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Introduction

The country of Rwanda can best be considered to be an exceptional 
african great lakes country, supposing that all the others remain rather 
normal. Rwanda as a state thus remains an unusual nation-state borne 
out of complex as well as deep-seated ethnological realities. Studies in 
social anthropology and mythical history on Rwandan society reveal that 
there exist differing narratives between the three major “ethnic communi-
ties” of hutu, Tutsi and Twa. They show that Rwanda’s past is recollected, 
memorised, and passed on with some sentiments of both victimhood and 
heroism. 

history testifies to conflict having persisted in Rwanda since time immemo-
rial, yet the challenges to a peaceful coexistence in this country continue to 
manifest themselves in an even escalating manner. over time, the country 
has experienced a vicious circle of tragedy and victimhood, from unlived 
memories, through constructed memories and narratives, to lived narra-
tives and memories. The roots of this conflict are basically grounded in 
the failure to acknowledge the humanity of the ‘other’ and by looking 
at variances that come with others’ communal narratives as a threat to 
one’s future prosperity, thus leading to the alienation of ‘those who do not 
belong’, who belong across the borderline of relations. Perhaps, this coun-
try’s horrors are chilling examples of what people are capable of doing to 
one another when memories from a given ethnic community are lived in an 
antagonistic manner vis-à-vis another ethnicity.

There exists, in Rwandan society, a strong connection between the individ-
ual self’s capacity to think and the representation of a reality different from 
the self; the basis for conflict therefore lies in a firm belief in the sociological 
truth contained within community stories (narratives), which actually formu-
late community identities, largely based on past memories. Communities in 
Rwanda are perceptibly shaped by the different categories of memories 
influencing the convictions and actions of the people living by them. in its 
subsequent parts, this paper will explore the power the past has on both 
the present and the future, through the mechanism of collective memory. 
The paper succinctly reflects upon stories that communicate ethnic mem-
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bership that is separated from another group by historical realities which 
are passed from one generation to the other through memories. both lived 
and inexperienced memories are looked into as to how they shape and 
influence the current status quo of ethnicity in contemporary Rwanda.

The social anthropological project at work

ngabirano (2010) rightly pointed out that the existence of a mythical theory 
of origin of Rwandan society did not stop western scholars from making 
what they called “scientific studies” in social anthropology to reveal that 
Rwandan society is a complex of relational differences that are a result of 
differing social identities between the Tutsi, hutu and Twa. These studies 
show that this society emerged through a complex process of immigration 
and economic difference that took place over several centuries (Vansina, 
1962; des Forges, 1969; markowitz, 1973; linden, 1977; berger, 1981; 
newbury, 1988; Staub, 1989). The anthropological tradition holds that the 
Twa were the original inhabitants, hutus came second in a wave of migra-
tion from the west, and Tutsis came later from the northeast (ngabirano, 
2008). archaeological and anthropological research, however, indicates 
that in fact patterns of migration were much more complex, as populations 
moved into Rwanda over many centuries. each new group of migrants 
adopted the local language and most local customs, although they also 
added some beliefs and practices to the local culture. 

anthropological theories classify people (Rwandans) along lines of origin: 
the so-called hamitic hypothesis (Speke, 1863). The hypothesis added to 
the differentiations that had already existed before to create a new line of 
differences. This line is parallel to origins of ethnicities and time frame of 
arrival, thus making the ethnic factor racial, creating ‘evaders’ and those 
who could be the ‘originals’ of the land (ngabirano, 2010). Thus, three 
terms were developed to emphasize these differences, a landmark that was 
to largely affect the great lakes’ socio-political life: the hamites, bantu and 
Pygimoid. The hypothesis boldly underpinned the policy of ‘divide and rule’ 
in the belgian colonial territories, including Rwanda after the first imperial 
war (world war i). one acute instance is that of the census conducted in 
Rwanda between 1933 and 1934 that culminated in the issuance of racial 
identity cards in 1936 (african Rights Report, 1995). 

This hypothesis translated itself at the local level by giving the hamitic 
(batutsi) an assailable self-congratulatory ego as the wise ones among the 
indigenous peoples, closer to the ‘superior race’ of the white colonisers 
as opposed to the bantu (bahutu) and Pygmoid (batwa), upon whom the 
hypothesis bestowed a sense of self-hate and inferiority complex, with such 
propensity following the respective order (ngabirano, 2008).  ironically and 
perhaps unavoidably, the very hypothesis made the foreign belgians collud-
ing with the hamitic (Tutsis) foreigners.

