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Abstract

Recently, the new Nigeria secondary school curriculum already mandates every Junior Secondary
Student to register for and study the principles among Islamic and Christian religions. The idea is
meant to encourage and inculcate the basic ideological ideals of Christian and Islamic values.
Yet, all religious and values are potent virtues. Christian and Islamic values represent a few
amongst the many—including the African Indigenous Religious Systems (AIR). Regrettably, the
new policy excludes the major (first) religious experiences among Africa—AIR. Such condition
could be unfair. Hence by adopting the critical methodology on the abundant literature on AIR,
education, AIR, justice/fairness, the work laid-out the need to locate and base such education on
values equitably among the major religions systems in Nigeria. Like Judaism, the Greco-Roman,
Islamic and Christian religion traditions, traditional/indigenous systems of worship in Africa
count as one of world’s major religions or global religious systems. The work discovers that AIR
is the first/original religious experience of Africans, and that it is replete with a liturgy and laden
with enduring values to be thought at the same level as with Christianity and Islam. It, therefore,
concludes that such inclusion alone is just and fair.Accordingly, the work suggests the inclusion of
AIR into the new secondary school curriculum in Nigeria.

Keywords: ATR, Curriculum, Education, Justice, National Education Policy, Policy/Public
Policy, Religion.

Introduction: The Essentials of Education, Curriculumvis-a-vis the Nigerian Experience

The new Nigeria’s secondary school curriculum already (appropriately, though) contains
studies of the basic principles/values among Islamic and Christian religions. Even though the
policy excludesto the major (first) religious experiences among Africa—the African Indigenous
Religious Systems (AIR). Here, we shall lay-out similar argument, but in this sense, for the need
to locate and base such education on values equitably among the major religions systems in
Nigeria. Like Judaism, the Greco-Roman, Islamic and Christianreligion traditions,
traditional/indigenous systems of worship in Africa count as one of world’s major religions or
global religious systems.

An education is the “...transmission of knowledge by either formal or informal
methods...often thought of in terms of schooling (formal education), effective-training for the
individual’s role as both a group member and an autonomous person is a constant process”
(Hogan, 2006, 135). A major goal or function of education is to teach/acquire knowledge, skills
and values to individuals in order to preserve/discover or learn essential trends crucial to the
survival/development of society. Both the ruled and the rulers need constant education for
effective management of statecraft. More importantly, education is “a stimulus for creative



thinking and action which accounts in...powerful stimulus for further innovation” (Hogan, 136).
Commonly, education is the main goal for setting-up any school, college, polytechnic,
university, including any other facility “essential to mental moral and physical development”
(Garner, 1999, 592).

Every school curriculum “is a standard-based sequence of planned experiences where
students practice and achieve proficiency in content and applied learning skills.... A curriculum
is the central guide for all educators (teachers) as to what is essential for teaching and learning,
such that every student has access to rigorous academic experiences” (NNECU, 2024). This
definition emphasis three aspects: A curriculum is: 1. Standard-based; 2. Sets the essential
guide/content for teaching; and 3. Sets the pace for independent, rigorous and critical ability. A
curriculum, thus, sets the educational mission, content and road-map. Moreover, a curriculum
must reflect the values and national aspirations of every state; one short of such standard would
be categorized deficient. One would, nevertheless, wonder how the Nigerian experience fares.

Broadly, educational system in Nigeria initiates education spread at four (4) levels: the
elementary (primary), two-categories of high school (secondary), and higher/tertiary institutions,
otherwise known as the 6-3-3-4 system, introduced to Nigeria in 1983 (Uwaifo&Uddin, 2009),
and later modified to 9-3-4 system in compliance with the Millennium Development Goals by
2020. This means 6-year duration at elementary level; secondary level, split into two 3-year
parts: 3-year Junior Secondary School (JSS), and 3-year Senior Secondary School (SSS, leading
to the West African Examinations/School Certificate, WASEC/WASC or National Examinations
Council/Certificate, NECO or National Board on Technical Education, NABTEB) (Uwaifo&
Uddin, 2009).Accordingly, we shall proceed by identifying, first, the province of the
problematique and, thereafter, interrogate the specific issues.

Statement of the Problem and Method of the Study

Nigeria’s school curriculum, by its inclusion of Islam and Christianity, seems to capture
the reality of the African condition. But it fails, however, to recognize that the learning youth
embraces the dictates of the curriculum; secondly, it fails to recognize that the value of African
Traditional Religions and their moral values. Besides, in Nairaland, Osewa(2021)emphasized
the lack of consistency in Nigeria’s educational policies, the system and national objectives.
Moreover, Debalen, Oni &Adekola (2000) also described the Nigerian educational system as
being based on outdated curricula which fails to prepare graduating youths for after school
experience, particularly in skill-acquisition and values. Hence, the federal government of
Nigeria, through its ministry of Education, instituted that Islam and Christianity be compulsory
subjects for study at the Junior Secondary School (JSS) level of education. Even though the
extant system had fantastic in principle, it also showed signals of deficiency right from inception
(with inadequacy of qualified teachers/instructors to drive the policy, while necessary
infrastructural/instructional materials and equipment were either inadequate or not operational),
yet the new policy has not fared better—particularly with regards to justice and fairness—which
raises ethical issues: why should one or another religious tradition be included for study the other
is not? In fact, what are religious values, are they necessary for social/moral
growth/development? Ought not Indigenous religious standards in Nigeria be wholly inculcated
into such studies in values?

The work shall adopt quantitative and qualitative critical analyticity, in which case we
shall look into extant literature/records on the new Nigeria’s policy on education. The critical
method allows for the examination of the principles of justice/fairness vis-a-vis the national



secondary education curriculum (maid the ethical issues arising therefrom). Thus, this paper
examines the various aspects of the new Nigeria’s national policy on education vis-a-Vvis its
stipulating Islamic and Christian religions as subjects for study. This method relies simply on up-
to-date and reliable secondary sources of information: questionnaire, interviews, roundtables,
printed (statutes, books, newspapers, magazines, and journals) or soft (the internet/social media).
Its analyticity posture is qualitative; and, although the work is initially descriptive, in the end, it
would be essentially normative.

