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Mediation between the Secular and the Religious:
A Local Radio Program in Benin and the Post-

Secular Argument

TANAKA Masataka

Ⅰ. Introduction

The secularization-disappearance of religion thesis in religious studies has 
been reconsidered, as globalization has enabled people to move more freely and 
international terrorism has occurred frequently in the 21st century. The character-
istics of religion, such as fundamentalism, violence, mobilization, difficulty of 
mutual understanding, and symbiosis are now being recognized again. In particular, 
the intervention of the media has amplified these conflicts and difficulties. Needless 
to say, the image of September 11 with its simultaneous terrorism and subsequent 
military clashes has changed international geopolitics and people’s worldviews. As 
religious representations flow from the media, religious images spread widely, and 
they affect many people. Therefore, the public role of religion or religion in the 
public sphere has become an issue to be argued.

The public sphere is defined as a place that everybody can access and have 
a rational, critical discussion face to face (Habermas 1991; Meyer & Moors 2006). 
This is the social condition that underlies democracy, being separated from control 
of the market, the administration of justice, and the church. While early studies of 
social history postulated face-to-face relationships, in more recent years, the public 
sphere has included people’s relationships and communication through a variety of 
media, rather than through direct relationships. However, exciting discourses and 
images, such as those of conflict and violence, have rapidly spread the negative 
aspects of religion, because the media often instill specific images of people. 
Religion consists of thought, practice, and organization concerning the sacred. How 
is it involved with society in this new situation?

From a Modernist point of view, as society develops, religion should lose 
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its holiness, be secularized, decline, and eventually disappear, except as a traditional 
culture or a historical heritage. Such predictions from secularization theory in the 
1970s were accepted only restrictively, but they were reconsidered by movements 
such as counter-cultures and the New Age movement. The old and new issues of 
religion and society are now being examined again, using new terminology such as 
post secular, publicness, development, and social capital. Particularly in developing 
countries in Asia and Africa, religions are also revitalizing while society is changing 
dramatically due to modernization and urbanization (ter Haar 2011; Tomalin 2013). 
This paper traces a flow of debate from secularization to post secularization, which 
has been actively discussed in religious studies and religious sociology, in connec-
tion with anthropology, before examining the significance of this issue in African 
studies. Further, introducing a recent debate on religion and development, we ana-
lyze the research from this point of view. The case of Benin seems useful for this 
debate, as it is a point of origin of traditional religion and a model state of democ-
ratization in A

（1）
frica.

Ⅱ. The Publicness of Religion and Secularization

Publicness is a characteristic of secular society, represented by the state, 
the government, and the law, while the religious is separated from it, and it is a 
personal faith or a private matter. This secularization principle divides the public 
and the private or the secular and the religious. This division has formed in the 
historical process, and its standard is neither universal nor absolute. It was Talal 
Asad, an anthropologist born in Saudi Arabia, who connected the issue of religious 
and anthropological studies into actual political sciences and social philosophy, 
considering both the public sphere arguments in sociology and political science, and 
the secularization argument in religious studies. This chapter sets out the public 
religion theory of José Casanova, a religious sociologist, which provoked Asad’s 
consideration, before exploring his arguments.

The secularization thesis derived from Weber’s theory, which argued that 
religion would be privatized and eventually disappear as society modernized and 
developed (Tomalin 2013: 76‒81). The privatization of religion was prefigured in the 
Reformation and the Ecumenical Councils of Western Christianity, which enabled 
followers to select their own religions or denominations. Secularization is premised 
on public and private divisions with the history of Christianity in the background. 
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José Casanova classified the term secularization into three different understandings: 
(1) the differentiation of the secular sphere; (2) the decline of religion; and (3) the 
privatization of religion. He then accepted the first sense of secularization, because 
functional differentiation in society makes the religious sphere into a part of a social 
subsystem (Casanova 1994). Instead of decline or privatization, the religions inter-
vene in the public sphere such as the state, political society, or civil society in the 
United States, Western Europe, and Latin America.

Religion can intervene in the state as we see the Church of England in the 
United Kingdom and the Catholic Church in Spain. We can also see that religious 
groups take an active part in the anti-abortion movement in the sphere of civil 
society. Casanova defined public religion as a complement to the public sphere in 
modern civil society. Though some religions are in the process of privatization in 
Western Europe, this is not a natural process but one of the historical options. Some 
religions are in the process of de-privatization, which means that religions partici-
pate in arguments and deliberations in the public sphere instead of staying in the 
follower’s private sphere. So thought Casanova.