The 1959 social uprising and Huturisation of power

The crucial part of the conflict that could seen and analysed in today’s 
Rwandan society can still be traced to the 1959 revolts that essentially led 
hundreds of thousands of Rwandans (mainly Tutsis) into exile. with the 
events unfolding toward the end of colonial rule (1962), hutus in Rwanda 
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were seeking emancipation from the Tutsi monarchist regime. Formation 
of political parties was precisely to be effected under the influence of 
ethnic divide along the Tutsi-versus-hutu alliances.  To this effect, an edu-
cated hutu group (comprised of nine hutu intellectuals) published a text, 
in march 1957, called “notes on the Social aspect of the Racial native 
Problem in Rwanda”, so often referred to as the Bahutu Manifesto (Prunier, 
1995). This is what essentially underlined a hutu-led social uprising in the 
previously aristocratic segregationist Rwandan society. 

The hutu manifesto sought social emancipation to initiate a renewed 
political progress that was to take place in the future of Rwanda. grégoire 
Kayibanda, a hutu trained in belgium and a close associate of members of 
Parti Social Chrétien, and its supporting trade unions, the Confédération des 
Syndicats Chrétiens, started the political party Mouvement Social Muhutu 
in June 1956. Kayibanda’s party had hutu lining and support, and later had 
the backing of the Catholic Church as he used the Catholic lay movement 
of legion of mary for his political activities (ngabirano, 2010). another 
figure, Joseph gitera, created the Association pour la Promotion Sociale de 
la Masse (association for the Social Promotion of the grassroots), a move-
ment which had the blessing of the majority of Catholic hutu sympathizers. 
linden remained sceptical about these political innovations, stating that 
these two national movements (with both anti-monarchy and anti-Tutsi ten-
dencies) had two major plans: first, to inaugurate a plan for independence 
from belgium, and second, to liberate the hutus from Tutsi leadership, who 
according to them had dominated Rwandan society for too long (linden, 
1977). belgian colonialists considered Tutsis (14%) and hutus (85%) as two 
distinct races and not two different ethnic groups; a third racial group, the 
pygmoid batwa who numbered about 1% of the population, played no 
part in shaping politics (newbury, 1988).

The 1959 social ‘revolution’ affirmed itself within Rwandan hutu society 
and the Tutsi political fortunes dramatically faded as the hutu counter-elite 
were determined to steer the direction of the Rwandan state. Soon, the 
post-independent Rwandan society became characterized by a new 
political order established by the hutu elite; hence, the huturisation of polit-
ical power at the onset of the Rwandan nation-State. arguments about 
whether the newly-established political order could exclude the Tutsi elite 
or accommodate such political differences constituted the bone of conten-
tion within the new hutu political elite. The huturisation of politics claimed 
that the Rwandan nation is legitimately hutu and, therefore, all affairs per-
taining to its governance must be the prerogative of the hutus. Seriously 
challenged by their counter-political elite (hutu), the Tutsi political elite lost 
power and moved into exile, and began to prepare for an armed return 
to power (mamdani, 2001). The opposition Tutsi minority thus shifted its 
mode of operation, from home to exile alongside a shift from mere political 
(ideological) opposition to an armed struggle. 

Post-1994 Rwandan society and the Tutsification of 
power

Following the hutu-led ‘revolution’ from 1959 to 1962, Verwimp pointed 
out that the percentage of Tutsis in the Rwandan population declined 
sharply from 17.5% in 1952 to 8.4% in 1991, and only drastically changed 
after the 1994 genocide (Verwimp, 2006). The balances in numerical 
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Conflict has been a 
driving force in the 
history of Rwanda, 
both socially and 
politically

strength and weakness seem to be governed by political changes and can 
be traced through major memorable events that continue to govern the 
way the military might is arranged, and the political trend through which 
society is governed. 

in october 1990, the Tutsi-led Rwandan Patriotic Front (RPF) invaded 
their home country of Rwanda, an incident that kick-started the civil war 
between the Tutsi minority (essentially composed of exiles) and the hutu-led 
government alongside its Rwandan armed Forces. musekura (2010) wrote 
that the RPF was formed in 1987 by the Tutsi refugee diaspora in Uganda 
whose parents had fled to Uganda during the hutu social ‘revolution’ of 
1959. The war was circumstantial as it brought the Rwandan community 
(largely hutu) into a state of emergency and turned a focus on the Tutsis 
and the exiles into the enemy of the state. 

