroastrianism 600 B.C Zoroaster Persia 250, 000
660-583 B.C

Taoism 600 B.C Lato Tse, China 300 million

Confucianism 500 B.C Kung Fu Tse China
551-479 B.C 300 million

Buddhism 400 B.C Buddha China 563-483

Christianity 33 A.D Christ 4.B.C Eur.& America 13&nillion
33 A.D (Cath.850")

Islam 632 AD Mohammed Asia & Africa  0Omillion

582-632 A.D
Sikhism 1500 A.D  Nanak India 2.6 millith
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At first the religions of the world lived side byde with one another.
Different religions more or less occupied differgaographical locations.
The problem of co-existence began when the relgyicaime into contact
with one another as a result of civilisation, sceerand technology and
missionary effort of some of the religions. As ypé, Judaism, Christianity
and Islam are revealed religions, while the restretural religions.

3.3 Major Religious Groups in Africa

The three major religions in Africa are: Africaraditional religion, Islam
and Christianity. Their co-existence has beenivaht peaceful until fairly
recently.

Traditional religion in Africa
In defining the concept of African traditional ggbn, Awolalu and
Dopamu (1997) said:

When we speak of African traditional religion, weean the indigenous
religion of the Africans. The religion has been dath down from
generation to generation by the forebears of thesemt generation of
Africans. It is not a fossil religion (outdated)tha religion that Africans
today have made theirs by living it and practicingrhis is a religion that
has no written literature yet it is “written” evevigere for those who care to
see and read. It is largely written in the peopleyghs and folktales, in
their songs and dances, in their liturgies andnsisriand in their proverbs
and pithy sayings. It is a religion whose histdricaunder is neither known
nor worshipped. It is a religion that has no zealmhembership drive, yet it
offers persistent fascination for Africans, youngtal.

African traditional religions are the historic ggbns of traditional African
societies. Traditional African religion is the igdnous religion of the
African before the introduction of any other retigs on the continent. It is
the aggregate of indigenous belief systems andipescwhich existed in
Africa prior to the coming of Christianity and Istaand to which millions
of Africans still adhere covertly or overtly. Therin “traditional” is used to
refer to the technique of cultural transmissiomt tls, oral tradition-stories,
myths and proverbs—that are used in passing thgiae from generation
to generation. Beliefs are passed on to postenityugh songs, folktales,
dances, shrines, and festivals (Odea, 1966).
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The African traditional religion is very holistienge it impacts every area
of the African traditional life, whether in the gibr village, in the office or
in the farm, in the building of a structure or iramage. Mbiti (1969)
talking about the African religious heritage sajReligion is part of the
cultural heritage.... It has dominated the thinkig\&rican people to such
an extent that it has shaped their cultures, tbewial life, their political
organisations and economic activities” (Mbiti 199B)illions of Africans
practice African traditional religion in our timene it is therefore a
contemporary reality, which exists objectively andfact. It connects the
present with infinite time (Opoku, 1978).

Belief systems in African traditional religion

In African traditional religion, certain beliefs muthrough most African

societies even though the practices may be diffearesocieties across the
continent. Traditional religion belief systems asemmarised in the

categories below.

God

The concept of belief in God in Africa forms thedback of every religious
worship and ceremony. It is an idea that is fundaaldo African religion.
Africans believe in the existence of a supreme prdial being, the Lord of
the universe. He is the Supreme Primordial Beihg,author and father of
other gods. He is known in Africa by the names gite Him. Metuh
(1996) explains that “the names by which God idedain Africa are
descriptive of his character and the reality of éusstence... to Africans
and convey in clear terms the religious [and ploijdscal] thinking and
experience of the Africans”. In all traditionalcseties in Africa and in all
languages, God is known everywhere as the omnipotemniscient and
omnipresent Supreme Being, and various ascriptiand names are
accorded to him such &nyame(the Supreme Being in Akanllawuga
(The Great God in Ewe) @ludumare(Almighty, Supreme, in the Yoruba
language of Nigeria). He is considered above aldsand things and is
considered the creator of all.

Divinities

These divine beings derive their being from ther8me Being. They are
created to serve God’s will and sometimes mankliesattributes. They are
messengers of God and so serve him in the monaticbaxrratic control
and maintenance of the universe. They also serirgexsnediaries between
God and man (Awolalu and Dopamu, 1979). The didsistand next in
relation to God in the hierarchy of powers. Akaesagnises the existence
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of divinities or deitiesgboson) as intermediaries between God and human
beings and who also derive their powers essentiftlyn God. They are to
serve the Supreme Being in the theocratic goverhofehe world.

Ancestral spirits

Ancestors are spirits of dead Africans especidilyse who died at ripe
good old age and who lived a worthy life while carte and left a legacy
before their death. Mbiti (1969) calls them thevifig dead” while others

see them as “our dead fathers”, “dead forefathddgipamu in Ekeopara
(2005) explains, “belief in ancestor-ship depidts African life as that of

an unending fellowship in the community of one’s &nhd kin who had

gone before into the world beyond”. Belief in gparits of the dead and in
their influence over the living is found among @dople. It is believed that
the ancestors, even though dead, continue toheesame kind of life they
led when they were on earth and as such they edoad and drink to

sustain them, even in their spiritual state of texise. Libation, which is the
pouring of water, food or drink to the ground isrfore used as a
specialised means of communication with the ancesithese ancestors
are not worshipped but venerated.

Spirits

Spirits, according to African beliefs, are omnignes since they are
everywhere at the same time i.e. there is no arélaeoearth, no object or
creature, which has not a spirit of its own or viheannot be inhabited by a
spirit. So there are spirits of trees, stones,aste lakes, the sea, rivers,
animals, mountains and hills, forests and bushasemnourses, birds and
other natural objects. Good spirits are thougHirtog rain, protection, and
birth. Examples of bad spirits are witchessabonsam(wicked spirits
living in the forests), or dwarfs who are thougbtlie spirits who have
assumed human bodies and live in forests. Spistglly make natural
phenomena their place of habitation though thesgshmay be destroyed
without destroying the spirits. This is becauseyti@ve the power to
incarnate into anything at will. They are sepagatd separable entities and
the material objects they inhabit are but chanttesigh which the spirits
are approached. These spirits are ubiquitous amadesteared by people. So
many channels can be used to appease them sudtrdgess, offerings,
and others (Metuh, 1990).

Religious leaders
Priests of the traditional religions are those wiwersee the gods, the
prophets, and diviners who do the consultationeéeh man and the gods.
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They understand the language of the spirits anetfivee can foretell future
events and happenings. They are the rainmakers ocahobring rain in
times of draught, the sorcerers, witches and wi&ardo can cause, pain,
diseases and even death to perceived enemies pettors. Additionally,
the kings, queens and chiefs serve as custodianbkeofradition of the
people.

They usually occupy the ‘stools’ or ‘skins’ of tlamcestors and therefore
are highly respected since they are the traditioniars and leaders of the
people. They are seen as ceremonial figures andremgonsible for
celebrating the rituals/festivals, which maintaime tproper relationship
between the people, the ancestors, and the univ@tssy interpret the
traditional laws, norms, and practices and receoraplaints and petitions.

They are seen as the symbols of the community thealtl prosperity and
serve as representatives of the ancestors. Thegftihe provide a link
between the living, the dead, and the spirits (Mef1985).

Christianity in Africa

Christianity entered Africa in the late first cemtuand quickly spread
across North Africa and south through Nubia, Udpgypt and part of the
Sudan, and across the Red Sea to Somalia and Ethwigich was
converted to Christianity by Syrian missionariegha fifth century. In the
seventh century Muslim armies, which quickly ovarraChristian
communities in North Africa, cut off Nubia and HEipia. Nubia was
conquered in 1315 and Alwa around 1500 while Etlaiogmained a
Christian outpost in AfricaDuring the 15th century, the Portuguese and
Spanish missions were established along the Atlanuast and in the 16th
century, the Kingdom of the Congo converted to §famity, flourishing
for almost one hundred years before it was destrdye civil war and
raiding Arab slavergther missions were launched in Sierra Leone, along
the Gold Coast, Benin, Angola, Mozambique and tval#li Coast of East
Africa. The modern missionary thrust into Africa begani92. Originally,
guite separate and often opposed to European sakiom and expansion
missionaries gradually became more sympathetionjoerial schemes as
the century progressed, although they were nevde @ committed to
European imperialism as many critics claim (MHi®69).

One of the most significant developments in Afri€ztristianity during the
20th century was the rise of so-called African peledent or Indigenous
Churches (AICs), founded and led by Black Africéres from mission or
European control. Although these movements havie tbets in the 19th
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century, it was not until the 1960s that they began experience

exponential growth. Today they are the largest sfilan grouping in

Africa. The example of South Africa typifies whatgpened throughout the
continent. In 1960 approximately 15% of the Bladpplation belonged to
AICs. By 1990, this figure had risen to 30%uring the same period
membership of African traditional religions dropp&gdm 22.6% of the

Black population to 16% (Chidester, 1992).

Islam in Africa

Following the Arab conquest of North Africa in teeventh century, Islam
slowly spread south across the Sahara, through\itleevalley into the
Sudan, and by sea along the East coast of Afrith Mab tradersThe
spread of Islam along the East African coast amaol West Africa across
the Sahara appears to have followed a peacefuwdrpattith Islamisation
beginning in the courts of local kings and evenyuapreading to their
subjects through the activities of traders withokerant form of Islam
establishing itself over several hundred ye@mly in the 17th and 18th
centuries did the peaceful conversion of Africarogles develop into a
jihad understood in the sense of Holy WBwring the colonial period from
at least 1880 to the 1960s, both British and Frexodbnial powers tended
to favour traditional Islamic rulers and encouradled spread of Islamic
education.During the Italian invasion of Ethiopia, the spreddslam was
encouraged to counter resistance from traditiomaistian leaders (Haynes,
1992).

Muhammad, the Medinan state and Islamic political deals

Islam as a political movement has a diverse chardbat has at different
times incorporated elements of many other politicedvements, while
simultaneously adapting the religious views of rsla fundamentalism,
particularly the view of Islam as a political rebg. A common theme in
the 20th century was resistance to racism, colsnmgland imperialism.

The end of socialism as a viable alternative with €nd of the Soviet
Union and the Cold War has increased the appeklarhic revolutionary
movements, especially in the context of undemactatid corrupt regimes
all across the Muslim world. Islamism grew as ectiea to these trends,
and as a desire to create a government based ¢enibts of Islam (Metuh,
1996).

Islamists claim that the origins of Islam as a tdl movement are to be
found in the life and times of Islam's prophet, Maoimad (P.b.u.h). In 622
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CE, in recognition of his claims to prophethood,idmmad (P.b.u.h) was
invited to rule the city of Medina. At the time gtlhocal Arab tribes of Aus
and Khazraj dominated the city, and were in cornstanflict. Medinans
saw in Muhammad an impartial outsider who couldlres the conflict.
Muhammad and his followers thus moved to MedinagnehMuhammad
drafted the Medina Charter. This document made Mwhad the ruler, and
recognised him as the Prophet of Allah. During huge, Muhammad
(P.b.u.h) instituted the laws of the Qur'an, coased by Muslims to be
divine revelation. Medina thus became a state basedlamic law, which
is still a basic demand of most Islamic movements.

Muhammad (P.b.u.h) gained a widespread followind @am army, and his
rule expanded first to the city of Mecca and themead through the
Arabian Peninsula through a combination of diployjnand military

conquest. On the extreme end of the political spatt militant Islamic

groups consider Muhammad's (P.b.u.h) own militanlicees against the
pagan tribes of Arabia to legitimise jihad againgh-Muslims. Before the
advent of colonial rule, most Africans were affibd with traditional

religions and to a lesser extent with Islam. Chaafd rulers often held both
temporal and sacred power. Rulers embodied thd fat@e of their

societies. Citizenship was rooted in kinship andmipership in one’s
lineage and ethnic group (Pobee, 1967). From Naftlta, Islam spread
southward facilitated by Muslim clerics and tradersolved in the Trans-
Saharan trade routes.

Islam advanced peacefully in West Africa where Musl established
religious communities in the capitals of the Ghand Mali Empires. When
the rulers of Ghana and Mali converted to Islaneytdid not attempt to
iImpose Islam on their subjects. As a result, religi pluralism and
tolerance persisted in the Western Sudan as laegtl&ms and chiefdoms
were free to manage their own affairs and to pcacteligion as they saw
fit. While nominally Muslims, the rulers of GhanadaMali, nevertheless,
continued to perform sacred rituals connected withtraditional African
religions (Levztion, 1973; Levtzion and Fisher, T8 While gaining
ground throughout much of the savannah lands oft \Afes Central Africa,
Islam was not able to advance further south inéovtktter tropical and rain
forest zones of Africa (Lewis: 1969). The populasoin these areas
remained attached to their traditional religiongl@sthose in the half of the
continent south of the Equator.
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The decline of the Mali and Songhai Empires intfth and 17th century’s
century led to the disintegration of the old empia®d a decline in Islam’s
influence on the political order (Levtzion, 198Rulers of the breakaway
kingdoms were less devoted to Islamic practicesne&Soenounced Islam
and returned to traditional African religions whaéll tolerating Muslim
communities in their midst. During the late 17tld d8th centuries, Islamic
clerics in West Africa became more critical of “pa&af and lax Muslim
rulers whom they accused of enslaving fellow MuslirBome led revolts,
which were crushed while others succeeded in eashahd theocratic
political orders led by Muslim clerics and warri@s was the case in Fouta
Djallon in Guinea in 1825 and Fouta Toro in 1776.

In the early 19th century, Dan Fodio led a jihad\orthern Nigeria and
established a Hausa-Fulani theocratic state. In rtheé-19th century,
Islamic reformers like Ma Ba, Umar Tall and othlengnched jihasg, which

in addition to threatening their neighbours alsouight them into direct
conflict with French and British interests. Tradital African religious
societies fiercely resisted the attacks. The fdamg states that emerged
in West Africa and the Sudan during the 19th centlid not endure. Their
leaders were killed and their states dissolvechan wake of the colonial
conquest (Mbiti, 1969).

3.4 Relationship between the Religions and Politicfrica

The interacting inputs of Islam, Christianity andriéan Traditional
Religion (A.T.R) have often been studied in isaatiand understood
merely in terms of mutual competition. Christiansten the triumphal
progress of Islam. Muslims oppose the growth ofisian ways of life.
African traditional religionists see in Islam andirStianity the seeds of a
nation divided. This relationship between ATR, ilsland Christianity has
been a relationship of suspicion and distrust,/émémce and clashes-verbal
and physical, rivalries and uncompromising attimidéscalations of
religious problem have been so many in recent tithes one wonders
where the country is heading to. It is even mukeslome quarters that these
are results of manipulations which unscrupulousitip@ns, civil or
military, use as smoke-screens to divert attentimm more serious
problems of the country and their own personal étagcies and
corruption (Mbiti, 1969).

However, arguments abound on what should be aige#hip between
politics and religion especially, since, accorditay proponents of this
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opposition, both phenomena belong to differentmsabf existence-sacred
and profane. Those in this group are mostly Clamsti In the opinion of

Metuh (1990) Islam does not discriminate betwedigioeis and secular

matters. On the contrary, Christians always bas@ twrgument on the

statement of Jesus Christ that “Give unto Caesat \¢hCaesar and unto
God the things that are God” (Matt. 22:17-22). Tpisase has often been
used to exclude clergymen, who want to venture fpaidics. O'dea (1966)

however, disagrees with this school of thoughthwah exegesis on this
passage. He writes:

What Jesus really meant was not that religion asldigs do not mix, nor

did Him or Caesar and that was why the coin hads@é&e sign... In the

case of God, His authority is over and above tladmeof Caesar’'s empire.
In that sense both Caesar and his coin are undeadfis of God and the
issue of separation is an aberration.

It should be noted that the argument of these apgaschools are hinged
on their belief, perhaps based on experience, fgbétics often corrupt
religion. Also that political leaders use religias a platform to deceive the
people. The fact should be stated that since tlaiarship between the
sacred and the profane is symbolic, there is nsoreavhy religion should
not influence political ideologies and vice vergdéhere this interaction is
possible and allowed, the nature of the societytaedstrata therein has a
lot to do in dictating the mode of such a relatlups Although not a
universal condition, in a religiously homogeneougisty, religion and
politics could interact absolutely and peace andnemic posterity will
always be the fruit of such relation. This perhgpss to support the view
of the Aristotelian school that religious homogéydas a condition for
political stability (O’dea, 1966).

In a heterogeneous as well as pluralistic socidiyergent opinions in
relation to religious beliefs and ideologies, miglat allow for a cordial
relationship between religion and politics. Thisyniae the reason why
political parties, in heterogeneous societies aktfaunded on religious
grounds. Consequently, politics and state govemare secularised and
this will have its attendant’s effect on state pel. The struggle for
supremacy among religions in the society will nibdva for a compromise
especially in state policies as it affects affibas to socio-economic
institutions in the globe. A case in point in Nigers Christian’s rejection
of the state’s membership of an organisation @nhst Conference (O.I.C)
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in spite of economic gains that could be derivexnfithis association. This
position might not be the same in western societies

According to Metuh (1996), these sodd@noyesocieties are united by
certain political values, closely associated withri€tian doctrines and
ethics as it relates to justice, morality, freedosguity, etc. However,
Alford suggests that there is a possibility to efifee interaction between
religion and politics in a pluralised society. Thedationship will depend
largely on some essential conditions in the soci€efpese include
secularisation of politics, weakness in religioedidis (where adherents of
different faiths are not fanatical or are not mararistic) and separation of
religion from other, areas of life. In the same nyein homogenous
societies, it is possible to have pluralised religi ideologies, but where
there is a consensus on teachings and practicesctf religions, there is
bound to be unity of political purpose.

In countries, where political policies are formeldton religious doctrines,
they perhaps must have achieved religious andigalifreedom at the
same time. This could be the basis for such relahip. So far, we have
observed that in spite of the opinion of the antégfoof interaction
between religion and politics, there is the possybiof effective
relationship between these two phenomena, no m#teemature of the
society. In other words, religion and politics abuklate in a pluralistic,
homogeneous as well as heterogeneous societiesevwgowfor such
relationship to be effective (positive) the sociabhd its citizenry have a lot
to contribute to its success, especially based han gractice of their
religious beliefs and ideas (Metuh, 1990).

In Africa, the relationship between religion andlifpcs has been given
various interpretations. In fact, Mbiti (1969) segts a politicisation of
religion in the body polity of the state. He relirdavily on the opinion of
Metuh (1996) which suggests that “religious fanaticand favourism have
also been politically employed to polarise the pe@nd sustain unhealthy
tension of Africa”. This situation points directiy the fact that religion has
negatively affected politics. However, it should hated that politics has
equally affected religious thoughts, practices beliefs in the country.

It is not impossible these days to see the cleryy the laity engage in
politics even within the Church. In some casesitipslhave been reported
to have influenced the appointment of key officarshe Anglican Church
in Africa. In spite of this negative trend, religicand politics interact
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effectively in the country. Worthy of note, howeyerthe fact that the state
itself is “secularised” and its policies are sumzbdo be so formulated.
This trend could be traced to Africa’s colonial nes's protestant political
culture, wherein separation between the Churchtlamdtate is encouraged.
Further, the agitation of Nigerian nationalists faolitical independence
was secularised. This does not suggest the sesatian of the whole social
institutions and virtues.

4.0 CONCLUSION

In this unit, we have studied religious pluralismAfrica. We have also
studied the history of religious pluralism in Afaicmajor religious groups
in Africa and the relationship between religion gmditics in Africa.

5.0 SUMMARY

The following are the major points discussed is tmit:

. Religion is a unified system of belief and pracieghich unite into
one moral community all those who adhere to them.

o Pluralism implies the existence of many groups @bpe, whether
tribal, ethnic, political or religious.

. A religious pluralistic society refers to an enviroent where there
are many religious beliefs, concepts or ideologies.

o The major religions in Africa are: African traditial religion, Islam

and Christianity.
6.0 TUTOR-MARKED ASSIGNMENT

Define religious pluralism.

Discuss the history of religious pluralism in Aft society.

What do you understand by African traditional rieg?

Identify and discuss belief systems of African itiadal religion.
Examine how Christianity and Islam came into Africa

Explore the relationship between the sacred antapeoin African
society.

oOghAWNE
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1.0 INTRODUCTION

In the last unit, you have studied religion andrglism in Africa and
especially the relationship between religion antitips in Africa In this

unit, you will be studying the relationship betwesatigion and culture.
You will be exploring the elements and aspectsuifuce as well as how
religion and culture interrelate.

2.0 OBJECTIVES

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

. define culture

. enumerate and discuss the various elements ofreultu

. enumerate and analyse the relationship betweenaheus aspects
of culture

o analyse the relationship between religion and celtu

3.0 MAIN CONTENT

3.1 The Idea of Culture

Culture is one of the common words that are sanaiged that we think we
know what they mean but they are pretty difficudt define. The word
culture has varied meanings from agriculture to igied to sociology and
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anthropology. The multiplicity of meaning attachiedthe word makes it
very difficult to define. You will now explore sonm@ the many meanings
of the word culture. In agriculture culture has hesed to designate the
process of nursing or cultivating plants or crapsscientific and medical
sciences it is used for the growing of biologicaltarials. Knowledge and
sophistication acquired through education and exgosn the arts it is also
termed as the development and use of artifacts symbols in the
advancement of the society (Brown, 1995).

Odetola and Ademola (1985) define culture as “qpmfation of learned
and shared patterns of behaviour and of understgndoncerning the
meaning and value of things, ideas, emotions ahdret. Culture refers to
the total way of life of a society. It is made upits members’ custom,
traditions and beliefs, their behaviour, dressglege, their work, their
way of living, relationship network and their aittes to life, the focus of
group loyalties and the way they all perceive tharlk As far as this
course is concerned, we shall see culture fromath@ve perspective —
which makes a people what they are as distinct faiher groups of
people. The following are the concepts that gretwodthe idea of culture.

Culture traits

Traits are the smallest elements by which a cultare be described. It is
thus a distinguishing or peculiar feature or chiamastic of a given culture.
Culture complex is derived from a number of culttreats that fit together
and from culture complex culture patterns are @sfiZellner, 1999).

Subculture

A subculture is a distinctive culture that is sliakey a particular group
within a culture, because that group exists as allsmpart of the total
culture (James and Vander, 1990).

Culture change

Culture is dynamic in nature and therefore doeseegpce changes.

Culture change can occur accidentally. For examplthere is a severe,

outbreak of epidemic that claimed a lot of livéeere are certain adjustment
a society may make that will result in culture apanCulture change can
also occur as a result of technological innovatibor example, many

homes in Africa no longer use their hands to eaabse of the introduction

of spoons, forks and knives. Culture can also chavigen two groups with

differing culture come to live together. There wbule what is called
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cultural diffusion as the two cultures would inténgle and the people of
one group will adopt the traits of the other graum vice versa (Swatos,
1993).

Culture lag

Mckee (1981) defines culture lag as “when two ae¢hparts of culture

which are correlated change before or in a grattgree than the other part
does, thereby causing less adjustment betweennhgarts than existed

previously”.

Culture shock

Culture shock occurs when there is a sharp conbetsteen two different
cultures and one group suffers a serious emoticgedtion to the other
group’s behaviour. Most Africans suffer from cuttshock when they find
themselves in Europe where a child can tell themar‘don’t be stupid”.

Such a statement is considered as an insult ircé\fnhere respect for the
elders is not taken lightly (Bryan, 1969).

3.2 Elements of Culture

The following are the elements that you can pomiand say that they
sustain a particular culture:

Artifacts

Artifacts are the physical things that are foundttlinave particular
symbolism for a culture. They may even be endoweth wnystical
properties. Artifacts can also be more everydagabj such as the bunch
of flowers in reception. The main thing is thatytl@ve special meaning, at
the very least for the people in the culture. Thaey well be stories told
about them. The purposes of artifacts are as resrsnand triggers. When
people in the culture see them, they think aboeir tmeaning and hence
are reminded of their identity as a member of thdtuce, and, by
association, of the rules of the culture. Artifactgy also be used in
specific rituals. Churches do this, of course. Baitalso do organisations
(Zellner, 1999).

Stories, histories, myths, legends, jokes

Culture is often embedded and transmitted througiies, whether they are
deep and obviously intended as learning devicesyrmther they appear
more subtly, for example in humor and jokes. Somesi these stories are
true. Sometimes nobody knows. Sometimes they abosdtions on a
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relatively simple truth. The powers of the storée in when and how they
are told, and the effect they have on their reaifsie

Rituals, rites, ceremonies and celebrations

Rituals are processes or sets of actions whichrepeated in specific
circumstances and with specific meaning. They mays&ed in situations
such as rites of passage, such as when someoramsted or retires. They
may be associated with company events such alkase of a new event.
They may also be associated with everyday eventh ss Christmas.
Whatever the circumstance, the predictability o€ thtuals and the
seriousness of them earning all combine to susit@rculture (Odetola and
Ademola, 1985).

Heroes

Heroes in a culture are named people who act astgpes, or idealised
examples, by which cultural members learn of theremd or “perfect”
behaviour. The classic heroes are the founders hef docieties or
organisations, who are often portrayed as muchewhind perfect than they
actually are or were. In such stories they symbaodind teach people the
ideal behaviours and norms of the culture.

Symbols and symbolic action

Symbols, like artifacts, are things which act aggeers to remind people in
the culture of its rules and beliefs among oth&tey act as a shorthand
way to keep people aligned. Symbols can also bd tsendicate status

within a culture. This includes clothing, office abe and so on. Status
symbols signal to others to help them use the cobehaviour with others

in the hierarchy. They also lock in the users @f slgmbols into prescribed
behaviours that are appropriate for their statusb @osition. There may be
many symbols around an organisation, from pictwegroducts on the

walls to the words and handshakes used in greetitigral members from

around the world (Brown, 1995).

Beliefs, assumptions and mental models

An organisation and culture will often share bealiehnd ways of
understanding the world. This helps smooth comnaiitn and agreement,
but can also become fatal blinkers that blind eweey to impending
dangers.
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Attitudes

Attitudes are the external displays of underlyirgidis that people use to
signal to other people of their membership. Attsichlso can be used to
give warning, such as when a street gang memberigy@a member of the
public. By using a long hard stare, they are ushajional cultural
symbolism to indicate their threat (Peter, 1967).

Rules, norms, ethical codes, values

The norms and values of a culture are effectivably tules by which its
members must abide, or risk rejection from thewrali{which is one of the
most feared sanctions known). They are embedd#wiartifacts, symbols,
stories, attitudes, and so on.

3.3 Aspects of Culture
The following are the important aspects of culture:

Value

Values are relatively general beliefs that eithefirle what is right and
what is wrong or specify general preferences. Aebdéhat homicide is
wrong and a preference for modem art are both galue

Norms

Norms, on the other hand, are relatively precidesrispecifying which
behaviours are permitted and which are prohibited group members.
When a member of a group breaks a group norm byagng in a
prohibited behaviour, the other group members typically sanction the
deviant member. To sanction is to communicate gisa@l in some way
to the deviant member.

When asked to give examples of a norm in our spcrabst students tend
to think of laws, especially, for instance, lawsa&gt murder and physical
assault. Most laws in a society are indeed socahs. The more important
point, however, is that your life is governed bynyarorms that are not
laws (Zellner and Marc, 1999).

Culture variation

If we take an overview of the hundreds of societiest exist or have
existed in the world, the first thing that strikeisr attention is that there is
tremendous variation with regard to the culturaitsr found in these
societies. Many societies have values and norntsatieadirectly opposite
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to those that we might take for granted in the edgciln most societies
many individuals believe that there exists one Gedponsible for all of
creation, and they describe this God using imagbat is undeniably
“male”. Swanson (1960) found that about half the-imdustrial societies in
the world also believe in a single God, responsiblecreation, although
that God is not always seen as a male. Among thgudis Indians, for
instance, God was female, while among some Soutler&an Indians
called the Lengua, God is a beetle. But the remgisbcieties in the world
either believe in many gods, no one of which ipoasible for all creation,
or do not believe in personalised gods of any @dckee, 1981).

Cultural universals

Despite all the diversity that exists in the worldere are cultural

universals. That is, there are elements of culfotend in every single

known society. Every society, for instance, has eautes limiting sexual

behaviour, though the content of these rules vaeatly from society to

society. In every known society there is a divisainabour by sex, with

certain tasks being assigned to females and oéls&s to males. The task-
assignments to either men or women, however, vangng societies. One
of the most important of all cultural universalssha do with the relative

status of men and women. There are many socigtiadich men, on the

average, have more political power and more s@cedtige than women.

These societies are usually called patriarchiesnThere are a fair number
of known societies in which men and women are rbuglkual in social
status, either because one group does not on #rage; have more power
and prestige than the other, or because greater poaver and prestige in
certain areas of social life is balanced by grefserale power and prestige
in other areas of social life. Yet in all the sa@s of the world, there has
never existed a true matriarchy, that is, a sodietyhich women have
more political power and more social prestige thamen. The most
important point to make in connection with cultuaaiversals, however, is
that the number of such universals is relativelyalnat least as compared
to the ways in which cultures vary.

Cultural integration

Before closing this section it is necessary to poiat that many of the
elements of a given culture are interrelated, s éhchange in one such
element can produce changes in other elements.
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3.4 Religion as Culture

Religion is undoubtedly one of the most importaspexts of culture. A
culture’s religious beliefs, passed down from oaeeagation to the next, tell
us much about the members’ values, interests,deald, as well as explain
customs and everyday activities. This is partidylarue of the African
society. Smith (1950) confirms this when he sas, thany full explication
of religion involves complete exploration of socald political, material,
culture, law and custom as well as the physicalrenment”. Odetola and
Ademola (1985) also concur by admitting that “speceligious beliefs, as
well as denominational membership, are associatath wultural
surroundings”. It has to be noted that as an asyentlture, religion can be
regarded as cultural universal in that from timenemorial; religion has
been in existence among different groups of pealplever the world. The
variation of religious object notwithstanding, thers the existence of
religion among all the societies in the world.

4.0 CONCLUSION
In this unit, you have learnt about the variousgesaof the word culture as
well as the definition that have been adopted is itiodule. You have also

been exposed to the various elements and aspecisltofe and the fact
that religion is an aspect of culture.

5.0 SUMMARY

The following are the major items you have studrethis unit: Culture has
different meanings to different professionals. Grdtin this module would
be seen as the totality of the way of life of atipatar group of people.

6.0 TUTOR-MARKED ASSIGNMENT

1. Enumerate and discuss the elements of culture.
2. Discuss the aspects of culture.
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1.0 INTRODUCTION

In the previous unit you have studied about thigien and culture. In this
unit you will be focusing on marriage as it is tethto the family life.
Various issues from mate selection, courtship, mthood, adoption,
divorce and religious influence on the family via# studied.

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

describe how mates are to be selected

examine different types of marriage in human sgciet

define courtship

define adoption

describe the legal process involved in adoption

discuss the implications of adoption

compare the demands of Islam and Christianity garde

discuss the demands of parenthood

examine the legal status of same sex marriage meoworary
society.
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3.0 MAIN CONTENTS

3.1 Marriage and the Family

Marriage can be defined as a union between a maraavoman such that
any child born within the union is regarded astlagate offspring of the
parents. Peter (1967) defines marriage as a “sacsditution (usually
legally ratified) uniting a man and a woman in speéorms of mutual
dependence, often for the purpose of founding aathtaining a family”.
Marriage as a contract between a man and a womsanrexiated since
ancient times. As a social practice, entered ihtough a public act, it
reflects the purposes, character, and customseobdliety in which it is
found. It is important to note that in some culgjreommunity’s interest in
the children, in the bonds between families, andtha ownership of
property established by a marriage is such thatiapeevices and customs
are created to protect these values.

3.2 Types of Marriage in Human Society
1. Child or infant marriage

Usually, when a child is about nine or ten yeah® s sent to her
prospective husband’s house. He then looks afteuhi she is of
marriageable age. This is usually as a result ofcem for the
child’s safety and other issues. This practiceawéwver dying out
because most families cherish education and alf@iv thildren to

go to school. There are many examples of child iagerin Africa.

These include: the Yoruba of South-West Nigeria, lHausa/Fulani
of North-West Nigeria.

2. Levirate marriage

This is the custom by which a man might marry théevef his

deceased brother for the purpose of raising a yaimilthe deceased.
This was practiced chiefly by the ancient Hebrevasd was
designed to continue a family connection that hadady been
established (Brown, 1995).
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3.3

Sororate marriage

Sororate marriage is a form of marriage that permiman to marry
one or more of his wife's sisters, usually if sl#s ldied or cannot
have children. It is actually the opposite of lawr marriage
(Stephen, 1999).

Monogamy

Monogamy is the union of one man and one womais.tthought to
be the prototype of human marriage and its moselyidccepted
form, predominating also in societies in which otdHerms of
marriage are accepted. It has to be noted that mbgitons accept
monogamy as the best form of marriage though pohyge also
deemed acceptable.

Polygamy

Polygamy is the general word for many spouses tacahi be broken
down to two different forms. The first plygyny in which one man
has several wives. This is widely practiced in édridespite the
influence of Christianity. The second form pslyandry in which

one woman has several husbands. This type of rgarrsaknown to
exist among the Nayars of Malabar in India andLible of Kasai in
Central Africa (Bryan, 1969).

Gay or Same Sex “Marriage”

Gay or same-sex marriage is a culture that is comynmractice around the
world today. Various types of same-sex unions hausted, ranging from
informal, unsanctioned, and temporary relationshipshighly ritualised
unions that have included marriage. State-recodriaene-sex unions have
recently become more widely accepted, with varicmsntries recognising
same-sex marriages or other types of unions. Whike a relatively new
practice that same-sex couples are being granedgdme form of legal
marital recognition as commonly used by oppositeedecouples, there is
some history of recorded same-sex unions aroungvtmiel. Various types
of same-sex unions have existed, ranging from mébr unsanctioned
relationships to highly ritualised unions.
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A same-sex union was known in ancient Greece ancheRancient

Mesopotamia, in some regions of China, such asafyrovince, and at
certain times in ancient European history. Same-g&xital practices
and rituals were more recognised in Mesopotamia thaancient Egypt.

The Almanac of Incantations contained prayers fawmguon an equal
basis the love of a man for a woman and of a mamafonan. In the
southern Chinese province of Fujian, through thedvidynasty period,
females would bind themselves in contracts to yeumgmales in elaborate
ceremonies. Males also entered similar arrangemenlss type of

arrangement was also similar in ancient Europeatotty. An example of
egalitarian male domestic partnership from theyedhnlou Dynasty period
of China is recorded in the story of Pan Zhang &'g/g2hongxian.

While the relationship was clearly approved by wider community, and
was compared to heterosexual marriage, it did neblve a religious

ceremony binding the couple. Some early Westerneses integrated
same-sex relationships. The practice of same-sexe lin ancient

Greece often took the form of pederasty, which livaged in duration and
in many cases co-existed with marriage. Documengs@s in this region
claimed these unions were temporary pederastitaethips. These unions
created a moral dilemma for the Greeks and werauniwersally accepted.
Among the Romans, there were instances of samevsgxkages being
performed, as evidenced by emperors Nero who ntaraie unwilling

young boy and (possibly - though it is doubtedrbgny historians) the
child emperor Elagabalus, who both supposedly m@rai man, and by its
outlaw by the Christian emperors Constantius |l &whstans in 342
AD, but the exact intent of the law and its relatim social practice is
unclear, as only a few examples of same-sex marrathat culture exist.

In Hellenic Greece, the pederasty relationshipswéeh Greek men
(eraste$ and youths€romenoswere similar to marriage in that the age of
the youth was similar to the age at which womenrimdr(the mid-teens,
though in some city states, as young as age sesad)the relationship
could only be undertaken with the consent of thkefia This consent, just
as in the case of a daughter's marriage, was gm@mtiron the suitor's social
standing. The relationship consisted of very spedbcial and religious
responsibilities and also had a sexual componemtlikéJ marriage,
however, a pederasty relation was temporary anccemnhen the boy
turned 17. At the same time, many of these relatiggs might be more
clearly understood as mentoring relationships betwadult men and
young boys rather than an analog of marriage.
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This is particularly true in the case of Spartagewmhthe relationship was
intended to further a young boy's military trainingghile the relationship

was generally lifelong and of profound emotionagngicance to the

participants, it was not considered marriage bytemporary culture, and
the relationship continued even after participardgached age 20 and
married women, as was expected in the culture. Mounseexamples of
same sex unions among peers, not age-structuredfoand in Ancient

Greek writings. Famous Greek couples in same sktiaeships include

Harmodius and Aristogiton, Pelopidas and Epaminenaiad Alexander

and Bogoas. However in none of these same sex sisaime Greek word
for "marriage” ever mentioned. The Romans appebate been the first to
perform same sex marriages.

At least two of the Roman Emperors were in sameusgans; and in fact,
13 out of the first 14 Roman emperors held to s®hial or exclusively
homosexual. The first Roman emperor to have mamiedan was Nero,
who is reported to have married two other men dierdint occasions. First
with one of his freedman, Pythagoras, to whom Newok the role of the
bride, and later as a groom Nero married a youngtbgeplace his young
teenage concubine whom he had killed named Sporas very public
ceremony... with all the solemnities of matrimoaynd lived with him as
his spouse. A friend gave the "bride" away "as meguby law." The
marriage was celebrated separately in both Grest&ame in extravagant
public  ceremonies. The  child Emperor Elagabalusrrefl  to
his chariot driver, a blond slave from Caria narkigerocles, as his
husband. He also married an athlete named Zotigua iavish public
ceremony in Rome amidst the rejoicings of the eris

It should be noted, however, tr@nubiumexisted only between @vis
Romanusand acivis Romandthat is, between a male Roman citizen and a
female Roman citizen), so that a marriage betwaenRoman males (or
with a slave) would have no legal standing in Romlaw (apart,
presumably, from the arbitrary will of the emperan the two
aforementioned cases). Same-sex marriage was @atlaw December 16,
342 AD by the Christian emperors Constantius Il @edistans. This law
specifically outlaws marriages between men andsr@adollows:

When a man “marries” in the manner of a woman, arfian” about to
renounce men, what does he wish, when sex hagdasgnificance; when
the crime is one which it is not profitable to knomhen Venus is changed
into another form; when love is sought and not tunNe order the
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statutes to arise, the laws to be armed with amgg sword, that those
infamous persons who are now, or who hereafter beyguilty may be
subjected to exquisite punishment. (Theodosian Coda8).

According to Robin Lane Fox, among the unusualarustof the isolated
oasis of Siwa (now Egypt, once Libya), one of greatiquity which
survived to the 20th century was male homosexuadityl same-sex
marriage.

3.4 Policy of the Early Christian Church and midde Ages

As did other philosophies and religions of the timereasingly
influential Christianity promoted marriage for preative purposes. The
teachings of the Talmud and Torah, and the Bibkrevseen as specifically
prohibiting the practices as contrary to nature dredwill of the Creator,
and a moral shortcoming. Even after the passirtgeof heodosian code the
Christian emperors continued to collect taxes oterpeostitutes until the
reign of Anastasius (491-518). In the year 390, @wistian emperors
Valentinian 1l, Theodoisus and Arcadius declarednbsexual sex to be
illegal and those who were guilty of it were concheal to be burned alive
in front of the public. The Christian emperor Joisth (527-565) made
homosexuals a scapegoat for problems such as 'ésmearthquakes, and
pestilences." While homosexuality was tolerateghrie-Christian Rome, it
was still nonetheless controversial. For examplguments against same-
sex relationships were included in PlutardWralia.