The Research Questions
The following constitute the basic questions for the study.

1. What is the main thrust of Nigeria’s new National Policy on Education vis-a-vis its
inculcation of Islam and Christian religions’ studies in the secondary school curriculum?
2. Why is African Indigenous religious system not included in the secondary school

curriculum; or is the exclusion justifiable and consistent with the principles of justice and
fairness?
3. Why and how could the critical issues arising from “2” above be resolved?

Aim and Objectives of the Study

The general aim of the study is to put to perspective the province of public policy and
justice, pursuant to the need for inculcation of African Indigenous (Traditional) Religions into
the National Secondary Educational Curriculum in Nigeria. However, the specific objectives are,
to:
1. Adumbrate the main thrust of Nigeria’s new National Policy on Education Vvis-a-vis its
inculcation of Islam and Christian religions’ studies in the secondary school curriculum.
2. Determine why is African Indigenous religious system not included in the secondary school
curriculum; or establish whether the exclusion justifiable and consistent with the principles of
justice and fairness.
3. Articulate why and how the critical issues arising from “2”” above could be resolved.

Clarification of Basic Concepts/Literature Review

- Religion: It should be noted that all rational persons and communities cannot live for long
without some (at least) implicit form of metaphysical or mythical beliefs, i.e. situating
themselves with regard to the world that surrounds themselves and their fellow men and women,
and to some ultimate reality which accounts for everything that is; such is the idea of religion. By
religion is meant “a culturally entrenched pattern of behavior made up of sacred beliefs,
emotional feelings accompanying the beliefs...and overt conduct presumably implementing the
beliefs and feelings” (Cuber, 1968, p. 511). The basic elements of religion include sacred,
spiritual or supernatural force/deity, belief, and veneration/worship.According to Smart, (1971,
p. 1), “...throughout history and beyond in the dark recesses of man’s earliest cultures, religion
has been a vital and a pervasive feature of human life.” Similarly, Ejim (2006), “Long before the
formation of cities as far as preneolithic and Neolithic (2" stone) Age (18,000-8000BC), it
seems that the sense of the sacred had been part of human experience...the main characteristic of
man is religious behavior.” Ejim also claims that religion plays a role in coordinating all of
human relations but that the emergence of the state helped shape religious attitudes to organized
religions. The three broad-base religious systems prevalent in in Nigeria include Christianity,
Islam and widespread Indigenous forms of worship.Organized religion helps to build a sense of



identity, social solidarity, instill decent values and build moral order for mankind. Every society
has its sense(s) of religion, communality, virtues and values.

- Christian Religion: The world, Christ and Christianity With the disintegration of the Greek
city states following the passing of Alexander the Great, emerged the supremacy of the Roman
Empire—where so much political and fragments of intellectual and literary activity continued to
soar, particularly in the form of worship and poetry. From Judea, Christianity, which required
only water for baptism and merit of eternal life (a message heralded by Jesus Christ, born about
26 ad. who came as the expected messiah to pronounce God’s kingdom to the world). Christ
fascinated followers by his lowly life and magical actions. His central message was forgiveness,
individual love for God in one’s neighbor. His story was soon told, spread and believed by many,
especially by his evident resurrection. His immediate followers, including Paul, took the story far
down to Rome and, in 325AD, Emperor Constantine the Great made Christianity the official
religion of the Roman Empire. Similarly, through the efforts of the medieval thinkers like
Augustine down to Aquinas and the organized Church, Christianity has won world
admiration/followership for the values proclaimed. Notably, statements about Christian values
are found in the bible and other proclamations by the Church.

Christianity was introduced into Nigeriaaround the 15th century through the exploration

of the Christian Augustinian and Capuchin Friars from Europe (Portugal). The first mission of
the Church of England was, though, only established in 1842 in Badagry by Henry Townsend.
Ever since, Christianity has been on the spread throughout the country, such that, by 2020, it
accounted for an estimated 45% of the Nigerian population, two-thirds of which are Protestant.
Overall, Christianity remains the second-largest religion in Nigeria, behind a 50-55% Muslim
majority.
- Islamic Religion: Islam is the religion of Muslims, founded by Allah (God) and introduced to
the world by the Prophet, Muhammad around the 7"century AD. Islam is the cumulative product
of all previous religious “teachings of all the prophets sent by Allah which got to its zenith in the
Prophethood of Muhammad” (Qur’an, c5, v3). The term, Islam is an Arabic word—which means
“to surrender” or ...a devotion to “peace and total submission to the will of Allah” (Allah-As-
Salaam), that is, a religious and comprehensive way of life that covers the whole gamut of
human life in all its ramifications as it does not life into water tight compartment of the spiritual
and temporal (Adeyemo, 2006).An adherent of Islam is called Muslim. The basic principles of
Islam revolve around those of At-Tawheed (God or Allah, the architect of the universe, whose
unity is not compromiseable), At-Risalah(message, revelations or inspirations sent by God to
humanity), and At-Klilafah (representation, vicegerency, or viceroyship; man, according to this
principle, is subordinate and representative of Allah on earth where he is to live for a short while
and exercise his right of vicegerency) (Adeyemo, 2006).

According to Islam, which originated among the Arabs (a wide ranging, non-politically
but linguistically united people around the middle and near East), all of pre-Islamic period,
before the Prophethood of Muhammad (SAW) was that of darkness and abject ignorance.
Initially, Arabs were pagans or rather polytheistic in their religious outlook—even though “they
also acknowledged the existence of Allah as the supreme being who created the heaven and the
earth” (Adeyemo, 2006). The major Pillars of Islam are: Iman (Faith or belief in God), Salat
(Prayer), Zakat (Islamic tax or charity), Sawm (Fasting in the 9™ month of the Islamic calendar),
Hajj (Pilgrimage to Mecca); while the six articles of Islamic faith include belief in God, His
Angels, His Prophets, the Scriptures, Predestination, and Judgement or Life after Death.