 after being denied their right to return to Rwanda by the hutu extrem-
ist political leaders, these refugees (some of whom had already become 
Ugandan citizens) took up arms to fight for their return to Rwanda; hence, 
the Tutsi-led invasion of the 1990 that culminated in the 1994 genocide 
and the tutsification of power in post-genocide Rwanda.  in the case of 
the contemporary great lakes region of africa, and more so Rwanda, the 
refugee identity is one major identity accrued primarily from the conse-
quences of dramatic conflicts that had happened in the region since time 
immemorial, and due to either old oral mythology or modern construc-
tions. Refugees in the context of great lakes narrative conflicts gain an 
identity of being separate from both the people of their old narration and 
from among the people in their place of refuge. The inception of the RPF, 
said otunnu (1999), was based on these grounds and it is this conception 
of reality through identity that enabled these predominantly Tutsi refugees 
form a strong force by recruiting, unifying, funding and providing structural 
as well as ideological assistance to their armed struggle.

Following the official halt to genocide, the RPF victory in Rwanda set 
off a massive exodus of hutus from Rwanda to the eastern Congo (the 
Kivu provinces). Reyntjens stresses that 1994 Rwandan genocide remains 
a fundamental reference not only because hundreds of thousands of 
Tutsis and moderate hutus got killed, but its aftermath has consisted in 
the violent restructuring of the whole great lakes region, glorifying one 
group’s victimhood (Tutsis) while despising another’s flawed guilt (hutus) 
[Reyntjens, 2009]. 

A conditioned interpretation of the past

Conflict has been a driving force in the history of Rwanda, both socially 
and politically. as we have already seen, this conflict reflects antagonisms 
which originate from different interests between and among the parties 
where elites on each side involve the masses for certain ends. Paraphrasing 
Reyntjens (2010), interpretation of what has already taken place is also cru-
cial in shaping both the social and political lifestyles. 

The less conspicuous but more pernicious problem, in terms of people’s suf-
fering in Rwanda, is that conflict in this country is deep-seated in different 
narratives (life stories) that form people’s particular memories and identities. 
ngabirano consistently echoed that people are born within a community 
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that possesses a past. This past certainly becomes the past of the newly-born 
as well as the past of the one yet unborn (ngabirano, 2008). Therefore, the 
story of the individual affected by the narrative conflicts is embedded in the 
story of the community from which they derive their identity. 

Scott appleby further reiterated this reality in the following words:

“Time has not allowed dissolving the animosities; the cords of memory 
are preserved with an anxious vigilance and kept taut with ceremonies 
and rituals that reinforce the relevance of the past. events centuries old 
recapitulate themselves in … imaginations, bolstering a sense that the 
future holds no surprises that might require either community to re-
examine its beliefs or attitudes”.

(Scott appleby, 1999, p. 173 in ngabirano, 2010)

This interpretation of the past and definition of animosity in the context 
of Rwanda largely depends on the way each group’s community narrative 
is memorised and the way such narrative frames members belonging to 
the parallel narrative as “others,” of a totally different origin and identity. 
Thus, the enemy in this regard, as ngabirano (2010) notes, is the neighbour 
Other or even the domestic Other, provided s/he belongs to a specific iden-
tity group parallel to my identity. Further exclusion and intolerance from the 
recent wounded past (following the aftermath of the 1994 genocide) have 
only worsened the already long-standing bad situation. The recollection of 
unhealed memories and re-construction of poisonous narratives do reju-
venate antagonism in terms of a fight for recognition of narration (chiefly 
Tutsi) on the one hand, and that against victimisation (predominantly hutus) 
on the other hand. The armed struggles for power in Rwanda are but the 
result of a history that locates and identifies both the enemy and the friend 
in the context of communities’ narration. The whole process has turned out 
to be locked in endless cycles of victimisation, a kind of pendulous move-
ment from perpetrated victims to victimised perpetrators. 

historical selectivity in this way projects the present through established 
rigid ethnic distinctions between “those who are the victims”, and “those 
who are offenders”. it thus sets precedence to a culture of inter-ethnic sus-
picion and inter-ethnic mistrust. This means that there is an already-created 
owner and custodian of history against those who do not know nor even 
understand what really happened. Perceiving historical facts, therefore, 
does not only evade the objectivity of history per se but also plunge society 
into inter-ethnic conflict over what had possibly been experienced together.