In pre-Christian Rome and Greece, there had bee stebate on which
form of sexuality was preferable. While many pecg#emed to not oppose
bisexuality, there were those who preferred to }®usively heterosexual
or homosexual. For example, a debate between hommaseand
heterosexual love was included in Plutafglgsalia. Historian John
Boswell claimed the 4th century Christian martyasn® Sergius and Saint
Bacchus were united in the ritual ofadelphopoiesisich he calls an early
form of religious same-sex marriage. After the neddges in Europe,
same-sex relationships were increasingly frownednupnd banned in
many countries by the Church or the state. Neviedke Historian John
Boswell argued that Adelphopoiesis, or brother-mgkirepresented an
early form of religious same-sex marriage in théh@ilox Church. Alan
Bray saw the rite oDrdo ad fratres faciendurfiOrder for the making of
brothers") as serving the same purpose in the maditoman Catholic
Church.
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However, the historicity of Boswell's interpretatiof the ceremony is
contested by the Greek Orthodox Church, and hislaship critiqued as
being of dubious quality by theologian Robin Daglitvoung. In late

medieval France, it is possible the practice okeng a legal contract of
"enbrotherment” (affrerement) provided a vehicle dwil unions between
unrelated male adults who pledged to live togesharing ‘un pain, un vin,
et une bourse’ — one bread, one wine, and one pllse legal category
may represent one of the earliest forms of sanetiosame-sex unions.
While the church father, Augustine of Hippo, prdsdnmarriage as an
important sacrament of the Christian Church in 8t century CE, it

wasn't until the "Sentences" of Peter Lombard,h@ middle of the 12th
century, that marriage became a part of the seaemamsents of the
Catholic Christian Church. A same-sex marriage betwthe two men
Pedro Diaz and Mufio Vandilaz in the Galician myatty of Rairiz de

Veiga in Spain occurred on 16 April 1061. They weraried by a priest at
a small chapel. The historic documents about theathwedding were
found at Monastery of San Salvador de Celanova.

3.5 Legalisation of Gay or Same Sex Marriage in Mibern
Times

In the 20th and 21st centuries various types ofesagx unions have come
to be legalised. As of March 2014 Same-sex mariggerrently legal in
eleven European countries:

Belgium, Denmark, Iceland, theNetherlands, NorvwRogrtugal, Spain, Fran
ce,the United Kingdom (England, Wales and Scotlan@$weden]
and Luxembourg, Finland is currently in the procegdegislation. Other
types of recognition for same-sex unions (civil amd or registered
partnerships) are as of 2014 legal in twelve Eumapeountries: Andrra,
Austria, Czech Republic, Finland, Germany, Hungdrgland, (Isle of
man), (Jersy), Liechtenstein, Slovenia, Switzerjaih@ United Kingdom
(Northern Ireland), Malta and Croatia.

A referendum to change the Constitution of the Répwf Ireland to allow
same sex marriage took place on 22 May 2015 antbegg the proposal
to add the following declaration to the Constitatidmarriage may be
contracted in accordance with law by two persorthaut distinction as to
their sex". In North America, among the Native Aroans societies, same-
sex unions have taken place with persons knownasSpirittypes. These
are individuals who fulfill one of many mixed gemdeles in First Nations
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and Native American tribes. "In many tribes, indivals who entered into
same-sex relationships were considered holy anatedle with utmost
respect and acceptance," according to anthropolBgian Gilley. On July
20, 2005, Canada became the fourth country in tbddwand the first
country in the Americas to legalise same-sex mgeriationwide with the
enactment of the Civil Marriage Act which provided gender-neutral
marriage definition.

Court decisions, starting in 2003, each alreadglisgd same-sex marriage
in eight out of ten provinces and one of threeitaies, whose residents
comprised about 90% of Canada's population. Bgbassage of the Act,
more than 3,000 same-sex couples had already mhanribose areas. Most
legal benefits commonly associated with marriageé haen extended to
cohabiting same-sex couples since 1999. In theedn@&tates during the
19th century, there was recognition of the relaiop of two women
making a long-term commitment to each other andbitating, referred to
at the time as a Boston marriage; however, thergepeblic at the time
did not assume that sexual activities were parttled relationship.
Rev. Troy Perry performed the first public gay wieddin the United
States in 1969, but it was not legally recognised in 1970, Metropolitan
Community Church filed the first-ever lawsuit seekiegal recognition of
same-sex marriages. The lawsuit was not successful.

In March 2005, two Unitarian Universalist ministdfay Greenleaf and
Dawn Sangrey were charged with multiple counts oferanising a

marriage without a license in the State of New Ydrke charges were the
first brought against clergy for performing sam&-agions in North

America, according to the Human Rights Campaigkyashington, D.C.-

based gay rights group. The earliest use of theagghr'commitment

ceremony" as an alternative term for "gay weddiagpears to be by Bill
Woods who, in 1990, tried to organise a mass "cdament ceremony" for

Hawaii's first gay pride parade. Similarly, Revateimmy Creech of the
First United Methodist Church performed his firsbthmitment ceremony”
of same-sex couples in 1990 in North Carolina. Bnuary, 1987,

Morningside Monthly Meeting of the Society of Frienbecame the
first Quaker Meeting to take a same-sex marriaga@uthe word marriage,
rather than "commitment ceremony”) under its caiith ihe marriage

of Reyson Ame and William McCann on May 30, 1987.

Although several other Meetings held "Ceremonies Gdmmitment,
Morningside was the first to refer to the relatiopsas a marriage and
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afford it equal status. On June 26, 2015, the Sner€ourt of the United
States ruled in Obergefell v. Hodges that marrissga fundamental right
and must be extended to same-sex couples. Namethdoregistered,
formal, or solemnised combination of same-sex pastrhave included

"domestic partnership”, "civil union”, "marriagée'tegistered partnership",
“reciprocal beneficiary”, and "same-sex union".

3.6 Mate Selection

In the traditional society, the choice of a spousas largely the
responsibility of the family. More than often, tepouses themselves have
no hand in the decision of who they are to marrgwelver, today the
influence of Christianity and Western civilisatischanging this and the
people are now mostly the ones deciding who theyt@amarry. This has
now led to a major dilemma. One of the greatesblpras facing most
youths today is the problem of mate selection. Theyt to know the
process they have to take in deciding who God’siceh@s for them as
spouse. In most cases they turn to their religleaders for counseling and
many may in the end are not fully satisfied. It hasbe stated that for
Christians the followings facts are relevant in thecess of making
choices:

1. The spouse has to be someone from the sarhe fait
2. The process of choice has to be accompanigudyer for guidance.
3. The spouse as to be someone of excellent dbarac

All these steps are important to avoid wrong cheieed to prepare the
ground for a solid marriage. This process is notddferent from that of
Islam except for the introduction of parental iefice. SoundVisioin.com
in Durkheim (1948) has the following to say on thadeline for mate
selection in Islam: Normally the criteria for sdlag matrimonial mates are
many: wealth, beauty, rank, character, congenjatbynpatibility, religion,
etc. The Quran enjoins Muslims to select partnens are good and pure
(tayyib). Prophet Muhammad (P.b.u.h) recommendedlivhs to select
those partners who are best in religion (din) dmaracter. Islam according
to him encourages the freedom of choice for theldvbe spouses under
the consideration and the influence and consentthefr parents or
guardians.
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3.7 Courtship

Courtship is normally understood as the periodbafantic relationship that
serves as a prelude to marriage. Most religionsamneerned about how the
would-be-spouses conduct themselves in this pesmdhat they do not
commit unwarranted sin. It has to be noted thatespgaople confuse dating
with courtship and use them synonymously. The triubhvever is that
courtship indicates a more serious commitment tiaimg. Dating can lead
to courtship but most importantly courtship is exted to lead to marriage.
For Christians, though this period of courtshiperscouraged so that the
would-be-spouses will be able to know each othdteheit is always
counseled that they do not do things that could teaornication or sexual
immorality. It is to this end that some denominasiowould not allow
courting people to spend time together all on thein.

This also applies to Islam. Durkheim (1948) als® lilais to say: The
would-be-spouses are allowed to see each othean&brimonial purposes
under the direct supervision of thewrahramrelatives. This provision is
expected to be conceived and executed with pietl modesty. Prophet
Muhammad (P.b.u.h) instructed: "No man has thet tighbe in the privacy
with a woman who is not lawful for him. Satan igiththird party unless
there is a mahram. In the traditional African stiee too, the period of
courtship is one that is also guided so as to asexial immorality. Most
religions counsel that people get married as virgind frown at pre-marital
sex.

3.8 Adoption

After marriage, childlessness or barrenness isobrtike common problems
that face couples especially in the African socibigt places a high value
on children. One of the ways by which couples hdealt with the problem

is adoption. Adoption is the legal act of permaheplacing a child with a

parent or parents other than the birth parentstiier countries apart from
barrenness, the following are other reasons forp@alo (James and
Vander, 1990):

I Inability of the biological parents to cater foreth children: There
are times when parents for one reason or the otberexample,
poverty may feel highly inadequate to cater foirtiebildren and so
seek adoption for them within families that woule &éble to cater
for them.
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. Single parenthood: In some countries, where simgitherhood may
be considered scandalous and unacceptable, som&mwomthis
situation make an adoption plan for their infairissome cases, they
abandon their children at or near an orphanagéhaothey can be
adopted.

iii. Gender preference: In some cases and some cularparent or
parents prefer one gender over another and plagdaoy who is
not the preferred gender for adoption.

\2 Involuntary loss of parental rights: Some biologicaarents
involuntarily lose their parental rights. This ubyaccurs when the
children are placed in foster care because theye waused,
neglected or abandoned. Eventually, if the pareatsot resolve the
problems that caused or contributed to the harnsedhuo their
children (such as alcohol or drug abuse), a coast tarminate their
parental rights and the children may then be adbpidere are
times also that parent loose their parental rights to iliness like
poor mental health that can be considered dangetoughe
upbringing of the child.

V. Death of parents: Though not usually the case mcafbecause of
the extended family system, some children are adbptcause of
the death of their biological parents.

Types of adoption

There are two types of adoption based on the agsumipat the biological
parents are still alive. These are open and cl@skption. Closed also
known as confidential adoption is that type of adwp where further
contact between the biological parents and theefgsdrents are foreclosed
or prevented. Open adoption accepts varying degoédsiture contact
between the parties, though such openness cam$edcat any time (Peter,
1967).

Problems of adoption

Though it is a good concept and serves as a safbguahe future of the
society through the protection of the young ones thay not have or suffer
rough upbringing, adoption results in the severiofy the parental
responsibilities and rights of the biological paseand the placing of those
responsibilities and rights onto the adoptive paremhe severance of the
parental responsibility from the biological pareassially leads to a kind of
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apathy from the foster parents. Though, after thalisation of adoption
process, there ought to be no legal difference d&@etwbiological and
adopted children, it is usually psychologicallyuim@atic to maintain equal
love between adoptive and biological children.

3.9 Divorce

Though one of the most devastating and traumatentsvof life is love

turned sour, the reality of divorce has become ngmaphic than ever.
Describing the dangerous trend of divorce in thest\glckee (1981) says
that: In 1980 in Britain there were 409,000 marem@35% of which were
remarriages) and 159,000 divorces. The previoussygavas calculated
that a marriage took place every 85 seconds andoacd every 180. The
total number of divorced people is now over 2 willi and there are an
alarming number of one-parent families. The Britdikiorce rate, which

has increased by 60% during the last 25 yearguwsane of the highest in
the Western world. In the UK one in every threenages breaks up; in the
USA it is more than one in every two. Though théggife seems to picture
the state of things in the UK and the USA, the &dn situation may not be
any different but the absence of reliable stassticay not give us an
accurate picture.

Apart from this, many who wish to avoid the so@é@bma that divorce
carries with it are contended to live as separptample or continue to live
together in the pain of a broken home.

Causes of divorce

Causes for divorce can be said to be under twodboagegories (Zellner
and Marc, 1999): sociological and religious (spal). Sociological causes
of divorce include the following: Extra-marital aiffs, family strains,

emotional/physical abuse, mid-life crisis, addingp such as alcoholism
and gambling as well as workaholism. Religioushg tise in divorce rate
has to do with more disenchantment with the thinfsGod and man’s

carefree attitude to the demands of his faith.

Divorce in religion

The fact is that most religions actually forbid @lige. Let us have a brief
overview of some religions:
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Islam

In Islam, divorce is allowed, although discouragkdommonly mentioned
Islamic ruling is that divorce is the least likeatl permissible acts. Islam
considers marriage to be a legal contract; and¢hef obtaining a divorce
Is essentially the act of legally dissolving thentract. According to
Shariah, there is a required waiting period befraivorce is considered
valid. After three divorces, the man and the woraea not allowed to
remarry, unless under specific circumstances. ilhgortant to note that in
Islam a woman may never sue for divorce on any mptoexcept by the
permission of her husband to do so.

Judaism

Judaism recognised the concept of "no-fault" digotitcousands of years
ago. Judaism has always accepted divorce as affhie as reflected in the
Mosaic injunctions of Deuteronomy chapters 22 amtl Albeit an
unfortunate one. Judaism generally maintains thatletter for a couple to
divorce than to remain together in a state of aridbitterness and strife.

Christianity

Within Christianity, divorce has become almost camnpiace, and the
interpretation of the Holy Scripture on divorce eyl varies among
Christian denominations. However, the first 400rgez the Early Church,
the church maintained a unanimous voice opposingprce. Bible
commentary on divorce comes primarily from the gispof Matthew,
Mark and Paul Epistles. Although Jesus touchedhenstibject of divorce
in three of the Gospels, Paul gives a rather ektenseatment of the
subject in his First Epistle to the Corinthians miea 7: "Now, for those
who are married | have a command that comes not fre, but from the
Lord. A wife must not leave her husband. But if sloes leave him, let her
remain single or else go back to him. And the hodbaust not leave his
wife." (1 Corinthians 7:10-11), but he also incladde Pauline privilege.
He again alludes to his position on divorce in Bstle to the Romans,
albeit an allegory, when he states "Let me illustra

When a woman marries, the law binds her to her dnglas long as he is
alive. But if he dies, the laws of marriage no lengpply to her. So while
her husband is alive, she would be committing &dylif she married

another man. But if her husband dies, she is fie®a that law and does not
commit adultery when she remarries." (Romans 7:2R&cent research,
however, interprets the words of Jesus and Paalgtr the eyes of first
century readers who knew about the ‘Any Cause’ @wpwhich Jesus was
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asked about ("Is it lawful to divorce for ‘Any Cai’s(Matthew 19:3). This
suggests that Christians in the generations fofigwiesus forgot about the
‘Any Cause’ divorce and misunderstood Jesus. They '8ause’ divorce
was invented by some Pharisees who divided up brasp "a cause of
indecency" (Deuteronomy 24.1) into two groundsdimorce: "indecency"
(porneiawhich is usually interpreted as ‘Adultery’) and ¢ause” (that is
‘Any Cause’). Jesus said the phrase could not bewgpand that it meant
"nothing excepporneid'.

Although almost everyone was using this new typeligbrce, Jesus told
them that it was invalid, so remarriage was adoiterbecause they were
still married. The Old Testament allowed divorca the breaking of

marriage vows, including neglect and abuse, basefxwd.21.10f. Jesus
was not asked about these biblical grounds forrdesahough Paul alluded
to them in 1 Corinthians as the basis of marriagkgations. This new

research emphasises that Jesus and Paul nevelerepghase biblical

grounds based on marriage vows. They were exeenlifiy Christ and

they became the basis of Christian marriage vomse(lhonour, and keep).
Dharmic religions do not have a concept of divotdewever, the Hindu

Marriage Act, 1955 applicable to Hindus, Buddhiss$khs and Jains in
India does have provisions for divorce under sorimstances.

3.10 Religious Influence on Marriage and Family

On the whole, the religion of a man does not offlgc his concept of the

family (that is whether his family will be polygam® or monogamous), but
also affects his relationship with the other memlmérthe family, that is the
wife or husband and the children. In fact, mosigrehs have duties

prescribed for all the parties involved in the femiFor example, Islam,

Christianity, Judaism and other Oriental religitvase duties prescribed for
the husband, the wife and the children.

4.0 CONCLUSION

In this unit, you have studied how religion affetke family from the
period the people involved begin the search foraemYou have been
exposed to the religious guidelines for the sebectf a spouse, what the
courtship period ought to be and how religions emghat the would-be
couples remain chaste during the period of coytshine case of adoption
in case of barrenness was also discussed as walivasce which is
examined from various angles and the position lafices on divorce.
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5.0 SUMMARY

The following are the major points that have beardised in this unit:
Types of marriage include child/infant marriageyjriate marriage, sororate
marriage, monogamy and polygamy.

The three criteria for mate selection that candantified are: faith, prayer
for guidance and personality/character of the spo8eciological causes of
divorce include the following: extra-marital affgjr family strains,
emotional/physical abuse, midlife crisis, addiciosuch as alcoholism,
gambling and workaholics. Religious causes of digohave to do with
man’s disenchantment with the things of God an@&fcee attitude to the
demands of his faith.

6.0 TUTOR-MARKED ASSIGNMENT

1 What are the religious views of divorce?

2. Discuss the legal and the psychological imgees of adoption.
3. Discuss the various types of marriage.

4 What are the influences of religion on matessbn?

5 Discuss the influence of religion on divorce.
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1.0 INTRODUCTION

All religions have certain elements in common, jetse elements are
expressed in the distinctive manner of each faithe patterns of social
behaviour, are of great interest to sociologisitsges they underscore the
relationship between religion and society. Religiobeliefs, religious

rituals, and religious experience all help to defiwhat is sacred and to
differentiate the sacred from the profane. Let a® examine these three
dimensions of religious behavior in this unit.

2.0 OBJECTIVES

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

. explain religious belief and the common beliefsmajor religious
groups

o define ritual

. discuss religious experience and ways it influeriagl

. describe sects
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identify the varieties of religious behaviours

examine experience

evaluate ecclesiae

discuss denominations

state different religious sects

explain cults

compare and contrast different forms of religiotgamisations

3.0 MAIN CONTENT

3.1 Belief

Some people believe in life after death, in suprémags with unlimited

powers, or in supernatural forces. Religious bgleake statements to which
members of a particular religion adhere to. Thesewwy can vary

dramatically from religion to religion. The Adam darEve account of

creation found in Genesis, the first book of thed Qlestament, is an
example of a religious belief. Many people in theiteddd States strongly
adhere to this biblical explanation of creation awkn insist that it be
taught in public schools. These people, known astmnists, are worried
about the secularisation of society and opposehiegcthat directly or

indirectly question biblical scripture.

3.2 Ritual

Religious rituals are practices required or expkcakemembers of a faith.
Rituals usually honour the divine power (or powevgdrshipped by

believers; they also remind adherents of theirgielis duties and

responsibilities. Rituals and beliefs can be intphdent; rituals generally
involve the affirmation of beliefs, as in a publar private statement
confessing a sin. Like any social institution, gedn develops distinctive
normative patterns to structure people’s behavidloreover, there are
sanctions attached to religious rituals, whetherares gains for excellence
at church or schools) or penalties (expulsion feoneligious institution for

violation of norms).

Among Christians in Africa, rituals may be very pig such as praying at
a meal or observing a moment of silence to commate@omeone’s death.
Yet certain rituals, such as the process of camupia saint, are quite
elaborate. Most religious rituals in our cultureds on services conducted
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at houses of worship. Thus, attendance at a sersitent and spoken
reading of prayers, and singing of spiritual hynansl chants are common
forms of ritual behaviour that generally take plateyroup settings. From
an interactionist perspective, these rituals sexvamportant face-to-face
encounters in which people reinforce their religiobeliefs and their

commitment to their faith. One way to think of getius ritual is, how

people “do religion” together. From Muslims, a vemyportant ritual is the

hajj, a pilgrimage to the Grand Mosque in MeccajdbArabia.

Every Muslim who is physically and financially alik expected to make
this trip at least once. Each year over 2 millidgrpms go to Mecca during
the one-week period indicated by the Islamic luraendar. Muslims from
all over the world make the hajj, including thoseNigeria, where many
tours are arranged to facilitate this ritual. Sonteals induce an almost
trancelike state. The Plain Indians eat or drinkope, a cactus containing
the powerful hallucinogenic drug mescaline. Sintylathe ancient Greek
followers of the god Pan chewed intoxicating leaeésvy in order to
become more ecstatic during their celebrations. dOfirse, artificial
stimulants are not necessary to achieve a religitigh”. Devout
believers, such as those who practice the PentdcGsiristian ritual of
“speaking in tongues”, can reach a state of ecsmsply through spiritual
passion (Schaefer and Lamm, 1997).

3.3 Experience

In sociological study of religion, the term relig® experience refers to the
feeling or perception of being in direct contacthwmhe ultimate reality,
such as a divine being, or of being overcome walgious emotion. A
religious experience may be rather slight, sucthadeeling of exaltation a
person receives from hearing a choir sing Handel&lelujah Chorus.”

But many religious experiences are more profounghsas Muslim’s
experience on a hajj. In his autobiography, the fdtican America activist
Malcolm X wrote of his hajj and how deeply movedvas by the way that
Muslims in Mecca came together across lines of raceé colour. For
Malcolm X, the colour blindness of the Muslim woffdroved to me the
power of the One God” (Peter, 1967). Still anotipeofound religious
experience is, at a turning point in one’s life mgk a personal
commitment to Jesus. According to a 1997 nationaley/, more than 44
per cent of people in the United States claimed ttiey had a born-again
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Christian experience at some time in their livasfigure that translates into
nearly 80 million adults (Peter, 1967).

An earlier survey found that Baptists (61 per cevitye the most likely to
report such experiences; by contrast, only 18 pet of Catholics and 11
per cent of Episcopalians stated that they had Hemm again. The
collective nature of religion, as emphasised bykbaim, is evident in
these statistics. The beliefs and rituals of ai@agr faith can create an
atmosphere either friendly or hostile to this tygfereligious experience.
Thus, a Baptist would be encouraged to come forvaard share such
experiences with others, whereas an Episcopalian gd&dimed to have
been born again would receive much less suppohia@er and Lamm,
1997).

3.4 Varieties of Religious Behaviour

Because religious behaviour finds expression innsany aspects of
everyday life, we find it difficult to disentangleeligion from other
institutional spheres. In fact classifying behavias religious or political
or economic is a relatively recent custom. For anse, although the
ancient Greeks had notions regarding various gtisy did not have a
word for religion. However, precisely because telig behaviour is so
varied, we have difficulty thinking about it unlese find some way to sort
it into relevant categories. Although no categodegustice to the diversity
and richness of the human religious experiencepkmist Bryan (1969)
has provided a scheme that is both intelligent amahageable: simple
supernaturalism, animism, theism, and a systenbsifact ideals.

Simple supernaturalism prevails in pre-industriacisties. Believers
attribute a diffuse, impersonal, supernatural quab nature, what some
South Pacific peoples call mana. No spirits or gadsinvolved, but rather
a “force” that influences events for better or ver&eople compel the
superhuman power to behave as they wish by medibnioanipulating it.
For instance, a four-leaf clover has mana; a tleak-clover does not.
Carrying the four-leaf clover in your wallet is thght to bring good luck.
You need not talk to the four-leaf clover or ofiemifts- only carry it.
Similarly, the act of uttering the words “open sesa serves to manipulate
impersonal supernatural power; you say it, anddber swings open on
Aladdin’s cave. Many athletes use lucky charmsbaiate routines, and
superstitious rituals to ward off injury and baa@Kun activities based on
uncertainty (Mbiti, 1969).
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Mana is usually employed to reach practical, immaedgoals control of the
weather, assurance of a good crop, the cure diress, good performance
on a test, success in love, or victory in battiéuhctions much like an old-
fashioned book of recipes or a home medical maudklief in spirits or
other worldly beings is called animism. People hawputed spirits to
animals, plants, rocks, stars, and rivers andines, other people. Spirits
are commonly thought to have the same emotionsrasitves that activate
ordinary mortals. So humans deal with them by tephes they find useful
in their own social relationships. Love, punishmestverence, and gifts-
even cajolery, bribery, and false pretenses- haemn lused in dealing with
spirit. Occasionally, as with mana, supernaturavgrois harnessed through
rituals that compel a spirit to act in desired wayhat we call spells
(Mckee, 1981).

In theism, religion is centred in a belief in godbo are thought to be
powerful, to have an interest in human affairs, aadmerit worship.

Judaism, Christianity, and Islam are forms of mbe@m, or belief in one
god. They all have established religious orgarosati religious leaders or
priests, traditional rituals, and sacred writingicfent Greek religion and
Hinduism (practiced primarily in India) are forms molytheism, or belief

in many gods with equal or relatively similar pow&ods of the Hindus
are often tribal, village, or caste deities asdedavith particular place- a
building, field, or mountain- or a certain objectiaal or tree.

Finally, some religions focus on a set of abstndeals. Rather than
centering on the worship of a god they are dedicaiechieving moral and
spiritual excellence. Many of the religions of Asi@ of this type including
Taoism and Buddhism. Buddhism is directed towasetherg an elevated
state of consciousness, a method of purificatian piovides a release from
suffering ignorance, selfishness, and the cycléigh and rebirth. In the
Western world, humanism is a religion based oncathprinciples. Its
adherents discard all the logical beliefs about ,Glodaven, hell, and
immortality, substituting for God the pursuit ofgbin the here and- now.
Heaven is seen as the ideal society on earth adhdakea world in which
war, disease, and ignorance flourish. The soullesiuman personality and
immortality is a person’s deeds living on afterttledor good or evil, in the
lives of other people.

Sociologist Durkheim (1948) suggests that a sharglisin- the historic

distinction between “the world” and some “other 6drno longer
characterises the major religions of contemporagsiétn nations. Modern
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religions tend to mix the sacred and the profarmeyTincreasingly ground
their claim to legitimacy in their relevance foretltontemporary human
condition rather than their possession of superabyurevealed wisdom.
God becomes less remote and more approachablagidRelis seen as
providing a “sacred canopy” that shelters its adhex from feelings of
chaos, meaninglessness, and ultimate despair @&tepB99).

Not only are believers brought increasingly fagdeace with God; they
must also choose the God they are to worship. Greaast not only be
lived up to; they must be interpreted and seleliticembined, modified,
and personalised in ways each person finds meaninghis process of
choosing and adapting often assumes the charatctrlitelong journey
rather than a one-time determined reality. Simeltarsly, the definition of
what it means to be “religious” and the meaninghaf “ultimate” expand,
becoming more fluid and open to individual intetpt®n. Even so, as
Bellah recognises, sects and fundamentalist relggwith orthodox beliefs
and standards continue to retain the allegiancesegments of the
population and undergo periodic revivals as reasticagainst the
uncertainties of modern society (Peter, 1967).

3.5 Ecclesia

An ecclesia (plural, ecclesiae) is a religious argation that claims to
include most or all of the members of a society andecognised as the
national or official religion. Since virtually ewsne belongs to the faith,
membership is by birth rather than conscious decisiExamples of

ecclesiae include the Lutheran church in Swedesn,Gatholic Church in

Spain, Islam in Saudi Arabia, and Buddhism in Tdrail. However, there
can be significant differences even within the gatg of ecclesia. In Saudi
Arabia’s Islamic regime, leaders of the ecclesiddheast power over
actions of the state. By contrast, the Lutheranrahun contemporary
Sweden has no such power over the Riksdag (pamignue the prime

minister. Generally, ecclesiae are conservativiban they do not challenge
the leaders or polices of a secular governmerd.daciety with an ecclesia,
the political and religious institutions often aotharmony and mutually
reinforce each other’s power over their relativeesps of influence. Within
the modern world, ecclesiae tend to be decliningpower (Odetola and
Ademola, 1985).
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3.6 Denominations

A denomination is a large, organised religion tisahot officially linked
with the state or government. Like an ecclesignids to have an explicit
set of beliefs, a defined system of authority, andenerally respected
position in society. Denominations count among rth@embers large
segments of a population. Generally, children aictiee denomination of
their parents and give little thought to membersimp other faiths.
Denominations also resemble ecclesiae in that femahds are made on
members. However, there is a critical differencevieen these two forms
of religious organisation. Although the denominatias considered
respectable and is not viewed as a challenge tsdbelar government, it
lacks the official recognition and power held byeutlesia. No nation of
the world has more denominations than the UnitateSt In good measures
it is a result of the nation’s immigrant heritadany settlers in the “new
world” brought with them the religious commitmentstive to their
homelands.

Denominations of Christianity found in the Unitethi®s, such as those of
the Roman Catholics, Episcopalians, and Luthenaasg the outgrowth of
ecclesiae established in Europe. In addition, ndwisGan denominations
emerged, including new Mormons and Christian S@enAlthough by far
the largest single denomination in the United St&geRoman Catholicism,
at least 20 other Christian faiths have 1 million more members.
Protestants collectively accounted for about 5@ ¢mrof the nation’s adult
population in 1993, compared with 26 percent formaa Catholics and
almost 3 percent for Jews. There are also 5 milumslims in United
States while a smaller number of people adherauth ®astern faiths as
Hinduism, Confucianism, and Taosim (Peter, 1967).

3.7 Sects

In contrast to the denomination is the sect, whitdix Weber termed a
“believer’s church”, because affiliation is basedamnscious acceptance of
a specific religious dogma. A sect can be definsdaarelatively small
religious group that has broken away from some rotheligious
organisation to renew what it views as the originsion of the faith. Many
sects, led by Martin Luther during the Reformatiolaim to be the “true
church” because they seek to cleanse the estathligtith of what they
regard as extraneous beliefs and rituals. Sectsuaamentally at odds
with society and do not seek to become establigiegbnal religions.
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Unlike ecclesiae, sects require intensive commitsxand demonstrations
of belief by members. Partly owing to their “outsit status in society,
sects frequently exhibit a higher degree of religidervour and loyalty
than more established religious groups do.

Recruitment is focused mainly on adults; as a tesudceptance comes
through conversion. Among current-day sects inlthged States and other
countries are movements within the Roman Catholiar€h that favour a
return to use of Latin in the mass. Sects are ddteort-lived; however, if
able to survive, they may become less antagortistgociety and begin to
resemble denominations. In a few instances, sests been able to endure
over several generations while remaining fairly ssepe from society.
Sociologist Milton (1970) uses the term establistsedt to describe a
religious group that is the outgrowth of a sect, ymnains isolated from
society. The Hutterites, Jehovah’s Witnesses, Shv@ay Adventists, and
Amish are contemporary examples of established se¢he United States.

3.8 Cults

The cult accepts the legitimacy of other religiogsoups. Like the
denomination, the cult does not lay claim to thethy but unlike the
denomination it tends to be critical of society.eTtult lacks many of the
features of a traditional religious; sees the seuof unhappiness and
injustice as incorporated within each person; hales promise of finding
truth and contentment by following its tenets; &edis it possesses the
means for people to unlock a hidden or potentrahgith within themselves
without necessarily withdrawing from the world; ahdlds a relatively
individualised, universalised, and secularised vi#whe Divine. The cult
does not require its members to pass strict dattrasts, but instead invites
all to join its ranks. It usually lacks the tighsdpline of sects whose rank-
and-file members hold one another “up to the matid unlike a sect, it
usually lacks prior ties with an established religiit is instead a new and
independent religious tradition.

The cult frequently focuses on the problems ofnitsmbers, especially
loneliness, fear, inferiority, tension, and kindredubles. Some cults are
built around a single function, such as spirituahling or spiritualism.

Others, like various “New Thought” and “New Age”lis) seek to combine
elements of conventional religion with ideas andacpices that are
essentially nonreligious. Still others direct thattention toward the pursuit
of “self-awareness,” “self-realisation” wisdom, iasight, such as Vedanta,
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Soto Zen, the Human Potential Movement and Tramsaaal Meditation.

International attention focused on religious cultsl993 as a result of the
violence at the Branch Davidians’ compound near &Vabexas. The

Davidains’ began as a sect of the Seventh-day Adtsrchurch in 1934
and based their beliefs largely on the biblical bad Revelation and its
dooms day prophecies (Mbiti, 1969).

In 1984, the Davidians’ sect split, with one grarerging as a cult under
the leadership of David Koresh. After a 51-day dtdh against federal
authorities in early 1993, Koresh and 85 of hidofekrs died when the
Federal Bureau of Investigation (FBI) attempteds&ze control of the
Davidians’ compound. In 1995, religious cults agaaoeived international
attention when members of the Japanese religioogpgAum Shinrikyo
were accused of a poison gas attack on the Tokpway system that
killed a dozen people and injured 5500. As psyahi@tpist Irvin Doress
and sociologist Jack Nusan Porter have suggestedyard cult has taken
on a negative meaning in the United States andad more as a means of
discrediting religious minorities than as a waycategorising them. They
note that some groups, such as the Hare Krishmadabeled as “cults”
because they seem to come from foreign (often nsten@) lands and have
customs perceived as “strange”.

This reflects people’s ethnocentric evaluationghait which differs from
the commonplace. James Richardson, a sociologrsiigfon, does not like
the term cult and prefers to call such groups newnority, or exotic
religions. It is difficult to distinguish sects frocults. A cult is a generally
small, secretive religious group that representseeia new religion or a
major innovation of an existing faith. Cults aren#ar to sects in that they
tend to be small and are often viewed as less cedpge than more
established ecclesiae or denominations. Some @uith as contemporary
cults focused on UFO sightings or expectationsadbrusing outer space,
may be totally unrelated to the existing faithaioulture. Even when a cult
does not accept certain fundamental tenets of aindminfaith, such as
belief in the divinity of Jesus Christ or Prophettvdmmad (P.b.u.h), it will
offer new revelations or new insights to justifg itlaim to be a more
advanced religion. As is true of sects, cults magengo transformation
over time into other types of religious organisaio An example is the
Christian Science church, which began as a culeutide leadership of
Mary Baker Eddy. Today, this church exhibits thearelcteristics of a
denomination.
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3.9 Comparing Forms of Religious Organisation

Clearly, it is no simple matter to determine whetheparticular religious
group falls into the sociological category of es@e denomination, sect, or
cult. Yet as we have seen, these ideal types wfioas organisations have
somewhat different relationships to society. Egakesare recognised as
national churches, denominations, although notciatfy approved. By
contrast, sects as well as cults are much moréylikebe at odds with the
larger culture. Ecclesiae, denominations, and smetdest viewed as ideal
types along a continuum rather than as mutuallyuske categories. Since
the United States has no ecclesia, sociologistdystg this nation’s
religions have naturally focused on the denomimatad the sect. These
religious forms have been pictured on either enda atontinuum, with
denominations accommodating to the secular world sects making a
protest against established religions.

Advances in electronic communications have ledtilb another form of
religious organisation; the electronic church. Kated by cable television
and satellite transmission, televangelists (as twey called) direct their
message to more people than are served by all bet largest
denominations. While some televangelists are aféti with religious
denominations, must give viewers the Iimpressiont tlley are
disassociated from established faiths. The prognagnraf the electronic
church is not solely religious. There is particdtzzus on issues concerning
marriage and the family, death and dying, and etttutayet more overtly
political topics such as foreign and military pglare also discussed.

Although many television ministries avoid politigabsitions, others have
been quite outspoken. Most noteworthy in this rdge& Pentecostal
minister Pat Robertson, a strong conservative. Refe founded the
Christian Broadcasting Network in 1961, servedrf@mny years as host of
CBN'’s syndicated religious talk show. The 700 clabd took leave of his
television posts in 1986 to seek the 1988 Republinamination for

president in US. He has continued his politicalivesxn through his

leadership of the Christian coalition (Schaefer aachm, 1997).

4.0 CONCLUSION
Norms, beliefs and rituals provide the culturalrfalof religion, but there is

more to a religion than its cultural heritage. Aghwother institutions, there
Is also a structural organisation in which peopke lzound together within
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networks of relatively stable relationship. Thigturas examined the ways
in which people organise themselves in fashionéligious life.

5.0 SUMMARY

Distinctions are made between the varieties of msgdion forms found
among religious faith. This were made based orofaguch as size, power,
degree of commitment expected from members andrluat ties to the
faith. The organisation so studied included ecaledenominations, sects
and cults. Comparisons of these forms of orgamsatvere also examined
in the unit.

6.0 TUTOR- MARKED ASSIGNMENT

1. Ritual is said to be common to all religiousoyps. Explain a
common ritual in your religion.

2. Explain religious belief. What are the commathdds of most major
religious groups?

3. What is religious experience? In what ways Itasnfluenced
adherents’ commitment to their faith?

4. What is meant by Ecclesia?

5. What is denomination?

6. How will you differentiate a cult from a sect?
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1.0 INTRODUCTION

Human right is a current issue in contemporangrelis scholarship. Many
countries of the world are seeing the importancéhahan right in the
society. There can be no just society without humaghts

or moral principles or norms that describe certatandards of human

behaviour. They are regularly protected as legal

rights in municipal and international law.
2.0 OBJECTIVES

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

examine the concept of human right

explain the need for respecting human rights
discuss religion and the human rights movement
explain human rights in Islam

enumerate the basic human rights in Islam
outline the rights of citizens in an Islamic state
highlight the rights of enemies at war

examine social justice in human rights.
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3.0 MAIN CONTENT

3.1 Concept of Human Rights

Human rights are moral principles or norms thatcdbe certain standards
of human behaviour, and are regularly protected legs
rights in municipal and international law. They asemmonly understood
as inalienable fundamental rights "to which a persoinherently entitled
simply because she or he is a human being," andhvdre "inherent in all
human beings" regardless of their nation, locatitmguage, religion,
ethnic origin or any other status. They are appleaeverywhere and at
every time in the sense of being universal, ang #re egalitarian in the
sense of being the same for everyone. They requngathy and the rule of
law and impose an obligation on persons to resfferthuman rights of
others. They should not be taken away except asesltr of due
process based on specific circumstances, and esqufreedom
from unlawful imprisonment, torture, and execut{@umper, 2000).

The doctrine of human rights has been highly inftied within
international law, global and regional institutioAstions by
states and non-governmental organisations form  asis baof public
policy worldwide. The idea of human rights suggetstat "if the public
discourse of peacetime global society can be saithve a common moral
language, it is that of human rights." The strongincs made by the
doctrine of human rights continue to provoke coasallle skepticism and
debates about the content, nature and justificatadrhuman rights to this
day. The precise meaning of the termrightis aymrsial and is the
subject of continued philosophical debate; whiler¢his consensus that
human rights encompasses a wide variety of rigith as the right to a fair
trial, protection against enslavement, prohibitionf genocide, free
speech, or a right to education. There is disagee¢mbout which of these
particular rights should be included within the gext framework of human
rights; some thinkers suggest that human rightauldhbe a minimum
requirement to avoid the worst-case abuses, wiilers see it as a higher
standard (Cumper, 1999).

Many of the basic ideas that animated the human htsig
movement developed in the aftermath of the SecomuldMWVar and the
atrocities of The Holocaust, culminating in the pitlan of the Universal
Declaration of Human Rightsin Paris by the UnitBiations General
Assembly in 1948. Ancient peoples did not have shene modern-day
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conception of universal human rights. The true rameer of human rights
discourse was the concept of natural rights whigpeared as part of the
medieval natural  law tradition that became  prominerduring
the Enlightenment with  such  philosophers as John cké&pFrancis
Hutcheson, and Jean-Jacques Burlamaqui, and waathréd prominently
in the political discourse of the American Revalatand the French
Revolution. From this foundation, the modern humaghts arguments
emerged over the latter half of the 20th centuogsibly as a reaction to
slavery, torture, genocide, and war crimes, as aisedion of inherent
human vulnerability and as being a preconditiontf@ possibility of a just
society (Daschke and Ascroft, 2015).

3.2 Respects for Human Rights

Everywhere today, in all societies both civil anttlesiastical, there is a
consistent clarion-call for respect for human digrand rights. The world
community, more than ever before, is becoming msirgly aware of the
dignity of the human person and the rights conseigae that dignity. The
efforts of the Church (for exampkerum Nivarunof Leo XlII, 1891 and
Quardragesimo Annof Pius Xl, 1931) along with those of all men of
good-will gave rise to the international Declaratiof Human rights in
1948 and thanks to this statement of the rightswah and the seeking for
international agreements for the application ofséheights, progress has
been made towards inscribing these inspirationdeeds and structures.
Yet more remains to be done. There are still viotst of these rights in
many places in the world today though the degredsrdrom place to
place. For example, speaking about such outrighiatrons of the basic
rights of man in Latin America, the Catholic biskay that region write:

We share... anxieties of our people that stem frolac& of respect for
their dignity as human beings, made in the imagklé&eness of God, and
for their inalienable rights as children of God.uGtsies such as ours,
where there is frequently no respect for such fumetgal human rights as
life, health, education, housing, and work, isha position of permanently
violating the dignity of the person (Doe, 2011).