Islam was introduced into northern Nigeria via inter-continental trade contacts with

Arabs as far back as 18th, and towards the south by the jihadist exploits of Dan Fodio from the
1800s—to compel submission to Islam and to set up administrative institutions based on the
essential elements of the jihad ideology (Qunin&Qunin, 2003, p. 37). The success of this
enterprise is enunciated by the fact that Uthman Dan Fodio had established forty emirates in the
North and Middle belt regions of modern Nigeria. It is trite to say that the colonial period
provided a form of respite for non-Muslims in the Northern part of the country; thenceforth,
Muslim preachers could propagate their religion wherever they chose.
- African Indigenous (Traditional) Religions (AIR): Indigenous religions in Africa concerns
with original traditional beliefs and faith and religious practices of (fashioned by) Africans,
handed on from one generation to another. AIRs experience is a reflection of Africans’ idea of
the structure and nature of the universe. Thus, traditional Africa has unique conception of
personhood, cosmology, ontology, ethics, being, ancestors (life/death), and God/deities. Thus
African ontology is the basis of African traditional religions.

Traditional African ontology is a lived metaphysics, practiced in the words and gestures
of everyday experience; it is meaning-giving world that lies beyond the empirical world and
accounts for it. Hence, the Africans speak of the influence of “Supernatural Forces”; the affective
categories of the “sacred” or “supernatural” (Tempels, 1969, 35). Indeed, traditional Africa
conceives of “force” as being, that “being is force”, and that the concept “force” is inseparable
from the definition of “being”; thus, there is no idea among the Africans of “being” divorced
from the ideas of force. Traditional African world-view could be studied as it concerns itself with
this problem of the dynamics of reality (Horton, 1938).In AIR,Horton points out, “even in a
game of pure chance, nine Africans out of ten would attribute their luck or misfortune to a god or
to the gods”; the forces of nature are sometimes predictable and could be controllable.
Traditional Africans know what could result if ‘such and such’ obtains; they could invite or avert
evil reprisal by beseeching and propitiation of the force(s) involved (spirits, ancestors, and
witches). Forces move and their mutation affects other beings; hence no force moves in this
world without influencing other beings by its movement.

In the traditional African conception, life is deterministic, metaphysically. Existence is
identified with interaction and exchange of forces. The African universe (as expressed among the
Bantu and Etsako cosmology) is a tiered/structured and each tier is believed to be dynamically
constructed and since there is no definite compartmentalization of life, there is dynamism, the
invisible communicate with the visible and vice versa. In fact, there is continual motion of the
various categories of spiritual beings from one plane to another and their various activities
impinge on the fortunes of man depending on his responsibility to the hierarchy of forces
(Uwemi, 2009).Accordingly, the traditional African world view could be said to be animistic,
thriving on divinities, deities, ancestors, and with a lot of invocation, praise, libation and worship
of supreme being/divinities, and communalism. In its liturgy, it is not everyone that goes to a
shrine for worship, veneration and pouring of libation; but, often, the elders and the traditional
priests do so on behalf of the entire people—although the people have the opportunity to do so at
the turn of the year festival (esi, in Etsako) time (Uwemi, 2009).

At the head of an African ontological ladder is God, called Osinegba or Oghena (Etsako).
The word, Osinegba(among the Etsako-Edo, for instance) means osi no ne egba (spirit that is
greater than egba)—where none is the same as ne. Osinegba, thus, implies the “Supreme Being
that is more powerful than egba” (Omonokhua, 2005, p. 38). He is said to be transcendent and
immanent, invisible and omnipotent, omnipresent and omniscient, reachable only by divinities



and spirit-beings through divinities; and is One. Ekarika (1979) defines divinity as “the endeavor
to obtain information from about the future things or those otherwise removed from ordinary
perception, by consulting informants other than human.” Soothsayers(like prophets)interpret the
signs of the times and project into the future. This is also why herbalists are believed to be divine
gifted with the use of herbs to cure ailments and diseases. God, among the Etsako, is “ugbare”
(the beginning) and “okpitsike” (the end) of all things. It is He who has force-power in Himself;
He gives life, power of survival and of increase to other forces; He is who empowers and
increases other force.

Next in the ontological hierarchy are the ‘living-dead or ancestors’, called “alimhafe”

(who have ceased to live in this spatio-temporal world). This group constitutes the most
important chain binding man to God (Mbiti, 1970, p. 62). The dead are believed could strengthen
the living. Hence, proper burial rites are more a guarantee of protection for the living than to
secure a safe passage for the dying (ifanili). However, to qualify as an ancestor in Etsako, the
man (or woman) must have lived an exemplary life, had children (particularly male), and
attained ripe age before death and accorded the full rites of passage—otherwise called “itolimhi”
(burial rites), and, according to Omonokhua (34) “are now living in the ancestral home, namely,
heaven” (ovha-ofite ‘egbe)—which rules out the plausibility of reincarnation (Aliu, 2006).
- Man: is the central figure in the hierarchy of ‘beings with force’—the ‘being-with-
intelligence’. As is the case in most traditional Africa, the Etsako believes that man has a
physical body as well as a spiritual element; thus, he is limited in both realms by body. As a
living-being, man has the same kind of principle of life as the animal. Man’s shadow makes him
live as a kind of animal; but man alone has an immortal soul.

Thus, the African believe further that some terrestrial and celestial forces can and do

manipulate an individual—body and spirit, and could, therefore, be conjured to repay some
irresponsibility. It is, however, also believed that spirit is that realm separate from and can create
(the truth of) physical reality within it (Uwemi, 2009). Spirit, therefore, is the realm of truth and
perfection—both physical and spiritual. Thus, the spirit is the revealer of truth. In all, an African
ontology forms the pedestal for African traditional religions—an experience wide-spread among
sub-Saharan Africa in their essentials; thus it’s not its origins but that of its foreign counterparts
that need to be explained.
- Liturgy: is a form or formulary according to which public religious worship, especially
Christian worship, is conducted. The word liturgy comes from a Greek term which denotes
“pubic work, or work done on behalf of the people”. Hence, liturgy always referred to processes
of worship an organized (religious) community—although a(religious) work, then, whether done
by an individual or a group was a liturgy on behalf of the larger community. Nevertheless,
worship is an internal experience that takes place in the inner being of religious man, liturgy
consists in the external forms and rituals believers deploy during their worship ceremonies.
Therefore, liturgy implies rituals, worship, service, ceremony, rite-observance, celebration,
ordinance, office, sacrament, solemnity, ceremonial, formulation, form, custom, practice,
tradition, and rubrics of a religious system.