To the contrary, Asad thought that Casanova’s reflection is partial to 
Western centrism, and he pointed out that the concept of religion depends on the 
context of Christian history. In medieval Christian history, religion consisted of the 
power relations that comprised law, sanction, institution, and discipline. The word 
secular was a concept that gathered certain actions, knowledge, and sense in modern 
life, and that is a part of the doctrine of secularism. There has been a concept of the 
secular in the discourse of Christian theology, and the word has constituted the 
concept of religion in corresponding relationships. Postulated on the separation of 
religion and politics, the dichotomy of religious and secular is itself a Western-
centric conceptual schema, as religion and politics both involve such power 
relations.

Casanova admitted his Western inclination, and that his definition of 
public religion was limited to the civil society of Western liberalism (Casanova 

2008). What he called public religion is religion that preserves traditional life against 
modern systems of state or market, and that supports the common foundation, the 
common good in present-day society. He asserted that the de-privatized religion 
could coexist with modern liberalism, if they had a public deliberation concerning 
the values of democratic government and civil society.
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Moreover, Asad criticized Casanova’s theory of secularization, which dif-
ferentiates the religious sphere from other domains as society modernizes (Asad 

2003, chap. 6). Modernity has the features of secularism, liberal democracy, and the 
nation state, and it segments politics, the economy, science, and education as autono-
mous spheres. They define, order, and regulate all aspects of life from birth to death, 
including education, health, leisure, work, justice, war, and religion. The nation state 
demarcates, classifies, and regulates them. Therefore, any activities must have to 
do with public, political matters. Everything happening in public places must be 
regarded as political. The identification of problems should lead to demonstrations, 
with people holding up placards on sexual discrimination, leisure, work, health, and 
wearing scarves. In this way, Asad drastically criticized the secularism that compels 
the politicization of private things.

These arguments over the secular, the religious, and publicness stimulated 
Habermas, an influential disputant of the public sphere, to take a so-called religious 
turn (Habermas 2008). He also rejected secularization as the decline and privatiza-
tion of religion, because he recognized a growing presence of religion in the current 
world. Then he described post-secularization society as a society in which religious 
groups or religious traditions are influential, though most parts are secularized. We 
can see many clashes due to religious fundamentalism or ethnic conflicts occurring 
all over the world. Clashes and conflicts have become serious since the September 
11 terrorism, while a religious revivalism has apparently emerged even in US civil 
society. Habermas’s turn of argument was based on a recognition of these situations. 
Considering the pre-political cultural values that produce people’s motives and 
solidarity, he recognizes that religion can transmit moral intuition and thinking that 
enable people with different values to live together. Democracy of discourse ethics 
is not sufficient to preserve people’s concern for politics.

However, Habermas privileged secular reason in political decision mak-
ing, though he estimated the significance of religious sphere. In addition, he asserted 
that it is necessary to have a kind of translation of both the secular and the religious 
(Habermas 2011: 25ff). This corresponds to Casanova’s argument that liberal democ-
racy couples religions with common good if they enter the deliberative arena with 
public reason. Public religion in his terms complements liberalism and modernism 
in Habermas’s terms, and therefore, it has been adopted in sociology and political 
science, which make much of reason and norms (Casanova 2008). On the contrary, 
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it is difficult to harmonize Asad’s criticism of the political power of segregation 
with Habermas’s and Casanova’s idea that acknowledges the significance of religions 
with reservations.

Ⅲ. Post-Secularism and Muslim Publics

This chapter follows the argument of Muslim Publics underlying Asad’s 
criticism of secularization. In Islamic life and history, attendance at Friday prayers 
is an important practice through which people form themselves as Muslims. They 
listen to sermons with critical spirits during Friday worship, or they attend lectures 
on theology in mosques or universities in Saudi Arabia. These kinds of discourses 
influence people’s thinking and action, while they produce their own ideas of public-
ness or common good that are foreign to Western ideas (Asad 1993: 210‒214). We 
can regard this as an Islamic or Muslim Public.

Asad cited an example of an Islamic Public as follows. In the 1990s, trig-
gered by the stationing of the US forces in the Gulf War, the preachers criticized 
the king in Saudi Arabia. In the Islamic context, this criticism of government that 
took place across the country is defined as nasiha. Nasiha means frank and honest 
advice for others in accordance with God’s precepts. At this time, its content involved 
sharing for the public good and securing personal and social rights. However, the 
king and his supporters ethically objected that it was not a nasiha but a ghiba, which 
was defined as a bribe or slander. Thus, the publication of nasiha opened a public 
sphere in which people had theological arguments openly (Asad 1993: 223‒27).