With regard to apartheid regime of South Africa teplorable situation of
institutionalised violation of human dignity andghis and consequent
injustices need no rehearsal here. Suffice it totroe that “all racist

theories are contrary to Christian faith and lovand are in sharp contrast
to the growing awareness of human dignity... apadtisethe most marked
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and systematic form of this; change is absolutedgessary and urgent”
(Evans, 2001). The other situation African coustmeay not be as bad as
those of some other places in the world, yet thergufficient reason for
concern. The task of the African Christian is toalbin his power to see
that fundamental human rights copiously elaborateaur constitution are
respected and applied to the later. There is nongér testimony of
Christianity, no manifestation of faith more vaiithn by word and deeds to
fulfill the duty of making sure that every humanrggin Africa is accorded
his due as a human person.

Violations of human rights in Nigeria involve thehwole area of
discrimination, religious, political and tribal. Ephoyment is impossible if
one does not belong to a particular religion, tigbgolitical delineation. It
is violation of right if one particular religion @hurch finds it impossible to
get land for use or receive cooperation in anodrela dominated by a
different religion. Violation of rights occurs alswhen one tribe does
everything possible to intimidate or dominate ashdrikewise, lack of
respect for life is seen in the society as armeddite render life and
property unsafe by day and by night and as reckdesbs unscrupulous
divers turn our roads into death traps in spitehat fact that the African
values life very much “... respect for persons (aif€) lis one of the
greatest values which characterise the African.”

To be mentioned also is the whole area of freedomiliits ramifications,
whether of speech or of press or of religion; teeurring military regimes
which set aside both the constitution and demacratinciples and
therefore rule by decrees etc. These areas aremamy more besides
should occupy the African Christian in his struggigainst human right
violations. Pope John Paul II, writing to Africamtions on the%

Anniversary of the foundation of Organisation ofriddn Unity (OAU)

says:

Living in Africa today, the Church shares in theasts and stresses which
are of concern and solicitude to our organisatidow can one remain

indifferent to the tensions arising out of situagoof injustice, racism and
conflict between opposing ideologies, so alienhe great traditions of

tolerance which mark your peoples’ experience? . wldan one fail to be

deeply impressed by the tragic conditions of nmificof people suffering

drought and famine, exposed to sickness and disdaselened by

underdevelopment and lack of employment... bearingsequences of
their country’s external indebtedness (Cumper, 2000
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Human rights violation occur when people eitheedily violate them or

create conditions, particularly economic, which den life no longer

worthwhile. The African Christians should carryeaisus campaign against
the situation in Africa and join men of good will Africa to eradicate this
disturbing plight of millions of Africans. By so dwm, they become more
effective instruments of Christ's message of goedsiand thus would be
better able to rally followers of other religione &8 more meaningful
dialogue of life. As Doe (2011) puts it, respeat foman right is nothing

else but:

A question rather of building a world where everynm matter what his
race, religion or nationality, can live fully huméfe freed from servitude
imposed on him by other men or by natural forcesravhich he has not
sufficient control.

3.3 Religion and the Human Rights Movement

The Universal Declaration of Human Rights has bexdme sacred text of
a worldwide secular religion. The growth of the ramrights movement
has given it the confidence to take on controveisgues and extend the
promise of the Universal Declaration on Human RigttiDHR) in areas
that it had previously neglected. Human rights caniruly go global unless
it goes deeply local, unless it addresses plurdbstphies and beliefs that
sometimes collide with or appear to resist its appe universal norms. If
international human rights standards have a clanuriversality their
relevance must be demonstrated in all contexts, espmkcially where
religion determines state behaviour. This essayemghat the human rights
movement needs to be able to provide clearer asswehe hard questions
presented by the demands of believers and by eebgiorganisations
seeking direct political influence (Evans, 2001).

On the one hand, human rights activists should ragggessively stand up
for religious freedom and the rights of believemssecular and religious
societies alike; on the other hand, they shouléadly oppose pressures
from religious groups that seek to dilute or eliatanrights protections-for
women, sexual minorities, atheists, religious digses, and so on - that
such religious groups view as inconsistent with damental religious

teachings and deeply held beliefs. Human rightauggoshould oppose
efforts in the name of religion to impose a moriakwon others when there
Is no harm to third parties and the only “offensg”in the mind of the

person who feels that the other is acting immoraJlyestions of how the
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human rights movement should engage with religioasimunities are
particularly difficult because they occur in a Higkolatile context marked
by the rise of “fundamentalism,” religious extremisthe fusion between
religion and ethnic identity in many armed con8flicand the worldwide
impact of terrorism in the name of God and respephset.

The worldwide ripples of the headscarf controveisy France-street
demonstrations in Arab countries, diplomatic disaalp and even crude
pressure through the abduction in Iraq of two HFnejournalists vividly
underscored the sensitivity of religious issueshm global village (Franz,
1997). Religion indeed plays a pervasive and oftawerful role in global
affairs. Problems of a religious nature often iroglée international security
as much as they do human rights. The group thaucibd Georges
Malbrunot, Christian Chesnot, and their Syrian @lriwnitially sought repeal
of the French law on conspicuous religious sigrexsécuted Christians,
religious freedom and the fate of religious miriest have assumed an
increasingly prominent place in international dipkxy. In 1998, under
pressure from Christian groups and representatves number of other
faiths, the U.S. Congress passed the Internati@efgious Freedom Act.
The law established an Office of International Bielis Freedom in the
State Department and an independent, bipartisan n@gsion on
International Religious Freedom, and tasked thertin wmonitoring and
reporting on the incidence of religious persecutimound the world
(Evans, 2008).

The religious/human rights equation and its rolglobal politics are made
still more complex due to major differences amoagidcracies concerning
the place of religion in public life. The gap beemea “post-religious
Europe” and the United States is particularly digant and not without
consequences for the priorities and approachekeointernational human
rights movement. A 2002 survey by the Pew ForuniRelhgion and Public
Life concluded that, among wealthy nations, thetéthiStates stands alone
in its embrace of religion. Fifty-nine per cent tife U.S. population
surveyed stated that religion played an importaté m their life, against
30 per cent in Canada, 33 per cent in Great Britinper cent in Germany,
and 11 per cent in France.7 the differences extertde very definition of
religion itself (Daschike and Ashcroft, 2015).

In some countries like France, the history of thenan rights movement is

intimately linked tolaicité (secularism), to the roll back of the Catholic
Church and the separation between church and Stag¢e'social teachings”

80



CTH 852 MODULE 1

of the Catholic Church in the late 19th centuryatee a context that
allowed committed Christians to press actively &wmcial justice and
contributed to the development of strong labouronsiand mutual help
associations that fought for social and econonugbts. In South Asia,
Hinduism was the inspiration of Mahatma Gandhi'agomarch for the
liberation of India. The civil rights movement ihet United States was
powerfully inspired by religious figures, among whkftartin Luther King,
Jr., stands as an icon, and was in many cases rsegpmy mainstream
Christian and Jewish denominations (Evans, 2001).

In Brazil, a significant part of the Catholic Chhrccentered on Bishop
Dom Helder Camara was inspired by the teachingh®fSecond Vatican
Council, and the mainstream Protestant denomirgtibacame a vibrant
defender of human rights. Bolivia, Chile, and Uragunspired by political
coup and civil wars in Central America became an dlde of the human
rights movement. The Servicio Paz y Justicia fodndel974 in Argentina
by 1980 Nobel Peace Prize laureate Adolfo Pereziksk) the Vicaria de
Solidaridad in Chile, and the Tutela Legal in EN&dor were focal points
of the human rights struggle (Cumper, 2000).

San Salvador Archbishop Oscar Arnulfo Romero’s &simon in March
1980, with his passionate plea to the army andoNatiGuard to disobey
an immoral law and be subordinate to the law of @ich says, ‘Thou
shall not kill - stands out as one of the most péwedocuments of the
Latin American human rights struggle”. In the Rtplines, the Catholic
Church was one of the major actors in the overthawthe Marcos
dictatorship. In Eastern Europe, particularly inlahd with its strong
Catholic Church and in East Germany with the Luahe€Church’s support
of independent pacifists and dissidents, religioganisations joined in the
fight against state authoritarianism and represslanthe wake of the
ratification of the Helsinki Accords, Jewish orgsations and individuals in
particular played a decisive role.

In South Africa, Jews, Christians, and Muslims folugpartheid, in alliance
with secular or even Marxist-inspired organisatiswch as the South
African Communist Party and the African Nationalng@oess. During all
these decades of struggle and speaking truth tcepathe international
human rights movement was also strongly inspirecebgious figures, like
Joe Eldridge, of the Methodist church, directothef Washington Office on
Latin America (WOLA). Since then religious and humaghts groups
shared many objectives, reflecting a common coioricdf the universality
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of the human rights message and its grounding entttaditions of most
religions, philosophies, and civilisations (Mbit69).

The human rights ideology has resisted the claiflnsome religions to
disregard the claims of other religions. Some retig have invoked
religious dogma to justify distinctions based ofligien, gender, or sexual
orientations, distinctions that may be contrarythe human rights idea.
Throughout the “human rights decades,” moreoveyraies were not
always unanimous in their human rights commitmend ahere were
always factions that fought back or hindered tise wf the human rights
movement, sided with military or authoritarian megs, or were otherwise
complicit in human rights abuse.

Most of these factions were politically and ideatadly conservative and
they were dogmatically doctrinaire. They stuck to iaterpretation of
religious teachings especially in matters of indidl morality and social
mores at odds with the trajectory of the humantsighovement. They were
seen as adversaries by all members - secular #igobus - of the human
rights movement. Terrorism in the name of Islane tutch Reformed
Church’s support for the apartheid regime in SdAfiiica, the Argentinean
Catholic hierarchy’'s passivity or tacit. Ironicgllgome religious groups
have resisted freedom of conscience - religiouotberwise - in some
contexts. Prominent examples include refusal tpaeisthe rights to reject
religious orthodoxy, to change one’s religion, tecbme atheist, or to
proselytise. Such rights are protected by a numifethuman rights
provisions, including article 18 of the UDHR.

Everyone has the right to freedom of thought, cemae and religion; this
right includes freedom to change his religion didéeand freedom, either
alone or in community with others and in publicpoivate, to manifest his
religion or belief in teaching, practice, worshipdaobservance. Support for
brutal military regimes in the 1970s, the killing ¥itzhak Rabin by a
Jewish religious militant, and the support providag some right wing
evangelical churches to leaders of Latin Americasstnbrutal regimes -
like former Guatemalan president Efrain Rios Moatt,ordained minister
of the Gospel Outreach/Verbo evangelical churchie- @among the most
prominent examples of the use, or misuse of raligo justify flagrant
human rights abuses (Franz, 1997).

Human Rights Watch research confirms that Shan’&igeria has been
manipulated for political purposes, and that thiditigisation of religion
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has led to human rights violations. ApplicationSifari'a in criminal cases
in the 12 states has been accompanied by amputéltiggings, the death
penalty, discrimination against women, and systesuie process failures.
Since 2000, at least 10 people have been senteéoaehth; dozens have
been sentenced to amputation; and floggings amsgalar occurrence in
many locations in the north. These issues were ngiveorldwide
prominence through the highly publicised casesvad ivomen, Safiya
Hussaini and Amina Lawal, who were condemned byriShaourts to
death by stoning for alleged adultery. Although ttleath sentences
eventually were overturned, the cases highlighted IShari’a could be
used to justify flagrant human rights violations.

Human Rights Watch does not advocate for or ag&hati’a per se, or any
other system of religious belief or ideology, aakes no position on what
constitutes “proper Shari’'a.” Human Rights Watclse&ch in northern
Nigeria also revealed patterns of fundamental humghts violations
which are not peculiar to Shari’'a but typify thentman rights situation in
Nigeria as a wholeReligion has been a part of bloody conflicts thae
engulfed dozens of countries the last 15 years. In Ireland, Cyprus, the
Balkans, Rwanda, Burma, Sri LanKkdigeria, Sudan, Israel/Palestine, the
Philippines (Mindanao), and Indonesia, individuatging in the name of
religion have played an important role in cryssatig group hatred and
violence. Human Rights Watch has insisted thagi@ti is more properly
seen as a tool used by those seeking power thasoacause” of conflict in
such cases, and analysts have pointed out thapitddake perception that
religion is always a complicating factor in disputeeligion also includes
the tools that may be necessary to break the ojyaenflict.”

Many common issues continue to be defended togéyheecular human
rights groups and religious groups. In Western gerand in the United
States, the resolute defence of the rights of asygeekers and economic
refugees by mainstream churches as well as thewcady in favour of
global justice continues to offer wide spaces fwoperation. The attention
given by the secular human rights movement to s$inked to freedom of
speech, gender, and sexuality and sexual orientatisays inherent in the
human rights ideal, but of growing prominence todagreasingly clashes
with the positions taken by many religious grougsligious humanitarian
organisations and secular human rights groupshaneever, on the same
wave length when they denounce ethnic cleansingDarfur and
demonstrate together in front of Sudanese embas§$les question of
women'’s reproductive rights is a case in point ((f¥.1).
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3.4 Human Rights in Islam

Human Rights in Islam have two dimensions namély:Western approach
and the Islamic approach. The Western approach hbagehabit of
attributing every good thing to themselves anddrprove that it is because
of them that the world got this blessing, othervilse world was steeped in
ignorance and completely unaware of all these hisnéfow let us look at
the question of human rights. It is very loudly aratiferously claimed that
the world got the concept of basic human rightsnfithe Magna Carta of
Britain; though the Magna Carta itself came intasence six hundred
years after the advent of Islam. But the truthhef matter is that until the
seventeenth century no one even knew that the M@gnta contained the
principles of Trial by Jury; Habeas Corpus, and @mntrol of Parliament
on the Right of Taxation. In the middle of the mmscentury, the United
Nations made a Universal Declaration of Human Rigland passed a
resolution against genocide and framed regulattonsheck it (Cumper,
1999).

The Islamic approach of human rights speaks ofigtgs which have been
granted by God. They have not been granted by ang &r by any
legislative assembly. The rights granted by theggimr the legislative
assemblies, can also be withdrawn in the same mannghich they are
conferred. The same is the case with the rightefed and recognised by
the dictators. They can confer them when they pleasl withdraw them
when they wish; and they can openly violate theremthey like. But since
in Islam human rights have been conferred by Godegislative assembly
in the world, or any government on earth has tgbktror authority to make
any amendment or change in the rights conferre@dg. No one has the
right to abrogate them or withdraw them. Nor areytlthe basic human
rights which are conferred on paper for the sakehofv and exhibition and
denied in actual life when the show is over. N@ trey like philosophical
concepts which have no sanctions behind them (E\2&fH).

The charter, the proclamations and resolutiont@funited Nations cannot
be compared with the rights sanctioned by God; leedhe former is not
applicable to anybody while the latter is applieatd every believer. They
are part and parcel of the Islamic Faith. Every Musr administrators,
who claim to be Muslims, will have to accept, remisg and enforce them.
If they fail to enforce them, and start denying tights that have been
guaranteed by God or make amendments and chandlenm or violate
them while paying lip service to them, the verdttthe Holy Quran for
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such governments is clear and unequivocal: Those ednot judge by
what God has sent down are the unbelievers (kaf{fd4). The following
verse also proclaims: "They are the wrong-doerbn(za)" (5:45), while a
third verse in the same chapter says: "They areethidivers (fasiqun)”
(5:47).

This means that the temporal authorities regardr tbeen words and
decisions to be right and those given by God aswrtdf on the other hand
they regard God's commands as right but wittingjgat them and enforce
their own decisions against God's, then they agentischief-makers and
the wrong-doers. Fasiq, the law-breaker, is thevame disregards the bond
of allegiance, and zalim is he who works againstttiath. Thus all those
temporal authorities who claim to be Muslims and yelate the rights
sanctioned by God belong to one of these two caegceither they are the
disbelievers or are the wrong- doers and mischigkars. The rights which
have been sanctioned by God are permanent, pefr@etdaeternal. They
are not subject to any alterations or modificatjarl there is no scope for
any change or abrogation (Doe, 2011).

3.5 The Basic Human Rights in Islam

The first thing that we find in Islam in this cormtien is that it lays down
some rights for man as a human being. In other svidrcheans that every
man whether he belongs to this country or that,tixdrehe is a believer or
unbeliever, whether he lives in some forest oragnfl in some desert,
whatever be the case, he has some basic humas sightly because he is
a human being, which should be recognised by eMerslim. In fact it will
be his duty to fulfil these obligations.

1. The Right to Life

The first and the foremost basic right is the rightive and respect
human life. The Holy Quran lays down: Whosoevelskd human
being without any reason (like man slaughter), orruption on

earth, it is as though he had killed all mankind5:32). As far as
the question of taking life in retaliation for merdor the question of
punishment for spreading corruption on this eastltaoncerned, it
can be decided only by a proper and competent ocblaiv. If there

is any war with any nation or country, it can beided only by a
properly established government. In any case, moamubeing has
any right by himself to take human life in retahat or for causing
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mischief on this earth. Therefore, under no cirdamses should any
human be guilty of taking another human life. Ifyane has
murdered a human being, it is as if he has slanethtire human
race. These instructions have been repeated irHthe Quran in
another place saying: Do not kill a soul which Allaas made sacred
except through the due process of law ... (6:19&)e also homicide
has been distinguished from destruction of liferiedrout in pursuit
of justice.

Only a proper and competent court will be abledoide whether or
not an individual has forfeited his right to life/ lolisregarding the
right to life and peace of other human beings. Pnephet may
God's blessings be on him, has declared homicidleeagreatest sin
only next to polytheism. The Tradition of the Prepheads: "The
greatest sins are to associate something with @ddakill human

beings.” In all these verses of the Quran and ttaaliions of the

Prophet the word 'soul’ (nafs) has been used iargeterms without
any distinction or particularisation which mightiedent itself to the
elucidation that the persons belonging to one'®mathe citizens of
one's country, the people of a particular raceetigion should not
be killed. The injunction applies to all human lgsnand the
destruction of human life in itself has been prakih "The Right to
Life' has been given to man only by Islam. You wiliserve that the
people who talk about human rights if they haverewentioned

them in their constitutions or declarations, thers iclearly implied

in them that these rights are applicable only rthitizens or they
have been framed for the white race alone (Evaitxl )2

This can clearly be gleaned by the fact that hurbamgs were
hunted down like animals in Australia and the lavas cleared of
the aborigines for the white man. Similarly the iafpoal population
of America was systematically destroyed and the Redns who
somehow survived this genocide were confined tccifipd areas
called reservations. They also penetrated intocAfrand hunted
down human beings like wild animals. All these amgtes go to
prove that they have no respect for human lifeweh @and if they
have, it is only on the basis of their nationalitglour or race.
Contrary to this, Islam recognises this right flbhaman beings. If a
man belongs to a primitive or savage tribe, evem tlslam regards
him as a human being.
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2.

The Right to the Safety of Life

Immediately after the verse of the Holy Quran whiths been
mentioned in connection with the right to life, Gbds said: "And
whoever saves a life it is as though he had sakedives of all
mankind” (5:32). There can be several forms of rgaynan from
death. A man may be ill or wounded, irrespectivénisfnationality,
race or colour. If you know that he is in need ofiyhelp, then it is
your duty that you should arrange for his treatmentdisease or
wound. If he is dying of starvation, then it is yaluty to feed him
so that he can ward off death. If he is drowningierlife is at stake,
then it is your duty to save him. You will be sused to hear that
the Talmud, the religious book of the Jews, comstanverse of
similar nature, but records it in altogether diffier form. It says:
"Whoever destroyed a life of the Israelite, in thges of the
Scripture, it is as if he destroyed the whole worahd whoever
protected and saved one life of the Israelite, hia tight of the
Scripture, it is as if he saved the whole world."

Talmud also contains the view that if a non-Istagb drowning and
you tried to save him then you are a sinner. Cée igiven a name
other than racialism? We regard it as our dutyanesevery human
life, because it is thus that we have been enjoine¢de Holy Quran.

On the other hand, if they regard it necessaryaiee ghe life of a
human being at all, it should be the life of amadédite. As far as
other people are concerned, according to this vileay do not seem
to be human enough to deserve protection of thexisgns. In their
literature the concept of ‘Goyim' for which the Esigword '‘Gentile'

and the Arabic word ummi (illiterate) is used, it they enjoy no
human rights; human rights are reserved only fer ¢hildren of

Israel. The Quran has mentioned this belief of idraelites and
guotes the Jews saying: "There is no blame onarsafiything we

may do) with regard to the unlettered folk (i.e2 thmmi)" (3:75).

Respect for the Chastity of Women

The third important thing that we find in the Cleairiof Human
Rights granted by Islam is that a woman's chadtiag to be
respected and protected under all circumstancestheh she
belongs to our own nation or to the nation of aaney, whether we
find her in the wild forest or in a conquered ciyhether she is our
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co-religionist or belongs to some other religionrhas no religion at
all. A Muslim cannot outrage her under any circuanses. All
promiscuous relation- ship has been forbidden rtm hrespective of
the status or position of the woman, whether thenauo is a willing
or an unwilling partner to the act. The words o tHoly Quran in
this respect are: "Do not approach (the boundsddjtery” (17:32).
Heavy punishment has been prescribed for this ¢ramd the order
has not been qualified by any conditions. Since \lodation of
chastity of a woman is forbidden in Islam, a Musiliino perpetrates
this crime cannot escape punishment whether hevescd in this
world or in the hereatfter.

This concept of sanctity of chastity and protectodrwomen can be
found nowhere else except in Islam. The armieshef Vestern
powers need the daughters of their nation to gatiséir carnal

appetites even in their own countries, and if thappen to occupy
another country, the fate of its women folk cantdrebe imagined
than described. But the history of the Muslims, rafieom a few

lapses of the individuals here or there, has besmffom this crime
against womanhood. It has never happened thatthfezonquest of
a foreign country the Muslim army has gone abouging the

women of the conquered people, or in their own &tgunthe

government has arranged to provide prostitutesttfem. This is
also a great blessing which the human race hasvescéhrough

Islam (Evans, 2008).

The Right to a Basic Standard of Life

Speaking about the economic rights the Holy Qurgaies upon its
followers: And in their wealth there is acknowledgeght for the
needy and destitute. (51:19). The words of thigriofion show that
it is a categorical and unqualified order. Furtherenthis injunction
was given in Makkah where there was no Muslim dgcie
existence and where generally the Muslims had toecin contact
with the population of the disbelievers. Thereftire clear meaning
of this verse is that anyone who asks for help angone who is
suffering from deprivation has a right in the prapeand wealth of
the Muslims; irrespective of the fact whether hdobgs to this
nation or to that nation, to this country or tottbauntry, to this race
or to that race. If you are in a position to helyjgl @ needy person
asks you for help or if you come to know that haniseed, then it is
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your duty to help him. God has established histragter you, which
you have to honour as a Muslim.

Individual's Right to Freedom

Islam has clearly and categorically forbidden thienftive practice

of capturing a free man, to make him a slave osdl him into

slavery. On this point the clear and unequivocalrdsoof the

Prophet (S) are as follows: "There are three categaf people
against whom | shall myself be a plaintiff on thayDof Judgment,
one is he who enslaves a free man, then sells hineats this
money" (al-Bukhari and Ibn Majjah). The words oistiiradition of

the Prophet are also general, they have not beelifigd or made

applicable to a particular nation, race, countryfatowers of a

particular religion. The Europeans take great pmdelaiming that

they abolished slavery from the world, though thag the decency
to do so only in the middle of the last century.

Before this, these Western powers had been raflinga on a very

large scale, capturing their free men, putting thenbondage and
transporting them to their new colonies. The treattrwhich they

have meted out to these unfortunate people haswerse than the
treatment given to animals. The books written ley\tlestern people
themselves bear testimony to this fact. The Africaasts where the
black-skinned captured Africans were brought frdra interior of

Africa and put on the ships sailing out from thpsets, came to be
known as the Slave Coast. During only one centtmym( 1680 to

1786) the total number of free people who were wapt and

enslaved only for British Colonies amounts, acaaydito the

estimate of British authors, to 20 million humanngs. Over the
period of only one year (1790) we are told thaD®@B,human beings
were captured and sent for slave labour in the i@eso (Cumper,

2000).

Islam tried to solve the problem of the slaves thate in Arabia by
encouraging the people in different ways to seit slaves free. The
Muslims were ordered that in expiation of some hairt sins they
should set their slaves free. Freeing a slave lgysoown free will
was declared to be an act of great merit, so madhat it was said
that every limb of the man who manumits a slave kel protected
from hell-fire in lieu of the limb of the slave &d by him. The result
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of this policy was that by the time the period loé¢ Rightly-Guided
Caliphs was reached, all the old slaves of Aral@eewiberated. The
Prophet alone liberated as many as 63 slaves. Uimber of slaves
freed by 'Aishah was 67, '‘Abbas liberated 70, 'Altldh ibn 'Umar
liberated one thousand and ‘Abd al-Rahman purchabedy
thousand and set them free (Cumper, 1999).

Similarly other companions of the Prophet liberadeldrge number
of slaves, the details of which are given in thaditions and books
of history of that period. Thus the problem of glaves of Arabia
was solved in a short period of 30 to 40 yearseAthis the only
form of slavery which was left in Islamic societyasvthe prisoners
of war, who were captured on the battlefield. Thessoners of war
were retained by the Muslim government until thgavernment
agreed to receive them back in exchange for Mudwmidiers

captured by them, or arranged the payment of raneantheir

behalf. If the soldiers they captured were not exged with

Muslim prisoners of war, or their people did notygheir ransom
money to purchase their liberty, then the Muslimerament used to
distribute them among the soldiers of the army Wwhiad captured
them. This was a more humane and proper way obsdisg of them

than retaining them like cattle in concentratioompa and taking
forced labour from them and, if their women folk reealso

captured, setting them aside for prostitution.

The result of this humane policy was that mostefrnen who were
captured on foreign battlefields and brought toNheslim countries
as slaves embraced Islam and their descendantsigeddgreat
scholars, imams, jurists, commentators, statesmenganerals of
the army. So much so that later on they becameulees of the
Muslim world. The solution of this problem which shabeen
proposed in the present age is that after the tessaf hostilities

the prisoners of war of the combatant countries ukhobe

exchanged. Whereas Muslims have been practisifignt the very
beginning and whenever the adversary accepted xblearge of
prisoners of war from both sides, it was implemdntathout the

least hesitation or delay (Daschke and Ashcroft520

In modern warfare we also find that if one governims completely
routed leaving her in no position of bargaining foe prisoners of
war and the winning party gets its prisoners easagd then
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experience has shown that the prisoners of wahefvanquished
army are kept in conditions which are much worsanttthe

conditions of slaves. The forced labour which hasrbtaken from
them is much worse than the service one can esa@tt$laves. Even
perhaps in the times of ancient Pharaohs of Egygt fiarsh labour
might not have been exacted from the slaves indimgl the

pyramids of Egypt, as has been exacted from tisopers of war in
Russia in developing Siberia and other backwardsaoé Russia, or
working in coal and other mines in below zero terapges, illclad,

ill-fed and brutally treated by their supervisors.

6. The Right to Justice

This is a very important and valuable right whiskaim has given to
man as a human being. The Holy Quran has lain dém:not let
your hatred of a people incite you to aggressi@®2)( "And do not
let ill-will towards any folk incite you so that yoswerve from
dealing justly. Be just that is nearest to heedis# (5:8). Stressing
this point the Quran again says: "You who belietang steadfast
before God as witness for truth and fairplay” (&1L 3 his makes the
point clear that Muslims have to be just not onlithwordinary
human beings but even with their enemies. In otherds, the
justice to which Islam invites her followers is dioited only to the
citizens of their own country, or the people ofitlmvn tribe, nation
or race, or the Muslim community as a whole, bus neant for all
the human beings of the world. Muslims therefoenmot be unjust
to anyone. Their permanent habit and characterldhmi such that
no man should ever fear injustice at their hands, ey should
treat every human being everywhere with justicefairdess.

7. Equality of Human Beings

Islam not only recognises absolute equality betwemen
irrespective of any distinction of colour, race mationality, but
makes it an important and significant principle,reality. The
Almighty God has laid down in the Holy Quran: "O mkand, we
have created you from a male and female." In otlweds all human
beings are brothers to one another. They all areléscendants from
one father and one mother. "And we set you up @snmsand tribes
so that you may be able to recognise each otheérl8}. This means
that the division of human beings into nations,escgroups and
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tribes is for the sake of distinction, so that deay one race or tribe
may meet and be acquainted with the people belgngiranother
race or tribe and cooperate with one another. @hision of the

human race is neither meant for one nation to takée in its

superiority over others nor is it meant for oneorato treat another
with contempt or disgrace, or regard them as a na@ahdegraded
race and usurp their rights. "Indeed, the noblesbray you before
God are the most heedful of you" (49:13).

In other words the superiority of one man over hapots only on the
basis of God-consciousness, purity of characterhagid morals, and
not on the basis of colour, race, language or nality, and even
this superiority based on piety and pure conduesdmt justify that
such people should play lord or assume airs ofrsuity over other
human beings. Assuming airs of superiority is irselt a
reprehensible vice which no God-fearing and piows man ever
dream of perpetrating. Nor does the righteous mawee privileged
rights over others, because this runs counter tmamuequality,
which has been laid down in the beginning of thesse as a general
principle. From the moral point of view, goodness &irtue is in all
cases better than vice and evil. This has been gKed by the
Prophet in one of his sayings thus: "No Arab hag superiority
over a non-Arab, nor does a non-Arab have any sugrover an
Arab. Nor does a white man have any superiorityr @ablack man
or the black man any superiority over the white mamu are all the
children of Adam, and Adam was created from clagl“Bayhaqi
and al-Bazzaz).

In this manner, Islam established equality for ¢énéire human race
and struck at the very root of all distinctions dé®n colour, race,
language or nationality. According to Islam, God lgaven man this
right of equality as a birthright. Therefore no mahould be
discriminated against on the ground of the cololuhis skin, his
place of birth, the race or the nation in whichwees born. Malcolm
X, the famous leader of African Negroes in Ameriggho had
launched a bitter struggle against the white peagpldmerica in
order to win civil rights for his black compatriptshen he went to
perform the pilgrimage, and saw how the MuslimsAefa, Africa,
Europe, America and those of different races, laggs and colours
of skin, were wearing one dress and were hurryowgatds God's
House (the Ka'bah) and offering prayers standingne row and
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there was no distinction of any kind between th#man he realised
that this was the solution to the problem of coland race, and not
what he had been trying to seek or achieve in Acaeso far (Doe,
2011). Today, a number of non- Muslim thinkers, vane free from
blind prejudice, openly admit that no other religir way of life has
solved this problem with the same degree of sucweets which
Islam has done so.

The Right to Co-operate and Not to Co-operate

Islam has prescribed a general principle of pararh@amportance
and universal application saying: "Cooperate witte @nother for
virtue and heedfulness and do not cooperate wighamother for the
purpose of vice and aggression” (5:2). This mehasthe man who
undertakes a noble and righteous work, irrespectiveghe fact
whether he is living at the North Pole or the Sdedtite, has the right
to expect support and active cooperation from theslivhs. On the
contrary he who perpetrates deeds of vice and agigre even if he
Is our closest relation or neighbour, does not haeeright to win
our support and help in the name of race, courayguage or
nationality, nor should he have the expectatiort Maslims will
cooperate with him or support him. Nor is it persitige for Muslims
to cooperate with him. The wicked and vicious persmay be our
own brother, but he is not of us, and he can havkatp or support
from us as long as he does not repent and refosmvays. On the
other hand the man who is doing deeds of virtue ragiteousness
may have no kinship with Muslims, but Muslims wile his
companions and supporters or at least his wellhevis

Rights of Citizens in an Islamic State

Islam has many human rights which should be respeint the society.
These include:

1.

The Security of life and property

In the address which the Prophet delivered on tteasion of the
Farewell Hajj, he said: "Your lives and propertaee forbidden to
one another till you meet your Lord on the Day @sRrrection.”
God Almighty has laid down in the Holy Quran: "Am@who kills

a believer deliberately will receive as his rewgadentence) to live
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in Hell for ever. God will be angry with him andrse him, and
prepare dreadful torment for him" (4:93). The Prtphas also said
about the dhimmis (the non-Muslim citizens of theidlim State):

"One who kills a man under covenant (i.e. a dhimmil) not even

smell the fragrance of Paradise" (al-Bukhari and Aawud). Islam

prohibits homicide but allows only one exceptioattthe killing is

done in the due process of law which the Quranrsefi@ as bi al-
haqq (with the truth). Therefore a man can be &ibbaly when the
law demands it, and it is obvious that only a cadifaw can decide
whether the execution is being carried out withiggsor without

justification.

In case of war or insurrection a just and rightegoernment alone,
which follows the Shari‘ah or the Islamic Law, aetide whether a
war is just or unjust, whether taking of a lifgustified or not; and

whether a person is a rebel or not and who carbiesced to death
as a punishment. These weighty decisions cannieffo@ the hands

of a court which has become heedless to God anghder the

influence of the administration. A judiciary likbi$ may mis-carry
justice. Nor can the crimes of state be justifiedtioe authority of

the Holy Quran or Traditions (hadith) when the estaturders its

citizens openly and secretly without any hesitaboon the slightest
pretext, because they are opposed to its unjustig®land actions or
criticise it for its misdeed, and also providestpotion to its hired

assassins who have been guilty of the heinous afmeurder of an

innocent person resulting in the fact, that neitherpolice take any
action against such criminals nor can any prookvibmesses against
these criminals be produced in the courts of law.

The very existence of such a government is a ceantenone of the
killings carried out by them can be called "exemntior the sake of
justice" in the phraseology of the Holy Quran. Adowith security

of life, Islam has with equal clarity and definiesms conferred the
right of security of ownership of property, as mened earlier with

reference to the address of the Farewell Hajj. l@nather hand, the
Holy Quran goes so far as to declare that the gakih people's

possessions or property is completely prohibitetess they are
acquired by lawful means as permitted in the LaiwGa@d. The Law

of God categorically declares "Do not devour onetla@r's wealth

by false and illegal means" (2:188).
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2. The Protection of honour

The second important right is the right of the zatis to the
protection of their honour. In the address delideoa the occasion
of the Farewell Hajj, to which I have referred earlthe Prophet did
not only prohibit the life and property of the Mins$ to one another,
but also any encroachment upon their honour, résgeet chastity
were forbidden to one another. The Holy Quran &felses down:
(@) "You who believe, do not let one (set of) peopitake fun of
another set. (b) Do not defame one another. (c)nBoinsult by
using nicknames. (d) And do not backbite or spdalofi one
another" (49:11-12). This is the law of Islam fbetprotection of
honour which is indeed much superior to any betien the Western
law of defamation. According to the Islamic Lawitiis proved that
someone has attacked the honour of another parsEmijrrespective
of the fact whether or not the victim is able tmye himself a
respectable and honourable person the culpritinvdiny case get his
due punishment.

But the interesting fact about the Western law efflachation is that
the person who files suit for defamation has ftiosprove that he is a
man of honour and public esteem and during therogation he is
subjected to the scurrilous attacks, accusatiodsraruendoes of the
defence council to such an extent that he earng mlisgrace than
the attack on his reputation against which he haatked the door
of the court of law. On top of it he has also tmduce such
witnesses as would testify in the court that du¢h® defamatory
accusations of the culprit, the accused standsatiseg in their eyes.
Good Gracious! What a subtle point of law, and wdratadherence
to the spirit of Law! How can this unfair and urjlesv be compared
to the Divine law?

Islam declared blasphemy as a crime irrespectitaeofact whether
the accused is a man of honour or not, and whéefteewords used
for blasphemy have actually disgraced the victimd @&armed his
reputation in the eyes of the public or not. Acaogdio the Islamic
Law the mere proof of the fact that the accused #angs which
according to common sense could have damaged pgat®n and
honour of the plaintiff, is enough for the accugedbe declared
guilty of defamation (Evans, 2001).
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The sanctity and security of private life

Islam recognises the right of every citizen of state that there
should be no undue interference or encroachmenhemprivacy of
his life. The Holy Quran has laid down the injunati "Do not spy
on one another" (49:12). "Do not enter any housesm your own
homes unless you are sure of their occupants' ntn&4:27). The
Prophet has gone to the extent of instructing ¢liswers that a man
should not enter even his own house suddenly oegttiously. He
should somehow or other informs or indicate to diaellers of the
house that he is entering the house, so that he noaysee his
mother, sister or daughter in a condition in whibky would not
like to be seen, nor would he himself like to skent in that
condition. Peering into the houses of other pedys also been
strictly prohibited, so much so that there is tagiisg of the Prophet
that if a man finds another person secretly peeirbg his house,
and he blinds his eye or eyes as a punishment lieecannot be
called to question nor will he be liable to prodemu

The Prophet has even prohibited people from reattingetters of
others, so much so that if a man is reading hisrleind another man
casts sidelong glances at it and tries to redastconduct becomes
reprehensible. This is the sanctity of privacy thdam grants to
individuals. On the other hand in the modern el world we find
that not only the letters of other people are read their
correspondence censored, but even their photocapeeetained for
future use or blackmail. Even bugging devices aaedly fixed in
the houses of the people so that one can hear apa ftom a
distance the conversation taking place behind dlas®rs. In other
words it means that there is no such thing as gyivand to all
practical purposes the private life of an individdees not exist.

This espionage on the life of the individual canbetjustified on
moral grounds by the government saying that ieisassary to know
the secrets of the dangerous persons. Though,| tmtahts and
purposes, the basis of this policy is the fearsurgpicion with which
modern governments look at their citizens who atelligent and
dissatisfied with the official policies of the gowenent. This is
exactly what Islam has called as the root causenisichief in
politics. The injunction of the Prophet is: "Whéretruler begins to
search for the causes of dissatisfaction amonggptdople, he spoils
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them" (Abu Dawud). The Amir Mu'awiyah has said thathimself
heard the Prophet saying: "If you try to find ohe tsecrets of the
people, then you will definitely spoil them or agkt you will bring
them to the verge of ruin."

The meaning of the phrase 'spoil them' is that wdpes (C.I.D. or

F.B.l.agents) are spread all around the countfintbout the affairs

of men, then the people begin to look at one amatlié suspicion,

so much so that people are afraid of talking freelheir houses lest
some word should escape from the lips of their wigad children
which may put them in embarrassing situations.his tmanner it

becomes difficult for a common citizen to spealelye even in his

own house and society begins to suffer from a stdtgeneral

distrust and suspicion.

4. The security of personal freedom

Islam has also laid down the principle that nozem can be
imprisoned unless his guilt has been proved in p@nocourt. To
arrest a man only on the basis of suspicion artirtmv him into a

prison without proper court proceedings and withmolviding him a

reasonable opportunity to produce his defence igpranissible in

Islam. It is related in the hadith that once thepPet was delivering
a lecture in the mosque, when a man rose duringgttere and said:
"O Prophet of God, for what crime have my neighsobeen

arrested?" The Prophet heard the question andnceatihis speech.
The man rose once again and repeated the sameogueEhe

Prophet again did not answer and continued hiscépeehe man
rose for a third time and repeated the same quesiiben the
Prophet ordered that the man's neighbours be esled$e reason
why the Prophet had kept quiet when the questior repeated
twice earlier was that the police officer was pr#sa the mosque
and if there were proper reasons for the arresh@fmeighbours of
this man, he would have got up to explain his pasit

Since the police officer gave no reasons for tlaesests the Prophet
ordered that the arrested persons should be reled$e police
officer was aware of the Islamic law and therefloeedid not get up
to say: "the administration is aware of the chargegsinst the
arrested men, but they cannot be disclosed in uiblthe Prophet
would inquire about their guilt in camera | wouldlighten him." If
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the police officer had made such a statement, h@ldvioave been
dismissed then and there. The fact that the polfiteer did not give
any reasons for the arrests in the open court uffisient reason for
the Prophet to give immediate orders for the re&ezsthe arrested
men. The injunction of the Holy Quran is very clear this point.
Whenever you judge between people, you should jwdtie(a sense
of) justice (4:58). And the Prophet has also beskea by God: "I
have been ordered to dispense justice between ydis' was the
reason why the Caliph 'Umar said:

In Islam no one can be imprisoned except in purselasf justice.
The words used here clearly indicate that justieams due process
of law. What has been prohibited and condemnetidasd man be
arrested and imprisoned without proof of his guilian open court
and without providing him an opportunity to defdmdiself against
those charges. If the government suspects thattiayar individual
has committed a crime or he is likely to commitafence in the
near future then they should give reasons for gespicion before a
court of law and the culprit or the suspect shooéd allowed to
produce his defence in an open court, so that dliet enay decide
whether the suspicion against him is based on sgumghds or not
and if there is good reason for suspicion, theshwild be informed
of how long he will be in preventive detention (Bga2008).