We have indicated some of the pedestals, beliefs, ideals and procedures among
Christianity and Islam; those attributes, perhaps, render both religious traditions readily
appealing to the Nigerian education policy makers to be included in the curriculum for secondary
education in Nigeria. The question, however, is: Does AIR have any semblance or modicum of
the essentials of “liturgy” or could one be articulated surmised therefrom?



- Justice: Justice implies giving or receiving each person or group of persons his or their due;
that is, being fair to others. The term has roots in the Latin word, justus, which means the quality
of being just, fair or impartial. It means even-handedness and adherence to truth or fact and the
rendering of what is due or merited to ones-self and others. It also means conformity to right
principles with honesty and integrity (Webster, 1978). To the ancient Romans, for example, jus
was also a precept of law which implies “to live honorably, not to hurt one another, to give each
man his due.” According to Curson (1966, 14), it could mean “a place where justice is dispensed
(jus vocation)”, or a right or general, man-made law as opposed to fas, that is, law declared by
divine authority. From the foregoing, jus came to have particularly important meanings: (a) the
rules of law, and (b) the rights conferred by those rules on a person in particular situations. In the
words of Grisez, (1979, 180) “justice requires due respect for liberty which, while itself is not
one of the basic human goods, is a necessary condition for the active human realization of any of
those goods.” Justice cannot be realized outside a system of Law and its institutions. It is a
system in which law is a vital aspect of man’s culture and social existence; embodying the
collective will of the community and binding its members in a unity of purpose amidst the
essentiality of the exercise of reason. Among traditional Africans, justice mean the ultimate
telling/determination of truth, fair or correct application of rules, distribution of goods/services,
allocation of roles/duties, rewards and punishments. To Aristotle, justice is the first virtue of
every society and, as stressed by Sadurski (1985, 12), “it is the most important virtue displayed
by a society.”Girson (1967) contends that justice is not only the virtue results in each person
receiving his or her due, but that it is also the quality of being right and fair. Campbell (1988, 1)
sees justice as normally the language of complaint and sometimes of revenge, considering cases
of perceived injustice. Justice could connote utilitarian principles—the greatest happiness
principle that “Actions are right in proportion they tend to promote happiness, wrong as tend to
produce the reverse of happiness...” (Mill, 6; Bentham, 1970, 527); right principles, which,
according to Dworkin (1977, 84), “...enhance the dignity of the right holders”; or of desert.
However, underlying these approaches are the ideas of freedom, morality and equality. Roggers
(1922, 181-195) is probably right when he asserts that justice is in respect a tool for securing
what is desired. Succinctly put, when we say a society is just, we judge believing such to be free,
informed and rational, committed to a respect for order and the good life.

Given that the term, justice is not an isolated concept, it has several ideas with which it is
related and linked. Despite its many conceptions, we shall, however, employ the term, justice to
mean the ultimate telling/determination of truth, fair or correct application of rules, distribution
of goods/services, allocation of roles/duties, rewards and punishments.

- Education: Formally or informally, education is the transmission of knowledge and skill.
Education and socialization are intricately, if not inseparably, related. But in some respect,
education is often thought of in terms of schooling; in other respect, however, effective training
for the individual, as both a member of a group or as autonomous individual, is a continuing
process. In either case, education and socialization process help in the preservation and
transmission of societal values and culture; education and socialization are a stimulus to creative
thinking and action, which accounts for possible culture change; culture change, in turn, may
account for loss of some precious cultural values. Accordingly, Brand Blanshard declared that:

What turns knowledge into account is the habit of Trained Reflection; Paschal said that most of
the ills of the world were due to the fact that youth of today stand a good chance to alter the trend
and direction of events, if only they are prepared to adopt a more rational, intellectual, ethical
and pragmatic approach to Africa’s prolonged predicament. Here is the task in which the



vanguards of the struggle are millions of tertiary and secondary institution students, and many
more millions who have completed their “education” without the hope of employment for the
indefinite future (1977, p. 312).

As much as this view captured the reality of the African condition, it fails, however, to
recognize that the learning youth embraces the dictates of the curriculum; secondly, he failed to
recognize that the value for employment is consequent upon other basic ability of the student —
such as that high aptitude, good moral values and critical ability. Tertiary Education (usually
formal schooling) refers to the acme of higher/advanced level effective learning of social
values/roles, acquisition of personal skills, and technical or specialized knowledge. Tertiary
education is usually through the recognized (but not restricted to) institutions such as
polytechnics, colleges of education, universities, amongst the many.

Most generally, education involves the processes leading to the acquisition of knowledge
(i.e. values and skills). The two-way process is teaching and learning (whether formally or
informally). Education form varies from one society to another; but every society must develop a
scheme to educate its citizens on skill acquisition, modes of doing and therefore has own policy
of education. This emphasizes the value that the most vital natural resource is the human capital.
Particularly, formal education is vital or inevitable not only as guide against ignorance, but
especially for national, economic and social development. The development and tapping of this
human capital is usually done through education. Education is conceived as the key factor in
national development. This is even doubly so in an information and electronic age as ours.
Okonjo (2000) puts this need vividly thus:

The important point to note is that no nation in the world of today has been able to
accumulate material wealth and improve the quality of life of its citizens and become an
industrial and advanced nation without giving all its citizens twelve years of schooling and skill
training. For it is this schooling and training that enables a skilled workforce to be created. And
without a skilled workforce, it is difficult to create those conditions, which lead a country to
accumulate more, efficiently allocate its resources and encourage the growth of productivity (p.
55).

Beyond Okonjo’s dwelling on the need for skill acquisition and application in education,
it was the famous American philosopher and educationist John Dewey who declared that good
education for all citizens is a desideratum for development. Education is so important such that it
forms a major component of the New Partnership for African Development (NEPAD) and the
Millennium/Sustainable Development Goals (MDGs/SDGS).