A perilous pluralistic society

it is not a facile task to envision a common social memory to which all 
Rwandans would adhere. Social memories tell of both happiness (shared 
happiness) and pain (community suffering). They create a community 
identity that binds members to the past and turn the affected to focus 
on the future. The past has thus created in Rwanda two groups of seem-
ing enemies with justified political dominion. as most hutus used the past 
monarchical state to justify their exclusion of Tutsis from state governance, 
in the same way the Tutsis view the 1994 genocide as a political resource 
designed to protect the Tutsi hold onto power. 
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inasmuch as the hutus 
interpret their history 
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power from a social 
liberation perspective, 
the Tutsis interpret the 
genocide as a point to 
get rid of those with 
genocide ideologies, to 
frame their enemy

Thus, inasmuch as the hutus interpret their history and justification for 
power from a social liberation perspective, the Tutsis interpret the geno-
cide as a point to get rid of those with genocide ideologies, to frame their 
enemy. in so doing, social life in post-genocide Rwanda is seen by the 
hutus as somewhat of a replica of the old monarchical society, in the same 
way the Tutsis fear that if hutus get hold of power, the hutu power will be 
brought in play again. in order to maintain a balance, each group exoner-
ates its favoured regime by shifting blame and guilt to the other. in this 
case, the past is read by categorising the other as enemy.

The very basis of ethnicity, which is actually the most important compo-
nent of social identity, is embedded in community stories and memories 
through which communities crystallise their sense of belonging and their 
pursuit of common good. Such stories are to be compared with a thread 
binding together a given group of people of a shared past (community). 
eventually, antagonisms between the two predominant ethnic groups in 
Rwanda –framed in their parallel narratives and differing memories– have 
manifested high levels of hatred, torture, massacres, and genocide, among 
many other evil scenarios. in fact, Carr (1986a) rightly put it when he stated 
that as for individuals, obviously many of their personal conflicts may arise 
from conflicting loyalties to the different communities they may belong to.  

echoing Volf (1996), ngabirano (2010) reiterated that a glorified victimisa-
tion tells, what Volf calls, “a self-congratulating narrative”, where former 
victims consider themselves to be superior to their neighbours and consider 
their victimisation to be the result of envy because of their greatness (Volf, 
1996, p.93). Victimhood thus becomes a condition for excluding others. 
The perpetrator is condemned and the victim is wholly good and complete-
ly innocent (girard, 1987). The perpetrator is believed to be inherently evil, 
wholly guilty of the crime and from him springs a culture of evil people. 
Some other characteristics can also be attributed to the offenders as being 
murderers, extremely ungrateful, crude and cruel (Pollefeyt in Roth, 1999). 
because of their inhuman behaviour they are considered to be inferior, fit to 
be cast out and there is no room on earth for these oppressors (ngabirano, 
2010).

it seems that community affinity in the case of post-genocide Rwanda has 
created, on the one hand, a sentiment of spiral vengeance as well as a 
generalised feeling of mistrust, and shaped a socially accepted behaviour 
for the victimised as well as an impetus for exclusive change, on the other 
hand. by alluding to this, victims take up a position that raises them above 
the offenders. Similarly, being a victim can be extended to posterity: ‘we’ 
are hated because of what ‘we’ are and have; ‘we must always be careful 
in our dealings with ‘them’; ‘they’ threaten ‘our’ existence. by carrying this 
into posterity, the crime of the offender will define a people and create a 
rift between descendants of ‘us’ and ‘them’ (ngabirano, 2010).

given this kind of attitude resulting from othering (the we-ness versus 
they-ness), positive victimhood thus becomes self-destructive since it can-
not offer solutions to violence but rather sets in motion a whole process of 
escalating violence and rivalry. The other’s claims are characterised as lack-
ing legitimacy and so any concerns from the ‘out-group’ [framed enemy] 
are quickly rendered null and void by the in-group [perceived victim]. That 
people from different communities of belonging have behaved barbarically 
in Rwanda is undeniable. actually, this country’s horrors are chilling exam-
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ples of what people are capable of doing to one another when a collective 
memory from one ethnic group is lived in an antagonist manner vis-à-vis 
the another ethnicity. hence, the promise of the future is often hidden by 
the trials of surviving in the present, which justify the extermination (annihi-
lation) of one group by another as the only presumed way to prosper and 
live longer.