This decision should be taken under all circumstano an open
court, so that the public may hear the charges dholy the
government, as well as the defence made by thesadand see that
the due process of law is being applied to him heds not being
victimised. The correct method of dealing with sgelses in Islam is
exemplified in the famous decision of the Prophbtcl took place
before the conquest of Makkah. The Prophet was mgaki
preparations for the attack on Makkah, when onaCompanions,
Hatib ibn Abi Balta'ah sent a letter through a wom@® the
authorities in Makkah informing them about the imgeg attack.
The Prophet came to know of this through a divimgpiration. He
ordered 'Ali and Zubayr: "Go quickly on the route Makkah, at
such and such a place, you will find a woman cagya letter
(Franz, 1997).

Recover the letter from her and bring it to me."t8ey went and
found the woman exactly where the Prophet had sa@iliey
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recovered the letter from her and brought it toRnephet. This was
indeed a clear case of treachery. To inform themngnabout a secret
of an army and that too at the time of a war i@/ \serious offence
tantamount to treachery. In fact one cannot thihk onore serious
crime during war than giving out a military sed@bne's enemy.

What could have been a more suitable case for i@tskearing; a
military secret had been betrayed and common sggrsanded that
he should be tried in camera. But the Prophet sumechdiatib to the
open court of the Mosque of the Prophet and inpgresence of
hundreds of people asked him to explain his posiuth regard to
his letter addressed to the leaders of Quraysh hwhiad been
intercepted on its way. The accused said: "O Gdd'ssenger (may
God's blessings be on you) | have not revoltedrasgjdslam, nor
have | done this with the intention of betrayinmgitary secret.

The truth of the matter is that my wife and childrare living in
Makkah and | do not have my tribe to protect thdmaré¢. | had
written this letter so that the leaders of Quraysly be indebted to
me and may protect my wife and children out of igrde.” 'Umar
rose and respectfully submitted: "O Prophet, plgesenit me to put
this traitor to the sword." The Prophet repliede"ld one of those
people who had participated in the Battle of Badnd the
explanation he has advanced in his defence wouttns® be
correct." Let us look at this decision of the Preipim perspective. It
was a clear case of treachery and betrayal ofaryl$ecrets. But the
Prophet acquitted Hatib on two counts. Firstlyt thia past records
were very clean and showed that he could not hatsmyed the
cause of Islam, since on the occasion of the Baitl8adr when
there were heavy odds against the Muslims, he iskdd his life for
them. Secondly, his family was in fact in dangeMatkkah (Mbiti,
1969).

Therefore, if he had shown some human weakneskigochildren
and written this letter, then this punishment wagegsufficient for
him that his secret offence was divulged in publ he had been
disgraced and humiliated in the eyes of the belev&od has
referred to this offence of Hatib in the Holy Qurant did not
propose any punishment for him except rebuke anabadion. The
attitude and activities of the Kharijis in the dafghe Caliph Ali are
well-known to the students of Muslim history. Theged to abuse
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the Caliph openly, and threaten him with murdert Bhenever they
were arrested for these offences, 'Ali would senthiree and tell his
officers "As long as they do not actually perpetratfences against
the State, the mere use of abusive language athtkat of use of
force are not such offences for which they cannerisoned.” The
imam Abu Hanifah has recorded the following sayifighe Caliph
‘Ali (A):

As long as they do not set out on armed rebellioa,Caliph of the
Faithful will not interfere with them. On anothecaasion 'Ali was
delivering a lecture in the mosque when the Khanipgised their
special slogan there. 'Ali said: "We will not deypgu the right to
come to the mosques to worship God, nor will we stogive your
share from the wealth of the State, as long asayeuwwith us (and
support us in our wars with the unbelievers) andshall never take
military action against you as long as you do mghtfwith us.” One
can visualise the opposition which "Ali was facinggre violent and
vituperative opposition cannot even be imaginediipresent day
democratic state; but the freedom that he had alliine opposition
was such that no government has ever been ablavéotg its

opposition. He did not arrest even those who tereat him with

murder nor did he imprison them.

The right to protest against tyranny

Amongst the rights that Islam has conferred on hub®ngs is the
right to protest against government's tyranny. Refg to it
gloriously the Quran says: "God does not love #adik in public
unless it is by someone who has been injured ther@h148). This
means that God strongly disapproves of abusiveulageg or strong
words of condemnation, but the person who has beewictim of
injustice or tyranny, God gives him the right toeafy protest
against the injury that has been done to him. Tigh is not limited
only to individuals. The words of the verse areegah Therefore if
an individual or a group of people or a party usyspwer, and after
assuming the reins of authority begins to tyranmmbviduals or
groups of men or the entire population of the coyrthen to raise
the voice of protest against it openly is the Goakg right of man
and no one has the authority to usurp or denyrtpgig. If anyone
tries to usurp this right of citizens then he rebayainst God. The
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talisman of Section 1444 may protect such a tyiraititis world, but
it cannot save him from the hell-fire in the heteaf

6. Freedom of expression

Islam gives the right of freedom of thought and resgion to all
citizens of the Islamic states on the conditiort thahould be used
for the propagation of virtue and truth and notdpreading evil and
wickedness. This Islamic concept of freedom of egpion is much
superior to the concept prevalent in the West. Unde
circumstances would Islam allow evil and wickednéss be
propagated. It also does not give anybody the tighise abusive or
offensive language in the name of criticism. Thghtito freedom of
expression for the sake of propagating virtue agtdteousness is
not only a right in Islam but an obligation. Oneanthies to deny this
right to his people is openly at war with God, tiePowerful. And
the same thing applies to the attempt to stop gedm@m evil.
Whether this evil is perpetrated by an individualby a group of
people or the government of one's own country ergibvernment of
some other country; it is the right of a Muslim amds also his
obligation that he should warn and reprimand thkedoer and try to
stop him from doing it (Cumper, 2000).

Over and above, he should openly and publicly comdig and show
the course of righteousness which that individuagtion or

government should adopt. The Holy Quran has destribis quality
of the Faithful in the following words: "They enjoihat is proper
and forbid what is improper" (9:71). In contrasgsdribing the
gualities of a hypocrite, the holy or slonws Quraantions: "They
bid what is improper and forbid what is proper'6®. The main
purpose of an Islamic government has been defiye@Gdd in the

holy or slonws Quran as follows: "If we give autitypto these men
on earth they will keep up prayers, and offer pdoe, bid what is
proper and forbid what is improper" (22:41). Thephet has said:
"If any one of you comes across an evil, he shtnyidio stop it with

his hand (using force), if he is not in a posittonstop it with his
hand then he should try to stop it by means ottdngue (meaning
he should speak against it).

If he is not even able to use his tongue then hmuldhat least
condemn it in his heart. This is the weakest degfefith". This
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obligation of inviting people to righteousness &mdbidding them to
adopt the paths of evil is incumbent on all trueskus. If any
government deprives its citizens of this right, gmévents them
from performing this duty, then it is in direct dbct with the
injunction of God. The government is not in cortifl\ath its people,
but is in conflict with God. In this way it is atavwith God and is
trying to usurp that right of its people which Gleds conferred not
only as a right but as an obligation. As far asgbeernment which
itself propagates evil, wickedness and obscenityiaterferes with
those who are inviting people to virtue and rigltgtess is
concerned, according to the Holy Quran it is theegoment of the
hypocrites.

Freedom of association

Islam has also given people the right to freedomassiociation and
formation of parties or organisations. This rightalso subject to
certain general rules. It should be exercised fopagating virtue
and righteousness and should never be used foadipgeevil and
mischief. We have not only been given this right gpreading
righteousness and virtue, but have been ordereexéocise this
right. Addressing the Muslims, the Holy Quran des$a You are the
best community which has been brought forth for kirah You

command what is proper and forbid what is improped you

believe in God ... (3:110). This means that ithe tbligation and
duty of the entire Muslim community that it shouhdite and enjoin
people to righteousness and virtue and forbid them doing euvil.

If the entire Muslim community is not able to perfothis duty then
"let there be a community among you who will inv{fgeople) to
(do) good, command what is proper and forbid wisaimproper,
those will be prosperous” (3:104).

This clearly indicates that if the entire Muslimtioa collectively
begins to neglect its obligation to invite peopte goodness and
forbid them from doing evil then it is absolutelgsential that it
should contain at least a group of people which mpegform this
obligation. As has been said before this is noy @anlright but an
obligation and on the fulfilment of which dependscsess and
prosperity here as well as in the hereafter. lansirony with the
religion of God that in a Muslim country the assémiand
association that is formed for the purposes of agirgy evil and
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mischief should have the right to rule over the ntoy and the

association and party which has been formed forpamating

righteousness and virtue should live in perpetaat bf harassment
and of being declared illegal.

Conditions here are just the reverse of what has Ipeescribed by
God. The claim is that we are Muslims and thisrisidamic state
but the work that is being done is directed to agimeg evil, to

corrupt and morally degrade and debase the pedpmle there is an
active and effective check on the work being cdrrimut for

reforming society and inviting people to righteoess. Moreover the
life of those who are engaged in spreading rigldress and
checking the spread of evil and wickedness is niaiiderable and
hard to bear.

8. Freedom of conscience and conviction

Islam also gives the right to freedom of consciesute conviction to
its citizens in an Islamic state. The Holy Qurars t&d down the
injunction: "There should be no coercion in the terabf faith"
(2:256). Though there is no truth and virtue gretttan the religion
of Truth- Islam, and Muslims are enjoined to invipeople to
embrace Islam and advance arguments in favour, gifiey are not
asked to enforce this faith on them. No force idlapplied in order
to compel them to accept Islam. Whoever accepte itloes so by
his own choice. Muslims will welcome such a conuvertslam with
open arms and admit him to their community with aqughts and
privileges. But if somebody does not accept Isldhuslims will
have to recognise and respect his decision, anchoral, social or
political pressure will be put on him to change misd.

9. Protection of religious sentiments

Along with the freedom of conviction and freedom aainscience,
Islam has given the right to the individual thats hieligious
sentiments will be given due respect and nothifgh&isaid or done
which may encroach upon this right. It has beerioetl by God in
the Holy Quran: "Do not abuse those they appeaidt®ad of God"
(6:108). These instructions are not only limiteddols and deities,
but they also apply to the leaders or national éef the people. If
a group of people holds a conviction which accaydio you is
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wrong, and holds certain persons in high esteenclwaccording to
you is not deserved by them, then it will not bgtified in Islam that
you use abusive language for them and thus injueg feelings.
Islam does not prohibit people from holding debate discussion
on religious matters, but it wants that these dismns should be
conducted in decency. "Do not argue with the peapléhe Book
unless it is in the politest manner" (29:46) of tflerious Qur'an
says. This order is not merely limited to the peagfi the Scriptures,
but applies with equal force to those followingatifaiths.

Protection from arbitrary imprisonment

Islam also recognises the right of the individuedtthe will not be

arrested or imprisoned for the offences of oth&te Holy Quran

has laid down this principle clearly: "No bearerbafrdens shall be
made to bear the burden of another" (6:164). Islagtieves in

personal responsibility. We ourselves are resptmsir our acts,

and the consequence of our actions cannot be éraedfto someone
else. In other words this means that every maaspansible for his
actions. If another man has not shared this a¢tien he cannot be
held responsible for it, nor can he be arreste. & matter of great
regret and shame that we are seeing this just quithble principle

which has not been framed by any human being, yuhé Creator

and Nourisher of the entire universe, being flouted violated

before our eyes. So much so that a man is guiley@ime or he is a
suspect, but his wife being arrested for his crifif@ngs have gone
so far that innocent people are being punishedther crimes of

others.

To give a recent example, in Karachi (Pakistan)man was
suspected of being involved in a bomb throwing deat. In the
course of police investigation he was subjecteldaiwible torture in
order to extract a confession from him. When hastad on his
innocence, then the police arrested his motherwifis, daughter
and sister and brought them to the police statidmey were all
stripped naked in his presence and he was strippked of all his
clothes before their eyes so that a confessiomefctime could be
extracted from him. It appears as if for the sakéwvestigation of
crime it has become proper and legal in our coutdrstrip the
innocent women folk of the household in order tmdppressure on
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the suspect. This is indeed very outrageous anuefoh This is the
height of meanness and depravity (Franz, 1997).

| would here like to ask what right such tyrantsowderpetrate these
crimes against mankind have to tell us that theyMuoslims or that

they are conducting the affairs of the state agogrtb the teachings
of Islam and their state is an Islamic state. Taey breaching and
flouting a clear law of the Holy Quran. They argpgiing men and

women naked which is strictly forbidden in Islaninely disgrace and
humiliate humanity and then they claim that they luslims.

The Right to basic necessities of life

Islam recognises the right of the needy. It enjdimst help and
assistance be provided for them. "And in their weahere is
acknowledged right for the needy and the destit(&:19). In this
verse, the holy or slonow Quran has not only caatela right on
every man who asks for assistance in the wealtheoMuslims, but
has also laid down that if a Muslim comes to kndwatta certain
man is without the basic necessities of life, tireespective of the
fact whether he asks for assistance or not, itsgiity to reach him
and give all the help that he can extend. For phipose Islam has
not depended only on the help and charity thaivsrgvoluntarily,
but has made compulsory charity, zakat as the tillar of Islam,
next only to profession of faith and worship of Gbdough holding
regular prayers. The Prophet has clearly instruatethis respect
that: "It will be taken from their rich and givew those in the
community in need" (al-Bukhari and Muslim). In atifoh to this, it
has also been declared that the Islamic state dhsupport those
who have nobody to support them.

The Prophet has said: "The head of state is thedgumof him, who
has nobody to support him" (Abu Dawud, al-Tirmidhihe word
wali which has been used by the Prophet is a vergpcehensive
word and has a wide range of meanings. If theanisrphan or an
aged man, if there is a crippled or unemployed @erd one is
invalid or poor and has no one else to supportdnirnelp him, then
it is the duty and the responsibility of the statesupport and assist
him. If a dead man has no guardian or heir, thesmtite duty of the
state to arrange for his proper burial. In shod #tate has been
entrusted with the duty and responsibility of loukiafter all those
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who need help and assistance. A truly Islamic swtinerefore a
truly welfare state which will be the guardian gobtector of all
those in need.

Equality before law

Islam gives its citizens the right to absolute anthplete equality in
the eyes of the law. As far as the Muslims are eomed, there are
clear instructions in the Holy Quran and haditht imatheir rights
and obligations they are all equal: "The believars brothers (to
each other)" (49:10). "If they (disbelievers) repemd keep up
prayer and pay the poor-due, they are your brotimefaith” (9:11).
The Prophet has said that: "The life and blood afshins are
equally precious" (Abu Dawud; Ibn Majjah). In anethhadith he
has said: "The protection given by all Muslims gual, even an
ordinary man of them can grant protection to any'h{al-Bukhari;
Muslim; Abu Dawud). In another more detailed Tramtt of the
Prophet, it has been said that those who acceftiemess of God,
believe in the prophethood of His Messenger, gipepumitive
prejudices and join the Muslim community and bradtioed, "then
they have the same rights and obligations as dihelims have"
(al-Bukhari; al-Nisa'i).

Thus there is absolute equality between the newarts to Islam
and the old followers of the Faith. This religidustherhood and the
uniformity of their rights and obligations is theuhdation of
equality in Islamic society, in which the rightsdambligations of any
person are neither greater nor lesser in any wary the rights and
obligations of other people. As far as the non-Mugditizens of the
Islamic state are concerned, the rule of Islamiarigth (law) about
them has been very well expressed by the CaliphriAhese words:
"They have accepted our protection only because likes may be
like our lives and their properties like our prapes” (Abu Dawud).
In other words, their (of the dhimmis) lives andbperties are as
sacred as the lives and properties of the MusliDnscrimination of
people into different classes was one of the gseatemes that,
according to the holy slonou Quran, Pharaoh usealdidge in: "He
had divided his people into different classes,"And he suppressed
one group of them (at the cost of others)" (28:4).
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Rulers not above the law

Islam clearly insists and demands that all offeiaf the Islamic
State, whether he be the head or an ordinary eraplare equal in
the eyes of the law. None of them is above the davean claim

immunity. Even an ordinary citizen in Islam has tight to put

forward a claim or file a legal complaint againste t highest
executive of the country. The Caliph 'Umar saichdle myself seen
the Prophet, may God's blessings be on him, taldagnge against
himself (penalising himself for some shortcomingfaiting).” On

the occasion of the Battle of Badr, when the Prophas

straightening the rows of the Muslim army he hié thelly of a

soldier in an attempt to push him back in line. Téeldier

complained "O Prophet, you have hurt me with youcks' The

Prophet immediately bared his belly and said: "I\aary sorry, you
can revenge by doing the same to me" (Evans, 2008).

The soldier came forward and kissed the abdomethefProphet
and said that this was all that he wanted. A wotpalonging to a
high and noble family was arrested in connectiothwai theft. The
case was brought to the Prophet, and it was recoweckethat she
may be spared the punishment of theft. The Propdmied: "The
nations that lived before you were destroyed by Gedause they
punished the common men for their offences anthkst dignitaries
go unpunished for their crimes; | swear by Him (§>atio holds my
life in His hand that even if Fatimah, the daughieMuhammad,
has committed this crime then | would have ampdtdter hand."
During the caliphate of 'Umar, Muhammad the sorAofir ibn al-
'‘As the Governor of Egypt, whipped an Egyptian. Hygyptian went
to Medina and lodged his complaint with the Righie&aliph, who
immediately summoned the Governor and his son tdihde

When they appeared before him in Medina, the Caliphded a
whip to the Egyptian complainant and asked him hipwthe son of
the Governor in his presence. After taking his ngye when the
Egyptian was about to hand over the whip to 'Urharsaid to the
Egyptian: "Give one stroke of the whip to the Horadale Governor
as well. His son would certainly have not beaten yere it not for
the false pride that he had in his father's higicef' The plaintiff

submitted: The person, who had beaten me, | haead} avenged
myself on him. Umar said "by God, if you had beatem (the

107



CTH 852 RELIGION AND SOCIAL CHANGE IN AER

14.

108

Governor) | would not have checked you from doing ¥ou have
spared him of your own free will. Then he (Umanpaly turned to
‘Amr ibn al-’and said "o Amr, when did you start émslave the
people, though they were born free of their motPiers

When the Islamic state was flourishing in its pmist glory and
splendour, the common people could equally lodgenptaints
against the caliph of the time in the court and ¢héph had to
appear before the gadi to answer the charges. fAtne icaliph had
any complaint against any citizen, he could not usis
administrative powers and authority to set the emaight, but had
to refer the case to the court of law for propgudidation.

The right to avoid sin

Islam also confers this right on every citizen that will not be

ordered to commit a sin, a crime or an offence; andny

government, or the administrator, or the head @adenent orders
an individual to do a wrong, then he has the rightefuse to comply
with the order. His refusal to carry out such crirae unjust

instructions would not be regarded as an offencéhéneyes of the
Islamic law. On the contrary giving orders to or&ipordinates to
commit a sin or do a wrong is itself an offence andh a serious
offence that the officer who gives this sinful araeéhatever his rank
and position may be, is liable to be summarily désmd. These
clear instructions of the Prophet are summarisethén following

hadith: "It is not permissible to disobey God inedkence to the
orders of any human being" (Musnad of Ibn Hanbalpther words,
no one has the right to order his subordinatestard/thing against
the laws of God. If such an order is given, theosdimate has the
right to ignore it or openly refuse to carry outlsunstructions.

According to this rule no offender will be able fwrove his
innocence or escape punishment by saying thatatiece was
committed on the orders of the government or sopafficers. If
such a situation arises then the person who conthateffence and
the person who orders that such an offence be ctiegniwvill both
be liable to face criminal proceedings against th&nd if an officer
takes any improper and unjust measures againsh@dinate who
refuses to carry out illegal orders, then the sdinate has the right
to go to the court of law for the protection of hights, and he can
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demand that the officer be punished for his wrongigust orders
(Doe, 2011).

The right to participate in the affairs of stde

According to Islam, governments in this world aretually
representatives (khulafa’) of the Creator of thévense, and this
responsibility is not entrusted to any individual family or a
particular class or group of people but to therentiluslim nation.
The Holy Quran says: "God has promised to appdiosd¢ of you
who believe and do good deeds as (His) represeesatn earth”
(24:55). This clearly indicates that khilafah iscallective gift of
God in which the right of every individual Muslirs neither more
nor less than the right of any other person. Theecb method
recommended by the Holy Quran for running the edfaf the state
is as follows: "And their business is (conductedjrotigh
consultation among themselves" (42:38). Accordmghis principle
it is the right of every Muslim that either he slibbave a direct say
in the affairs of the state or a representativesehdoy him and other
Muslims should participate in the consultationtod state.

Islam, under no circumstance, permits or toler#tas an individual

or a group or party of individuals may deprive doenmon Muslims

of their rights, and usurp powers of the state.il@nhy, Islam does

not regard it right and proper that an individuaynput up a false
show of setting up a legislative assembly and bsimeef underhand
tactics such as fraud, persecution, bribery, gits himself and men
of his choice elected in the assembly. This is oy a treachery
against the people whose rights are usurped bgailland unfair

means, but against the Creator Who has entrustedtislims to

rule on this earth on His behalf, and has presdrtbhe procedure of
an assembly for exercising these powers. The shutze legislative

assembly has no other meaning except that:

1. The executive head of the government and thenbres of
the assembly should be elected by free and indepénd
choice of the people.

2. The people and their representatives shoulé K@ right to
criticise and freely express their opinions.

3. The real conditions of the country should beught before
the people without suppressing any fact so that thay be
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able to form their opinion about whether the gowesnt is
working properly or not.

4. There should be adequate guarantee that onbketpeople
who have the support of the masses should rule theer
country and those who fail to win this support ddohbe
removed from their position of authority (Cumped0R).

Rights of enemies at war

There are many rights recognised in Islam for aengnat war. These
rights include:

1.

110

The Rights of the non-combatants

Islam has first drawn a clear line of distinctiortween the
combatants and the non combatants of the enemytrgods far as
the non-combatant population is concerned suchoasen, children,
the old and the infirm, etc., the instructions bé tProphet are as
follows: "Do not kill any old person, any child any woman" (Abu
Dawud). "Do not kill the monks in monasteries" @0o"'not kill the
people who are sitting in places of worship” (Musnaf lbn
Hanbal). During a war, the Prophet saw the corpseveoman lying
on the ground and observed: "She was not fightdmwy then she
came to be killed?" From this statement of the Rebphe exegetes
and jurists have drawn the principle that those wdre non-
combatants should not be killed during or aftentiae.

The Rights of the combatants
Now let us see what rights Islam has conferrechercombatants.

1. Torture with fire: In the hadith there is a ismyof the Prophet
that: "Punishment by fire does not behove anyoroe@xthe
Master of the Fire" (Abu Dawud). The injunction dedd
from this saying is that the adversary should netbloirnt
alive.

2. Protection of the wounded: Do not attack a vdmahperson-
thus said the Prophet. This means, that the wousdletiers
who are not fit to fight, nor actually fighting, @hld not be
attacked.
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3. The prisoner of war should not be slained nsoper should
be put to the sword"- a very clear and unequivotgiuction
given by the Prophet (S).

4, No one should be tied to be killed: The Proteet prohibited
the killing of anyone who is tied or is in captiit

5. No looting and destruction in the enemy's coun¥luslims
have also been instructed by the Prophet thatey ghould
enter the enemy's territory, they should not induly pillage
or plunder nor destroy the residential areas, ooch the
property of anyone except those who are fightinthwhem.
It has been narrated in the hadith: "The Prophefpnahibited
the believers from loot and plunder" (al-Bukhari;olA
Dawud). His injunction is: "The loot is no more favthan
the carrion" (Abu Dawud). Abu Bakr al-Siddiq used t
instruct the soldiers while sending them to war,0"Dot
destroy the villages and towns, do not spoil théivaied
fields and gardens, and do not slaughter the caftlee booty
of war which is acquired from the battleground liegether
different from this. It consists of the wealth, piions and
equipment captured only from the camps and military
headquarters of the combatant armies.

Sanctity of property

The Muslims have also been prohibited from takingtlaing from

the general public of a conquered country withayipg for it. If in

a war the Muslim army occupies an area of the enemytry, and
is encamped there, it does not have the right ® the things
belonging to the people without their consenthdyt need anything,
they should purchase it from the local populatiersibould obtain
permission from the owners. Abu Bakr al-Siddiq, hnstructing

the Muslim armies being despatched to the battiéfvoould go to
the extent of saying that Muslim soldiers should eeen use the
milk of the milch cattle without the permissiontbkir owners.

Sanctity of a dead body
Islam has categorically prohibited its followersrfr disgracing or
mutilating the corpses of their enemies as wastigext in Arabia

before the advent of Islam. It has been said inhhdith: "The
Prophet has prohibited us from mutilating the cegp®f the
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enemies" (al- Bukhari; Abu Dawud). The occasionvamch this
order was given is highly instructive. In the Bathf Uhud the
disbelievers mutilated the bodies of the Muslimbpwhad fallen on
the battlefield and sacrificed their lives for teake of Islam, by
cutting off their ears and noses, and threadinghthmgether to put
round their necks as trophies of war. The abdoniddamzah, the
uncle of the Prophet, was ripped open by Quraysh;liver was
taken out and chewed by Hind, the wife of Abu Sofythe leader of
the Meccan army (Cumper, 1999).

The Muslims were naturally enraged by this horrigight. But the
Prophet asked his followers not to mete out sintil@atment to the
dead bodies of the enemies. This great examplerbkérance and
restraint is sufficient to convince any reasonatl@n who is not
blinded by prejudice or bias, that Islam is redltg religion sent
down by the Creator of the universe, and that than emotions had
any admission in Islam, then this horrible sighttbe battlefield of
Uhud would have provoked the Prophet to order bllowers to

mutilate the bodies of their enemy in the same raann

Return of corpses of the enemy

In the Battle of Ahzab a very renowned and reddulbtavarrior of
the enemy was killed and his body fell down in tiech which the
Muslims had dug for the defence of Medina. The Uliabkers
presented ten thousand dinars to the Prophet ajested that the
dead body of their fallen warrior may be handedrdeethem. The
Prophet replied "I do not sell dead bodies. You tze® away the
corpse of your fallen comrade" (Evans, 2001).

Prohibition of breach of treaties

Islam has strictly prohibited treachery. One of thgtructions that
the Prophet used to give to the Muslim warriorslereending them
to the battlefront was: "Do not be guilty of breaghfaith.” This

order has been repeated in the Holy Quran andddghhagain and
again, that if the enemy acts treacherously let dhinso, you should
never go back on your promise. There is a famoaglémt in the
peace treaty of Hudaybiyyah, when after the setdldnof the terms
of the treaty, Abu Jandal, the son of the emissértye unbelievers
who had negotiated this treaty with the Muslimsneafettered and
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blood-stained, rushing to the Muslim camp and @yor help. The
Prophet told him "Since the terms of the treatyehbeen settled, we
are not in a position to help you out. You shoutdbgick with your
father.

God will provide you with some other opportunity éscape this
persecution.” The entire Muslim army was deeplychmd and
grieved at the sad plight of Abu Jandal and manyhein were
moved to tears. But when the Prophet declared 'M&t cannot
break the agreement”, not even a single person &amvard to help
the unfortunate prisoner, so the unbelievers ftycdragged him
back to Makkah. This is an unparalleled exampléhefobservance
of the terms of agreement by the Muslims, and Islamstory can
show many examples of a similar nature.

7. Rules about declaration of war

It has been laid down in the Holy Quran: "If youeghend breach
of treaty from a people, then openly throw the tyyest their faces"
(8:58). In this verse, Muslims have been prohibitexim opening
hostilities against their enemies without propedgclaring war
against them, unless of course, the adversary heady started
aggression against them. Otherwise the Quran leaslglgiven the
injunction to Muslims that they should intimate ithenemies that no
treaty exists between them, and they are at wan #iem. The
present day 'inter- national law' has also laid nidhat hostilities
should not be started without declaration of wart &ince it is a
man-made rule, they are free to violate it whenévisr convenient.
On the other hand, the laws for Muslims have beaméd by God,
hence they cannot be violated.

3.8 Social Justice

We have actually covered part of this topic when digcussed human
rights problems in Africa. However, for the sakecoimpleteness and due
to the importance of social justice in Africa todaye deem it wise to give
it separate attention. We shall not be tired ewetin¢ point of repetition, as
issues already mentioned in human rights may comegain. This is

however, not to lose sight of the distinction beswehuman rights and
social justice which arises from the di-polarity mgrson and community,
(person-in-the-community and community-of-persolghile human rights
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have, as its point of departure, the individual @em(2000); “respect and
concern of the state for the differentiation angndy of citizens based on
his personal worth,” social justice on the othenchdakes off from the
community aspect and is:

Concerned with the common good of groups and assoes (imperfect
societies) within the two perfect societies, stated Church... Some
sociologists... intend social justice to promote lamd justice in the state
and human society, in this case, the term embraatesnly legal justice but
distributive and commutative justice as well (D2@11).

Thus, by social justice we mean the respect faprecal rights by which:
the individual renders to the state what is its fluecommon good (legal);
the state assures its citizens of just distribubbcommon good and other
necessities of life (distributive), individuals giwne another their dues and
respect their rights (commutative). We have justdssed peace.

According to Vatican Council Il, as we saw aboveage is an enterprise of
justice. Our world is sick of social injustice ahddly needs social-justice
crusades. As we saw when we were discussing hungguts,r social
injustice is the order of the day in many countiesl is responsible for
wars, social unrest, etc. social injustice is stitht it can emanate from
individuals, groups, classes, states. Christiaasalled upon to rise against
this cancer which day by day renders our world moheiman. The more
powerful in particular, be they individuals or gpsuor states, are the worst
offenders.

Again on the African scene, the picture is everogiy: the unjust
economic structure by which the gap between théa aad the poor
continues to widen because of unfair distributidrwealth; the civil war;
the hoarding of essential commodities and the icnealf artificial scarcity
by unscrupulous businessmen; the clerk who mugtalek a bribe in order
to do what is his duty, tax evasion, strikes thatunjust and too prolonged
or that deprive others of essential services amir thghts, like health
service, fire protection, school and transport afe issues that need
attention of both Christians, Muslims and practigcs of other religions in
Africa to fight against.

4.0 CONCLUSION

In this unit, we have studied the concept of religiand human rights,
respects for human rights, religion and the hunigimts movement, human
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rights in Islam, the basic human rights in Islamd aights of enemies at
war.

5.0 SUMMARY

Human rights are commonly understood as inalienfasldamental

rights to which a person is inherently entitled.eyhare inherent in all

human beings regardless of their nation, localemguage, religion, ethnic
origin or any other status. Human rights are applie everywhere and at
every time in the sense of being universal, andegaditarian in the sense
of being the same for everyone. They require enypattd the rule of

law and impose an obligation on persons to resgiecthuman rights of
others.

6.0 TUTOR-MARKED ASSIGNMENT

Examine the concept of human right.

Explain the need for respecting human rights.
Discuss religion and the human rights movement.
Analyse human rights in Islam.

Enumerate the basic human rights in Islam.
Outline the rights of citizens in an Islamic state.
Highlight the rights of enemies at war.

Examine social justice in human right.

ONorWNE
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MODULE 2 RELIGION AND DEVELOPMENT IN

AFRICA
Unit 1 Religion and Politics
Unit 2 Religion and Secularisation
Unit 3 Religion and Gender
Unit 4 Religion and Abortion Campaign
Unit 5 Religion and Conflicts
Unit 6 Religion and Leadership
Unit 7 Religion and Stratification

UNIT 1 RELIGION AND POLITICS
CONTENTS

1.0 Introduction
2.0 Objectives
3.0 Main Content
3.1  Definition of State Religion
3.2  The Concept of Politics
3.3  Religious Politics in Africa
3.4  The Inter-Play of Religion and Politics in Higa
3.5 The Role of Religion in Nation-Building
4.0 Conclusion
5.0 Summary
6.0 Tutor-Marked Assignment
7.0 References/Further Reading

1.0 INTRODUCTION

In recent decades, religion has become an impofémhdr both in public
debates and as a means of political mobilisatiofinca. Muslim and
Christian communities and organisations in Africa publicly questioning
the legitimacy of secular post-colonial state. TReggerian society is
religiously pluralised that it influences politicdecisions and policies of
the nation. Thus, there are people who hold thengtropinion that the
relationship between religion and politics shoutit be stressed and that
the two should be allowed to operate separatelhowit one interfering
with the other. Those who hold this view arguedegsally from the
position that religion mixed with politics is mogtikely to imbibe various
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vices associated with politics. The proponentshaf view see religion and
politics as two inseparable institutions in the lammsocial psyche and
structure. For them, earthly governments are meagenta of God’s
theocratic governance or the physical and thetaplrvorld.

Schaefer (2001) for example, writing from Islam&rgpective, opines that
Islam is a way of life, which indicates the pol#igdeology and practice in
any Islamic society. He however, points out tha itheals of Islam is a
good guide to political conducts, but the practicEsuch ideals are usually
influenced by the socio-cultural institutions inetrsociety, including
politics.

On the contrary, politics may not be properly ampdssionately played if
mixed with religion. The proponents of this pogiti@argued that there
should not be a direct relationship between paliiad religion since both
phenomena belong to different realms of existemoeesl and profane.

Those in this group are mostly Christians who akvbgse their argument
on the statement of Jesus Christ that “Give untas@ewhat is Ceasar and
unto God the things that are God’s” (Matt. 22:17-Zhis phrase has often
been used to exclude clergymen, who want to ventdoepolitics. Kukah,
however, disagrees with this school of thought, whe writes:

What Jesus really mean was not that religion ariggodo not mix, nor
did He mean that Christians should not participateolitics...the coin was
representation of the power of Caesar and that wiag the coin had
Caesar’s sign... In the case of God, His authoritpvser and above the
realm of Caesar’s empire. In that sense both Caeshhis coins are under
the aegis of God and the issue of separation &barration.

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

define state religion

explain the concept of politics

discuss religious politics in nigeria

examine the interplay of religion and politics irgiria
highlight the role of religion in nation-building.
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3.0 MAIN CONTENT

3.1 Definition of State Religion

A state religion is also called an official religi@r established church or
state church. It is a religious body or creed adflg endorsed by the state.
The term state church is associated with Chridifaand is sometimes used
to denote a specific national branch of Christianbtate religions are
examples of the official or government-sanctionestalelishment of
religion, as distinct from theocracy.

3.2 The Concept of Politics

Swatos (1993) defines politics as “The scienceahdf government’lt is
the science dealing with terms, organisation andiadtration of state or
part of one and with the regulation of the relatwith other state. Politics
is one of the oldest social sciences second tgioeli The word politics is
derived from two Greek words ‘polis’ meaning ‘cisgate’ and “techno”
(art, skill or method). Politics thus means theadgoverning a city.

Political scientists believed that political life an organised mode of living
started in the city and spread to the neighborhtodhis classical sense,
politics is held to be “the art of organising mena society to live and
interact with one another for full realisation @icg&l structures such as the
establishment of legal and governmental systemsfaalitate this
interaction.

Brown (1995) defines politics as “the struggle pawer which itself is the
authority to determine or formulate and executeisi@es and policies,
which must be accepted by the society... It is tmagsfle for power of
governance, especially executive authority. Acauydop this definition, the
acquisition of power and the reaction of the sgcietit, depend greatly on
the level of political development of the countieter (1967) defines
politics as “...a sphere of purposeful behaviour tigio which we seek to
live better than we do now”.

For Anugwom politics can be defined from negatived apositive

perspectives. It is a noble quest for good order jastice and it is also a
selfish grab for power, glory and riches. Politiss guided by three
principles: it involves a state; it requires emigriinto relationship with
other people as a way of satisfying man’s unlimiehts and it involves
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rival groups as to make it competitive. Hence, tmal governance operates
on three levels: the execute arm that implementgipe made by the
legislatures, the legislative arm that is respdesibr making laws in the
land and the judiciary that has the sole respdiitgilaf interpreting laws.
Religious politics therefore, can be defined a® “dttitude of mind which
prepared people to express their motives, beligth the sole aim of
achieving their religious and political goals ifefi.

3.3 The Interplay of Religion Politics in Africa

Religious politics occupy the center stage in Neyersociety. Before
independence in Nigeria, religion and political heartty were inter-
independent. Religion and politics were inseparable the only religion in
Nigeria was African traditional religion (Kukah, 99). But before
independence, the advent of Islam and Christidmaty intensified sudden
changes that resulted into religious politics, véthnic crisis and bigotry.

The growing sensitivity to the differing needs oérious groups and
disposition to accommodate these needs, have ledgtvernment to
reaffirm the pluralistic nature of the state and tdonstitution guaranteeing
religious freedom of worship in Nigeria. Essenyiathe state declares her
neutrality in religious affairs, respecting the aegtion of religion and state,
but paradoxically there appears to be a significhstinction between the
ideal of government acceptance of the religioudiyrgd nature of the
federation and the actual implementation of thesttutional guarantees.

The halting dialectic of religious politics in tHast decades has led to
significant consequences for relation between ialigand politics. The

increasing state of religious conflicts in the coynas a result of

government involvement in and regulation of religicaffairs has affected
the nation positively and negatively. Religion whicas been a cohesive
force in many societies has proved extremely dreisind disintegrative in

Nigeria. In their search for national unity, Nigers have fallen back on
prejudice, bigotry and parochial antagonism thdy ggromote chaos and
anarchy.

Thus, taking undue advantage of the situation, spoigicians who are
sadists have so permeated all the fabrics of ralticie with the religious
sentiment that now forms the basis of politicabeteges, placement on the
key posts in government service, and award of ectgrand disbursement
of economic benefits. This attitude has dampenedplp&s sense of
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patriotism and commitment that no ordinary Nigesiaeady to die for this
country. The level at which religion is being mangied in the religious
and political circles by politicians have greateypacts on the nation than
excellence or competence that would determine tteauards. Historical
studies of pre-Islamic and Christian era have mldiwated that before both
religions took roots in what constitute Nigeridjg®us politics at that time
was not pronounced. Politics was regarded as contaniam affairs which
involved the whole members of the society. The iti@thl religious
politics was accepted as the ideal virtue untiefgn religions infiltrated
the Nigerian nation. Since that time, Nigeria hagegienced various crises
and riots which are threatening her corporate emcs. Each of these
conflicts has had devastating effects on the upé&ace and tranquility of
Nigeria as a nation.

According to Bryan (1969), one of the most distngbiissues in the

unification of Nigeria is religious politics. Thdose interaction between
Nigeria state and religious based organisationkeatsf the widespread
perception that Nigeria is not a secular state. €kistence of several
religions in Nigeria accentuates regional and ethdistinctions. This

complex and unhealthy relationship create more sofamnational tension,

tribalism and religious sentiment between Muslimyd aChristians in

Nigeria. Ngele notes that amalgamation invoked hgeNans as the

foundation of the rancorous relationship between ttho regions (North

and South) prepared grounds for political disages#s and suspicious
between Muslims and Christians. Each of the twaoreg contains ethnic
and religious minorities who harbour grievances irsga ethnic and

religious majorities they see as hegemonic oppres$hese grievances are
sometimes expressed through bitter political comfda sectarian crises
stoked by political elites and incendiary media tohie, and violent

insurgencies.