Historically, education (as it was initially conceived) heightens one’s communal respect.
Then education included skill acquisition in varying categories—communication skills; trade and
barter methods; recreational training, folklore and religion among many other things. It was a
kind of informal education; but it was effective, though the system was truncated with the
introduction of Western style education occasioned by colonialism. Thus, initially, the quest for
an education in the new fashion was to enhance one’s capacity to fit into the needs of the
colonial administrative stream and colonial agents facilitated that training for both the young
ones and the adult populations. Before and since NEPAD, the SDGs and MDGs, Nigeria had had
several undulating education policies—which also have sometime shown inconsistency.

- Nigeria: refers to the federal republic, the Nigerian State. The “one indivisible and indissoluble
Sovereign State to be known by the name of the Federal Republic of Nigeria” and consisting of
36 States and a Federal Territory (The 1999 Constitution). Agreeably, before the British
conquest, the country now known as Nigeria existed as independent kingdoms, communities,



clans and tribes. Disputes were commonplace during the time given the quest for expansion
which was prevalent among the people and kings (Edefe, 2012).

- Policy/Public Policy: Commonly, is government’s legal instrument to ensure the operations of
a sector or agency so as to ensure that the care of the citizens is optimized. Inherent in this is the
fact that such policy indicates the government’s programme to achieve a certain goal for the
good of the people. Public policy is a statutory instrument of government, whether general or
specific. Public policy, for Carl (1975) is the proposed course of action of the government or one
of its divisions. Public policy is what idea government chooses (not) to implement. It is the
integrated courses and program of action that government has set, and the frame work or guide it
has designed to direct actions and practices in certain problem areas. Generally, public policies
are meant to enhance societal problems particularly those considered to require public or
collective action (Ikelegbe, 2006). The policy process is a sequential pattern of action, a complex
web of structure, activities and interaction relating to techniques, strategies, resources, costs,
benefits and policy goods and services among persons, groups and agencies. It consists of several
activities and interactions between the environment which generates demands, the political
system or more accurately the conversion process which converts and translates demands and
preferences into policy output and the implementation system which consists of implementing
agencies and activities (Larkey, 1979). State bureaucracy or the civil service is known to be an
integral part of the executive branch of government. It is the institution charged with the function
of formulating and implementing policies and programmes of government. It therefore becomes
the agency through which the activities of the government are realized. Public bureaucracy
possesses the necessary expertise, skills competence and experiences (lkelegbe, 2006;
Onyekweluet al, 2015).

Rourke (1976) noted that: the policy making power of bureaucracies is also inherent in
her being the administrative organization for implementing policy. The implementing function
enables bureaucratic policy influence in two ways. First, it sets the range within which policies
could be made. The bureaucratic abilities, experiences and orientations sets, restricts or
facilitates policy choices. Political leaders make policies that their bureaucracies have abilities to
implement. Second, political leaders also know that implementation success will be facilitated, if
the appropriate bureaucratic agencies are well disposed towards policy. Sometimes such
discretionary action constitutes new policy thrusts, or forms the basis for new policy actions
(Onyekweluet al, 2015). Public policy is a veritable instrument deployed by government for the
purpose of optimising the social welfare and well-being of the citizenry. Sharma, Sadana and
Kaur (2012) posit that public policy is the relationship of a governmental unit to its environment.
This view is quite broad as it leaves details of the nature of such relationship. For Adebayo
(1998) public policy is the determination, declaration and crystallisation of the will of the
community. This implies that a major building block for an effective public policy is the will or
expectation of the community as the participation of the people in the policy process is crucial to
the support for and success of government policies (Laxmikauth,2011).

According to Larson (1987), a good understanding of public policy provides a platform
for appreciating the magnitudes of linkages between public policies and regulation of behaviors,
organization of bureaucracies, distribution of development benefits, allocative efficiency,
institutional structures and philosophical justification of government and governance interest
such as sustainable grassroots/rural economic/financial development, energy, defense,
environment, education, infrastructure, taxations, housing, social security, health, economic
empowerment and opportunities, urban development among others (Dye, 1981) as issues



contingent upon public policy instruments. Another source of bureaucratic influence in policy
making is the secrecy with which, it operates and the inattention which, society often gives most
policy issues (lkelegbe, 2006). Thus, the vitality, leadership, discipline, skills and expertise of
the bureaucracy may further or mar implementation of state policy (Onyekweluet al, 2015).
Public policy is commonly embodied in constitutions, legislative acts and judicial decisions.
- National Policy: is country’s document or body of general principles by which a state governs
its territory or reactions to the international environment. Hence, both ideas of national interest
and foreign policy obtain. Such relations as trade, law, agreements, and conferences between two
or more nations are cited to help clarify the concept of international relations. However, the
states of the world are inescapably interdependent, in terms of economic, scientific, technology,
military matters and so on. All nations are interdependent in terms of politics and strategy
(Deutsch, 1988, p. 3).

By and large, the concept of national interest “enjoys considerable favor as a basis for
action and has won a prominent place in the dialogue of public affairs” (Rosenau, 1972, 34).
Some scholars posit that national interest is often employed as an analytical tool “...to describe,
explain, or evaluate the sources or the adequacy of a nation’s foreign policy...as an instrument of
political action. It serves as a means of justifying, denouncing or proposing policies...” (Rosenau,
p. 34). Accordingly, Nigeria’s National Policy on Education is an assemblage of the goals,
principles and standards for the organization of all strands or levels of (whether private or public)
formal education in Nigeria.

Theoretical Framework

Eseduwo(2010) declares that analyzing an issue without a theory is like explaining a
phenomenon without understanding its historical perspective and different environment; or
assessing the strength of a building or structure without discernment. A theory, therefore,
remains not only the building block of empirical thinking but also a veritable scientific tool that
strengthens the explanatory currency of social phenomenon. A theory is a proposed relationship
between two or more concepts which gives the explanation for why a phenomenon occurred. The
importance of theory is illustrated by Durkheim (1997): “Without theories to explain the
relationship between concepts, there will not be better comprehension of cause and effect
relationship in social life”. Theoretical perspectives are ways of viewing reality, lenses through
which analysts organize and interpret what they (Lamanna andReidmann, 2003). Investigations
based on theories are expected to produce deductions and modifications of emergent issues. This
work adopts the two theories: Formal theory of Justice, and Public Good (PG) theory.