Forging the Rwandan miracle: a conclusion

do memory and historical realities in Rwanda have the capacity for social 
unity? This question has truly remained at the centre of our concern 
throughout our reflection on ethnic conflict and power struggle in Rwanda. 
Fortunately however, lederach (2005) has noticed that any peace-building 
frameworks do not suggest solutions; at best, they pose a series of ques-
tions useful for thinking about and developing responsive initiatives and 
processes in settings of deep-rooted conflict. Such processes must definitely 
be connected with the situational contexts in which they are to be applied. 
Prunier (1995) rightly put it that what was witnessed in Rwanda in 1994 is 
a historical product, not a biological fatality or a ‘spontaneous’ bestial out-
burst, and hence, any attempt at trying to study the history of a genocide 
must begin in the scholar’s mind with a basic choice about the moral pro-
priety of their endeavour. 

Suggesting solutions for the ongoing conflict in Rwanda is not an easy 
assignment, especially as both the causes and the outcomes of the conflict 
go beyond Rwandan national boundaries. while it is important to look 
at the different conditions that have generated conflict in Rwanda, the 
influence posed by memory in this country remains central to a deep under-
standing of the nature of the conflict in Rwanda. while learning from the 
past can help us to tackle present violent conflicts among communities, the 
same past can still provide dangerous memories. in fact, community nar-
ratives recounted between the two major ethnicities (hutus and Tutsis) in 
Rwanda have been much poisoned and so loaded with collective memory 
of each ethnicity with much bitterness. 

although out of any suffering (communal or individual) there will always 
come a healing power, a bitter memory that has not been healed or peace-
fully dealt with will always come back in an even more violent manner 
than ever. more precisely, the two major different ethnic groups in Rwanda 
always link their present actions and/or states essentially to their past (nar-
ratives/stories) framed by their collective memory which also serves as an 
anticipation of their future. Consequently, the very antagonist stories that 
are so well stocked in people’s memories could only lead to tragic human 
violence. Just as meteorologists could predict rainfalls or drought in the 
coming time, Rwanda might remain a case where social scientists are given 
an opportunity to predict yet another violent outburst in the near future, 
should things continue with the same dynamics. but as Prunier (1995) 
pointed out, humanity can no longer afford to think that Tutsi and hutu 
have been created as ‘cats’ and ‘dogs’, predestined from all eternity to evis-
cerate each other! 

Perhaps the biggest challenge of living together differently starts with the 
appreciation of difference as such, and then proceeds with the recognition 
of otherness. The healing of memory demands elimination of all forms of 
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Rwandan people 
and all other ethnic 
communities in the 
region to rise above 
egoistic ethnic interests 
as well as self-interest

resentment or violence left by the inherited past. Certainly, the past must 
not be forgotten, it is rather to be remembered, as wiesel noted: “To 
remember is to live in more than one world, to prepare the past from fad-
ing and to call upon the future to illuminate it… to combat oblivion and to 
reject death” (wiesel, 1996, p. 150). To limit these crises of political or mili-
tary manipulations as well as economic adventures is missing the point of 
what is actually at the base of the country’s conflict. Tolerance, the ability to 
see the humanity of others and to recognise humanity for what it really is, 
will enable Rwandan people and all other ethnic communities in the region 
to rise above egoistic ethnic interests as well as self-interest.

First and foremost, the Rwandan government, civil society organisations 
and many other non-state organisations working in the country should be 
charged with a new mandate, which is to pass onto local communities the 
message concerning the teaching of tolerance. Seligman (2006) wrote that 
toleration is not born out of dialogues in which people of different back-
grounds (ethnic and/or religious) seek to find harmony by identifying their 
similarities (seeking common ground). Rather, as Seligman believes, people 
achieve tolerance by seeking the unfamiliar and the uncomfortable, then 
learning to live with it. getting people to find their similarities remains an 
easy task. The hardest task and the most promising approach to social har-
mony is in getting people to show their differences, then asking if they can 
still  live and work together. Therefore, confronting and accepting uncom-
fortable differences between ethnic groups is the key to resolving problems 
and tensions between different antagonist ethnic groups.

on the other hand, much as we acknowledge many similarities between 
hutus and Tutsis (and batwa), these major two ethnic groups are different 
in essence by way of their beliefs, stories, and art, among other details. it is, 
therefore, through a deeper comprehension of these cultural variations and 
dynamics that the case for stability and peaceful co-existence in Rwanda 
and the great lakes region of africa as whole can be placed within the 
realms of possibility. The risk of a narrowed and shallow understanding 
of differences in various cultures is very often the potential for what haas 
(1988) calls the “genocide ethic,” seeing nothing humanly good in the 
people of the other ethnic group, and the option left is to eliminate them. 
given that no individual can properly grow if their culture is tampered with, 
therefore, respect and promotion of other people’s cultures is not an option 
but indeed a moral obligation.