Mckee (1981) posits that the jarring effects ofitaaby colonial unification

of the northern and southern regions was so deap dhe Northern
Nigerian Muslim nationalist leader declared Nigefthe mistake of 1914”,
while a prominent Southern Nigerian Christian nadilcst figure called

Nigeria “a mere geographical expression”. The QGlamsanxieties about
Muslim domination of the national political spacedathe accompanying
fear that politically dominant Muslims would useeithprivileged perch to
Islamise national institutions and impose Islamicasa law on non-
Muslims have impoverished and denied Muslims, dsflgcthose from

Northern Nigeria opportunities to leadership posis. This situation made
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most of the political development in Nigeria duriogionial period to hold
bold stamp on Christian political factor as indezhtn the table below.

Major Political Parties Around 1960

NAME LEADER RELIGIOUS
LEANING
Action Group Chief Obafemi Awolowo | Christian
Borno Youth Movement M. Abba Gana Muslim
Dynamic Part Dr. Chike Obi Christian
Midwest Democratic Party | Apostle John Edokpolor | Christian
Mobolaje Grand Alliance Alhaji Adegoke Aadelabu Muslim
National Council of Nigeria Dr. Nnamdi Azikiwe Christian
Citizens
Niger Delta Congress Harold Biriye Christian
Northern Elements Alhaji Aminu Kano Muslim
Progressive Union
Nigerian National DemocraticChief Samuel Akintola | Christian
Party
Northern People’s Congress| Sir Ahmadu Bello Muslim
Otu Edo Chief Omd>sagic Christian
Socialist Workers and Farmer®r. Tunji Otegbeye Christian
Party
United Middle Belt Congress| Joseph Parka Christian

The Muslim politicians later came on the sceneastpndependent period
when manipulation of religion and monetisation olifcs have become
the order of the day. This speedy unfolding of tzdi events in rather
unpredictable manner in Nigeria made Chief Anthdayahoro, who
watched sir Abubakar Tafawa Balewa collected thensttutional

intendment to lament thus:

...the amalgamation of Nigeria in 1914 by the Britisblonisers was a
great mistake for the rest of the country, for Bzikiwe should have been
there, chief Awolowo should have been there, bey there spectators”.

Enahoro’s lamentation points to the fact that rehghas been employed by
politicians in contemporary Nigeria in particuland Africa in general for
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political benefits. It started from religious aféition and degenerated into
ethnicity and finally wore a coat of religionaligat in the pioneer parties
such as NPC, AG and NCNC, among others. In the agmpof both
parties, religious politics was employed for wirgnipeople. Thus, the NPC
supporters were considered as Islamic members bedhe party leaders
were Muslims. They distributed clothes, beads, Boakd Sallaya to
traditional and Christian worshippers to win theates. While Christians
who opted for AG and NCNC were in most parts of é¥ig arrested and
imprisoned. The same campaign strategy was usd®i8 by the party
leaders of NPN and UPN. Falola explains that it Wesyear that Sheikh
Abubakar Mamud Gumi in a national broadcast immlokéuslims not to
vote a non-Muslim into power. That announcementanatigious politics
in Nigeria to take a new dimension from 1977 tced&ince then, religious
politics has become a tool for manipulation, viagkerand disasters of all
forms.

Religious politics in post-colonial period is domiad by Muslim
politicians as earlier stated and it is often cbemased with intolerance,
riots, violence, destruction of lives and propextiGarson), thurggery,
sycophancy and molestation of innocent citizens: &wample, in the
southern and western parts of Nigeria, the probhas been between the
Christian communities and the indigenous Africahgieus worshippers.
While in Northern Nigeria, the situation has begrem and destructive
confrontations between the Christians and the WhssliThe list of crises
witnessed in Nigeria (with specific reference tortdern Nigeria), since
1980 includes the following:

The Kasuar Magahi conflict, Kaduna state, in 1980.

The Maitatsine uprising, Kano city, in December§Q9

The Maitatsine uprising of Kano, Kaduna, and Maigtugn October, 1982
The Maitatsine uprising, of Yoda, February, 1984

The Masitatsine uprising, Gombe, April, 1985

The conflict in Kafanchan, Kaduna, Zaria and othents of Kaduna state in
March, 1987

The conflict in Tafawa Balewa and other parts oti#da state in 1991, and
2000-2001

The conflict in Zango Kataf and other parts of Kaastate in February and
May, 1992

The conflict in Kano state in 1999-2000

Kano “Anti-American war in Afghanistan” Riots, Septber-October,
2001
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The conflict in Jos metropolis and environs in 202002 and 2010
The conflict on the Mambila Plateau in 2001-2002

The conflict in Gamut, Kaduna state, in 2001

The Anti-miss world conflict in Kaduna state, 20P203

The Jos crises of November, 2008-2010

The Boko Haram uprising in Maiduguri and BauchiQ20

These crises and riots are indications of the éxierwhich the various
religious bodies have reached in lack of mutualpees trust and
understanding for one another. Besides, they dlew dack of respect for
lives and property, including places of worshiptioé other. Not even the
government could restore the loss of confidenesst @nd credibility being
suffered by the injured people (as the governmbate most often been
accused of fuelling some of the crises). Both Gians and Muslims
suspect whatever moves that is being made towandgrstanding and
respect for one another.

3.4  The Challenge of Religious Politics in Nigeria

Nigeria is passing through many challenges in th& &ntury due to its
pluralised nature. Kalu asserts that the heterageneature of Nigeria in
terms of diverse religions, ethnicity and politigafinity has made her a
veritable pluralistic society with many challengéigele affirms that the
Nigerian political scene is not dominated by religibut still very much
influenced by it. Nigeria, like many other Africaration-states that have
emerged under the cloak of colonialism, has sotmimegotiate equitably
its extensive ethnic and religious pluralism, ahdrnel such diversity into
national integration. Nigerian Christians, for theart, still harbour fears of
political domination by the Northern Muslim Hausakkni peoples. They
remember the Jihaohovements of the 19th century that promoted a new
exclusive, intolerant and militant Islamic oriembat Nor have they
forgotten the Islamisation policy of “One North, ©islam” of Northern
Muslim leaders during the First Republic of thelgd©60s. The majority
of the country’s political leaders have been frdra North (although not
always Muslim).

While successive governments have employed vagoaga strategies to
try to reflect the “federal character,” Nigerianavk every reason to be
doubtful of the concept of fair play, with nepotismd corruption rife at so
many levels. According to former Ambassador Jdignko Yusuf, an
outspoken Christian leader from the northern pérNigeria, Christians
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have been denied access to electronic media indréh&n states, while
Islam monopolises 24 hours for its broadcast indlmme area. Agents of
the devil compound the misery, using the medianiensify religious
manipulation by heaping insults on the Christidigery hour the Muslims
broadcast provocative statements about Christialtitpyeans nothing, they
proclaim, that people attend church on Sunday tmtlance and to listen to
songs! Authorities merely wink. The overall (comapy) theory of Muslim
Is to take over Nigeria and turn it into a Muslitats.

It is unfortunate that at the center of religiowditcal crises in Nigeria are
political leaders, eminent people whom are lookpdauby people as those
in possession of the truth. Some of these highdgead individuals through
their actions and utterances, especially on ralgimatters work towards
destabilising the nation. A typical example of sudafterances was by
Sheikh Abubakar Gumi, a radical, anti-Sufi Musligadler, who rose to
become the most influential Muslim in Northern Nigein the 1970s. He
founded the powerful “return to source” group knoasilzala, which was
active in proselytising through the use of campsignd recorded cassettes.
In responding to the broadcast by the British Boaating Corporation and
the voice of America concerning the chairmanshiggolftan, the spiritual
head of the Muslims which consisted of low percgataf 40% population
to head traditional rulers in Nigeria, he said tB&%o of the populations
were supposed to be Muslims.

In early 1986, he also repeated that Nigeria wa% 8@uslims, 5%
Christians and 15% others. When Gumi received thg Kaisal Prize in
1987, he claimed 70% Muslims population for thertop This position
maintained by this eminent scholar caused rippietheé political circle as
some began to see it as one of the attempts amitsfey Nigeria. In the
1960’s and 1990’s, the Christian communities ind¥iig had argued that
the various administrations were partial in mattérpilgrimage. According
to this argument, Nigeria sent 120,000 pilgrimgloa hajj. Such a massive
number on pilgrimage (they argued) had been passibé to government
subsidies and use of government funds to finaniggimi boards. In 1981,
the hajj cost the federal government just under NMiillion (N118,
800,000) and Christian objections to such governrspanding were met
with a proposal for limited government financing ©firistian pilgrimages
and the creation of Christian pilgrim Board. As aywof correcting this
anomalies the government in 1985, sponsored 2QV0X)ims to perform
the hajj and 1,986 Christians were provided withilsir facilities.
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The issue of government setting up board for religi affairs was at a
particular time seen as one issue which had reigyiandertone. For
example, when president Shagari tried to estahlstslamic Affairs Board

to governmentally regulate Islamic affairs, Cardlidaminic Ekandem, on

behalf of the catholic Bishops, objected to it bpinting to the

constitutional provision for keeping the governmenit of the internal

affairs on religious groups. Shagari backed dowd @re board was not
developed. At a particular time in the history letcountry, there was fear
from the Christian quarters that there was a delileeattempt by General
Ibrahim Banbangida to make Nigeria an Islamic stdtes was due to the
following reasons: First in the year 1986, Gen iora Banbangida was
said to have surreptitiously and single-handedlysed Nigeria into the

membership of the Organisation of Islamic Confeegrec purely Islamic
organisation. This was argued to be later compliegenby the

administration of General Sani Abacha, which in788gistered Nigeria as
member of D8 another Islamic Organisation of eigiintries comprising
of Egypt, Malaysia, Indonesia, Iran, Turkey, Paaisand Bangladesh.

According to the communiqué of the Bishops confeegnn 1997, by this
act Nigeria not only became a member of O.I.C,dlsb the headquarters
of Islam in Africa. It was also argued that the austration had tilted
administrative positions in favour of one religidn.another development
Christian Association of Nigeria (C.A.N), NortherZone, in its
enlightenment series No. 1Léadership in Nigeria’observed that since
the Babangida Administration came into power, & haashamedly and in
utter contempt for national unity, manifested disanatory religious
posture through overt acts of patronage and pne¢eréor Islamic religion.
One is therefore left with no alternative but tmclode that the Banbangida
administration is the principal agent for the Isisation of Nigeria”. The
list of the cabinet was given thus:

Name Post Religion
1. | Gen. Ibrahim Banbangida| Head of State andMuslim

Commandein Chief,
Armed Force Minister of

Defense
2. Lt. Gen. SanniAbacha Chairman Joint Chiefs of
Staff Muslim
Rear Admiral Nyako Chief of Naval staff ustim

Air Marshal. N.O. Yusuf Chief of Air staff

B |w
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(Note: All the Service Muslim
Chiefs were Muslims)

5. | Alh. Aliyu Atta Inspector Gen. of Police | Muslim

6. | Maj. Gen. Aliyu Moh'd. G.0.C. % Div Muslim

7. | Oladipo Diya G.0.C."%Div Muslim

8. | Abubakar T. G.O.C. 8%Div Muslim

9. | Justice M. Bello Chief Judge Muslim

10. | Alb. Aliyu Mop’s Secretary to FedMuslim
Government

11. | Col. A. Akilu Director, Military| Muslim
intelligence

12. | Alh. Moh'd, B. Nat. Security Adviser Muslim

13. | Alh. Bola Ajibola Attorney General andMuslim
Min. of Justice

14. | Alh. Lukuman Minister of  External Muslim
Affairs

15. | Alh. Jubril Aminu Minister of Petroleum & Muslim
Natural Resources

16. | Prof. Aliyu Fafunwa Minister of Education Muslim

17. | Alh. Samaila Mamman Minister of Agriculture Musli

18. | Alh. Abubakar Alh. Minister of Budget andvuslim
Planning

19. | Alh. Bunu Sharif Minister of WaterMuslim
Resources

20. | Alh. A. Ahmed Governor of Central BankMuslim
of Nigeria

21. | Maj. Gen. Basko Minister for FCT Muslim

22. | Maj. Gen. M. Kontagora Minister of Works Mumsli

23. | Col. David Mark Minister of
Communications Christian

24. | Dr. O.R Kulti Minister of Health Christian

25 | Alh. Abubakar Umar Minister Labour andJuslim
Productivity

26 | Lt. Gen. Akinrinade (Rtd) Minister Transport @Ghian

27 | Prince Tony Momoh Minister Information Christia

28 | T.O. Graham Douglas Minister SocjaChristian
Development

29 | Air Vice-M. Nura Imam Minister  Mines  andMuslim
Power

127



CTH 852 RELIGION AND SOCIAL CHANGE IN AER

It has been argued that under the leadership oé@e@Gowon, majority of
the members of Supreme Military Council and Govesneere Christians
(North-cote, 1969). The allocation of land for gadius purpose in Abuija,
when it was being developed also became one idsatehiad religious
undertone. An advertiser's announcement in earlychal998, had it that
in the plan for Abuja, 66 plots had been allocdtdreligious purposes,
and out of these, 18 had been approved and altbdétéo Christians and 8
to Muslims (all recipients named) while 48 werdl stvailable, and that
they intended to give 24 to CAN and 24 to JNI, @ dllocated as both
organisations deem fit.

However, the Christian community later accused twernment of
allocating to the National Mosque 55 hectares afllavhile the National
Ecumenical Centre got 29 hectares of land. Immelyiafter the 1999
election that brought Obasanjo into power and hissequent appointment
of members of his cabinet, the Muslim communityoaé&cused him of
marginalisation and what they described as “religitbpsidedness” against
the interest of Islam in the appointment of mimst& his was contained in
a statement signed by Alhaji Ishag Kunle Sani sacyeof the Council of
Muslim Youths of Nigeria. This allegation of marglisation of Muslims
in ministerial appointment was later supported m advertorial by the
Jama’atu Nasril Islam. In the statement, they ndy @lleged the taking
over of Aso Villa by “Jesus”, they complained thaith this take over,
Muslim are fast becoming an “endangered speciesalme of the rate at
which this “ Christian Agenda” is being pursued.their presentation they
argued thus:

In a country in which Muslims are in the majoritlyjs most uncharitable,
unjust, ill-conceived and ill-motivated and a mdew/ards anarchy to have
a cabinet in which out of 42 ministers there arly & Muslims and not a
single Muslim from the south or southwest. Ther @0 Special Advisers,
Personal Assistants, Special Assistants and AidBs18 are Muslims and
out of these 13, none is from the South or Southwigmrt from the above,
the group complained of the appointment of an Ifeed® as adviser on
culture from Oyo, thus presenting the Yoruba celtas “predicted on
paganism”.

The faulting of a qualified Nigerian, who was aeu®f being ahfa Priest

as an adviser on culture, is an indication that itiigenous African
religion has been marked out for possible elimoraand extinction. In the
same vein the administration was accused of pramgdiihristianity above
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Islam through the use of the National Televisionthauity to broadcast
Aso Villa Chapel service conducted every Sundayscdeing it as a
“mischievous political manipulation of religion” precedented in
Nigeria’s history. The national television statias also accused of being
bias as it only broadcast clips from the Fridaysirabf the chief Imam
from Abuja mosque, only to spend hours on Sundégyireg the church
service from the presidential Villa Chapel and dateports from various
churches around Abuja as the only worthy news items

In 2003 the government of the people’s DemocratityPwas accused of
wiping up religious sentiments in the South andtBdtastern Nigeria to
discredit the candidacy of Buhari and the entireMgerian Peoples Party
(ANPP) and Muslims through displaying posters whiead “Vote ANPP

the only Muslim party in Nigeria”. It was reportéd one of the national
news magazines that the Islamic World raised the stione billion US

Dollars for Buhari Presidency and 400 million h&ady been received.

Another challenge of Nigeria according to Ngele la&k of strong
institution that could enable the political systdm face challenge of
governance in a systematic way. The success of dathmexperiment in a
country depends on a party that has a strong mggsd and leaders that
have interest of the nation at heart.

However, Nigeria has parties built along religiamsl leaders that are naive
and selfish. Other features that the parties etddband which affected the
smooth functioning of democracy are the increasieg of violence and
absence of existence of free and fair electoralybddfold also listed
ethnicity as a major challenge of religious potitin Nigeria. He traced the
roots of this religious challenge to colonial pédriovhen the colonial
masters sowed seeds of discord between Christiamitly Islam, the two
major religious bodies that held sway in socio{di scene of her
national life. He painted a true picture of therso@ created by British
imperialism which laid the foundation for suspiciand rivalry among the
ethnic nationalities and religious groups in Nigehus:

Meanwhile a country wind blew in the North as thaotr of Islamic
fundamentalism was sowed. This veritable and palitichallenge to
Christianity was nursed in the early days of indej@nce. The conflict
between Christianity and Islam was at first an espéregional rivalry and
development.
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This ethno-religious plurality has not been in tinéerests of Nigeria,
especially with the frequent hostilities betweenarity ethnic groups and
the minorities. So also the incessant religioushwa buttress this claim.
Danmole commenting on roots of this hostility dgrithe colonial period
when the British pursued the policy of divides anlé states:

Nigeria was called a mere geographical expressoronly by the British
who had an interest in keeping it so, but even loyr@ationalists when it
suited them to retreat into tribe to check theirensuccessful rivals from
other parts of the country. Nothing in Nigeria’slippcal history captures
her problem of national integration more than tbequered fortune of tribe
in her vocabulary. At our independence in 1960, matronal anthem which
is our Hymn of deliverance from British colonialrimtage has these lines:
“though tribe and tongue may differ, in brotherheoel stand”.

This was in the opinion of Achebe “a most ominoegjibning of ethnic
history in Nigeria. Since then, ethnicity has beeaarbasis for political and
religious affiliation in Nigeria. The above situati coupled with the high
level of corruption, neglect of public institutignsinemployment and
manipulation of religion in religious and politicaircle led to mistrust and
suspicion on both sides, such that issues are lgghgted not for national
development but on the basis of its benefit togrefi. Thus from the
1980’s, the conflict generated by the phenomenod taken on the
character of the conflict between Muslims and Giams. One area that has
been affected by this manipulation is the academipecially when
religion and its philosophy are being taught. Tikibecause religious issues
have become so sacred that critical issues/matiersligious studies are
left untaught for fear of causing uprising. Theutess that at the end of the
day, we only succeed in producing students thahareritically minded.

The manipulation of religion has also led to fied@bates waged between
the leaders of both communities over the idea ef $kcular state (as
opposed to that calling for the fusion of state aglayion). The import of
Shari’'a law for Africa as a multi-religious societiyas ignored the
constitutional provisions for the freedom of redigj thoughts, conscience,
and associations which involve the state governnerthe building of
mosques, churches, and mission based schools diegesy) as well as
financing pilgrimages to Mecca, Jerusalem and Rohhe. enrollment of
Nigeria into membership of the Organisation of sla Conference (OIC)
and the question of its representation are othadleslges of religious
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politics that aggregated the Christian demand figrimage board to make
the government share money between the two mdjgiames.

The recruitment of people in top positions of statel national levels,
particularly bureaucracy, judicial, military andlige often times does not
reflect national character but rather based on dkeisions of “wise

politicians” who have been able to manipulate refigto perpetuate their
office. Many African scholars are of the view thia¢ call for state religion
by some governors and the introduction of religitass to override the
constitution in the north is a diversionary tactiis cover up for the

mismanagement of the resources plundered overetluis yEven at the level
of programmes that aimed at cementing nationalyurite religious

difference has become even more pronounced. ieietore not surprising
that while some institutions have places of worgbipboth religions; some
tertiary institutions have done it in favour of amdigion.

At the National Youth Service Corps level, religsgowmbrellas like
National Association of Catholic Corps-Members, ©Mus Corps-
Members, Association of Anglican Corps-Members, ahtional
Association of Christian Corps Members among otlexist. In the late
1970’s Usman identified similar groups even at tmaversities and
political parties, when he states:

Recently some of you students, here in the campusesmme active agents
of this pattern of manipulation. This is througle thay you have defined
iIssues in your elections. It might appear to yoat tjoining in this
manipulation is doing something new, avant-garded grofoundly
political... (he concluded)...it has all been done befohere in this
continent and it bankruptcy became blatant... thi®over twenty years
ago... they did not get anywhere, except into coofusi

As a result of the above situation in Nigeria, éhexist throughout the
country deeply entrenched culture of violence amuhegal insecurity.
Available statistics shows that from independemceédte the country lost
properties worth trillions of dollars with an alang death toll. According
to Human Right record quoted by Hackett, just betw&999 and 2007,
more than 11,000 Nigerians were killed in outbreafkeligious crises.

The latest is the Boko Haram crises, which clairmedr 1000 lives. It is

unfortunate that more than 500 years after Chngyiaand Islam have set
their feets on the soil of Nigeria; we have notrbable to throw off the
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yoke of religious crises. The nation is noted tuehthe greatest number of
churches and mosques in the world, as well asrdetest number of clergy
men yet; it has recorded the highest number ofgimels turmoil in
contemporary times as a result of religious mamioh by both political
and religious interests. It is total disappointmerith this situation that
Kukah elucidates:

Yesterday, we blamed our condition on a conferehaewas designed for
scramble for Africa in far away Germany in 1884.d&g in the name of
evangelisation, we have a scramble for the tratalichurches. We now
divide ourselves into us and them. Christians h@avéheir own admission
decided that some of us have shallower life tharerst Some are more
redeemed than others. Some of us are being cdli¢avorshippers.

Kukah, in another instance states:

Whether it is the most visible manifestation of tNerth versus South,

whether it is the alignment between Arabs and Eeitbiemselves (cast as
ethnic tussle), and the essence is the same... aelthmus plane, there is
the conflict that results from the breakdown ofstramong the various
faiths. Within Christianity and Islam we have thengions between

adherents themselves. These tensions do exist laeygl accasionally

manifest themselves when very minor issues teniérd to very serious

and grievous crises that go beyond the immediaisesa

In the view of Kukah, this brand of religious pm# has only resulted in a
situation whereby adherents of the religions hawedd to prey on one
another in the pretext of trying to proclaim thesgel of their religions. The
underlying factors behind the success of the maaijm of religion in
Nigeria are poverty and unemployment among thehgustatistics shows
that there has been a systematic increase in thwemwof the poor and
unemployed in the country. In 1960 about 15% ofgbpulation was said
to be poor, by 1980, the percentage had jumped8fd By 1996; the
incidence of poverty in Nigeria was 66% that is6/@illion Nigerians
wallowing in poverty. By 1998, the percentage obsh living below
poverty level had risen to 66 and 70%.

The distribution of income has adversely affecteel poorest in Nigerian
society throwing them into deeper poverty. It isreated that over 70% of
youths in the country are unemployed, years aftadgating from higher
institutions, while those who would have been setfiployed lack the
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capital to establish themselves. All of them becaoeswly-made tools for
both religious bigots and their political allies destabilise the nation. The
Inter-faith Mediation Centre in Kaduna and the ©#&th Justice
Development and Peace Commission are championtegfaith dialogue
but there is need for other bodies to get involMadher new attitude to
non-Christians, the Vatican Il Council encouragdsisiian adherents to
enter with prudence and charity into discussion@oiboration with other
religions.

3.5 The Role of Religion in Nation-Building

This interrogates the roles of religion in natiamihing. Importantly, the
section debunks the negative notion of religiomhi& social transformation
of societies. The section concludes that religitay$ important roles in
societal development. One of the greatest surpo$escent decades has
been the resilience of religion. Many classic woiks social science
considered the ‘disenchantment’ of the world —de Weber's phrase — as
an inevitable accompaniment of the rise of moddates and modern
economies; classic theories of development (Le996) paid no attention
to religion, simply because it seemed irrelevanthe processes they were
analysing other than, perhaps, as an obstacle tdemisation. The
European Union — and its predecessor, the Eurof@manmunity — has
habitually based its development policies on tesuaption.

The need to rethink some earlier assumptions comgerthe relation
between religion and development in the broadesesbas been apparent
for some time, most notably since the Iranian retroh of 1979. The latter
event made clear that, at the very least, religiannot be regarded as a
force destined to retreat from public space in angiety that aspires to a
high degree of technological achievement or of stiglation. Since then it
has been increasingly easy to find evidence ofifimamic role of religion
in the public sphere in many parts of the worldj aot only in what used
to be known as the Third World. Examples of momestpolitical change
in which religious forces and institutions haveygld a significant role
include Poland, South Africa and the Philippinebey have also marked
indelibly the history of the United States. Sinte tevents of 9/11, the
political role of religion has been the subjectwafrldwide debate.

Violent conflict, whether or not connected to radg is generally

recognised as an impediment to development. Howéwerole of religion
in political conflict should not obscure its podsibrole as a significant
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factor in the development process (Ter Haar, 200%a)sub-Saharan
Africa, religion now forms arguably the most imgort connection with the
rest of the world (Ellis and Ter Haar, 2004; Bay&@00). The potential
role of religion as an agent of development in ttast area has not escaped
some leading European donor institutions. The Casion for Africa
convened by the government of the United Kingdomregaubstantial
attention to the role of religion in its 2005 repentitled “Our Common
Interest” (Commission for Africa, 2005: 127-9). Th&K government’s
own development arm, the Department for InternafioDevelopment
(DFID), realising the importance of doing furthesearch on this subject,
has initiated a project called Faiths in Developtnamulti-million pound
research consortium.

Similarly, the Dutch Ministry of Foreign Affairs bainstituted a

Knowledge Forum on Religion and Development Poliend other

European donor institutions, including some nonegomental

organisations, are known to have undertaken in&atintended to explore
the possible role of religion in the developmerdgasss. The potential role
of religion concerning development has been digni$sr some years now
even by the main international financial institaso concerned with
development, the World Bank and the Internationahktary Fund (IMF)

(Marshall and Keough, 2004; Marshall, 1998; Tynd&@0la, 2001b). A
major obstacle to investigating the role of religiom development is a
widespread misunderstanding about what religionadist is.

For most people in the world, including Africagligion’ refers to a belief
in the existence of an invisible world, distincttlmot separate from the
visible one, which is home to spiritual beings tlaa¢ deemed to have
effective powers over the material world. For peopho hold this point of
view, the invisible world is an integral part ofethwvorld, which cannot be
reduced to its visible or material form only. Fbemn, the material world is
linked to the spirit world, through the human dpthat is believed to be
inherent in every person; hence, a regular trafibelieved to take place
between the human and the spirit worlds (Jamed/ander, 1990).

In such a holistic perception of the world, it tnlls that people’s social
relations extend into the invisible sphere. In saene way as they try to
maintain good relations with their relatives, ndigars and friends for their
own benefit, individuals and communities investtireir relations with
spiritual entities to enhance the quality of tHeies. Thus, people all over
the world enter into various forms of active commeation with a spirit
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world in such a way as to derive information orastresources from it with
a view to furthering their material welfare or irgsts. It is ironic in this
regard that religion can be considered the histbpoint of departure for
the modern concept of development. The Indian ewwstoDeepak Lal
considers all social science models to be ‘actyzdig of a culture-specific,
proselytising ethic of what remains at heart westénristendom’ (Swatos,
1993).

Development, too, may be placed in this categomsnmuch as it has
incorporated a vision that is specifically Christim origin, and that still

bears the traces of its genealogy. Briefly, Charstitraditionally believe in

the prospect of a new and perfect world that woline into existence with
the return of Christ to Earth. Over several ceetyrpolitics and states in
Europe assimilated these originally Christian idedisperfection. The

cooptation of religious ideals by states and bytigal movements led in

the 12th century to a variety of political projetist have been helpfully
described as ‘coercive utopias’, secular ideologieg aspire to create a
model society. With hindsight, we may consider ‘elepment’ to have

been one of the many coercive utopias of the 12thtucy imposed by

modern states that have adopted some of the charaatl techniques of
religion.

Historically speaking, people in all parts of therd have assimilated and
adapted notions of development that were originatiyiceived in Europe
and that were exported largely through colonia¢.riarious societies have
brought, and still bring, their own ideas to nosoof development and
progress. These ideas are often articulated inigiongs idiom, not least
because the notions of development and religioe lsavmuch in common.

They both contain a vision of an ideal world andtlué place of humans
therein. It is not difficult to find examples ofdghways in which people’s
religious understanding of the world may have aribgaon development.
The traditional Hindu idea of humankind, for exa&plemphasises
harmony with the living environment. This easilgrislates into a view that
economic growth should be integral to the well-pedh the environment as
a whole (Mbiti, 1969).

Similarly, Muslims believe that the ultimate aim &fe is to return
humanity to its creator in its original state ofripy In African traditional
religions, the pursuit of balance and harmony iatrens with the spirit
world is paramount. Charismatic Christians (of vihithere are large
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numbers in Africa and in developing countries mgeaerally) believe that
personal transformation — inner change — is thet@ekie transformation of
society. All of these ideas help to shape people'ws of development.

They stem from intellectual traditions associatathwparticular religions

that have been formed by local histories. In Afrilcecal histories include
recent experiences of colonialism and nationalismd aoften of

authoritarianism and single-party rule as well. S¢hevere the historic
vehicles for policies of development that, in tlase of Africa, have almost
invariably been conceived by their architects seaular mode.

In other words, actual development practices harelly not conformed
to ideas that are central to the continent’s varimligious traditions. We
are not arguing that conforming to religious nosiavill automatically lead

to better outcomes or better practices in mattedewvelopment. All we are
arguing is that, for effective development coopergtit is necessary to
take people’s own understanding of the world agiatmf departure. The
potential of religious ideas in the relationshigviEen the European Union
and Africa has hardly been explored by secular racteither about

development or about any other matter. While dguakent agencies have
certainly worked with religious institutions andeth leaders in many
situations, notably in the fields of education gnblic health, they have
devoted far less attention to the religious idéed tinderlie the behaviour
of religious believers and communities (Zellner &harc, 1999).

For analytical purposes, religious resources neagibided into four major
categories, which can be applied to all the religitraditions in the world,
in different constellations of importance. Religgoudeas (what people
actually believe) are one such category. Otherseadigious practices (ritual
behaviour), religious organisation (how religiousmmunities are formed
and function), and religious — or spiritual — expeces (such as the
subjective experience of inner change or transfoomp All of these
elements produce knowledge that, in principle, doloké beneficial to a
community for development purposes. Many commusitie Africa make
spontaneous use of their religious resources grigty of ways.

4.0 CONCLUSION
As you are going through this unit, you would hagalised the fact that

religion is essentially political in nature and ttheardly can the two be
separated. You have learnt about the state religiogre the state dictates
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what religion should be followed either by way opossorship or
suppression of other religions. You have also begposed to the
development of the political character of Islam.uveere finally exposed
to liberation theology as an example of the pditiside of Christian
theology.

5.0 SUMMARY

The following are the major points that you hawedstd in this unit: State
religion is the religious body officially endorseg the state. Countries that
have state religions in Christianity, Islam and Boidm have been listed.
Islam as a political movement has incorporated dlegnents of political
movements and has also adopted Islamic fundamemtadis a religious
view. The origin of Islam as a political developrhéras to do with the
invitation of Prophet Muhammad (P.h.u.h) to rule gty of Medina in 622
CE. After Prophet's Muhammad’s (P.h.u.h) deathpbktical development
in Islam brought out two sects: the Sunni and thi&t& Muslims. Political
religion is a political ideology with cultural argblitical power equivalent
to that of a religion. Liberation theology explorde relationship between
Christian theology and political activism.

6.0 TUTOR-MARKED ASSIGNMENT

1 What is the relationship of political religitm religion itself?
2 What are the advantages and disadvantageatefrstigion?
3. Define state religion.

4. Discuss the implications of state religion.

5 Discuss the development of the political chinacf Islam.

6 Discuss the aspects of political religion.
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1.0 INTRODUCTION

In this unit, you will be studying a more volatigsue: religion and its

relationship with secularisation. First, you willave to know what

secularisation is and the sources of secularisasonell as the relationship
between religion and the secular world as wellnisés a religious entity on
its own and the secular world.

2.0 OBJECTIVES

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

J define secularisation

. list the sources of secularisation

. discuss how religion should relate to the seculandv
) analyse the response of Islam to the secular world.
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3.0 MAIN CONTENT

3.1 Meaning of Secularisation

Secularisation’s first widely accepted meaning wasentially the process
of separation of church and state. More specificalt meant the
confiscation of some of the Catholic Church’'s prbpeafter the
Reformation and also the same transfer in manydllatbountries after the
French Revolution (Gill, 1985). According to Chatedi, “secularisation is
the giving up of religious thought and feeling imetnormal day to day
interaction in the society. One may believe in er@in religion but those
beliefs do not form the basis or part of social &xebur with others.
Religion should remain subjective and should noh tobjective”. In the
words of Smith (1971), “a state which guaranteésviduals and corporate
freedom of religion, deals with the individual asitizen irrespective of his
religion nor does it seek either to promote orriet® from, unconnected
with it”.

The process of secularising states typically ingshgranting religious
freedom, disestablishing state religions, stopnglic funds to be used
for a religion, freeing the legal system from raigs control, freeing up the
education system, tolerating citizens who changdjgioa or abstain from
religion, and allowing political leadership to conwepower regardless of
religious beliefs. A secular state is, thereforstade where citizens are not
discriminated in any form or manner based on thaigion. The secular
state views the individuals as citizens and noa asember of a particular
religious group. Religion becomes entirely irreletvan defining the terms
of citizenship; its right and duties are not aféettby the individual
religious beliefs.

3.2 Factor Attributed to the Emergence of Seculasation

The following factors are attributed sources ofusagsm:

I The emergence of higher criticism
Though biblical criticism has started long befdne Enlightenment
period, it was not until the Enlightenment in théth and 18th
centuries that the Bible came to be examined imuly fcritical

fashion. The Protestant Reformation had reintrodwszrious study
of the Bible after centuries of neglect, and the meitical methods
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that developed in historical and literary scholgrsduring this
period were soon applied to biblical texts. Amohg first biblical
critics were the 17th-century English philosophé&omas Hobbes,
the 17th-century Dutch Jewish philosopher Barucim&a, and the
French scholar Richard Simon. This radical criticsoon gave birth
to the Tubigen School with its lots of anti-faitesartions. The anti-
faith assertions led to the erosion in the autiioat the Bible,
thereby preparing the ground for secularism (Snié7,1).

18th century Darwinism

Stott (1992) was quite right when he says thatunope and North
America, secularism can be traced to the 18th cgnfige of
Enlightenment or Age of Reason. Enlightenment thiskattacked
classical traditions and religious authority. Intmaular, they argued
that the separation of church and state would erthlel free exercise
of human intellectual capacities and imaginatiamg aould bring
about government by reason rather than by tradarmhdogma. The
1787 Constitution of the United States is the @amding example of
18th-century secularist thinking and practice.

The medieval church

It sounds ridiculous to say that one of the souofesecularisation is
the church. But it is the truth because the refatip of the church
towards what is political and even knowledge att ttime was

unwholesome. This is an objective appraisal of {heriod.

Christianity in medieval Europe, it is argued, wasponsible for the
emergence and success of secularism in the Weastcdgnised the
division of life into what belonged to God and whalonged to
Caesar, it lacked a system for legislation and leggun of mundane
affairs, and it had for many centuries been assetiwith despotic
regimes and with oppressive theocracies.

Furthermore, medieval Christianity entertained é&xéstence of a
special class of people, the priests, who claimedb¢ God’s
representatives on earth, interpreting what thdggatl was His
words and using their religious powers to deprivembers of the
community of their basic rights. In other wordsge tiChristian
theocratic establishment constituted a major obstdendering
progress and development, and consequently hirglei@mocracy.
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The need to challenge the overbearing attitud@ethurch in those
periods actually paved the way for the Enlightenim@chaefer,
2001).

Renaissance humanism

Renaissance humanism is a term that is used toilbesz literary

and cultural movement focusing on the dignity andrttv of the

individual that spread through Western Europe & 14th and 15th
centuries. This Renaissance revival of Greek andchdo studies
emphasised the value of the Classics for their sake, rather than
for their relevance to Christianity. The movemenaswfurther

stimulated by the influx of Byzantine scholars wbame to Italy
after the fall of Constantinople to the Turks irb34and also by the
establishment of the Platonic Academy in Florenidee academy,
whose leading thinker was Marsilio Ficino, was fded by the
15th-century Florentine statesman and patron oftte Cosimo de'
Medici. The institution sought to revive Platoniamd had particular
influence on the literature, painting, and archiiee of the times.
The collection and translation of classical manipssr became
widespread, especially among the higher clergyranulity.

The invention of printing with movable type, aroutite mid-15th
century, gave a further impetus to humanism throutle

dissemination of editions of the Classics. Although Italy,

humanism developed principally in the fields oéddture and art, in
Central Europe, where it was introduced chiefly thg German
scholars Johann Reuchlin and Melanchthon, the mermeepxtended
into the fields of theology and education, and wasmajor

underlying cause of the Reformation (Durkheim, 1948

Rationalism

Rationalism is derived from the Latin wordtio, which actually
means “reason”. In philosophy, it is a system obutjht that
emphasises the role of reason in obtaining knovdedygcontrast to
empiricism, which emphasises the role of experigrespecially
sense perception. Rationalism has appeared in fommein nearly
every stage of Western philosophy, but it is prilgadentified with

the tradition stemming from the 17th-century Fremthlosopher,
mathematician, and scientist René Descartes. Diesdaelieved that
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geometry represented the ideal for all sciencespdmidsophy. He
held that by means of reason alone, certain uraleself-evident
truths could be discovered, from which much of tieenaining
content of philosophy and the sciences could bededly derived.
He assumed that these self-evident truths weretanmat derived
from sense experience (James and Vander, 1990).

The rationalists were keenly interested in scieand played an
important part in its development; not so much hy discoveries
they made as by their willingness to press the mapoe of the

mathematical and geometrical approach in going heycand

helping to explain, sensory appearances. Epistanualbrationalism

has been applied to other fields of philosophicgliry. Rationalism

in ethics is the claim that certain primary modéas are innate in
humankind and that such first moral principlessek-evident to the
rational faculty. Rationalism in the philosophy ddligion is the

claim that the fundamental principles of religiom annate or self-
evident and that revelation is not necessary, ateism. Since the
end of the 1800s, however, rationalism has chiplayed an anti-
religious role in theology (Mckee, 1981).

3.3 Sources of Secularisation

Secularisation is a way of life and thought thgtussued without reference
to God or religion. It comes from the Latin wasdeculumwhich referred
to a generation or an age. "Secular" thus cameedannibelonging to this
age or worldly." In general terms, secularism imesl an affirmation of
immanent, this-worldly realities, along with a danior exclusion of
transcendent, other-worldly realities. It is a woniew and life style
oriented to the profane rather than the sacredné#teral rather than the
supernatural. Secularism is a nonreligious appreaandividual and social
life. Historically, “secularisation” first referrew the process of transferring
property from ecclesiastical jurisdiction to thdttbe state or other non-
ecclesiastical authority. In this institutional sen “secularisation” still
means the reduction of formal religious authorigyia education as an
example (Stott, 1992).

Institutional secularisation has been fueled bylreakdown of a unified
Christendom since the Reformation, on the one hamnd by the increasing
rationalisation of society and culture from the ignlenment to modern
technological society on the other. A second sémsehich secularisation
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Is to be understood has to do with a shift in waly$hinking and living,
away from God and toward this world. Renaissancandmism,
Enlightenment rationalism, the rising power anduefnce of science, the
breakdown of traditional structures such as, timailfa the church and the
neighbourhood, the over-technicisation of societgd the competition
offered by nationalism, evolutionism, and Marxisavé all contributed to
what Max Weber termed the “disenchantment” of tredenn world (Gill,
1985).

Bryan (1969) also opines that “secularisation migbkt explained more
accurately as being a process of the function& mdihtiation of other social
elements, such as politics, law, economics, andahn, from religion, as
the result of social changes in the society whet@gion was once the
dominant norm”. Having read what secularisatiory®j can now proceed
to the sources of secularisation.