The Rawlsian theory of fairness and issues concerning postmodernist thoughts (freedom,
equality, and rights, for instance) collide in right-based theories; as a post-modernist principle, it
revolves around the thought of justice as fairness to principles (Campbell, 1998/2003). Doctrines
of egalitarian justice, for instance, revolve around Rawls’ (1971) and post Rawlsian theorists.
More so, doctrines of formal justice requires imply that all cases falling under general rules
betreated in the same way, in accordance with the rules regardless of their contents. While
egalitarian justice puts equality into the very contents of some of the most basic rules about
respect for men’s rights. At a minimum, these rules provide that all men, irrespective of their
different capacities or merits, should have equal freedom to pursue their goals without violence,
to equal possession of the necessities of life, equal opportunity to develop and utilize their talents
to the fullest possible extent, amongst others.

10



Public Goods and Public Bads Theory

These are approaches in regional environmental degradation and the free-rider problem.
The theories emphasize two contrary standards. On the one hand, Public good refers to “an entity
that provides benefits to all individuals simultaneously and whose enjoyment by one person in no
way diminishes that of another”, and Public bad “refers to any entity that imposes costs
(deprivation) on groups of individuals simultaneously” (Todaro& Smith, 2011, p. 486).
Specifically, the public good theory is adopted to account for the desirability of OML 40 as
against its public bad counterpart. Public Goods represent a positive commitment to
environmental justice as against its Public Bads counterpart.

Nigeria’s Education Policy: A Brief Historical Review

Nigeria has had so many policies on how to drive home her education for citizens.
Historically, educational policy in Nigeria has had three major stages, the pre-colonial, colonial
and post-independence eras. In pre-colonial era, education was enhanced through cultural values.
Among the north of Nigeria, educational orientation was achieved of the faithful following a
uniform Qur’anic education policy (Ozigi and Ocho, 1981). Similarly, among the southern parts,
each ethnic group had its own traditional form of education based on its own culture and
tradition. The general goals of those informal attempts included to developing the child’s
physical/intellectual skills, character, build a sense of the community as well as to acquiring
some vocational training amid enduring societal values (Fafunwa, 2004). With the advent of
Christian missionaries, western-style education (which introduced alphabets/writing) was
introduced to parts of today’s southern Nigeria from 1842 (Ozigi and Ocho, 1981). Yet western
education in the northern parts rested with the colonial government. By the close of the 19"
century, Qur’anic, traditional and western education co-existed in both the northern and southern
Nigerian protectorates.

Changes in Nigerian educational policy became enhanced, gaining momentum from 1944
with progress in quest for self-determination; and the 1948 Education Ordinance decentralized
educational administration in the country—a mile stone in British colonial educational policy in
Nigeria (Fafunwa, 2004). The 1952 Education Ordinance empowered each of the newly created
Regions to develop its educational policies and systems, abolishing the Colonial Education
Board (Taiwo, 1980; Fafunwa, 2004). By the 1954 national constitution and the promulgation of
the Education Laws of 1955 (Western Region), 1956 (Eastern and Northern Regions), and the
Lagos Education Ordinance in 1957 derived from a common source, ‘the Education Act of
Wales and England’ 1944 (Taiwo, 1980, p.121). The 1954 Constitution of colonial Nigeria,
emphasized the policy of decentralization. Beyond the Sir Eric Ashby Commission (1959), the
policy of decentralization remained in force until Independence in 1960 even though ethnicity
and religious identities also strengthened.

The 1969 the National Curriculum Conference identified new national goals for Nigeria
which would determine the future and direction of education in the country (Nigerian
Educational Research Council, 1972). The conference was the first national attempt to change
the colonial orientation of the Nigerian educational system and promote national consciousness
and self-reliance through the education process. Education as a social service and investment in
manpower was given top priority by the government (Taiwo, 1980). The Federal Government
took over mission schools as education was regarded as a huge government venture and no
longer a private enterprise, marked by the establishment of school management boards as well as
a unified teaching service (Fagbunmi, 2005). By 1976, Nigeria embarked on the Universal Free
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Primary Education (UPE) programme and expanded access into tertiary education and increased
the number of unity schools in the country. The 7-5-2-3 educational policy was then introduced:
7 years of primary education, 5 years of secondary school, 2 years Higher School Certificate
Levels, and 3 years of university education. At terminal stages, candidates would sit for external
examinations and were certificated based on their performances (in tuition-free university
education). Then the new policy introduced the 6-3-3-4 educational system modelled after the
American system of 6 years of primary education, 3 years of junior secondary school, 3 years of
senior secondary school, and 4 years of university education (Nwagwu, 2007). Although primary
education was free, it was not compulsory and the policy sought to make universal free primary
education (UPE) compulsory for all children as soon as it is practicable. In 1979, education was
placed on the concurrent legislative list—culminating in the first and second revised National
Policy on Education (Federal Government of Nigeria, 1981). Notably, instead of the automatic
promotion policy of the UPE, a combined method of evaluation of pupil/students’ performance
and certification through continuous assessments and examinations was introduced. However,
this did not stop the emphasis on certification instead of skills acquisition—prescribing that each
child be encouraged to learn one of the three major languages in the country; Hausa Ibo and
Yoruba, other than the mother tongue (Federal Republic of Nigeria, 1981).

The National Policy on Education (1998) had been revised to accommodate changes in
the direction of education brought about by technological development (Nwagwu, 2007). To this
end, the policy proposed that admissions into universities be based on 60 per cent science based
programmes and 40 per cent humanities. The Federal Military Government thereafter
promulgated several decrees to guide and regulate the conduct of education. There was yet
another revision of the policy in 1998, which culminated in the 2nd revised edition of the
National Policy on Education, introducing the universal basic education (UBE) programme the
9-3-4 system of education, comprising of nine years of universal compulsory schooling to be
given as six years of primary education, and three years of junior secondary education. In 2004,
the senior secondary school is of three years’ duration, and is for adolescents aged between 15
and 18 years old. In terms of the school curricula design, the responsibility for basic education
and senior secondary school curricula, rests with the Federal Government through its organ the
Nigerian Educational Research and Development Council (NERDC). However, each locality is
expected to adapt the implementation of the national policy to suit their local conditions based on
the national curricula. The 9-3-4 system had persisted until 2024.