Some have suggested that religious argument is less tolerant and less flex-
ible than secular debates, but this may not be true. Instead, the religions have 
undergone changes as time has passed. Pointing out the flexibility and creativity of 
religious debate, Asad argued that critical reasoning and public debate are founded 
in Islamic tradition. In the current post-secularization society, a firm conviction of 
secularism has been disturbed, so that the singularity of European secularization 
and its nonstandard traits have become clear. This recognition influences political 
judgment. For example, cultural relativists who are tolerant of multi-cultural coex-
istence originally supported cultural minorities and objected to forced assimilation 
policies and deprivation of ethnic traditions. Nevertheless, following the news of 
Islamic activists’ terrorism, cultural relativists compromised with Enlightenment 
fundamentalism to secure their value and safety, and finally to agree with a conduct 
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of war, while they protected minorities and opposed cultural imperialism. In this 
way, isolationism and exclusionism may emerge as one’s own values are relativized 
(Asad 2003: 7ff).

After Asad’s criticism, the arguments that relativized Western centrism 
appeared prominently, comparing it with the publicness in Muslim, against the 
background of social change in the Arab world. The collection of Eickelman & 
Anderson (2003) deals with this kind of issue. According to this collection, a reli-
gious public sphere that is independent of the ruler’s official sphere was recognized 
as the one assumed by the literatti and legal experts even in the early Islamic Age. 
Though in 833, the Caliph judged in an Islamic trial court that the Qur’an was made 
by humans, the opposition got into an imbroglio for over 15 years, and the judgment 
was finally dismissed. Afterwards, intellectuals like Ulama became more important 
in public sphere.

Eickelman & Anderson (2003) wrote that beyond the interests of family 
or regional groups, the goal for all Muslims has recently been stated in more norma-
tive language than before. These discourses or arguments like them are called 
Muslim Publics. In the 1990s or 2000s in the Arab Muslim world, the press and 
Internet media access enabled communication to become so fast and easy that criti-
cal discourses against the traditional authority, national polity, and the wealthy class 
circulated in public. Such discourses traversed religious, political, and social 
spheres. In addition, Islam actively developed educational institutions and estab-
lished more mosques in various places, which are interventions of religion in the 
political and public spheres. With such Muslim Publics arguments rising, being 
based on Asad’s and Habermas’s arguments, noteworthy monographs appeared 
concerning religion and public sphere.

Saba Mahmood’s ethnography, based on fieldwork in Egypt, became a 
particular reference point for the subsequent anthropological studies of religion and 
politics and the criticisms of secularization (Mahmood 2012). According to 
Mahmood, not only political acts to seize power or to transform the state, but also 
piety and self-cultivated practices are political and social movements. Women who 
participate in the piety movement diligently worship day after day. Such practices 
are thought to be a discipline to habituate the virtue of awe of God. Citing Muslim 
women’s pious behavior and their way of dealing with men, she advocated that pious 
acts could have unintentional political effects. Religious acts and secular-political 
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acts are not always separable, or opposed to each other. Referring to the Arab Spring 
and the collapse of Mubarak’s regime after her fieldwork, Mahmood emphasized 
the importance of the piety movement from the grassroots. In a new media environ-
ment, in which SNS, Facebook, and Twitter are effective tools for social activities, 
she estimated the significance of politics of piety and Egyptian people’s practices 
as they actually transformed the three decades long regime (Mahmood 2012: xvii- 

xix).

Ⅳ. Post-Secularization in African Studies

As we saw above, post secularization is being argued in Europe and the 
United States. How does it develop in Sub-Saharan Africa? How is there conflict 
between religion and the secular in the public spheres of Africa? Compared with 
the criticism of secularization in other areas, the issue has not been discussed so 
much in Africa. “African researchers have not paid attention to the secularization 
in their field,” according to an Africanist (Engelke 2015: 88). However, religions 
appear to be revitalized in Africa, as an academic argument on Witchcraft and 
Modernity has been active since the 1980s, and Islamic reformism, Evangelical 
Christianity, and Pentecostalism have been prospering (Moore and Sanders 2001; 
Kapferer, Telle, and Eriksen 2010). In particular, religious phenomena under the new 
social situation and information environment have been r

（2）
eported.  This chapter sets 

out some of these examples as case studies.
Brian Larkin reported an argument about an Islam Public made by Muslim 

reformists in northern Nigeria (Larkin 2009). In the northern cities during Ramadan, 
all broadcast programs concerned the way of prayer or religious matters. Reciting 
verses of the Qur’an and interpreting tafsirs by master Mallam are thought to be 
important. Using radio broadcast technology from the 1960s or 1970s, an influential 
leader named Cheik Aboubacar Gumi advised people to read and to understand the 
Qur’an by themselves as Muslims rather than to be obedient to a charismatic leader 
or guru of Sufiism. Opposing Sufi mysticism, he criticized the successors of baraka, 
that is charismatic stuff, mystic knowledge, magic, and the practice of healing. 
Gumi’s religious reform was a public one in terms of its emphasis on egalitarianism 
and open the deliberation among people. It was also a secular movement, in that he 
advocated reform of education using American methods. People looked at Gumi’s 
appeal and his broad connection with the rest of the Islamic world as modernity. 
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Since Gumi and his followers’ movement is a rationalization of Islam and an enforce-
ment of religious practice, they cannot be reduced to Western understandings that 
connect secularization and modernization to the decline of religion.