3.4 Religion and Secular World

In this section you will be studying the relatiosibetween religion and
the secular world. This relationship has been ohesuspect, wherein
religion suspects the secular world of being demamd of being an
instrument in the hands of the devil to destroypbe's faith. Consequently,
the majority of the reaction of religion to the ske world is that urgent
steps needed to be taken in order to salvage thk irom the grips of
secularism. Gill inElwell Evangelical Dictionary(1985) says that “in no
sense, of course, is the distinction between tleeedaand the secular an
unbridgeable gap. In the same way that God speakls aats in the
saeculum Christians must speak and act creatively andpteedy. This
means that the secular world must not be abandmneecularism”. In his
analysis of the effects of secularism on the wo8thtt (1992) one of the
leading British evangelical writers notes threeanajfects. These include:

I The quest for transcendence

Stott (1992) says that the increase in the worldisest for

transcendence is one major fallout of the secwatois of the world.

He opines that the quest for transcendence asssiden the world
today is not just the search for ultimate realityt lalso a protest
against the attempt to eliminate God from our wofldis quest for
transcendence is lived out in four major areas:
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a. The recent collapse of Euro-Marxism (the ctagdviarxism
that has been presented as a substitute for redidgeoth).
b. The disillusionment with secularism as epitadisn the

rejection of materialism either in the capitalistar the
communistic guise.

C. The epidemic of drug abuse which can be seengenuine
search for a higher consciousness.
d. The proliferation of religious cults alongsittee resurgence

of new religious movements (especially the ancrehigions
of Oriental world).

The quest for significance

One of the after-effects of secularism is the fihett most human
beings have been diminished in the value or woRkrKheim,
1948). The followings are the agents of dehumaioisat

a. Technology: Despite the fact that technologyn dae
liberating it is also dreadfully dehumanising. Fexample, in
the United States today human beings are no ladgaetified
by their proper names but by numbers.

b. Scientific reductionism: In most scientific ¢hangs today,
human beings are seen as animals.

The quest for community

One of the effects of secularism is social disiraégn. This is felt
more in Africa as there is social tension betwdsrsé embracing
the secularising tendencies of the West and thosggling to

remain African. In the face of all these devastateifects, what
should be the response of religion?

1. The people of faith must live their lives instlsecular world
under the Lordship of the God and in obedienceisowill
rather than the will of the word.

2. The people of faith must work to ensure thagian is given
a voice among the many other voices strugglinghioke it
out.
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To fail to articulate the word of God in theaeculum however, is to
acquiesce in a secularism which, by excluding threatr, can lead only to
death. We will end this section by quoting Stot992) who though is
writing for Christians have summarised what wilppan if religion leaves
our world completely to secularism:

At the same time, unless we listen attentively he voices of secular
society, struggle to understand them, and feel widople in their

frustration, anger, bewilderment and despair, wegpvith those who
weep, we will lack authenticity as the disciples J#sus of Nazareth.
Instead we will run the risk (as has often beed)safi answering questions
nobody is asking, scratching where nobody is ighsupplying goods for
which there is no demand — in order words, of beiwglly irrelevant,

which in its long history the church has often heen

3.5 Secularisation Debate

Since the rise of science in the 17th century, s@woeiologists have
commented that religion may be on a permanentrmkeegtlhile others have
proposed that science and intelligence, both rootethe Enlightenment,
are anathema to religious faith. Karl Marx (181838 Durkheim (1857-
1917), Weber (1864-1920), the founders of socioland William James
(1901-1902) are four eminent scholars who notesl diecline. Intellectual
and scientific developments have undermined thatspi, supernatural,
superstitious and paranormal ideas on which raligielies for its
legitimacy. Hence, ‘religion becomes more and nitr@low”, surviving
for a while until loss of active membership for¢esm into obscurity’.

This feature of secularisation commonly known asadealisation is the
idea that the social and natural worlds have becqgmmgyressively
‘demystified’. In the natural world, for examplegisnces like chemistry
explain the world in a rational way that leavesroom for metaphysical
(religious) explanations. Social sciences (for epl@rsociology) provide
explanations for individual and group developmemittsimilarly leave
little or no space for religious explanations. On palitical level,

desacralisation involves the removal of religiousharities and religious
laws from secular affairs.

The relative decline in religious participation daexplained in terms of a

general ‘process of withdrawal from the public sghé& modern societies.
Secularisation theorists have argued that the ifteadf religion’ can be
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traced to modernity. Because of this decline, r@tig gradually come to
lose their ‘supernatural’ preoccupations; ‘accomaiod) themselves’ with
secular society and turning their attention andistiy to looking after

secular needs rather than disappearing completifigis explains

conformity as a feature of secularisation. Consetjupon the features of
conformity and desacralisation, Peter (1967) erglénat:

The fact is that we are living in a completely dadsed civilisation. The

secularisation of modern civilisation is partly diweour inability to adjust

the ethical and spiritual interests of mankind lie tapid advance of the
physical sciences. However much optimists may tirthist science cannot
ultimately destroy religion, the fact remains thia¢ general tendency of
scientific discovery has been to weaken not onlygicus but ethical

values. Humanism as well as religion has been &wjuh the naturalism

of our day. Our obsession with the physical scisraned with the physical
world has enthroned the brute and blind forcesabfire, and we follow the
God of the earthquake and the fire rather thanGbd of the still small

voice.

Because the world’s modern trend is gradually dgstg the world's
spiritual order, the modern self assumes an autgnibiat seeks to reject
the claims of authority, religious tradition origgdus community. This has
become a passionate fear of clerics and believerklwide. In fact, there
are indications that secularisation promises auegi#ged and less advanced
spiritual order. However, when reduced to an ethpiglitical, or state
emblem, religious affiliations to Judaism, Islanrti@doxy, Catholicism,
Protestantism have become and still are tools fer $acralisation of
military and political conflicts. In religiously niwated conflict situations
in Nigeria, opposing parties de-sacralise theireshdooks as their acts
contradict the books’ moral content. The ethos ajomreligions, presented
in their sacred books (particularly in Christianigyd Islam) is mostly
linked to ideas and recommendations that suppartillty, patience, non-
resistance, love for one’s fellow men, especidily tveak and poor (Stott,
1992).

The Bible for instance promotes love for one’sdellmen, one’s enemies
included, as a supreme Christian value. Similarythe Qur’an, the poor,
the weak and those suffering, in the Qur'an enjpgsticular care and
respect. At the same time, it is repeatedly poimtetthat national, ethnic
and sex differences cannot be a basis for diviaimwh opposition wherever
people are united by the same creed (Christianityslam). For early
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Christianity, the moral commitment was of paramoimportance. The
specific features of the Christian ethos then waseptance of suffering,
nonresistance to evil, resignation, humility, lewyiit to God to mete
justice, and so on all of which are incompatibléhwiiolence over others.

In modern times, the cultural area of this typenoirality has been severely
reduced. The cult of human activeness, the impléatien of control
mechanisms and regulations in all spheres of &gtithe emphasis on the
present, are all modern values, which have gragltathed Christian and
Muslim morality into a marginal, rarely encountengsenomenon. This is
largely true for all modernising countries (incladiNigeria regardless of
the religions prevailing in them) where the typeGliristian morality is
rather a question of personal character and chaitteer than a matter of
religious or social culture. This type of moralisynot amenable to group
regulation and mobilisation, for it implies bottcartain type of behaviour
and a corresponding motivation and feeling.

This personal spiritual commitment of the doer is line with the

completely regulated culture of modern times. A®sult of what can be
described as a wide range or faces of religiousi@menon, Mbiti (1969)
explains that:

The sources and essence of religion are concealed deceitful semi-

obscurity. Things do not become any clearer, ifeadier, no more than a
single problem is perceived here, requiring a grggllution. Today, no one
has succeeded in proposing a definition of religiost be not vague and
Imprecise, yet that encompass all the phenomendedinds what religion

is... religion is not clearly distinguished, on theneo hand, from

metaphysical speculation and, on the other, froith fia providence. The
indefinite essence of religion corresponds to thdtiple psychological

motives that are recognised to be its sources.

3.6 Religion in the Modern World: Between Seculagation and
Resurgence

Until the late 1970s, most sociologists knew exacthe role religion
would play in the modern world. As part of the pes of Western
modernisation, all societies were also undergoing picess of
secularisation. Religion would not disappear, bauld be marginalised
and privatised. Sociological theories since the 0896described
modernisation more-or-less in Weberian fashiomasisnalisation through
institutional differentiation. Differentiation prodes relatively autonomous
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social spheres and frees them from religious canffbis applies in
particular to the separation of church and statd, dso leads to the
emergence of various institutional orders, like dsnomy, politics, and
secular culture, which now can pursue their ownlgead develop their
own rules without being constrained by religion kde, 1981).

Nevertheless, obviously process of differentiatiaiso institutionalises
religion as a separate social sphere. It was Bj@atement of religion from
a force permeating society as a whole to a sphfeits own that originally
has been understood to be the central feature mflasesation and was
believed to be an undisputed necessity for the gemee of truly modern
societies. Had secularisation theorists stuck gokel the thesis of
institutional differentiation, the secularisatioalbdite would have been less
confusing.

However, unfortunately, most scholars made the eginof secularisation
much more complex. Many reasoned that this ingtitad differentiation
should imply a general decline of religion. Relgivould be relegated
from the center of society to the periphery; sceemould replace religious
beliefs; religion would disappear from the publiphere and become
primarily a private matter; religious associatioasd participation in
religious ritual practices would decrease (Pet&67). Often somewhat
limited evidence from various European countriess waufficient to
transform this prediction of religious decline in@® universal law.
Unfortunately, these theorists did not explain htvese occasionally
concurrent processes of institutional differentiafi disenchantment, and
privatisation were actually linked. Instead, thegtjassumed that they were
all part of a complex epochal process called seisaldon.

This assumption of a general and necessary refgarcline turned out
also to be a poor marketing strategy for the sogist of religion. By
predicting the demise of its object of study, gahttested to its own future
irrelevance. Given these strong opinions aboutrtte of religion in the
modern world, hardly anybody was prepared for ttznétic resurgence of
religion that happened since the late 1970s justetnind you of some
events:

I In 1979 we witnessed the Islamic RevolutiorRan and the war of
the Islamic mujahidin against the Soviet occupatibAfghanistan.
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In 1980, Ronald Reagan elected president efinited States with
the support of politicised evangelical Christiabst also Catholics,
Jews, and Mornons.

iii. In Israel, religious nationalists challenggecular Zionism

\Y2 In Palestine, the first Intifada shifted powssm secular nationalists
to Islamist groups
V. In India, Sikh separatists challenged the secsiate; and after the

violent conquest of the Golden Temple in Amritsa®jkh
bodyguards assassinated Indira Gandhi. The 19806ssalv the rise
of the Hindu-nationalist BJP Party.

Vi. In Poland, Solidarnose with support from thatt®lic Church
challenged the Communist state (Schaefer, 2001).

These few examples should suffice to demonstrae ttte resurgence of
religion into politics was for real. Since the [a1870s, religion had re-
emerged as a public force, as a marker of ethmntities, as a shaper of
modern subjects and their ways of life. This remg\welitical importance
of religion turned out to be a global phenomenooguoring in North
America, the Middle East, Africa, South and EastaAss well as Latin
America and even Europe where Yugoslavia fell aplarg religious lines.
Religion has been identified as one of the foragsird several attacks in
many northern parts of Nigeria. However, governnieag made series of
attempts to reduce religious conflicts in this doyn

On one hand, legislation intended to protect nalisecurity threatens the
religious liberty of some religious groups. On tbther, lack of such
legislation is an indication that people are legdhee to practice their
religion the consequence of which may cause violetigious attacks
which threatens national security. However, vitgaévery religious

tradition is permeated with certain fundamentalueal relating to peace,
love, sacredness of human life and human secufity. many religious

scholars, the essence of religion is life and #ve is love. Unfortunately,
these religious values have been displaced by m@erand its emphasis
on secularisation. The consequence is that the maodegious universe is
being subordinated to partial group and individwalues, instead of
standing above them.

Recent violent attacks in the northern parts ofeNey have demonstrated
not only the roles religion can play when religialigisions overlap with
national and ethnic differences, but also how eagiegious authorities are
to exploit religion for political reasons. Religgly motivated political
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struggles in this country provide the foundation feligious terrorism to
develop. In fact, new breed of terrorists have mdgeappeared: terrorists
who are religiously motivated and kill in the naofeGod. In many cases,
hope of a supernatural reward makes religious ristsoindifferent toward
their own lives; they are prepared to die becahsg aire persuaded God
will reward their sacrifice with eternal life. This quite contrary to what
obtained in the past when religion had occasionadlgn a component of
political, ethnic, or national secular terrorism.

It is based on this that Schaefer and Lamm (198p)aen that the most
hideous form of violence, directed against defeessepeople in Nigeria, is
inextricably related to religion. This is evident many violent attacks in
the northern parts of this country. Many scholaasehdebated whether
religion is the true motivation for terrorism or ®ther it is a ploy for
recruiting followers and a medium by which to arfiplthe impact of
terrorist actions. For other scholars, religiouslemce can be attributed to
modernism and its feature of secularisation, wiaek led to a decline in
religious values such as love, peace, concernthare and so on.

These events had a profound impact on the studyeldion. Most
important, it challenged conventional theories efwarisation. After all
the talk about the marginalisation of religionjg&ns were claiming again
a place at the centre. After all the emphasis orsiinle, privatised
religions, there were suddenly plenty of visiblesnAfter all the attention
that had been paid to subjectivist forms of religido “spirituality” or
“implicit” religion, there were rather explicit ngions with strong
ontological claims and political agendas. Contraoy expectations of
secularisation, religious movements challengedstwilar state and social
theorists had to cope with their cognitive dissagan

3.7 Islam and the Secular World

It is generally believed in the Islamic society ttheecularisation is
bequeathed to the world by the Christian movemehthie 18th century.
This has some how given a basis of rejection ofntle@ement because an
average Muslim would repudiate anything Christidntil early 19th
century, it is claimed that the entire Arab regiwas Islamic in norms,
laws, values and traditions. Secularism is alienlslam whose values
provide guidance and direction for both spirituatlanundane affairs. To
the conservative Muslim therefore secularism igw nultural model being
introduced quietly by enthusiasts and admirershef\West or imposed by
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the authorities of colonialism that are puttingward a new set of
standards that are claimed to be alien to Islartaadards. Institute of
Islamic Political Thought holds that the leaders tbé Islamic trend
believed that modernisation and progress shoulddaght but without
relinquishing the accomplishments of the Islamwlisiation.

This position is stated in strong clear terms g Arabic world and it is
strengthened in the words of the Islamic Movemertt &ivil Society as

follows: Arab secularism has been a declaratiorwaf against Islam, a
religion that, unlike any other, shapes and infag=nthe lives of Muslims,
a religion whose values and principles are aimetibatating mankind,

establishing justice and equality, encouragingaedeand innovation and
guaranteeing the freedoms of thought, expressidnvwasrship. Therefore,
secularism is entirely unnecessary in the Muslimladyaor Muslims can

achieve progress and development without havingréot a wall between
their religious values and their livelihood.

4.0 CONCLUSION

In this unit, you have studied the concept of smasdtion which is a very
interesting concept. Secularisation has been difasean attempt to take
God away from the world. The sources of seculatsive been identified

as the emergence of higher criticism, 18th cenRaywinism, humanism,

rationalism and the church herself. You have alensthe position that
Islam has taken on the issue as well as the efté&scularisation and what
the response of the church should be to it.

5.0 SUMMARY

The following are the major points that you havarié in this unit:
Secularisation has been defined as a way of litethaught that is pursued
without reference to God or religion. The sources decularism are: the
emergence of higher criticism, 18th century Darsmmj humanism,
rationalism and the church itself. Secularism israto Islam whose values
provide guidance and direction for both spirituatlanundane affairs. To
the conservative Muslim, secularism is a new caltumodel being
introduced quietly by enthusiasts and admirershefWest. The effects of
secularism includes: the quest for transcendeheegquest for significance
and the quest for community. People of faith masiggle to see that the
word of God remains a force to be reckoned wittheaworld.
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6.0 TUTOR-MARKED ASSIGNMENT

1. What are the effects of secularism?

2. Discuss how religion should respond to the dgwtmg effects of
secularisation.

3. What are the factors that prepare the waydoularism?

4. Evaluate the Islamic position on secularism.
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1.0 INTRODUCTION

In the last unit, we learnt about religion and sagsation. We also learnt
about the relationship between religion and cultatsture traits, elements
of culture aspects of culture and religion as ducal In this unit, we will
be focusing on religion and gender in Africa.

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

define some basic concepts of gender

discuss sexual and gender based violence in Africa
state the causes of sexual and gender based \ealeidrica
explain how to promote gender equality in Africa.

3.0 MAIN CONTENT
3.1 Understanding Gender Concepts

3.1.1 The Gender Concept

Gender refers to the social construction of feneded male identity. It
refers to the socially constructed roles of anatrehs between men and
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women and differs from ‘sex’ which refers to biolcgj characteristics
which define humans as female or male. In day-toqulance gender is
often used interchangeably with sex. However, iciadcsciences it refers
specifically to socially constructed and institut@dised differences,
whether real or perceived, which have been valusegd and relied upon to
classify women and men and to assign roles andcéaqpens to them.

Genderis also used to describe a set of qualities andwelrsm expected
from men and women by their societies. A personsias identity is
formed by these expectations. These expectati@m fbm the idea that
certain qualities, behaviour, characteristics, sesttl roles are 'natural’ for
men, while certain other qualities and roles aaéural' for women. Gender
is not biological — girls and boys are not born wimg how they should
look, dress, speak, behave, think or react. Thggntiered” masculine and
feminine identities are constructed through thecess of socialisation
which prepares them for the social roles they apeeted to playThese
social roles and expectations differ from cultuectilture and at different
periods in history. They can and do change (John&@05).

There is a fundamental difference between gendgsaxr. Sex refers to the
biological differences between women and men. It bislogically
determined, that is by birth and it is generallgheinging and universal.

Gender refers to the socially constructed rolespaoasibilities and
identities for women and men. Gender roles andtisesn are learned in the
family, school, religious institutions and throughe media. They are
historically and socially specific. In other wordghat is expected of our
grandparents as women and men may not be the sameour
grandchildren. Similarly, the appropriate roles aehtities for women and
men in one cultural setting may be different frdroge in another cultural
setting. Gender and sex are different in the sdhae sex is natural,
universal and unchanging, while gender is learnadi\aries in time and
space. That is, we are born as female and malggswe grow up as girls
and boys, we are taught to be women and men wjhoppate behaviour,
attitudes, roles and activities pertaining to esek Moreover, since gender
roles, responsibilities and identities are learrleely can also be changed.

3.1.2 Gender Roles

Gender role refers to the set of attitudes and \beheal norms that are
widely considered to be socially appropriate fadiwiduals of a specific
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gender group or identity within a specific cultulteis socially constructed,
is a product of socialisation experiences, and fieno politicised and
manipulated to result in the oppression of peogla garticular gender
group. Gender roles are socially constructed, E@graynamic and multi-
faceted — they differ within and between culturskaga, 2009)

3.1.3 Gender Analysis

Gender analysis is a systematic process of comsgiéne impact that a
development policy, programme or project may hawemomen/girls and
men/boys, and on the economic and social relatipashetween them. It
provides a basis for robust analysis of the difiees between women's and
men's lives (their roles, statuses, positions andlgges), and this removes
the possibility of analysis being based on incdrrassumptions and
stereotypes. Gender analysis therefore seeks toieaahe differences in
women's and men's lives, including those which leéadsocial and
economic inequity for women, and applies this ustirding to policy
development and service delivery.

It aims to achieve positive change for members disadvantaged gender
group. For instance with regards to this analysisas been observed that
women are largely excluded from security processes therefore the
gender analysis will largely aim to achieve positcshange for women. It
must be noted that gender analysis aims to achéengety, rather than
equality. Gender analysis is a process which allaggo distinguish the
ways in which the distribution of resources, atid, power,
representation and decision making vary amongstewoamd men within a
given socio-economic group at a particular pointinme. A gender analysis
may ask typical questions such as:

Who does what?

Who has what?

Who decides? How?
Who wins? Who loses?

3.1.4 The Steps for Gender Analysis

Gender analysis starts from the premise that nacypoprogramme or
service is gender neutral (that is, having the samgact on men and
women). A full gender analysis is therefore criticeor policies,
programmes and services to benefit women and mdwp. fehe following
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guestions are among the gender-related considesati@at should be kept
in mind:

1. Identifying the issue
In what ways are both women's and men's experiemtksxted in
the way issues are identified?
How are gender and diversity taken into account?

2. Defining desired/anticipated outcomes
What does the organisation want to achieve witts tholicy,
programme or service?
How does the policy, programme or service fit in toe
organisation's objectives?
Who will be affected?
How will the effects of the policy, programme onsee be different
for women and men, girls and boys?

3. Gathering information
What types of gender-specific data are available?
Are gender-specific data available regarding specroups
(including indigenous women, women from culturallgnd
linguistically diverse communities, and women wdikabilities)?
How is the input of women's organisations and othquality
seeking groups being pursued?

4, Conducting research
How will the research you consult or conduct adsitbe different
experiences of gender and diversity?
If you are conducting primary research, how are dgen
considerations incorporated in research desigmaettiodology?

5. Developing and analysing options
How will each option disadvantage some or provideaatage for
others?
Does each option have different effects on womenmen's social
and/or economic situation?
How will innovative solutions be developed to addréhe gender
and diversity issues you have identified?
What are the solutions that affected groups haggested?
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6. Making recommendations
In what ways is gender equality significant in weigy and
recommending options?
How can the policy, programme or service be implete@ in an
equitable manner?

7. Communicating the policy, programme or service
How will communication strategies ensure that infation is
accessible to both women and men, and take int@uatcthe
communication needs of diverse communities?
Has gender-friendly language been used?

8. Evaluating the analysis
How will gender equality concerns be incorporatedoi the
evaluation criteria?
How can this be demonstrated?
What indicators will you use to measure the effaxftshe policy,
programme or service on women and men?

3.1.5 Gender Mainstreaming

Gender mainstreaming is the public policy concek process of assessing
the different implications for women and men of @tgnned policy action,
including legislation and programmes, in all araad levels. It is a strategy
for making women’s as well as men’s concerns anmbe&nces an integral
dimension of the policies and programmes in alitigal, economic and
societal spheres so that women and men benefitlgcqural inequality is
not perpetuated. Its ultimate goal is to achievedge equality. The UNDP
defines gender mainstreaming as “taking accountgefhder equality
concerns in all policy, programme, administrativel dinancial activities,
and in organisational procedures, thereby coniniguto organisational
transformation”.

Specifically, gender mainstreaming implies bringitige outcome of
gendered socio-economic and policy analysis iftdeadision-making.

Johnston (2005) defines gender mainstreaming ashas process of
assessing the implications for women and men of playned action,
including legislation, policies or programmes, myarea and at all levels.
It is a strategy for making women's as well as seancerns and
experiences an integral dimension of the designplamentation,
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monitoring and evaluation of the policies and pamgmes in all political,

economic and societal spheres so that women andosresfit equally, and
inequality is not perpetuated. The ultimate goaltasachieve gender
equality in processes of the organisation; thisuthes core policy decisions
as well as the small everyday decisions of programmplementation.

Gender mainstreaming is not a process which begidsends with women.
It does not mean only having an equal number of @mm@ind men in the
organisation or supporting programmes exclusivehwiomen, although it
includes these aspects.

Gender mainstreaming implies including women, boed not imply

excluding men. Gender mainstreaming cannot takeeglaan organisation
which is closed, inflexible and does not value peoBecause gender
mainstreaming demands a caring, flexible and empogenvironment, it
creates opportunities for women and men at evewel lavithin the

organisation. Each individual stands to benefitd atmerefore each
individual must share the responsibility (Mbit, 296

Gender mainstreaming involves all levels within ame organisation. At
the internal level, gender mainstreaming seeksniure that all of the
organisational policies seek to achieve equalityopportunities, and in
access to and distribution of all forms of resosarcghis will include for
instance:

. selection and recruitment policies

. staff development

o the availability of child and mother friendly woekvironments

. the existence and enforcement of policies to combatual
harassment and other forms of gender-based oppnes@iewport,
2009)

At the external level, gender mainstreaming seeksensure that all the
organisation’s programmes, projects, actions anidiatives seek to
contribute to bringing about gender equality améngemen and men.
Gender mainstreaming instruments of an organisatimud include a clear
gender equality policy document. It will also tatkee form of a political
guiding statement indicating the position of thegasrisation and its
commitment to gender equality and to putting incplaall forms of
resources for gender mainstreaming. The gender cypolis all

encompassing. It will state the organisation's kewciples related to
gender equality and will indicate that these relatethe organisation's
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internal culture and ways of working as well asit® programmes and
interventions and its relation with its externalieonment (Bauerschmidt,
1999).

An organisational gender policy document needset@écompanied by a
strategy which clarifies the steps, measures, imagl actions and

responsibilities for putting the document into anti The strategy will also
include clear targets and indicators to use in otoleneasure the extent to
which the targets have been met. Gender awarenesmgst staff,

volunteers and members is a key requirement. Genanstreaming

requires that knowledge and skills on gender disoation are

democratised and disseminated across the orgamsatid its hierarchy
(William, 2002). This may require regular gendegiimg and awareness
raising interventions.

3.1.6 Gender Equality

Gender equality is first and foremost a human ri¢fhtefers to the equal
valuing of the roles of women and men. It doesimgly that women and
men are the same, but that their interest, needspabrities should be
valued equally and accorded equal treatment. ltksvdéo overcome the
barriers of stereotypes and prejudices so that &eles are able to equally
contribute to and benefit from economic, socialltwwal and political
developments within society. However it must beoggised that equal
treatment will not produce equitable results, beeawvomen and men have
different life experiences. Equality is a basic lamright. It refers to the
equal treatment of men and women with respect & thghts, and in
legislation and policies as well as in providingualgaccess to and control
of resources and services within the family andetgdFrank, Flinn and
Gordon, 2007).

Gender equality requires the recognition of thet @t current social,
economic, cultural and political systems discrinendetween the sexes,
and that women's status is generally unequal td dhamen. Gender
equality denotes women having the same opportsgnitielife as men,
including the ability to participate in the publgphere. Gender equality
interventions therefore aim to promote the full amdettered participation
of women and men in society and in all sectors efetbopment. It was
often believed that gender equality may be defisel@ly at the level of
equal rights for women and men in the letter ofléve e.g. giving girls and
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boys, women and men equal rights, equal opporasitgqual conditions
and equal treatment in all fields of life (Johnst2@05).

However, equality in the letter of the law may mwcessarily lead to
equality in practice. It is therefore importantéawamine how women and
men are positioned differently in society. Thesiedences often result in
significant forms of discrimination and gender lwheppression. In fact,
these differences result in serious gaps in palitisocial and economic
participation. The end result is a situation ofgment gender inequality.
Gender equality essentially refers to equalityaicomes and results.

3.1.7 Gender Equity

Gender equity is the process of being fair to bettmen and men. To
ensure fairness, strategies and measures must oReravailable to
compensate for the historical and social disadgm#athat prevent a
particular gender group from otherwise operatingadevel playing field.

Not only do gender equality approaches take intosicteration the
differences in women's and men's lives; it alsmgedses that different
approaches may be needed to produce outcomesr¢ghatjaitable. Equity
leads to equality. Gender equity is a set of polmgasures/special
programmes targeting women with the aim of compamgdhem for the

historical and social disparities that deprive thefmenjoying access to
equal opportunities, for example: measures of pesitliscrimination,

guota system (FES, 2009).

Gender equity measures are based on the recogaftwomen's and men's
different positions, situations and needs. It redsgs that achieving
equality in outcomes may necessitate differentitneat for women vis—a-
vis men. As such, it is a series of measures whaclognise the need to
redistribute power and resources. Equity is nobmmgatible with equality

but rather complements and contributes to its &ffeemplementation.

3.1.8 Social Construction of Gender
The many different processes by which the expextatassociated with

being a boy (man) and being a girl (woman) are g@ass through society
this is usually done through teaching about anafeecing gender norms.
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3.1.9 Violence against Women

Violence against Women (VAW) is a form of gendesdsh violence that
results in, or is likely to result in, physical xs@l or psychological harm or
suffering to women, including threats of such actsgrcion or arbitrary
deprivation of liberty, whether occurring in publwr private life. It
constitutes a whole range of issues and is maadest different forms at
several levels, from the domestic to the state #mel international
community; and is rooted in structural inequalitiesd patterns of
discrimination against women in everyday life. \@inte against women is
a tool for entrenching the institutions of patrtayand is used to perpetuate
continued male dominance and control over resolandsdecision making.
Violence against women is not only a health and drumghts issue, but
also a security challenge (Alaga, 2009).

3.1.10 Gender Relations

Gender relations refer to how women and men retateach other in the
society. They arise from gender roles, that isdifierent social roles and
responsibilities that pertain to each sex. Genditions also define these
roles and responsibilities and the values attatheédem. Gender relations
are power relations since the status of women ard and the values
attached to their respective roles in the socistyaot on an equal level.
According to William (2002), gender relations amescribed through a
network of kinship and affinity; achieved throughonk in economic,

political and social spheres; and influenced bye;adass, age and religion.

3.1.11 Gender Discrimination

The Convention on the Elimination of All Forms oisBrimination Against
Women (CEDAW) which was adopted in 1979 and ratifoyy around 100
countries, states that “discrimination against worskall mean distinction,
exclusion, or restriction made on the basis ofwhich has the purpose of
impairing or nullifying the recognition, enjoymeat exercise by women,
irrespective of their marital status, on a basiseqgtiality of men and
women, of human rights and fundamental freedomsthi political,
economic, social, cultural, civil or any other @&l
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3.2 Sexual and Gender Based Violence in Africa

Sexual and gender based violence are the currsméssconfronting the
world today. In many parts of the world, includidgrica, sexual and
gender based violence have both theological andiralilroots that date
back to the origin of mankind. The theological reétsexual and gender
based violence in African and American culture éaample, is rich with
evidence of male dominion. New, Cox, Laser (201sbea that the review
of the concept of culture formation in African amd most parts of the
world show that women are ascribed as subordimatstatus and are
sexually abused by male counterparts. Bella (12F€) claim that this is
rooted in the social, economic and political stuwes of the women who
are reproduced by socialisation process.

Although African cultures prefer harmonious balaretween the sexes
and equality before the Supreme Being, there igriactice, a lot of
prejudice, attitude and custom that negates thitoggphy of women
equality with men. Even in the case of family sejfi socialisation
contributes significantly to sexual and gender Hdasaolence. This
seemingly innocuous action psychologically prepdnesmale gender to be
tougher or look down on female gender as their @ryp while the female
counterparts are being treated and psychologigajtioned as weakling.
The denial of women rights, participation in ecomonand political
developments are all clear cases of gender distawion and violence
against the female counterparts. Thus, the summaifowhat African
women to some extent have to offer remains systeafigt excluded from
the development agenda. This calls for a changeoold view of African
people concerning gender discrimination and viatemt contemporary
times (Bauerschmidt, 1999).

Some indigenous or cultural practices and actsetinto race, tribe, sex,
language and religion have lowered the status ofc&f women. This
discrimination against women has its roots fromdteation account where
a woman was fashioned out of man’s rib. Many salsolehemently
opposed to the possession of woman in the full mumature with man.
While some scholars upheld the equality of gendahe identical human
nature of male and female created in the imageoaf, @is however, poses
the problem of sexual and gender based violen@drinan society. There
are traditionalists who proposed gender inequalditywomen in African
society. In their view points, women are subordntm men because they
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were created out of men’s ribs and as such theymagerty of the men
(William; Donals, 2008).

This outmoded notion about women still exists imgnaultures of African

society. These false beliefs include: A man hasétrigver the body of
woman, every woman must depend on a male provéoher it is a waste to
educate women since they get married and so fortdition and religion

also teach women to stick to their husbands, téesuf silence and to
endure everything so as to save their families. \&orhave inadequate
legal protection because issues involving husbartt veife are culturally

considered “private” and hence, no one would lketerfere in the private
affairs of home. Even the laws have their limitao In most cases,
customary law, dowry, land ownership, inheritannd aaming of children

discriminate against women in African sociey. Th@metimes leads to
disfigurement, lost opportunities and interferenegh confidence of

women in the society at large. The consequencethexe are that the
women may fly into a rage and isolate themselves fmale gender. Many
may even think that men are meant to dominate antta women (David,

2004).

Sexual and gender based violence occurs in famigdigious institutions,
work places and educational institutions. In Afritey are committed
mostly against women and have great impacts om sogial status in the
society. Sexual and gender based violence take jphathree major forms:
physical violence, sexual violence and psycholdgicdence. These forms
of violence cut across racial, cultural and religidoackgrounds. Kratcoski
asserts that violence on a spouse; children atidgsthave been described
as symptomatic breakdown of social control. Seltveight (2010) in its
publication, reported that nearly two-thirds of wearmin Africa is believed
to have experienced physical, sexual and psychmdbgiolence. They are
beaten and punished for supposed transgressiqes] eand even murdered
by men. In some cases, vicious acid attacks leheentwith horrific
disfigurements.

Sexual and gender based violence are frequentlysexicand tolerated in
the communities where women are assigned infeal@sy subordinate to
the male who are heads of the families and effelstithe property of their

husbands. Husbands are responsible for most of thekence and they are
affected to an extent in a lesser degree. Sexuhbander based violence
affects everybody including children who are tratiseal by the abuse.
Thus, sexual and gender based violence have bragmiatrum which
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includes child abuse, elder abuse and violentlzatiseen family members.
Sexual and gender based violence consist of mamestysuch as
spouse/partner abuse, child abuse, elder abusentpabuse, emotional
abuse, economic abuse, social abuse, stalkingjgathydbuse, sexual abuse
and neglect. This violence is perpetuated by perssystems and structures
created and operated by human beings (Obama, 2009).

Thus, there is a personal and systematic, structamd institutional

dimension of the problem. There are two sides &gtoblem: why men
harass women sexually and why women seem to atkepbeating and
stay. Psychologists and domestic violence counsedigplain that violence
Is learned behaviour. In many cases, men who beatmgive and women
who are abused grew up in homes where violencerxtuln such a
situation, a child can grow up believing that viade is acceptable
behaviour. Many boys may learn that this is a wape powerful. If a boy
child rose in a home with physical abuse, he iserixely to use sexual
violence in his own family. On the other hand, sgusgchiatrics hold that
in a very small percentage of cases a psychologisalrder may trigger
sexual violent behaviour (David, 2004).

However, in the majority of cases, other reasomsesglain men’s abusive
behaviour. Men who abuse women convince themsehagsthey have a
right to do so. Abusive men tend to be extremedfoes, possessive and
easily angered. Many flew into a rage because theause called her
mother too often or because she did not fulfildéipectation in a particular
area, and may try to isolate their wives by lingtiheir contact with family
and friends. These kinds of men have low self-aestaad feel vulnerable
and powerless. They are more likely to have expeed violence in
childhood, and pin the blame for their abusive béhas on someone or
something other than themselves. Alcohol is a gtrmmtributory factor in
many cases of domestic violence in Africa (Helndi02).

Many women stay with their abusive partners and dbeds for sexual
abuse is sown early in the women’s lives. In marigcAn communities,
the discrimination against women begins even befweg are born. Female
children are implicitly rejected by their familiegcause of their preference
for male children. Such women later grow up witharough self
confidence to stand on her own dignity and insist b®ing respected.
Religious programming also binds women into acogphumiliation as if
it is the same as the Christian virtue of humiliilyomen often blame
themselves for acts committed against them instéadcognising that no
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one deserves violence. Because of the social btegf it is culturally
permissible for a husband to beat up or sexuallsathis wife or a father
to beat his children, women ought not to compl&ifter a long time of
being abused, women may become accustomed to itfesndul and
therefore unable to take steps to leave situatbbrduse. Most of them do
not know that there is sometimes a possibility eftigg justice from the
police or the courts.

Sexual and gender based violence can said to bagalhyrutality by men
when they are treated without love and care. Thay e in form of rape
and violation of their sexual rights. Rape subjegahe women, robs them
of their dignity and mocks them in the face of stgi The atrocity when
committed in the presence of the man as an instmuwieviolence against
them, further deepens the pain. Most often thidase by men to show
their superiority over the women. The trauma angnst often haunt
women for the rest of their lives. Many African miies consider women
to be inferior and weak, while the men are the sienimakers. This wrong
perception of women and violation of their humaghts by Africans
originated from considering them as property of rghnston, 2005).

The belief is also rooted in patriarchy where tlosver (and rule) of the
fathers or men through ritual, tradition, law armahduage, customs,
education, and the division of labour determine et women shall or
shall not play and in which the female is everywehsubsumed under the
male (Alaga, 2009). This philosophical thought abses women to remain
“silent” and in most cases promotes social inedjeslibetween men and
women. This leads to women’s subordination not evithin the family but
also in the society and in the church as a whaendte circumcision is the
worst form of gender violence and it has root igiant traditional culture
and religious practices of African people, espégidie western part of the
continent. Blood and Wolf assert that the pracisceost prevalent among
the African people such as the Yorubas.

In Africa for example, female genital mutilationses are high especially in
Nigeria with a prevalence rate of 95.7 per centcdkding to a study
carried out by the United Nations Children’s FufdslICEF), the practice
of female genital mutilation in Northern stateselikebbi, Sokoto and
Katsina is relatively low, recording 1.0 per cefitl per cent and 0.0
percent prevalence rate respectively, while souats&ates like Delta, Cross
River, Imo and Anambra States have very high nunabdemale genital
mutilation cases. These figures are lower when @reat with what is
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obtained in American society. Sexual and gendeedasolence subjects
the women to emotional and psychological tortusssling to frustrations
or even death. In many cultures of Africa, widows typical examples of
those who suffer most psychological violence. Someg, the widows are
subjected to a number of oppressive and dehumarti®atments.

Quite a lot of African cultures compel the widovesdleep on bare floor,
wear rags, eat food from broken and unwashed plates does not wash
her body for several days or weeks, forced the welto drink water that
was used to wash the late husband’s corpse, takedtin publicly to prove
their innocence of not been responsible for theband death, loses their
rights to the deceased property or male childraonraatically died if she
refuses to take the oath or drink the water usedashing the husband’s
corpse.

In some African cultures, the widows are expectechburn her husband’s
death for a period of time and throughout this qéshe must wear dresses
that depict their mood of mourning. The widow wotack clothes and she
Is not permitted to step out of the house for 4¢¥sdar to cook or to touch
any food meant for another member of the familye Thidow is seen as
unclean until she has undergone all the relevaditional rites (Alaga,
2009).

In Calabar, Cross River state of Nigeria for exaamphe widows have no
rights to their husband’s estate. A widow who remearforfeits the right to
her husband’'s property. Although customary law Wwhgoverns most
marriages in Africa forbids a wife from owning pesfy independent of the
husband, many African women have condemned thistipeain very
strong terms. Islamic marriages thus, confer magets to the husband’s
properties than customary marriages. In Islamic &widow is entitled to
one quarter of the deceased husband’'s propertyifBbe deceased has
children and grand-children, the widow would beitesd to one-eighth of
the property. On the contrary, since Christian mgas are governed by
statutory laws which guarantee some measures af ésgiality in respect
to property ownership most African society usuallyoke customary laws
to inherent the property of the deceased.

In Africa, marital rape, adoption, sexual harassman work, within

educational institutions or religious institutionshild marriage, forced
prostitution or trafficking in women are harmfubdhtional practices that
violate the fundamental human rights of women amatd the development
of their capabilities and integration into the ctyyis development process.
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Thus, in Africa, early or forced marriage enjoygdebacking in Sharia law
as practiced in Northern Nigeria and some Muslimewnities of South-
Western Nigeria. Child marriage reveals the lowustao which women
and young girls have been relegated and the widsadpassumption that
women have no alternative roles other than hougpskgeand child-
bearing. According to the civil liberty organisatistudy, most parents give
out their daughters for early marriages becausg want to protect family
honour by preventing teenage pregnancy. And sineeetis yet no known
law to check the harmful practice of early marriageny young girls fell
victims of such practices in many societies ofvlweld, including Africa.