Nigeria’s New National Education Policy (NPE): Goals and Basic Presuppositions

Two aspects of the NPE are basic interest to the research: the age-limit stipulations, and
the goal/aim of the provision. From the outset, to be clear, the NPE sets the minimum age for
enrolment into Nursery Education One at age 3, Nursery Two at 4, and compulsory pre-primary
(Kindergarten) at 5. This means that the minimum age for entrance to Primary School starts at
age 6, then six in primary education; followed by three years of junior secondary school and
three years at the senior levels—bringing the child’s age to 18 years at point of possible entry to
any tertiary institution (Polytechnics, Colleges of Education, Universities, for instance). The
major goal of the restriction, the policy claimed, aims to standardize enrollment ages and
enhance educational outcomes. SEE OKONMA ON AGE LIMIT

The Essentials of an African Indigenous Religion (AIR)
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One of the most formidable or nearly unassailable critiques against the authenticity of an
African traditional form of worship is its lack of a clear cut body of principles, a liturgy and a
theology. Liturgy and theology represent worship represent the bases and an internal experience
that takes place in the inner being of religious man, liturgy consists in the external forms and
rituals believers deploy during their worship ceremonies. While one could be certain of the
liturgical status of Christianity, Islam, Buddhism, and most other world religions, it cannot be
indubitably claimed that, perhaps, either there is or there is not; or there is that has been held
secret, unknown, or yet discovered.

Potential Liturgy among African Indigenous Religions

Broadly, amongst African indigenous (traditional) religions, liturgy refers to the
organized patterns of worship, ritual practices, and ceremonial observances through which
African communities relate with the sacred, honor the divine, venerate the ancestors and
maintain cosmic harmony. African traditional liturgy is a living dynamic expression that is
deeply rooted in communal life and cultural identity, unlike Western religious liturgies with
fixed texts and structures. Idowu (1973) avers that African traditional liturgy has its origin in the
prehistoric religious consciousness of African peoples, predating written records and extending
back to time immemorial. It will not be out of place to conclude that liturgical practices emerged
organically from the African worldview and cosmology, which has developed over millennia as
communities sought to understand and interact with the spiritual realm. Mbiti (1969) posits that
“African religion is not a fossil religion, but rather a living phenomenon which continues to
express itself in various forms and propensity” (p. 2).
Ekwunife (2009, as cited in Bienose-Osagiede, 2021), infers that the liturgical traditions were
passed down orally through generations, preserved and adapted by ritual specialists/personnel,
elders and community leaders.

African traditional liturgy is fundamentally cosmic in nature, meaning that it seeks to
maintain harmony between the spiritual and physical realms, the discernible and indiscernible
worlds thereby enabling balance in the cosmos (Mbiti, 1969). It is also communal in nature
indicating that religious rituals are rarely individual affairs but involves the entire community or
significant portions of it, thus reflecting the African concept of corporate personality and ubuntu.
(Mbiti, 1969). According to Madu, (2016, as cited in Bienose-Osagiede, 2021) another
fundamental nature of African traditional liturgy is that it is life centered since it celebrates and
sanctifies all stages and aspects of life from birth to death and even the afterlife. Hence, it views
human existence as a continuum that includes the ancestors. Furthermore, Awolalu and Dopamu
(1979, as cited in Bienose-Osagiede, 2021), states that African traditional liturgy serves concrete
purposes being that it ensures fertility, bountiful harvests, healing, protection, justice, and
communal wellbeing rather than abstract theological contemplation.

Accordingly, AIR liturgy operates on several principal characteristics which includes the
oral form that is transmitted through prayers, songs, proverbs, myths and ritual performance
rather that written texts. Hence, this oral nature allows flexibility and adaptability without
destroying core elements (Bienose-Osagiede, 2018). Another principal characteristic is that it is
participatory and performative in that there is no sharp distinction between performers and
audience (Nketia, 1974), everyone participates actively through singing, dancing, drumming,
processions and ritual actions. As Idowu (1973) notes “worship in African religion is not a
spectacle but a corporate activity” (p. 122).
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Furthermore, Kanu (2015) opines that, rhythm, music and dance are also essential
elements of worship that facilitates communication with the divine and creates sacred space.
Awolalu (1979), argues that African traditional liturgy also has sacrificial focus and seasonal
cycles, stating that animal and food offerings constitute central liturgical acts and serve as
medium of communication, thanksgiving, appeasement and covenant making with deities and
the living dead. Moreover, many liturgical celebrations follow agricultural cycles, lunar patterns,
and seasonal changes, which forms the link between worship to the natural rhythms of life.

Madu (2016, as cited in Bienose-Osagiede, 2021), adds that liturgy often involves rites of
passage that transforms participants’ statuses within the community and their relationship with
the spiritual world. It also focuses on diagnosing and healing physical, spiritual and social
ailments since it views illness holistically as a disruption in relationship with the divine,
ancestors or community (Kanu, 2015).

African traditional liturgy is centered on peculiar elements such as carefully crafted
invocation and prayers which involves calling upon the Supreme Being, divinities and ancestors.
According to Mbiti (1969), these prayers acknowledge hierarchy in the spiritual realm and
establish proper relationships. Central to most liturgies are sacrificial offerings which ranges
from simple food items, kola nuts, palm wine and in some cases elaborate animal sacrifices.
Awolalu (1979) aver that sacrifice is the central act of worship in African traditional religion
hence, it serves as a traverse between human and divine realms.

According to Ezenweke and Ogada (2012), sacred objects such as carved figures, masks,
staffs, pots and natural elements serve as focal points of divine presence and power and are often
consecrated and treated with reverence. Nketia (1974) adds that since different rhythms, songs
and dances are specific to particular deities or ritual purposes, drumming, singing and dancing
creates the atmosphere that facilitates spiritual possession or trance states that allow
communication with spirits and deities. Furthermore, spaces that are carefully maintained and
approached with prescribed rituals, such as, shrines, mountains, crossroads and more serve as
liturgical settings where the boundary between the physical and spiritual world is permeable.
Additionally, spirit possession during liturgical celebrations allows deities to communicate
directly with the community through mediums or priests (Mbiti, 1969).