Secondly, with reference to the Rwandan refugee predicament, and more 
especially the hutus exiled in the democratic Republic of Congo after the 
1994 genocide, we propose to the current regime in Rwanda an “inter-
Rwandan dialogue for Pacifist Repatriation of Rwandan Refugees” under 
the auspices of the international community through its institutions of the 
United nations organisation (most especially the Un higher Commissioner 
for Refugees) and the african Union (most especially the aU Peace and 
Security Council), which will serve the country of Rwanda a huge deal in 
terms of social harmony, peace and security. The rationale for this move 
is that repatriation, according to Turton (1996), still represents one of the 
most important solutions to the refugee problem. 

besides, many peace scholars of the great lakes region will agree that 
Rwanda remains the epicentre of conflict. Since land, at least in the african 
understanding, is sacred and that everyone ought to live peacefully on the 
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soil of their ancestors, it follows that Rwandan hutu refugees in eastern 
Congo and elsewhere should return to the land of their ancestors, and in 
this regard the current leadership in Rwanda ought to welcome their fellow 
citizens with no any dehumanising hidden agenda whatsoever. and so, the 
Rwandan forces will have no reason to cross the Congolese or any other 
national borders in search for those who otherwise constituted a threat to 
Rwandan security and territorial integrity. in the same way, Congolese gov-
ernment forces as well as any other militias will be devoid of any motive or 
rationale for war.

Thirdly, the current Rwandan government should realise that the need to 
build a much stronger tyranny-free state that renders power and service 
back to the grassroots, for democracy per se (at least in its conventional 
definition) may not be that good or particularly promising (especially for a 
country like Rwanda), but the alternatives will always be worse. For social 
harmony to prevail in Rwanda and the great lakes region at large, politi-
cal leaders to a great extent should abide by the fundamental principles 
of good governance. what is most especially needed in this regard is that 
form of government in which the national sovereign power resides in the 
hands of and exercised by the whole body of citizens directly or indirectly, 
through a system of representation, including the formulation of laws 
and policies and their implementation, and where legal protection of their 
fundamental human rights and due process under the rule of law are 
profoundly guaranteed. Peace, we believe, is a people’s agenda pursued 
through a soul-searching dialogue to overcome the effects of violence and 
to end hostilities. Confidence-building is, however, important in peace 
process to overcome what Curle (1990) calls the three poisons of human 
relations: “ignorance, hatred, and greed.” These ills, says Curle, have to be 
countered by proper knowledge of the ‘other’, mutual respect, and a novel 
attitude of sharing. 

Fourth and perhaps most importantly, Rwanda might still be the most 
highly Christianised nation in africa, as Katongole (2005) echoed. indeed, 
religion (Christian tradition and faith) still remains one of the strongest 
social identities to which people (many Rwandans) of different ethnic back-
grounds adhere. That is why religion as a tool for peace-building is a unique 
opportunity that communities cannot afford to trade off, and not using it 
to promote peaceful coexistence is the greatest incalculable risk. Religious 
leaders (including non-Christians) are thus called upon to present their 
interfaith message of peace for a better future to the broken-hearted. 

being a highly Christianised region, the Christian Church in a very special 
way has a crucial role to play in the search for peace among these ethnic 
communities in Rwanda. The message expected of the Church is that of 
conciliation with one another. equally expected of the Christian Church is 
the message of hope. This kind of hope is what Freire (1992) refers to as 
an ontological need, a reflection of the not-yet but what ought to be got, 
through practical action. Such a hope widens people’s horizons by accept-
ing to enter into dialogue with diverse histories, memories and experiences, 
views and beliefs. 

however, in order for religion to effectively and proactively respond to the 
lifestyle challenges of peaceful coexistence, there is great need for it to 
overcome its own challenges of division, indifference, and lack of a compre-
hensive as well as coordinated response to the ills of society. Ultimately, the 
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Church along with the nation has to interiorize the grandeur of human-
ity as designed in accordance with god’s will: a panoply of human beings 
who, in their essence, are of equal dignity, and therefore not to struggle for 
power and wealth at the expense of life.
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