3.3 Causes of Sexual and Gender Based ViolenceAimnica

There are many causes of sexual and gender basketicg in the world,
especially Africa today. Notably among them are:

0] The unequal relationship between men and womemeisaciety and
the church. By nature, being male or female hasimuonsic
hierarchy. What we call women’s place in one huncafture is
man’s place in another. There is nothing permamout human
beings as culturally defined. Neither men nor worskauld be tied
to predetermined roles. Women are often violate@nupvhen
defined by their sexual and rational roles onlyjl&/prominence is
given to other adventurers or masculine roles fenmrhe same
thing goes for the many proverbs and metaphorsrgésations and
stereotypes that idealise women.

(i)  When a man feels the need to control and domirfsewioman.
When the husband feels such need to control his batause of low
self-esteem, extreme jealousy, difficulty in redgul@ his anger and
other strong emotions, or when he feels inferiorhte wife in
education and socio-economic background, he empiojsnce as a
tool. Some men with traditional beliefs may thihkey have the right
to control women, and that women are not equal &n.nThis
domination takes the form of emotional, physicasexual violence.

(i)  Interaction of situational and individual factorBhis means that
abusers learn violent behaviours from their famggpple in their
community and other cultural influences as theywgup. They may
have seen violence often or they may have beemadhemselves.
Such abusers may learn to believe that violeneereasonable way
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of controlling a woman. Thus, men who learn thatmea are not to
be valued or respected and who see sexual and rydraded
violence directed against women are more likelyabuse them.
Women who also withess violence against women air amilies
of origin are more likely to be victimised by theswn husbands.

(iv) Poor communication between couples. Sexual and egehdsed
violence arose from poor communication between iedrcouples.
According to Zamani, the inability to share thowgyand feelings or
solicit each other understands on matters of patsdiosyncrasies,
gives rise to conflict, marital disharmony, unduespEcion or
promotion of malice between them. At the slightpsivocation,
sexual and gender based violence erupts and degigeae blow to
the hitherto blissful marital relationship.

(v)  Immaturity on the part of man or both couples. Inuméy of
couples also instigates sexual and gender basdenge between
them due to lack of appropriate problem-solving afetision-
making skills (Mbiti, 1969).

As immature personalities they misinterpret eachei$ action or
pronouncement. They may resort to heated argumemther than
meaningful dialogue to resolve their differencesshoften than not, these
degenerate into gender based violence, sexualldeamong others. This
can threatened marital harmony and affect the ioglstiip between men
and women in the society. Thus, the effects ofenok against women are
broadly grouped into three: Physical, psychologésal spiritual impacts.

Physical Impact

Physical impact has to do with injuries which caad to permanent
disabilities in women or even leads to death of @man. Sometimes,
physical violence on a woman can lead to miscagriagforced abortion.
Sexual violence against women increases womenigevaibility to sexually
transmitted diseases and HIV/AIDS. Some victimyiofence often time
commit suicide. Many women die following a beatiby their own
husbands, and in most cases, the husband is texevafds. Husbands that
are taken to court are not given adequate senfencmmmitting murder.
In the case of sexual violation, it may lead themea to prostitution,
become violent, have too many children, drug ablesere the home, and in
the case of widows, lose all the property.
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Psychological Impact

Intense fear that the violence will happen agaigeiserated in the woman.
Low self-esteem, guilt, shame and depression asalt These may be
accompanied by feelings of hatred and the desiresfenge.

Spiritual Impact

Women experience a hunger for human and spiritnderstanding and
care, a Christ-like acceptance and support. Thelyrfet appreciated in the
society and not recognised in the church but ragiptoited. In the case of
girl-children, it may lead to disfigurement, lost opportunities, and
interference with school work. They may loose coafice in themselves.
As young women, they may also avoid marriage. Winenwoman is a
mother and the violence takes place in the presehdeer children, the
stage is set for a cycle of violence that may beomf generation to
generation. The children witnessing violence adathsir mothers may
grow up thinking that violence against women is mal;, thereby
perpetuating another generation of violence inasini society.

3.4 Promotion of Gender Equality in Africa

The promotion of gender equality is an essentialt p# violence
prevention. A range of school, community and mediarventions aim to
promote gender equality and non-violent relatiopsiiy addressing gender
stereotypes that allow men more power and contvelr avomen. These
include some well-evaluated interventions, but mewaluations are needed
that use measures of actual violent behaviour asuitome rather than
improvements in attitude or knowledge, whose retato violent behaviour
may be unknown. Some school-based programmes leawerstrated their
effectiveness. With the exception of the safe daegmramme and the
youth relationship project, evaluations of thesgehboked at short-term
outcomes and more research is needed on theirtéong-effects (Alaga,
2009).

School programmes are well placed to prevent vadeagainst women,
since they have the potential to address gendensiand attitudes before
they become deeply ingrained. They are also idear@ments to work
with male peer groups, where rigid ideas about olasty can be
guestioned and redefined. Among community intene@st the Image and
Stepping Stones programmes are supported by tloegsst evidence.
Community programmes with male peer groups shown@® in changing
attitudes towards traditional gender norms, as agNiolent behaviour, but
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they require more rigorous outcome evaluations. alin media

interventions, such as Soul City in South Africppear to be effective at
addressing attitudes towards gender norms and wennigts that may
influence violent behaviour (Johnston, 2005).

However, we do not yet know whether they actuakyluce violent
behaviour. There is evidence that the success afesmicrofinance
programmes in empowering women (without engaginth wnen) may
actually cause friction and conflict between paidnespecially in societies
with rigid gender roles. Further research is neeedxplore how such
possible negative effects might be overcome. Whamdgr roles become
more flexible, most women enjoy greater power,ustadand economic
independence and the threat of violence againsh tdecreases. It is
important, therefore, to engage both men and woamehboys and girls in
interventions that promote gender equality and gméwiolence against
women.

4.0 CONCLUSION

We have studied the various concepts of gender els a8 sexual and
gender based violence in Africa. We also considestes of sexual and
gender based violence in Africa and promotion afdge equality in Africa.

5.0 SUMMARY
The following are the major issues discussed i tinit:

. There are many concepts which are related to geftiese include:
gender roles, gender analysis, the steps for gemukysis, gender
mainstreaming, gender equality, gender equity,atamnstruction
of gender, and violence against women, gendernaaiand gender
discrimination.

. Sexual and gender based violence are the cursrgdsconfronting
the world today. In many parts of the world, inchglAfrica sexual
and gender based violence have both theologicalcatdral roots
that date back to the origin of mankind.

° In Africa, marital rape, adoption, sexual harassnatrwork, within
educational institutions or religious institutionshild marriage,
forced prostitution or trafficking in women are hdul traditional
practices that violate the fundamental human rigiitsvomen and
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limits the development of their capabilities antegration into the
country’s development process.

) There are many causes of sexual and gender bagkethce in the
world, especially Africa today. Notably among thare: the unequal
relationship between men and women in the sociedythe church,
when a man feels the need to control and domirfegewtoman,
interaction of situational and individual factop®or communication
between couples and immaturity on the part of mdmth couples.

6.0 TUTOR-MARKED ASSIGNMENT

1. Define some basic concepts of gender.

2. Discuss sexual and gender based violence in Africa.

3. State the causes of sexual and gender based \edleidrica.

4, Discuss how gender equality can be promoted incAfri

5. What are the steps for gender analysis?

6. Explain the differences between gender equality ajehder

mainstreaming.
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1.0 INTRODUCTION

This unit focuses on religion and abortion campaigncontemporary
society. In many parts of the world, including Afj abortion has a long
history of being among the safest procedures inicmexlwhen allowed
by local law. Uncomplicated abortions do not cagitieer long term mental
health or physical problems. Abortion has been queréd by various
methods, including herbal medicines, the use ofpsmed tools, physical
trauma, and other traditional methods since antierd@s (Newport, 2009).

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

describe abortion

state arguments for legalisation of abortion

discuss the religious groups’ official positionsaiortion
explain the Catholic teachings on abortion

state the Catholic Church doctrine on abortion
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o enumerate possible justifications for abortion

. highlight the Catholic Church forgiveness of wonrdm abort

) give the recent statements of the Catholic Churpb'sition and
abortion rights

o examine the attitudes of Catholic laity towardsréiba

. discuss the political debate over legalisationbmraon.

3.0 MAIN CONTENT

3.1  Concept of Abortion

Abortion is the termination of pregnancy througte ttemoval or forcing
out from the womb of a fetus or embryo before iakde to survive on its
own. Abortion can occur spontaneously, in whichecdsis often called
a miscarriage. It can also be purposely causedhiohacase it is known as
an induced abortion. The term abortion most comsnordfers to the
induced abortion of a human pregnancy. The sinplaxcedure after the
fetus may be able to survive on its own is medycaihown as a "late
termination of pregnancy"” (Jones, Robert, Cox aaskel, 2011).

Modern medicine uses medications or surgical methém induced
abortion. The two medications mifepristone and @gisndin are as
effective as a surgical method in the first trineesWhile the use of
medications may be effective in the second trimestargical methods
appear to have a lower risk of side effects. Badhtrol, including pill and
intrauterine devices can be started immediatelgr afh abortion. Abortion
in the developed world has a long history of beingpng the safest
procedures in medicine when allowed by local lawnc@mplicated
abortions do not cause either long term mentalhealphysical problems.

Obama (2009) recommends that this same level efaad legal abortions
be available to all women globally. Unsafe aboriohowever, result in
approximately 47,000 maternal deaths and five omllhospital admissions
per year globally. An estimated 44 million aborsare performed globally
each year, with slightly under half of those paried unsafely. Rates of
abortions have changed a little between 2003 an@8,2iter having

previously spent decades declining as access twagdn regarding family
planning and birth control improved. As of 2008,%00f the world's

women had access to legally induced abortions ‘twitlrestriction as to
reason”. There are however, limits regarding hokalang in pregnancy
they can be performed.
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Induced abortion has a long history. They have leformed by various
methods, including herbal medicines, the use ofpsreed tools, physical
trauma, and other traditional methods since ancigmtes. The laws
surrounding abortion, how frequently they are penked, and their cultural
and religious status vary greatly around the wofld.some contexts,
abortion is legal based on specific conditions hsas rape, problems with
the fetus, socioeconomic factors, and the risk ton@ther's health or
incest. In  many parts of the world there is promtraublic
controversy over the moral, ethical, and legalessof abortion. Those who
are against abortion generally state that an emtaryetus is a human with
theright to lifeand may compare abortion to murdéose who
support abortion rights emphasise a woman's rmghiecide on any matters
concerning her own body as well as emphasising hunghts generally
(David, 2004).

3.2 Arguments for Abortion Rights

There are two arguments for abortion rights, namedyality argument and
liberty argument. Equality arguments for abortiogghts range widely but
share certain core concerns. Sex equality argunasktsvhether abortion
restrictions are shaped solely by the state’s éistein protecting potential
life, or whether such laws might also reflect cdnsbnally suspect
judgments about women. For example, does the atateonsistently to
protect potential life outside the abortion contextcluding by offering
prenatal care and job protections to women who w@become mothers?
Or is the state selective in protecting potentif@?l If so, might abortion
restrictions reflect traditional sex-role stere@gmbout sex, care giving, or
decision-making around motherhood (Jean-Yves, 2005)

Equality arguments are also concerned about theleged impact of
abortion restrictions. Sex equality arguments bplesethat abortion
restrictions deprive women of control over the tijmof motherhood and so
predictably exacerbate the inequalities in eduoatio economic, and
political life engendered by childbearing and clrelting. Sex equality
arguments ask whether, in protecting unborn lifie, $tate has taken steps
to ameliorate the effects of compelled motherhondwmen, or whether
the state has proceeded with indifference to thgaoth of its actions on
women (William, 2002).

Liberty arguments on the other hand, focus lesshese gendered biases
and burdens on women. Equality arguments do nqicsepthat restrictions
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on abortion arenlyabout women. Rather, equality arguments are
premised on the view that restrictions on abortionay be
aboutbothwomenandthe unborn. Instead of assuming that restrictmms
abortion are entirely benign or entirely invidiousguality analysis
entertains the possibility that gender stereotypay shape how the state
pursues otherwise benign ends. The state maygbnatborn life in ways it
would not, but for stereotypical assumptions abawimen’s sexual or
maternal roles. For example, the state’s bona iinierest in protecting
potential life does not suffice to explain the ttihal form of criminal
abortion statutes in America. Such statutes imgbseentire burden of
coerced childbirth on pregnant women and providke lior no material
support for new mothers (William and Donals, 2012).

In this way, abortion restrictions reflect viewsoabhow it is “natural” and
appropriate for a woman to respond to a pregnaifcgbortion restrictions
were not premised on these views, legislatures $lmaight to coerce
childbirth in the name of protecting life would liever backwards to
provide material support for the women who are meguto bear-too often
alone-the awesome physical, emotional, and finarcsats of pregnancy,
childbirth, and childrearing. Only by viewing preanpcy and motherhood
as a part of the natural order can a legislatismigis these costs as modest
in size and private in nature. Nothing about ardet® protect fetal life
compels or commends this state of affairs. Wheaortan restrictions
reflect or enforce traditional sex-role stereotypaguality arguments insist
that such restrictions are suspect and may vithaté).S. Constitution.

3.3 Religious Groups’ Official Positions on Aborton

American Baptist Churches in the U.S.A

Recognising the different views on abortion amdsgnembers, Jean-Yves
(2005) encourages women and couples consideringreedure “to seek

spiritual counsel as they prayerfully and consoersly consider their

decision.” Though the board opposes abortion “paraary means of birth

control,” it does not condemn abortion outright.

Buddhism

There is no official position on abortion among Bbgts, although many
Buddhists believe that life begins at conceptiod #rat killing is morally
wrong. In Japan, where there is a large Buddhipulation, abortions are
commonly practiced and often involve the Buddhrsidition of mizuko
jizo, in which aborted fetuses are thought to lektethe land of the dead.
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BBC Religion and Ethics, Buddhism and Abortion RFaibDpinion on
Abortion Slideshowa series of graphics that illustrate how opiniofieds
among various demographic groups. Abortion andSipreme Court the
constitutional dimensions of the abortion debateeligbus Groups’
Official Positions on Abortion A breakdown of 17 jmareligious groups’
views on abortion.

Catholicism

In accordance with its widely publicised anti-abmmt teachings, the
Catholic Church opposes abortion in all circumsésnand often leads the
national debate on abortion.

Church of Jesus Christ of Latter Day Saints

Church of Jesus Christ of Latter-day Saints teathais“elective abortion
for personal or social convenience is contrary be twill and the
commandments of God.” Therefore, the church saysfacilitation of or
support for this kind of abortion warrants excomigation from the
church. However, the church believes that certaoumstances can justify
abortion, such as a pregnancy that threatens fén@flithe mother or that
has come about as the result of rape or incestefalmidt, 1999).

Episcopal Church

The Episcopal Church recognises a woman’s rightteioninate her

pregnancy. The church condones abortion only iesaé rape or incest,
cases in which a mother’s physical or mental hemtlat risk, or cases
involving fetal abnormalities. The church forbidsbtrtion as a means of
birth control, family planning, sex selection oryameason of mere

convenience (Obama, 2009).

Evangelical Lutheran Church in America

The official position of the Evangelical Lutheram@ch in America states
that “abortion prior to viability [of a fetus] shtwunot be prohibited by law
or by lack of public funding” but that abortion a@ftthe point of fetal
viability should be prohibited except when the lifiea mother is threatened
or when fetal abnormalities pose a fatal threa teewborn (Jones, Robert,
Cox and Laser, 2011).

Hinduism

Unless a mother’'s health is at risk, traditionahdii teachings condemn
abortion because it is thought to violate the refis teachings of
nonviolence. The general value system of Hinduisaches that the correct
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course of action in any given situation is the tra causes the least harm
to those involved (David, 2004).

Islam

Although there are different opinions among Islasibolars about when
life begins and when abortion is permissible, masgiree that the
termination of a pregnancy after four months —gbhmt at which, in Islam,
a fetus is thought to become a living soul — is petmissible. Many
Islamic thinkers contend that in cases prior tor fowonths of gestation,
abortion should be permissible only in instancewlimch a mother’s life is
in danger or in cases of rape (BBC Religion anddsthSanctity of Life,

Islamic Teachings on Abortion).

Judaism

Traditional Jewish teachings sanction abortion aseans of safeguarding
the life and well-being of a mother. While the mafp reconstructionist and
conservative movements openly advocate for thet righ safe and

accessible abortions, the orthodox movement is lessed on the issue
(Selner-Wright, 2010).

Lutheran Church-Missouri Synod

The Lutheran Church-Missouri Synod states thatesiabortion takes a
human life, it is not a moral option except to met/the death of ... the
mother. The National Association of Evangelicals passed a number of
resolutions (most recently in 2010) stating its @ppon to abortion.
However, the organisation recognises that therehimige situations in
which terminating a pregnancy is warranted — sugpratecting the life of
a mother or in cases of rape or incest (FranknFdimd Gordon, 2007).

National Council of Churches

Because of the diverse theological teachings omisnber churches, the
National Council of Churches does not have an iaffiposition on
abortion. The NCC instead seeks to provide a spdmre members can
come together and exchange views (Mbiti, 1969).

Presbyterian Church (U.S.A))

In 2006, the Presbyterian Church’s national goverrhody, the General
Assembly, reaffirmed its belief that the terminatiof a pregnancy is a
personal decision. While the church disapprovesbafrtion as a means of
birth control or as a method of convenience, iksé® maintain within its
fellowship those who, on the basis of a study ofifdare and prayerful
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decision, come to diverse conclusions and actiomsthe issue (Obafemi,
2006).

Southern Baptist Convention

In a 1996 resolution on partial-birth abortion, ti8outhern Baptist
Convention reaffirmed its opposition to abortiotgtimg that “all human
life is a sacred gift from our sovereign God anerdifiore ... all abortions,
except in those very rare cases where the lifdhefmother is clearly in
danger, are wrong” (Turaki, 1993).

United Church of Christ
Otite and Isaac (1999) is a firm advocate of repatigte rights, including
the right to a safe abortion.

United Methodist Church

While Okpe and Ada (2007) opposes abortion, itraii that it is “equally
bound to respect the sacredness of the life andbsglg of the mother and
the unborn child.” The church sanctions “the legation of abortion under
proper medical procedures” but rejects abortiomraasiethod of gender
selection or birth control and stresses that thosesidering abortions
should prayerfully seek guidance from their doctéamilies and ministers.

3.4 Doctrine

According to the United States Conference of CathBishops' "Pro-Life
Activities" website, the Catholic Church has condenh procured abortion
as immoral since the 1st century. Some early Ganigtoctrinal documents
rejecting abortion are tHeidacheand the_etter of Barnabasnd the
works of 2nd-century writers Tertullian and Atheoegs of Athens. In the
5th century, St. Augustine "vigorously condemnee finactice of induced
abortion" as a crime, in any stage of pregnandlpabh he accepted the
distinction between "formed" and "unformed" fetusegentioned in
the Septuagint translation of Exodus 21:22-23 xatteat, he observed, did
not classify as murder the abortion of an "unfortmisdus, since it could
not be said with certainty that it had already nes# a soul (see, e.De
Origine Animaed.4).

It was commonly held, even by Christians, that anén being did not
come into existence as such immediately on conmepthut only some
weeks later. Saint Anselm of Canterbury (1033—-1X28J that "no human
intellect accepts the view that an infant has tagonal soul from the
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moment of conception”. Abortion was viewed as a but not as murder,
until the embryo was animated by a human soul. w teecades after
Anselm's death, Catholic canon law, in Decretum Gratiani stated that
"he is not a murderer who brings about abortioroteethe soul is in the
body." This Aristotelian view of delayed emolumevds abandoned by the
17th century, when the conviction prevailed that sloul was present from
the moment of conception, and the scientific pioaf827 of the existence
of the female ovum and in 1875 of the involvemehtttee union of a
gamete from each parent in conception reduced Eigruabout a delayed
substantial change.

However, even when Church law, in line with thentlgeenerally accepted
theory of delayed emolument, assigned differentajiirs to earlier and
later abortions, abortion at any stage was considema grave

evil. Thus Thomas Aquinas, who accepted the Arditm theory that a
human soul was infused only after 40 days for aenfieius, 90 days for a
female, saw abortion of an unsoiled fetus as alwaysthical, a serious
crime, a grave sin, a misdeed and contrary to eatde wrote: "This sin,
although grave and to be reckoned among misdeatis@ainst nature...is
not something less than homicide.... nor is such b® judged

irregular unless one procures the abortion of esedly formed fetus."

Most early penitential’s imposed equal penances dbortion whether
early-term or late-term, but others distinguishedwteen the two. Later
penitential’'s normally distinguished, imposing hieavpenances for late-
term abortions. Although thBecretum Gratianiwhich remained the basis
of Catholic canon law until replaced by the 191d€mf Canon Law,
distinguished between early-term and late-term tadw, that canonical
distinction was abolished for a period of threergeay the bull of Pope
Sixtus VEffraenatamof 28 October 1588.

This decreed various penalties against perpetrafoadi forms of abortion
without distinction. Calling abortion murder, it deed that those who
procured the abortion of a fetus, whether animatednanimated, formed
or unformed (tam animati, quam etiam inanimatinfati, vel informis)
should suffer the same punishments as "true mudlared assassins who
have actually and really committed murder" (verosmlitidas, qui
homicidium voluntarium actu, & re ipsa patraverirks well as decreeing
those punishments for subjects of the Papal Statesse civil ruler he was,
Pope Sixtus also inflicted on perpetrators the itsigir punishment of
automatic excommunication (section 7). Sixtus'scessor, Pope Gregory
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XIV, recognising that the law was not producing theped-for effects,
withdrew it three years later, limiting the punistmts to abortion of a
"formed" fetus.

With his 1869 bullApostolicae Sedis moderatioilope Pius IX rescinded
Gregory XIV's not-yet-animated fetus exception witgard to the spiritual
penalty of excommunication, declaring that thoseowprocured an
effective abortion incurred excommunication resdrvéo bishops
or ordinaries. From then on this penalty is incdreazitomatically through
abortion at any stage of pregnancy, which evenrbei@s never seen as a
merely venial sin. In another respect Catholic cataw continued even
after 1869 to maintain a distinction between abarof a formed and of an
unformed fetus. As indicated above in a quotatimmf Thomas Aquinas,
one who procured the abortion of a quickened feu#s considered
“irregular’, meaning that he was disqualified fromeceiving or
exercising Holy Orders.

Pope Sixtus V extended this penalty even to eariyrtabortion (section 2
of his bullEffraenatan), but Gregory XIV restricted it again. Pius IX nead
no ruling in its regard, with the result that thenplty of irregularity was
still limited to late-term abortion at the time thie article "Abortion” in the
1907 Catholic Encyclopedia. The 1917 Code of Cahaw finally did
away with the distinction.

3.5 Catholic Doctrined on Abortion

The Catholic Church opposes all forms of abortioycpdures whose direct
purpose is to destroy an embryo, blastocyst, zygofeetus, since it holds
that "human life must be respected and protectesblately from the
moment of conception. From the first moment of éxsstence, a human
being must be recognised as having the rights méraon - among which
are the inviolable right of every innocent beinglife." However, it does
recognise as morally legitimate certain acts whrdrectly result in the
death of the fetus, as when the direct purposensoval of a cancerous
womb. Canon 1398 of the Code of Canon Law impoaamaatic
excommunication on Latin Rite Catholics who procuee completed
abortion, if they fulfil the conditions for beingilgiect to such a sanction.

Eastern Catholics are not subject to automatic rxeonication, but they

are to be excommunicated by decree if found goiltthe same action, and
they may be absolved of the sin only by the epatdhshop. In addition to
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saying that abortion is immoral, the Catholic Chuatso makes statements
and takes actions in opposition to its legality.nylaor in some countries,
most Catholics disagree with the official positiohthe Catholic Church,
which opposes abortion and its legality; with viemaaging from allowing
exceptions in a generally pro-life position to guemce of complete
legality of abortion and the morality of abortiomhere is a distinction
between Catholics who attend church more and I#es on the issue; the
former are far more likely to be pro-life, whileetlatter are more likely to
be pro-choice.

3.6 Grounds for Possible Justification of Abortion

In the Middle Ages, the Church condemned all abogj and the 14th-
century Dominican John of Naples is reported toehheen the first to
make an influential explicit statement that, if fherpose was to save the
mother's life, abortion was actually permitted,ypded that emolument had
not been attained. This view met both support agjdction from other
theologians. In the 16th century, while Thomas $&am@accepted it,
Antoninus de Corbuba made the distinction that frimen on became
generally accepted among Catholic theologians, hathat direct killing
of the fetus was unacceptable, but that treatneentite the mother should
be given even if it would indirectly result in tdeath of the fetus.

When, in the 17th century, Francis Torreblanca eyt abortions aimed
merely at saving a woman's good name, the Holyc®ffwhat is now
called the Congregation for the Doctrine of thetlhaiat that time headed
by Pope Innocent XI, condemned the proposition tliatis lawful to
procure abortion before emolument of the fetus kegirl, detected as
pregnant, be killed or defamed". Although it is stimes said that 18th-
century Alphonsus Liguori argued that, becausenmiettainty about when
the soul entered the fetus, abortion, while in ganmorally wrong, was
acceptable in circumstances such as when the nwthér was in
danger, he clearly stated that it is never rigliak® a medicine that of itself
Is directed to killing a fetus, although it is lawf(at least according to
general theological opinion) to give a mother itreme illness a medicine
whose direct result is to save her life, even whendirectly results in
expulsion of the fetus.

While Kukah (2002) mentioned the distinction thead®a between animate

and inanimate fetuses, he explained that there maasgreement about
when the soul is infused, with many holding thatappens at the moment
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of conception, and said that the Church kindlydwekd the 40-day opinion
when applying the penalties of irregularity and axrenunication only on
those who knowingly procured abortion of an animdetus. A
disapproving letter published in the New Yddedical Recordn 1895
spoke of the Jesuit Augustine Lehmkuhl as considecraniotomy lawful
when used to save the mother's life. The origithefreport was an article
in a German medical journal denounced as false h@American
Ecclesiastical Reviewf the same year, which said that, while Lehmkuhl
had at an earlier stage of discussion admitted tdaard advanced tentative
ideas, he had later adopted a view in full accoitti #ine negative decision
pronounced in 1884 and 1889 by the Sacred Peratgntvhich in 1869
had refrained from making a pronouncement.

Otite (1999) asserts as a defensible theory tiitadiss of removing even an
animated fetus from the womb as not necessarilyngilt, but had rejected

direct attacks on the fetus such as craniotomy.niGm@my was thus

prohibited in 1884 and again in 1889. In 1895 th@ytHSee excluded the
inducing of non-viable premature birth and in 1888tablished the
principle that any direct killing of either fetus mother is wrong; in 1902 it
ruled out the direct removal of an ectopic embrysdve the mother's life,
but did not forbid the removal of the infected dgilan tube, thus causing
an indirect abortion (see below). In 1930 Pope Rlsuled out what he

called "the direct murder of the innocent" as amseaf saving the mother.
And the Second Vatican Council declared: "Life mustprotected with the
utmost care from the moment of conception: aboraad infanticide are

abominable crimes."

The principle of double effect is frequently citedrelation to abortion. A

doctor who believes abortion is always morally wgamay nevertheless
remove the uterus or fallopian tubes of a pregmemmnan, knowing the

procedure will cause the death of the embryo arsfeih cases in which the
woman is certain to die without the procedure (exas cited include

aggressive uterine cancer and ectopic pregnanay).these cases, the
intended effect is to save the woman's life, naetoninate the pregnancy,
and the death of the embryo or fetus is foreseem asde effect, not

intended even as a means to another end. Thaueigldath of the fetus is
not the means to an end, but an undesirable bwoidable consequence.
Thus chemotherapy or removal of a cancerous orges dot abort the
fetus in order to cure the cancer, but instead uteg the cancer
while also having the foreseen indirect result bbrang the embryo or

fetus (Obafemi, 2006).
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An ectopic pregnancy is one of a few cases whexddieseeable death of
an embryo is allowed, since it is categorised asiralirect abortion.
In Humanae VitagPaul VI writes that "the Church does not consteall
illicit the use of those therapeutic means necgssacure bodily diseases;
even if a foreseeable impediment to procreatiorushoesult there from -
provided such impediment is not directly intendear fany motive
whatsoever" (Okpe and Ada, 2007).

Using the Thomistic Principle of Totality (remowat a pathological part to
preserve the life of the person) and the doctrindauble effect, the only
moral action in an ectopic pregnancy where a wosnéfé is directly
threatened is the removal of the tube containing fuman embryo
(salpingectomy). The death of the human embryonisteanded although
foreseen. In Catholic theology, it is never peribissto evacuate the fetus
using methotrexate or to incise the Fallopian tubeextract the fetus
(salpingostomy), as these procedures are considerbd direct abortions
(Turaki, 1993).

The Church considers the destruction of any emboybe equivalent to
abortion, and thus opposes embryonic stem cellarese The Papal
EncyclicalHumanae Vitaestates that "We are obliged once more to declare
that the direct interruption of the generative msx already begun and,
above all, all direct abortion, even for therapeuteasons, are to be
absolutely excluded as lawful means of regulativgriumber of children."”
Catholics who procure a completed abortion are emibjto datae
sententiaeexcommunication. That means that the excommumwicatioes
not need to be imposed (as witfeeendae sententigeenalty); rather,
being expressly established by law, it is inculipss factowhen the delict
Is committed (datae sententiapenalty).

Canon law states that in certain circumstancesdtivesed is not bound by
alatae sententiapenalty”; among the ten circumstances listed are
commission of a deficits by someone not yet 16 yeddl, or by someone
who without negligence does not know of the existeaf the penalty, or
by someone "who was coerced by grave fear, evenlyf relatively grave,
or due to necessity or grave inconvenience". Adogrdto a 2004
memorandum by Otite (1999), Catholic politicians owltonsistently
campaign and vote for permissive abortion laws khde informed by
their priest of the Church's teaching and warnedefmin from receiving
communion or risk being denied the Eucharisturthey end that
activity. This position is based on Canon 915 aasd &lso been supported,
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in a personal capacity, by Archbishop Raymond LeaakB, Prefect of
the Apostolic Signatura, the highest judicial auityoin the Catholic
Church after the Pope himself.

3.7 Forgiveness of Women who Abort

Apart from indicating in its canon law that automaéxcommunication
does not apply to women who abort because of dgieseor due to grave
inconvenience, the Catholic Church, without makamy such distinctions,
assures the possibility of forgiveness for womenowtave had an
abortion. Turaki (1993) wrote: | would now like say a special word to
women who have had an abortion. The Church is aofafee many factors
which may have influenced your decision, and shesdwot doubt that in
many cases it was a painful and even shatterinigidac

The wound in your heart may not yet have healeda@®dy what happened
was and remains terribly wrong. But do not giveardiscouragement and
do not lose hope. Try rather to understand whapéaed and face it
honestly. If you have not already done so, givergelwes over with

humility and trust to repentance. The Father ofamesris ready to give you
his forgiveness and his peace in the Sacrameneodfiiliation.

3.8 Recent Statements of the Church's Position

The Church teaches that "human life must be resgeand protected
absolutely from the moment of conception. From fird moment of his

existence, a human being must be recognised asidhdke rights of a
person - among which are the inviolable right oérgvinnocent being to
life." Since the 1st century, the Church has aféidrthat every procured
abortion is a moral evil, a teaching that the Cateu of the Catholic
Church declares "has not changed and remains ugeable" The Church

teaches that the inalienable right to life of evieryocent human individual
IS a constitutive element of a civil society and legislation. In other
words, it is beholden upon society to legally pebtine life of the unborn
(Otite, 1999).

Catholic theologians trace Catholic thought on aborto early Christian
teachings such as tiedache Barnabasand theApocalypse of Petein
contrast, Catholic philosophers Daniel Dombrowsid aRobert Deltete
analysed Church theological historyArBrief, Liberal, Catholic Defense of
Abortionto argue that Catholic views on abortion haveadand changed
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throughout history, and that Catholic values suggmbra pro-choice
position.

3.9 Attitudes of Catholic Laity

Although the church hierarchy campaigns againstrtedoo and its
legalisation in all circumstances, even in threéata woman's life or health
and pregnancy from rape, many Catholics disagreé wiis position,
according to a number of surveys of Catholic viewsmajority of U.S.
Catholics hold views that differ from the offici@hurch doctrine on
abortion: 64% of U.S. Catholics say they disapproi/¢he statement that
"abortion is morally wrong in every case". Survegsiducted by a number
of polling organisations indicate that between 1886 22% of American
Catholic voters agree with Church policy that aloortshould be illegal in
all cases; the rest of the respondents held positianging from support for
legal abortions in certain restricted circumstandesan unqualified
acceptance of abortion in all cases (David, 2004).

The percentage of American Catholics that belida@tegon should be legal
in "all or most cases" is approximately half, witli-54% giving this as
their position. When posed a binary question of twke abortion was
acceptable or unacceptable, rather than a questiarnether it should be
allowed or not allowed in all or most cases, 40%Aaterican Catholics
said it was acceptable, approximately the same ep&ge as non-
Catholics. Some 58% of American Catholic women teak they do not
have to follow the abortion teaching of their bishblowever, the results in
the United States differ significantly when the Ipadlistinguish between
practicing and church going Catholics and non-peang Catholics. Those
who attend church weekly are more likely to oppaisertion (William and

Donals, 2012).

A 2008 poll of American Catholics found that 59%jpoécticing Catholics,
defined as those who attend church at least twiceoath, consider
themselves pro-life, while 36% of practicing Catb®lconsider themselves
pro-choice. A 2009 poll found that 24% of practgi@atholics, defined in
this poll as those who attend church at least wedktlieve abortion is
morally acceptable. Latino Catholics in the Unit8thtes are also more
likely to oppose abortion. Some reasons for digsgrfrom the church's
position on the legality of abortion, other thanding abortion morally
acceptable, include "I am personally opposed tatetg but | think the
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Church is concentrating its energies too much aortadm rather than on
social action'dr "I do not wish to impose my views on others."

According to a poll conducted by Zogby Internatipriz0% of Catholic
voters choose their candidate based solely on dneidate's position on
abortion; most of these vote for pro-life candidat¢4% believe a "good
Catholic" cannot vote for a pro-choice politiciamhile 53% believe one
can. 68% of American Catholics believe that onelmam "good Catholic"
while disagreeing with the church's position onréiba, approximately as
many as members of other religious groups. On thigy-standing
phenomenon of Catholics disagreeing with the CHsirafiicial position on
abortion, Pope John Paul Il commented: "It is somed claimed that
dissent from the Magisterium is totally compatibgh being a "good
Catholic" and poses no obstacle to the receptidghebacraments. This is a
grave error."

A 2010 poll indicated that one in 14 British Catbhslaccept the Church's
teaching that abortion should not be allowed in ascumstances.
According to one survey, 72% of Australian Cath®kay that the decision
to have an abortion "should be left to individuamen and their doctors."
According to the Italian polling organisation Epes, between 18.6% and
83.2% of Italian Catholics believe abortion is gueble, depending on the
circumstance. An advocacy organisation called Gathdor Choice was
founded in 1973 to support the availability of ahmr, stating that this
position is compatible with Catholic teachings, tigatarly with “"primacy
of conscience" and the importance of the laity amng church law. In
October 1984, CFC (then Catholics for a Free Choiplaced an
advertisement, signed by over 100 prominent Catbpolncluding nuns, in
theNew York Times

The advertisement, called A Catholic Statement ooralsm and
Abortion contested claims by the Church hierarchgt tall Catholics
opposed abortion rights, and said that "direct @tnor.can sometimes be a
moral choice." The Vatican initiated disciplinaryeasures against some of
the nuns who signed the statement, sparking cagnsgvamong American
Catholics, and intra-Catholic conflict on the abmrtissue remained news
for at least two years in the United States. Bishabian
Bruskewitz excommunicated Catholics in his juriidic who were
associated with this organisation in 1996, andthiéed States Conference
of Catholic Bishops stated in 2000 that "[CFC] istna Catholic
organisation, does not speak for the Catholic husad in fact promotes
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positions contrary to the teaching of the Churclarisulated by the Holy
See and the USCCB."

In September 2013, Archbishop Peter Smith, VicesiBent of the Catholic
Bishops' Conference of England and Wales, decteddecision of the
Crown Prosecution Service not to proceed againgi tectors who
accepted a request to perform an abortion as asngflasex selection, a
procedure that is illegal in Britain and that Ar@dfiop Smith described as
one expression of what he called the injustice thladrtion is to the
unwanted child. In October 2012, Savita Halappandied at University
Hospital Galway in Ireland, after suffering a mis@ge which led
to septicemia (blood poisoning), multiple organuia and her death. She
was denied abortion under Irish law because thesfead a heartbeat and
nothing could therefore be done. A midwife explaine her, in a remark
for which she later apologised: "This is a Cathobeintry."

Widespread protests were subsequently held innidedend India, and a call
to re-examine the Irish abortion laws. Prior to @9Belgium remained one
of the few countries where abortion was illegalwdger, abortions were
unofficially permitted (and even reimbursed outsitkness funds') as long
as they were registered as "curettage". It wasmestid that 20,000
abortions were performed each year (in comparisoh0D,000 births). In

early 1990, despite the opposition of the Chrisparties, a coalition of the
Socialist and Liberal parties passed a law to ai&ytiiberalise abortion law

in Belgium. The Belgian bishops appealed to theugaimn at large with a

public statement that expounded their doctrinal pastoral opposition to
the law. They warned Belgian Catholics that anyevie® co-operated

"effectively and directly" in the procurement ofaatbons was "excluding

themselves from the ecclesiastical community."

Motivated by the strong stance of the Belgian bpshoKing Baudoin
notified the Prime Minister on March 30 that he Idonot sign the law
without violating his conscience as a Catholicc8ithe legislation would
not have the force of law without the king's sigmai his refusal to sign
threatened to precipitate a constitutional cridiewever, the problem was
resolved by an agreement between the king and Pvimister Martens by
which the Belgian government declared the king ien&dbgovern, assumed
his authority and enacted the law, after which iRarént then voted to
reinstate the king on the next day. The Vaticarculesd the king's action
as a "noble and courageous choice" dictated by emy"strong moral
conscience." Others have suggested that Baudan&avas "little more
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than a gesture" since he was reinstated as kinglfusours after he was
removed from power.

It is widely believed that the Catholic Church iol&hd is the main source
of opposition to the liberalisation of abortion kand the reintroduction of
sex education in Polish schools in accordance Wilhopean standards.
However, research studies have shown that Polishoies have a wide
range of views on sex and marriage. Many Polesludinty devout

Catholics, complain that the Catholic Church matkesands that very few
Catholics want and are able to satisfy. Beforetthrsition to democracy,
Poland's Soviet-orientated government presided eware of the highest
abortion rates in Europe, with approximately 1.3lion procedures done
per year. Polling in 1991, coming after the collp$ the past communist
regime in Poland, found that about 60% of Polegetipd nonrestrictive
abortion laws.

In March 2009, Archbishop Jose Cardoso Sobrinhd #aat, by securing
the abortion of a nine-year-old girl who had beaped by her stepfather,
her mother and the doctors involved were excomnasedatae
sententiaeThis statement of the Archbishop drew criticisot anly from
women's rights groups and the Brazilian governméni also from
Archbishop Rino Fisichella, president of the Pocdif Academy for Life,
who said it was unjust, and other churchmen. Imv\aé the interpretations
that were placed upon Archbishop Fisichella's ktithe Congregation for
the Doctrine of the Faith issued a clarificationenating that "the Church's
teaching on procured abortion has not changed;amoit change”.

The National Conference of Bishops of Brazil demththe Archbishop's
statement mistaken, since in accordance with cdaenthe girl's mother
certainly had not incurred automatic excommunicatend there was
insufficient evidence for declaring that any of tectors involved had.
Mother Teresa opposed abortion, and in the talkgehee in Norway on
being awarded the 1979 Nobel Prize for Peace, alledcabortion "the
greatest destroyer of peace today". She furthesrigsk that, any country
that accepts abortion is not teaching its peoplewe but to use violence to
get what they want.