Other liturgical elements across African traditions included:divination, which is the
consultation of oracles, provides divine guidance for community decisions (Onwujeogwu, 1992);
libation and storytelling, libation is the pouring of palm wine, gin, water, or other liquids, on the
ground while reciting prayers and invocations to the ancestors and deities. On the other hand,
storytelling, the narration of myths, genealogies, praise recitations and historical accounts during
rituals transmits sacred knowledge and reinforces communal identity (Kanu, 2015).

African traditional liturgy identifies special liturgical personnel who ensure proper
liturgical performance. Iroegbu (1974) mentions priests and priestesses as those individuals who
are called, trained, and consecrated to mediate between the community and spiritual powers,
perform sacrifices and maintain shrines. Again, there are the diviners who discern the will of the
divine, diagnose spiritual problems, and prescribe appropriate ritual remedies. Mbiti (1969), adds
elders and spirit mediums to the list of liturgical personnel. Elders also known as community
leaders who preserve traditional knowledge, preside over certain rituals and ensure proper
liturgical performance. Spirit mediums are those individuals through whom deities and ancestors
communicate during possession states.

It might, therefore, be conclusive, as Pobee and Ositelu (1998) maintains that African
traditional liturgy remains a living reality in many African communities, and its influence
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continues in African independent churches, charismatic movements, and syncretic practices that
fuse traditional and imported religious elements. The liturgical wisdom of African traditional
religion offers valuable insights for contemporary religious practice and theological reflection.

Analysis: Justice, NPE and the Need for Inclusion of African Indigenous Religions Subject
into the Nigerian School Curriculum

As we settle into the second decade of the 21% century, issues of grave concern have
increasingly brought people face to face with questions about values and survival. In most
African communities, success, cooperation, good life, peace and order are a few set of values
also taught by AIR. The history of the development of human values as virtues could be
instructive. So when we speak of values, we speak of the making of men.

The relationship between value and education is not only necessary but logical. In the
first place, education is meant to instill skill and knowledge, which is necessary for production
and rendering of service. Production and service rendering are meant to satisfy some human
value—for self-preservation. These human values are gotten through education. So while values
are learned through education, education is itself a value. Without the one, there is no other.
Conveniently, one could say that the relationship between values and education is necessary
because it is two-pronged.An education on values is necessary for development. The point being
made is that morality is at the heart of the growth and development of any institution or human
civilization. Nigeria is no exception. The basic claim is that Nigerians, or any group for that
matter, in order to grow politically, socially, and economically, must be committed to inculcating
sound moral principles.

Foreign accretions of values were introduced to Africa (Nigeria) through education, Islam
and Christianity; and those directed “our” minds away from ‘home cultures’. According to
Onwubiko (1991, xi1), it “was very well calculated to teach the new Africans that in order to rise
in the ladder of the new culture and acquire the status it promised, they must be alienated
ideologically and physically from their root cultural past....” Regrettably, Western individualism
thought to Africans that against the social and communal nature of African man.

AIR has respect for moral, religious, communal/economic, and aesthetic values in her
sense of good human relation, sense of community, sense of hospitality, sense of respect for
authority and the elders, sense of extended family, and sense of religiosity (Kanu 2010).
Consequently, we must build human beings who can act generously, patiently, tolerantly, and
lovingly—as taught by AIR. Hence, the teaching of these values can only and ought to be the
main foci of our educational pursuit.

Now, on the inclusion of Islam and Christianity into the secondary school curriculum in
Nigeria, the policy could be justified on the grounds of public good—some good that
discriminates against AIR; yet similar justification abounds in the principles of justice as fairness
for AIR to be included into the same curriculum—since, following Rawls’ and the formal
principles of justice, require thatequals must be treated as equals. Moreover, AIR is replete with
enduring traditional values, history, morality and virtues; while others are alien, AIR is home-
grown; children and the citizens must be told this truth and its values.

The Challenges of AIR

An attempt to surmise a general liturgy for AIR encounters three major challenges. The
first concerns the absence of common or formal language and writing mode. Language is not just
a vehicle of communication; it is people’s source of culture or identity—whether written or sign-
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based. Whereas other religions such Islam documents their liturgy, AIR does not as a result of
this absence of modern language for documentation. Moreover, the absence of written language
spirals into the absence of identifiable or adequately rational body of liturgy and rational
theology for AIR. Besides all these, religious experience has embraced so much of modernity
(including music, dance and general aesthetics) so much so that it has improved attraction to
especially Christianity and even Islam in contemporary times. AIR lacks this lures. By and large,
resolving these issues could render the belief systems of AIR readily comprehensible, attractive,
and tenable for inclusion into the secondary school curriculum for study. Ultimately, regardless
of its quality, however, the study of AIR systems ought and should be inculcated into the
secondary school curriculum for study just as it is with its ISLAMIC and Christian counterparts;
such alone is just and fair among the religions, and especially to indigenous Africa.

Conclusion/Recommendations

Human existence is a dynamic process involving the increase or decrease of power or life
force, of living or dying—which informs religious activity. Besides the general values of
religious culture, the inclusion of Islam and Christianity into secondary school curriculum in
Nigeria is in the right direction; but the exclusion of AIR is not. The work has highlighted the
features of (and a liturgy for) AIR amid specific challenges to such inclusion. Accordingly,
practitioners of and experts on AIR alike must put concerted efforts towards resolving the
challenges weighed upon AIR. Specifically, a liturgy and theology for an African Indigenous
Religious system should be developed along the strand suggested or as adumbrated in this study.
Besides, the factor of lack of common language/writing among these various systems should
discountenanced since English or French offers some alternative praxis. The values in the
systems are thought of in their respective languages; but the practical learning other systems
could be achieved via any foreign language alternative.

While in section VII an attempt on a system of liturgy for AIR was fathomed-up, and
since African Indigenous religious worship systems are largely considered by many
contemporary religious minds, it is necessary to revamp and revivify the system/places of
worship polished with modern structures, while some of its outmoded or unworkable antiquities
discarded or modernized to inculcate music and improved general aesthetics. This enhance
patronage and improve admissibility to the skeptical minds.
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