3.10 Political Debate over Legalisation of Abortio
The moment a positive law deprives a category aghdm beings of the

protection which civil legislation ought to accdteem, the state is denying
the equality of all before the law. When the stides not place its power at
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the service of the rights of each citizen, and artipular of the more

vulnerable, the very foundations of a state baseldw are undermined. As
a consequence of the respect and protection whigdt be ensured for the
unborn child from the moment of conception, the lawst provide

appropriate penal sanctions for every deliberatdation of the child's

rights (Jones, Robert, Cox and Laser, 2011).

Since the Catholic Church views procured abortisngeavely wrong, it
considers it a duty to reduce its acceptance bypihgic and in civil
legislation. While it considers that Catholics sldounot favour direct
abortion in any field, it recognises that Catholway accept compromises
that, while permitting direct abortions, lessenirthiecidence by, for
instance, restricting some forms or enacting reesedgainst the conditions
that give rise to them. It is accepted that supp@y be given to a political
platform that contains a clause in favour of aloortbut also elements that
will actually reduce the number of abortions, rattiian to an anti-abortion
platform that will lead to their increase (MbitQ@9).

In 2004, Cardinal Joseph Ratzinger, then PrefedhefCongregation for
the Doctrine of the Faith, declared "A Catholic Wwbbe guilty of formal
cooperation in evil, and so unworthy to present dalin for holy
Communion, if he were to deliberately vote for andidate precisely
because of the candidate's permissive stand oti@pand/or euthanasia.

When a Catholic does not share a candidate's stafedvour of abortion

and/or euthanasia, but votes for that candidateotber reasons, it is
considered remote material cooperation, which canpérmitted in the
presence of proportionate reasons.” Many contr@&tsave arisen over its
treatment of Catholic politicians who support alwortrights (Newport,

2009).

In most cases, Church officials have threatenedetose communion to
these politicians. In some cases, officials hawtesdt that the politicians
should refrain from receiving communion; in othethe possibility
of excommunication has been suggested. Some mediekonnel,
including many Catholics, have strong moral orgielis objections to
abortions and do not wish to perform or assistbortons. The Catholic
Church has argued that the "freedom of conscienggits of such
personnel should be legally protected. For examile, United States
Conference of Catholic Bishops supports such "eedf conscience"
legislation arguing that all healthcare providensidd be free to provide
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care to patients without violating their "most dgemeld moral and
religious convictions" (Obama, 2009).

The Virginia Catholic Conference expressed supfmripharmacists who
consider that they cannot in conscience be on diuyng a sale of

emergency contraception, which they believe is dame as abortion. In
response to such concerns, many states in thehidv@. enacted "freedom
of conscience" laws that protect the right of mabjmersonnel to refuse to
participate in procedures such as abortion. In 2@@8ards the end of the
second Bush administration, the U.S. federal gavent issued a new rule
that ensured that healthcare workers would haveritftg to refuse to

participate in abortions, sterilisations or anydedly funded health service
or research activity on religious or ethical grosind

The new rule was welcomed by pro-life organisatiansluding the
Catholic Church; however, pro-choice advocatesiciséd the new
regulation arguing that it would restrict accessamdy to abortion but also
to contraception, infertility treatment, assistedicele and stem-cell
research. The incoming Obama administration praptseescind this rule.
Attempts have been made to oblige Catholic hospital accept an
obligation to perform emergency abortions in casd®re the pregnant
woman's life is at risk; however, hospitals thateago perform abortions in
contradiction of Church teaching may lose theirioidf qualification as
"Catholic". Church authorities have also admonisi@atholic hospitals
who, following medical standards, refer patient¢smie the hospital for
abortion or contraception, or who perform testsféal deformity.

One Catholic hospital devotes care to helping womba wish to stop an
abortion after the process has begun. In Noveml®®9,2when Sister
Margaret McBride, as a member of the ethics bo&ma Gatholic hospital,
allowed doctors to perform an abortion to savelifieeof a mother of four
suffering from pulmonary hypertension, Bishop Thema J.
Olmsted excommunicated her on the grounds thatewdiforts should be
made to save a pregnant woman's life, abortion ataba justified as a
means to that end.

4.0 CONCLUSION

In this unit, we have discussed religion and abargampaign in African
society. We have also discussed the concept oftiabprarguments for
legalisation of abortion, the religious groups’iotil positions on abortion,
the Catholic teachings on abortion, the Catholicut€h doctrine on
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abortion, the grounds for possible justification aifortion, the Catholic
Church forgiveness of women who abort, the receatesients of the
Catholic Church's position and abortion rights, #igtudes of Catholic
laity towards abortion and the political debaterdegalisation of abortion.

5.0 SUMMARY
The following are the major points discussed is tmit:

a. Abortion is the ending of pregnancy through the aeah or forcing
out from the womb of a fetus or embryo before iakde to survive

on its own.

b. Modern medicine uses medications or surgical mettiodinduced
abortion.

C. There are two arguments for abortion rights, namelguality

argument and liberty argument. Equality argumermts dbortion
rights range widely but share certain core concéffsle the liberty
arguments on the other hand, focus less on theskeged biases and
burdens on women.

d. There are different official positions of religiogsoups on abortion
rights.

e. The Catholic Church opposes all forms of abortioycpdures
whose direct purpose is to destroy an embryo, ddgst, zygote or
foetus, since it holds that human life must be eetgd and protected
absolutely from the moment of conception.

o
o

TUTOR-MARKED ASSIGNMENT

Discuss the religious groups’ official positions aortion.
Explain the Catholic teachings on abortion.

State the Catholic Church doctrine on abortion.

Enumerate the grounds for possible justificatioalwdrtion.
Highlight the Catholic Church forgiveness of wonveimo abort.

arwpdE

7.0 REFERENCES/FURTHER READING

Bauerschmidt, J. C. (1999). "Abortion". In A. D. t#gerald
(Ed.).Augustine through the Ages: An Encyclopedi@m. B.
Eerdmans Publishing. p. 1. ISBN 978-0-8028-3843-8.

David, A. J. (2004)Soul of the EmbrydContinuum International. ISBN
978-0-82646296-1 p. 221.

192



CTH 852 MODULE 2

Frank, K.; Flinn, J. & Gordon, M. (2007ncyclopedia of Catholicism
ISBN 978-0-8160-5455-8, p. 4.

https://en.wikipedia.org/wiki/Catholic Church anbo&ion - cite ref-
19 United States Conference of Catholic Bishops, "Twholic
Church Is a Pro-Life Church."

https://en.wikipedia.org/wiki/Catholic_Church_andodion - cite_ref-
25 Michéle Goyens, Pieter de Leemans, An Smets (Bd#nce
Translated: Latin and Vernacular Translations of i€htific
Treatises in Medieval Europe (Leuven Universitys8r@008 ISBN
978-90-5867-671-9), pp. 390-396

Jean-Yves Lacoste (EdBncyclopedia of Christian TheologiRoutledge
2005ISBN 978-0-20331901-7), vol. 1, p. 4.

Jones, R. P.; Cox, D. & Laser, R. (201@pmmitted to Availability,
Conflicted about Morality: What the Millennial Geagion Tells Us
about the Future of the Abortion Debate and thet@al Wars.
Public Religion Research Institute.

Newport, F. (2009). "Catholics Similar to Mainstmean Abortion, Stem
Cells". Gallup Pall.

Obama (2009). “Catholics and the Notre Dame Comement’. Pew
Forum on Religion and Public Life, April 30, 2009.

Selner-Wright, S. C. (2010)0On Creation: Quaestiones Disputatae de
Potentia Dej Q. 3 CUA Press. ISBN 978-0-81321798-7.

William, B. S. & Donals, H. (2012Modern Moral Problemsignatius
Press. ISBN 978-1-58617634-1 p. 19.

William, P. (2002) From Persons to Peoplé&ransaction Publishers. ISBN
978-0-7658-0170-8, p. 114.

193



CTH 852 RELIGION AND SOCIAL CHANGE IN AER

UNIT 5 RELIGION AND CONFLICTS
CONTENTS

1.0 Introduction

2.0 Objectives

3.0 Main Content
3.1  Definition of Religious Conflicts
3.2  The Place of Religion in Conflicts
3.3  Causes of Religious Conflicts
3.4  History of Religious Conflict in Nigeria
3.5 Effects of Religious Conflicts

4.0 Conclusion

5.0 Summary

6.0 Tutor-Marked Assignment

7.0 References/Further Reading

1.0 INTRODUCTION

In this unit, we will be looking at religion and miticts. The arbitrary

colonial demarcations have placed people with drite cultural and

religious background together to form entities thig not compatible with
each other. This has over the years been the foobrdlicts that have
engulfed Nigeria. We will therefore look at the gg#aof religion in conflicts

in Nigeria, the causes of religious conflicts ahé effects such conflicts
have on the society.

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

define religious conflict

explain the place of religion in conflicts

identify the causes of religious conflicts

discuss the historical development of religiousflkonin Nigeria
state the effects of such conflicts on the society.
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3.0 MAIN CONTENT

3.1 Definition of Religious Conflict

Religious conflict is a term that has been varipu$fined by scholars.
These definitions are diverse and they all convyey gingle meaning of
disagreement between the two or more religious ggoukah (2002)

defines religious conflict as a situation in whigdigious adherents are
involved in a serious disagreement or argument with religious group

and another. This is a situation in which there apposition in ideas,

opinions, feelings and wishes. Otite and Isaac g1%@e religious conflict
as struggle over values and claims to scarce ressustatus and power in
which the aims of the opponents are to neutraiigere, or eliminate their

rivals. This definition very much suits, or reflecthe conflict between
Muslims and Christians in Nigeria. Obafemi (2008itlier points out that
when two or more persons, groups, communities tiomsa seek to take
possession or dominate a particular object of vauehe exclusion of

others, conflict ensues.

Turaki (1993) asserts that the concept of religioosflict contradicts the

peace process arising from perceptions, behaviophgnomena and
tendencies. Okpe and Ada (2007) also posits that @mergence of
religious conflict can be a situation where a cleamtradiction exists or is
perceived to exist between the participants whav\tiee outcome of such
conflicts as extremely important. It would seent tkigall is stating the fact

that suspicion fuels the religious conflict. Gotaited a traditional

definition of religious conflict as the conceivedaractions in which two or
more religious adherents engage in mutually opgosntion and use
coercive behaviour to destroy, injure, thwart ohewtvise control their

opponents. Aliyu sees religious conflict as “a @& of social interaction
involving a struggle over claim in resources, poaed status, beliefs and
other preferences and desire”.

For Otite and Olawale (1999) religious conflicthe disagreement, dispute
or controversy in ideas or viewpoints held by twomnoore individuals,
communities or religious groups. A religious coctfloecomes violent if
physical or emotional force is used to hurt or kiople. Kukah (2002)
inferred that conflict is found everywhere in humateraction and it can
occur in the family or the home, place of workvibetn different ethnic as
well as religious groups as it is in the case ofshos and Christians in
Nigeria. Turaki (1993) also postulates that religiconflict is a universal
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phenomenon and it becomes problematic, open, autatron and violent if
appropriate measures are not taken to curtail it.

3.2 The Place of Religion in Conflicts

The phenomenon of religion has been proved to upgeple in many
societies of the world. In Nigeria however, religibas thrown the country
into series of conflicts of alarming dimension. Tplkral nature of the
Nigerian society may have worsened matters as ifferaht nationalities
have different religious beliefs. The religiousuation in Nigeria is such
that every conflict that appears to be politicatiptivated ends up turning
religious. This is because people find it easy emegate support and
membership when religion is involved in any corifliche background to
religious conflicts is traceable to colonialism wini caused arbitrarily
demarcation and lumping people of different religoentities and
background into single group or community. In meguations, those
groups are in mutual distrust of each other. Alee tlevelopment of
commerce and the emergence of cities ensure tlogigéravel to distant
places to buy and sell goods and services. Martiesfe businessmen and
women became setllers in cities where they ownelaigops (Okpe and
Ada, 2007).

Again, the establishment of schools and industatigacted a pool of

people to cities where they work for salary or wagérough these

processes, cities like Kano, Zaria, Ibadan, Lagosecame full of people
of different religious background. This has beee ttase of religious
conflicts in Kano, Jos, Maiduguri and Kaduna. Thiespnt day religious
conflicts in Kano can only be clearly understoodhwi the context of

modern migrations into the city (Otite 1999). Tlssa reference to the
influx of people from southern Nigeria into theyciior trade. The first

church in Kano was established in 1911. The colamiaan development
policy restricted the construction of churcheshie $abon Gari area. Up to
the early 1980s there was no open hostility betwienChristians and
Muslims in Kano. This situation began to changehia late 1980s. There
was a rapid growth of Christian Churches in Nigew&h many of their

members professing ‘born again’ theology.

The manner in which most of these born again Clagaarry out their
activities often bring them into open hostilitiesitiw their Muslim

counterparts. The situation in Kano is not veryetd#nt from other cities
such as Kaduna, Jos and Zaria that have recentigpnie centres of
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religious unrest in the country. The way Christigngpagate their faith has
sometimes been considered objectionable to Musliorsexample, when
preaching Christians usually present Jesus asrlyeway to the kingdom
of God. All other ways including the Islamic way wad only lead one to
hell. This type of preaching is conducted in buseatket places, churches
and at dawn and as such anger Muslims. Over thes yeweral religious
conflicts have occurred in Jos, Zaria, Kano andufad There was Fagge
crisis in 1992, the Reinhard Bonnke riot of 199he tJos crisis of
September 2001 and the Kaduna riots (Mbiti, 1969).

3.3 Causes of Religious Conflicts

A number of causes of religious conflicts have bentified. Some of
which include:

I The problem of cultural integration

Religious conflicts involving Christians and Musimhave been
traceable to the problem of cultural integratiam.Nigeria, when a
person migrate from his place of origin to anothmr finds himself
threatened or intimidated by the dominant socialitipal, cultural

and religious groups. The migrant in Nigeria coméinto be
arrogated the status of a migrant no matter how lom lives in his
new community. Such a migrant is faced with thregomproblems
of survival; assimilation, pacific co-existence amimosity (Amin,

1974). Where the migrant refuse to assimilate dueeep rooted
religious differences they are bound to be treatgti animosity
especially when efforts at pacific co-existencd fai produce the
desired results. This is true in the case of religi conflicts
involving Christians and Muslims in the northernrtpaf Nigeria.

Though southerners have lived in many parts ofheornt Nigeria
since the early 20th Century, most of them saw Hudves as
strangers. They resisted cultural assimilation.

To be completely assimilated and accepted by tbal imhabitant’s
one need to accept Islam and dress in the usuadaHang robe, a
situation the Christians objected. Also the Igbori§ttan is

considered to exert control over commercial busessin the
northern areas where they find themselves; for @kanthe Igbo
Christian is known to be in control of 80% of thatal business
activities around the Sabon Gari settlement. Theigenes

misconstrued this as monopoly which they vow takréndeed, the
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1995 crisis at Sabon Gari market in Kano stems ftumfact. It was
alleged that the Igbo discourage and intimidateio#thnic groups
from setting up shops in the market and were payargllords
higher rents as a way of depriving the local Haleskni people
access to such shops (Obafemi, 2006).

Religious intolerance and fanaticism

There is high degree of religious intolerance am@hgistians and
Muslims in Nigeria. This partly explains why evecpnflict in

Nigeria has a religious undertone. In the North rgh®ost religious
conflicts take place, religious intolerance cutoasr all religious
groups. The Muslims are opposed to Christians &edorthodox
Muslims would have nothing to do with the membefs tioe

fundamental sects. The Muslims would want the @hans to

respect the Islamic religion as the Koran has eejbithe Muslim to
respect people of the book. In any case, suchpecess lacking in
the case of Muslim-Christian relationship in NigeriChristians
openly preach to denounce the Islamic faith and levalistribute

hand bills considered offensive when organisingsades. The
Muslim on the other hand would not tolerate fouhgaage and
general disregard to their religion. This was tmeniediate cause of
the Reinhard Bonke riots in Kano in 1991 (Otite &idwale, 1999).

The influence of non-Nigerian Muslim migrants

The conflict situation is often aggravated by thesence of Muslim
immigrants from neighboring Chad Republic, Niged axther North
African Countries. The majority of fighters who ftogart in
Maitatsine wars were found to be Non-Nigeriansevery religious
fight that occurs in the North, police arrest hadigated that many
of the fighters are Non- Nigerians.

Urban poverty

Poverty is important in understanding how Muslinmdamentalist
recruit their men that are used in executing religiriots. Most of
the people who fought on the side of the Maitat&n£980 were the
urban poor and destitute. Many of these recrugsyaung men who
came to the city to look for jobs but found nonel aecided to stay
on their own. These are often recruited and usethéymilitants to
destabilise the society.
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3.4 The History of Religious Conflict in Africa

The history of religious conflicts in Nigeria caa traced back to the period
of independence in 1960. Before this period therrewthree major

religions, namely African traditional religion, &h and Christianity. The
relationship between the adherents of these relgwas coordinal and
peaceful. Religious crises in the country startéiérandependence but
were on tribal and regional basis, motivated by tesire to acquire
political and economic control of the nation’s etructures. This regional
and tribal dichotomy later led to civil war from@Bto 1970. As events
were unfolding in different parts of the countryredigious consciousness
developed. This consciousness became more aculrithern Nigeria,

including the geographical area called today thedté Belt”. Adherents

of Christianity and Islam started talking of palal control on religious

affiliation. Job opportunities, recruitment into etharmed forces and
admission into tertiary institutions gradually as®ad a religious

colouration. This religious consciousness expressedaily interaction

created a crack in the relationship of Christiand 8uslims in Nigeria

(Okpe and Ada, 2007).

The source of Muslims and Christians conflicts imgdédia has been
religious, social and political. The dramas of latance by the two
religions led to successive conflicts occurringwesn them, sometimes
degenerating into violent open wars or skirmisfidss drama was marked
by the 1980 religious crises that started in Zanalving members of two
religions, resulting to the wanton destruction ive$ and properties. The
same year (1980) witnessed Maitatsine riots ledthy Cameroonian
Islamic cleric Kukah alias Maitatsine. The conflied to loss of lives,
torching of churches/mosque, business premisesamoKBulumkutu in
Maiduguri in 1982, Rigassa-in 1984, and a hosttbéoplaces like Gombe
and Jimeta-Yola in Adamawa State withessed Muslhmsflan conflicts.
Meanwhile, in 1986 Nigeria was rocked by the covgrsy over its alleged
registration as a member of the organisation aist countries (O.1.C.) by
the General Ibrahim Babangida’s regime (Otite aa@d¢, 1999).

This crisis generated a lot of controversies anttl ddood between
Muslims and Christians with the former arguing thavernmental action
in joining the O.I.C. was justified hence the Nigargovernment similarly
had diplomatic ties with the Vatican. In 1987, Muosland Christian
students of the college of education, Kafanchasehad. The conflict later
engulfed the whole of Kaduna State. This confliet®er spread to other
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parts of Kaduna State (Musa, 2002). The ZangonfKetiges in 1992
which started as a dispute over a marked site legtvilee “Atya and the
Hausa’'s” later spreads to Kaduna metropolis anceitgirons to take a
religious face. The rate of destruction in thisgénconflict made the
military president Ibrahim Babangida to equateittcivilian version of a
coup d’etat. The April 22, 1990 coup attempt by dMafsideon Gwaza
Orkar was given a religious undertone. This folldwee exercising of five
states namely, Kano, Borno, Katsina, Bauchi and&oknainly populated
by Muslims of Hausa-Fulani and Kamuri origin frorhet Nigerian
Federation (Kukah, 2002).

In 2000, the move for the implementation of ther&hkaw led to a bloody
clash between Christians and Muslims. In 2002, gheest against the
hosting of the world beauty contest in Nigeria tedanother bloody clash
between Muslims and Christians in Kaduna. In 200éye was another
clash between Christians and Muslims in Makarfi dloGovernment over
an alleged case of the desecration of the Qur’ae. ditter experiences we
have to grapple with concern the extension of malig conflicts to the
institutions of learning. In 2002, the electiontbé student union president
of the Federal College of Education (F.C.E) Zaed to a clash between
Christian and Muslim students. In the same yeasinailar clash was
averted in Ahmadu Bello University (A.B.U) Zarian@7th March 2006,
there was another squabble between Muslim and t@migirls in the
female hostel in Ahmadu Bello University, Zaria.Thalent conflicts
between Christians and Muslims have spread to @bherslary schools. In
2002, there was a struggle between Christian andliMugirls in Queen
Amina College, Kaduna over an alleged case of thése of the Holy
Qur'an (Turaki, 1993).

In 2005, there was a similar uprising between @lansand Muslim

students in Kufena College, Wusasa Zaria. In 20&&pther similar

uprising occurred in Technical School Malali, Kadurin 2001, Bauchi
state witnessed a clash between Christians andimwkidollowing the

introduction of the Sharia legal system. In Plat&ate, a governmental
appointment led to a bloody clash between Christeamd Muslims in Jos
town, in 2001. This culminated in the Yelwa-Shendenisis of 2004. In

reaction to the killings in Yelwa-Shendam, theresvea bloody clash in
Kano State between Christians and Muslims in timeesgear. The conflict
that caused a national uproar was th& E8bruary 2006 religious riot of
Maiduguri, the capital of Borno State. The uprisigs provoked by a
Danish News paper that ridiculed Prophet Mohamn@dzh{emi, 2006).
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The baffling nature of the religious crisis in Nigeis the reprisal attacks in
other parts of the nation, especially the Eastemrt pf the country. The
offload of death bodies from Maiduguri crisis ini@ha Town of Anambra
State led to the hunting and killing of NortherneRoadblocks were
mounted and places of Islamic worship were desttayd-ebruary 2006. It
was a replay of what happened in Abia State inti@ato the 2000 Shariah
riot of Kaduna. The death casualties were both Mhssland Christians
from the North. Many issues have been raised apdhsible causes of the
religious conflicts in the nation. Among them gpartiality of the media in
reporting events in favour of one religion, illéey that deprive many
Christians and Muslims of the knowledge of the peaicd harmony which
Is core to their faith, Islamic jihad to suppresgltle Belt Christians from
gaining political control, resistance of oppressipnsome groups that feel
alienated in the nation, lack of job opportunitieat pushed some people to
seek employment in religious conflicts, the introdon of the
manipulation of religion for selfish political gar{Kukah, 2002).

Conflicts have occurred between Muslims and Clamstiin Nigeria due to
intolerance, religious bigotry and fundamentalisnpoverty and
unemployment among others. The effect of religionisflicts in the nation
cannot be over emphasised. These conflicts onimaggrounds have
smeared the relationship of Christians and Musliffiere is mutual
suspicion between the two groups. Settlement inespants of the nation is
done along religious line. Christians build houaed live were they have a
dominant population and likewise the Muslims (Aatd). Death casualties
that have been recorded due to religious conflcts remembered with
bitterness. So many homes have lost their breadessn institutions have
lost their experts and the nations have lost a gomthber of resource
persons due to religious conflicts.

Property worth millions has been burnt down duedligious conflicts.
Companies and factories have folded up becauseseturity arising from
the fear of religious conflicts. Above all, the €iacts have exposed most of
the youths to violence, whereby increasing the remalb armed robbers in
the highways of the nation. Achi lamented that thkgious conflicts in
Nigeria left a lot of people dead and homelessidrthern part of Nigeria,
the conflicts are usually between Muslims and Gians. While in the
South, the conflicts are between the traditionatshippers and Christians.
This development in which the Christians are neitbéerated as brothers
and sisters by their Muslim fellows or the Muslimge not accepted by
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their Eastern Christian fellows has left much todssired in Nigeria in
modern time.

The general feeling of rejection by another religiggroup dominates the
scene, leading to violent posture, aggressionngiland destruction from
either side of the divide. Consequently, the idetooming militia by both
religious groups was conceived as visible. Thistamt groups left behind
tribal ethnic and religious landmarks that ard ghiteatening the national
security of Nigeria. The most deadly blow theseugsoof fundamentalist
experienced in Nigeria is Boko Haram insurgencyt tbharacterised
Nigeria in recent times. Boko Haram Islamic secown as Jama’atul
Alhul Sunnah Lidda’ Wat, Wal Jihad, meaning “a gracommitted to the
propagation of Prophet Muhammed'’s teachings anadJiis describe by
many scholars as an Islamic fundamentalist se¢thas been terrorising
Nigerian nation in recent times. Boko Haram groupswiounded by
Mohammed Yusuf in 2002 in the city of Maiduguri lwithe aim of
establishing a Shari'a government in Borno Staweurfiormer Governor
Ali Modu Sheriff. He established a religious comgplthat included a
mosque and a school where many poor families frommss Nigeria and
from neighbouring countries enrolled their children

The centre had ulterior political goals and soowais also working as a
recruiting ground for future jihadists to fight tiseate. The group recruits
members who come from neighbouring Chad and Niger2004, the
complex was relocated to Yusuf's home state of Yinltee village called
Kanamma near the Niger border. Boko Haram is ar@st\destructive and
intolerant even to their parents, friends and tbeeghment. Boko Haram
also condemns, sometimes in an undisguised langalageas strongly as
they can, all those who have accepted westernsatibn and do not share
their religious views. They segregate themselveak rafuse to share their
joys and sorrows with non-members of their groupeyl demonstrate a
holier-than-thou attitude in all places and atoaltasions and employ peace
cock as well as suicide bombing approaches tongilldestruction of life
and properties.

Whatever brings them and others together showslygléet they constitute
a big problem not only to the Nigerian society bisp to themselves. They
figuratively imply that western or non-Islamic edtion is a sin. It is a very
controversial Nigerian militant Islamist group tlsteks for the imposition
of Sharia law in the entire northern states of NageThe hierarchical
structure of the group is not presently well dedin€he official name of the
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group is Jamaiatu Ahlis Sunna Liddavati Wal-Jihad, which in Arabic
translates to people committed to the propagatidheoprophet’s teachings
and Jihad. Literally therefore, the group meansstksation of Sunnis for
the propagation of Islam and for Holy War.” Fronstht is clear that Boko
Haram is a group of Islamic fundamentalists that@mmitted to carry out
holy war (Jihad) and Islamised northern states mjeNa and probably
conquer the entire country through Jihad. The w@iffiname of the sect is
Jama’atu Ahlis Sunna Lidda-awati Wal-Jihad. Thengtation of this in

Arabic means “people committed to the propagatidnthe prophet’s

teachings and Jihad”.

The followers of the sect are said to be influenaed indoctrinated by the
Koranic teaching that anyone who is not governedwtat Allah has

revealed is among the transgressors. Boko Haramqies the version of
Islam that makes it “haram”, or forbidden, for Muss$ to participate in any
political or social activity associated with westesociety. This activities
that are “forbidden” or “haram” includes voting étections, wearing shirts
and trousers or receiving secular education. TooBd&ram, the Nigerian
state is run by non-believers, even when the cguhad a Muslim

president. Since the Sokoto caliphate that ruledspaf what is now

northern Nigeria, Niger and Southern Cameroon,uetler British control

in 1903, there has been a strong resistance anenlaslims in the area
to western education.

Several Muslim families still refuse to send thehldren to government —
run “Western schools”, and the problem is compodrigethe ruling elites
which do not see education as a priority. It isaasesult of this that the
Muslim cleric, Mohammed Yusuf, formed Boko Haram Naiduguri,
2002. He established a religious complex that oetla mosque and an
Islamic school. Many poor Muslim families from asso Nigeria and
neighbouring countries enrolled their childrenhe school. Boko Haram is
not only interested in education, the political lgizato create an Islamic
state, and the school has been a recruiting granddcentre for Jihads to
fight the state.

Table 1: Major Incidents of Boko Haram Attacks €009 up till date

Date Casualties

July, 2009 Nigerian police attack when they started
investigating the group, engineered by reports [that
the group was arming itself. Several leaders were
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arrested in Bauchi and this led to deadly clash#s |w
security agencies in Nigeria that resulted in teath
of about 800 people.

July 30th, 2009

There was the allegation that Yush# leader of th
group was killed by Nigerian security forces atter,
was arrested.

117

July 26, 2009

Boko Haram launches mass uprisiniy atiack on a
police station in Bauchi, starting a five-day upris
that spread to Maiduguri and elsewhere.

September 7, 2010

Boko Haram attacked a prison anch, killed
about five guards and freed over 700 inmates,
including former sect members.

January, 2010

The sect struck again in Borno Staling four
people in Dada Alemderi ward in Maiduguri.

September 7, 2010

Boko Haram set free over 700 tesnfom the
prison in Bauchi State.

October 11, 2010

Bombing/gun attack on a policeostan Maiduguri
with destroyed the station and injured three by|the

group.

December 24, 2010

The group carried out a bomblkaiteJos, killing 8
people.

December 28, 2010

Boko Haram claimed responsibiligr the
Christmas Eve bombing in Jos that killed 38 people.

December 2010

Boko Haram was said to have bombedarket
leading to the arrest of 92 of its members by |the
police.

January 28, 2011

A gubernatorial candidate wassassded along
with his brother and four police officers by t

group.

D ==
(¢}

March 29, 2011

The Police foiled a plot to bomb Alh Nigerian
Peoples Party (ANPP) election rally in Maiduguri,
Borno State. This was linked with Boko Haram.

April 1, 2011 A day before the legislative elecBom Nigeria,
Boko Haram members attacked a police station in
Bauchi.

April 9, 2011 A polling booth was bombed in Maiduigu

April 15, 2011 The Maiduguri office of Independemational

Electoral Commission (INEC) was bombed and
several people were shot in a separate incident tha
same day. Boko Haram killed a Muslim cleric and
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ambushed several police officers in Maiduguri
April 20th, 2011.

April 22, 2011 Boko Haram freed 14 prisoners inad preak in

Yola, Adamawa State.

The first attack outside the zone was the bombin
the Nigeria Police Headquarters in Abuja. T
attack was triggered off by the utterances of H
Ringim-the then Inspector General of Police w
threatened to smoke Boko Haram out in a p
statement on his duty tour to Maiduguri where
sect launched an attack. The attack on the P
Headquarters was followed up with the bombing
the United Nation House also in Abuja.

go
hat
afiz
ho
ress
the
plice
of

August 26, 2011

(Aloejewa 2012).

Find below a list of its catastrophic terror inaségic
locations in Northern Nigeria.

February 8, 2011,

The group gave conditions forceedhe radical

sect demanded that the Borno State Gover
Senator Ali Modi Sheriff, should step down frg
office with immediate effect and also allow

members to reclaim their Mosque in Maiduguiri,
Borno State capital.

nor,
m
ts
the

9th May, 2011

Boko Haram rejected an offer for astyenade by
the Governor — elect of Borno state, Kask
Shettima.

im

e

El-

vith

April 1, 2011 The group attacked a police station in Bauchi stat

April 9, 2011 The group attacked a polling center in Maidugud
bombed it

April 20, 2011 A bomb in Maiduguri killed a policeman.

April 22, 2011 The group attacked a prison in Yola and freed
prisoners

April 24, 2011 Four R bombs exploded in Maiduguri, killing at Ie
three.

May 31, 2011 Gunmen assassinate Abba Anas Ibn Umar Galrbai,
brother of the Shehu of Borno, in Maiduguri.

June 1, 2011 The group killed Sheu of Borno’s brother, Abba
kanemi

June 7, 2011 A team of gunmen launched parallel attacks Vv

guns and bombs on a church and police statiof
Maiduguri, killing 5 people.

1S in

June 16, 2011

Bombing of police headquarters in Abuja, claim

ed

by Boko Haram. Casualty reports vary.
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June 26, 2011

Gunmen shot and bombed a bar in Maiduguri, killing
about 25 people

August 16, 2011

The Bombing of United Nations Office in Abuja,
killing over 34 people by the Group

May 29, 2011

Boko Haram carried out series of bombings| in
northern Nigeria that left 15 people dead. Beftwe| t
bombing of the Unite Nations building

August 16th, 2011

The first suicide bombing in the history of Nigefia

on the police force headquarters in Abuja.

June 17, 2011

Bombing targeted at the Inspector General of Pplice
Hafiz Ringim.

27th June, 2011

Attacked on a drinking spot in Maiduguri Killing
over 25 people.

27 June, 2011

Another bomb attack in Maiduguri beer garden that
killed two girls and wounded three custom official

UJ

3rd July, 2011

Bomb attack on a Christian Fellowship Church| in

July 10, 2011

Suleja, Niger State where twenty people were killed
Attack on the University of Maiduguri cementing |in
the closure of the institution by the University |on
authority.

July 25 and
February 2011,

Human Rights Watch (2012) reported a total death
toll of 935 persons in 164 attacks. It is also régub
that an estimate of 550 people were killed through
bombing and other means; 550 persons were Killed
in 135 attacks in 2011 alone. While in 2011, asiea

500 people were Kkilled in Boko Haram attacks

(Amnesty International 2012). Apart from the lo$s o

lives, there is also the wanton destruction of prop
worth several billions of naira through bombing
(Oluwaseun 2012)

December 31,2011

The group attacked a Mammy market at Army
Mogadishu Barracks, Abuja, 11 people died.

December 25, 2011

Bombing of St. Theresa’s Catholic Church, Madalla,
killing over 46 people.

January 6, 2012

The Sect attacked some southerners in Mubi, killing
about 13 Igbho

January 21, 2012

Multiple bomb blasts rocked Kano city, claiming
over 185 people

January 29, 2012

Bombing of Kano Police Station at Naibawa Area of
Yakatabo

February 8, 2012

Bomb blast rocked Army Headquarters in Kaduna
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February 15, 2012

Koton Karife Prison, Kogi State, was attacked by
sect and about 119 prisoners were released 3
warder was Killed.

th
ind a

February 19, 2012

Bomb blast rocked Suleja Niger State near Cf
Embassy Church, leaving 5 people seriously injur

rist
ed.

February 26, 2012

Bombing of Church of Christ in Nigeria, Jos, leag
to the death of two worshippers and 38 pec
sustained serious injuries.

n
ple

March 8 2012

An Italian, Franco Lamolinara and a Britd
Christopher McManus, who were Expatriate Staf
“Stabilim Visioni Construction Firm” were abdicatg
in 2011 by a splinter group of Boko Haram and w
later killed.

n,
f of
nd
ere

March 11, 2012

Bombing of St. Finbarr’s Catholic Church, Rayfie
Jos, resulting in the killing of 11 people and sal/
others wounded.

d,

D

April 26 2012

Bombing of three media houses (This ¢
Newspaper) in Abuja killing 3 &2 security Office
& injured 13 people. This day, the Sun & t
Moments newspapers in Kaduna, killing 3 person
injuring many Others.

lay
Is
he
S &

April, 29, 2012

Attack on Bayero University, Kano, Killing 1
Christian Worshippers, a senior non academic
& two Professors.

3
staff

April 30, 2012

Bomb explosion in Jalingo, claiming 11 persons
several others wounded.

and

8 March 2012

A British hostage rescue attempt to free Ita
engineer Franco Lamolinara and Briton Christop
McManus, abducted in 2011 by a splinter gre
Boko Haram, both hostages were killed.

ian
her
DUp

31 May 2012

During a Joint Task Force raid on a Boko Har
den, it was reported that 5 sect members af
German hostage were killed.

am
d a

3 June 2012 15

Church-goers were killed and several injured i
church bombing in Bauchi state. Boko Har
claimed responsibility through spokesperson A

Qaga.

n a
am
\bu

17 June 2012

Suicide bombers struck three churches in Kad
State. At least 50 people were killed.

una

17 June 2012

130 bodies were found in Plateau State. I

is

presumed they were killed by Boko Haram members.
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3 October 2012

The massacred of 25-46 people in the town of Mubi

in Nigeria during a nighttime raid.

January?20, 2013

A group of gunmen attacked the convoy of Alhaji

Ado Bayero, the Emir of Kano, killing 4 and injugn

14 others, including two of his sons. In additi
militants from the Boko Haram breakaway gra
Ansaru ambushed a Nigerian Army convoy in K
State, killing two officers and injuring 8 otheighe
troops were heading to Mali to assist in
ECOWAS mission as part of the conflict agai
Jihadist groups.

January 212013

Suspected Boko Haram militants murdered
people over the course of 3 days, including
hunters selling bush meat, who were shot at mé
in Damboa.

31
18
rket

January 21, 2013

Five people were shot in Kano on the next day
they were playing board games. At least 8 civili
were killed in Maiduguri.

as
ANS

January 23, 2013

Gunfire was reported from parts of Kano city g
many people were injured.

\nd

February 182013

A suicide bomber attacked a bus station ir
predominantly Christian area of Kano, killing
passengers and injuring dozens more.

1 a

March 5 2013

Unidentified gunmen attacked at least 13 locatian
Ganye, a city in Nigeria's Northeastern Adamg
State, including the local police HQ, a bank 3
several local bars. At least 25 people were kille
the two-hour assault, including the deputy chief
the local prison, where 127 inmates were freed.

S
wa
and

of

March 18 2013

A suicide bomber attacked a bus station ir
predominantly Christian area of Kano, killing
passengers and injuring dozens more.

April 18, 2013

Militants ambushed a police patrol boat in Niger
southern delta region, killing all 12 occupantse]
MEND group claimed responsibility, saying it was
response to jail sentence given to their leademy
Okah.

May 7, 2013

At least 55 Kkilled and 105 inmates freed
coordinated attacks on army barracks, a prison
police post in Bama town.

June 162013

A team of suspected Islamist militants attacke
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school in Damaturu, killing 13 people, including
students and teachers. Three days later a similar
attack in the city of Maiduguri left nine students

dead.
From June, 2013 tpThere have been series of suicide bombing in
July, 2015 Nigeria. These include: places like Jos, Kaduna,
Maiduguri, Borno, Yobe, among others (Turgki,
1993).

The above scenario has dire consequences for rralsiaidevelopment in
the regions in particular and Nigeria in generalthe regions where the
bombings are pervasive and the property destrogéenpally and in real
terms drag their economic fortune back by sevetapss Besides the
property, destroyed, economic life in those regiaasautomatically
grounded to a halt. People are no longer free talgmut their economic
activities for fear of being killed. This is mademge as several thousands
of people have migrated swiftly to the southerrt paNigeria. The overall
implication of insurgency wherever in the world fosustainable
development is that the economy will fast detetEsa Nigeria can no
longer avail itself of this opportunity due to uofwable business
environment of insecurity created by the violertiatoes of Boko Haram.
This insecurity problem has caused a greater ptxgenof the internal
resources and attention is now devoted only orsdicerity sector.

The activities of Boko Haram are clear testimorat thur national security
has been seriously compromised and overwhelmedayuBhiendero, the
former Inspector General of Police stated that Bélaram is the most
potent threat to national security. The questions may wish should be
addressed are: How can the mutual relationship dewthe three major
religions in Nigeria be restored in the midst o4l countless crises? Are
the suggestions made to resolve the problem impiaade by the
government? Why is religion used as a tool of malafgon by politicians
in Nigeria? These unanswered questions continp&atue the nation.

3.5 Impact of Religious Conflict on the Society

Religious Conflicts has damaging impact on the etgci During each
religious conflict several hundreds of lives andgarty worth millions of
Naira are lost. These losses are experienced lythetoriginal indigenes
and settlers in the affected area.. This has fostieshgers to move to other
cities that are less violent. The impact of thisvement is the gradual
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decline in business activities. Religious confliatso divide the people of
the affected areas. The much expressed unity, lisgalind trusts is
nonexistent as a result of riots and killings teasued. Consequently, no
one is any longer his brother's keeper as trustlomger prevails.
Agricultural activities are also grounded as peopl® are expected to
farm crops no longer feel safe on the farms.

Every religious crisis goes with it the destructioh markets where
agricultural produce can be sold. Also, transpummais disrupted and this
goes a long way to affect agricultural productidtublic utilities are
deliberately vandalised and damaged. Electrical tallaions,

telecommunication equipment and water facilitiess @amaged. Unreliable
or poor performance of public utilities will affegbroductivity. The

provision of social amenities is also affected;adl, hospitals, clinics,
markets, parks and estates are destroyed. Relidioildings become
targets of destruction by rioters.

4.0 CONCLUSION

Religious conflicts have been a manipulated phemomesuch that though
a particular conflict ma