Dorothea Shultz reported the case of an Islam Public in neighboring Mali, 
where multiple Muslim public spheres have been acting against the secular state 
since the 1990s (Schulz 2012). The popular charismatic movement led by Chariph 
Hydara lays particular emphasis on the role of religious media broadcasts in identity 
construction. Appearing in radio programs or public spaces from around 1985, 
Hydara’s sermon cassettes or videos have spread through his true followers rapidly. 
He came into contact with many supporters using media selling or broadcasting 
adroitly. However, he was accepted by the people because he kept his distance from 
the Islamic political scene. Hydara advised people to express their own religious 
beliefs instead of persisting in their ethnicity. Thus, in Mali, Muslim activists advo-
cate and create their religious identity in the secular and public sphere as well as 
expressing it in the religious sphere.

In case of Christianity, Evangelical and Charismatic churches have been 
actively advancing into the public sphere. In the southern part of Nigeria and Ghana, 
Charismatic and Pentecostal churches have vigorously propagated with new media, 
diffusing public expressions. We often see megachurch missions that stage spec-
tacles with huge PAs and video equipment in front of large audiences in stadiums. 
In the 1990s, there were similar changes in various places in African states. Under 
the influence of the World Bank, state-owned medias were liberalized and democ-
ratized in those days. According to Birgit Meyer, it is because the democratic turn 
enhanced the media’s liberalization and commercialization, which escaped from the 
state’s regulation, that the Pentecostal Church has advanced in the public sphere 
(Meyer 2006, 2012). The Pentecostal genres that projected this image and thinking 
have increased and profited from the mushrooming video and movie industry since 
the 1990s. These items are mostly entertaining, and they keep up both miracles and 
special effects, services and entertainment, church and movie. Though some pastors 
and followers worry about and criticize the extension of this kind of sect image, 
Pentecostalism surely animates this religion and improves its style as its followers 
hope.

Birgit Meyer reconsidered the secular and the religious in an African 
context (Meyer 2012), as Asad criticized the secular from an Islamic perspective. A 
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philosopher having cited that Ghana was like the ancestors’ world, where spirits, 
magic and devil still exist today (Taylor 2007: 11), Meyer explained Ghana as a 
society where a classification of spirits, materials, and demystification is not clearly 
determined, because religion and the secular are intertwined. Whereas Christian 
pastors and priests of traditional religion compete in the religious market, they all 
share an idea that the spiritual is embedded in the world, influencing it in various 
ways. However, news reporting that a Christian pastor had visited a traditional priest 
with spiritual power, wishing his church to change for the better, led to a scandal. 
Not only religious practitioners, but also politicians ask for juju spiritual powers, 
which are common in Ghana. In other words, spiritual competition occurs in the 
secular domain, as well as the religious domain.

Thus, Meyer destabilized the classification of spiritual and material, the 
dichotomy of religious and secular, urging a fundamental rethink of the schemas. 
It is notable that the post secularization argument served to bridge Anthropology, 
Religious Studies, Political Science, International Relations, and other actual argu-
ments, with the revival of religions and politico-social conflicts as a background 
(Abbink 2014: 94ff; Engelke 2015). Post secularism arguments put forward the public-
ness of religion as evidence that the public and the religious are indivisible, whereas 
secularism has insisted that the public sphere stays neutral and separate from religion 
or faith. Moreover, a rethinking of the relationship between religion and society is 
now in progress, particularly targeting such developing regions as Asia and Africa. 
Religion as social capital or religion and development are the issues of arguments. 
For a long time, religion has been excluded from development studies and the policy 
sciences because nativism and traditional religions were thought to prevent develop-
ment. However, secular interventions were insufficient to resolve social problems 
such as economical gaps, discrimination, and regional conflicts. The argument for 
seeing the religious base of human relations as potentiality and for rethinking social 
capital or development will bring a new perspective for understanding of various 
r

（3）
egions.  We explore a case of traditional religion in Benin from this perspective in 

the following chapters.

Ⅴ. A Local Radio Program to Mediate Between the Religions

In Africa, there are radio stations even in remote areas, as they can manage 
with little equipment and small budgets. The programs are freely arranged to meet 
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with the audience’s wishes or journalists’ ideas, as the radio stations are not com-
plicated and they have few staff. These local radio stations can unearth local tradi-
tions or hidden cultural heritage, because of the ease of making programs. This is 
a role of cultural mediation between tradition and modernity. The chapter examines 
local media in the southeast of B

（4）
enin.

Mr. P., a journalist and an announcer for Radio Mono, is in charge of 
program production and scheduling. Born in 1972 in this region, having two wives 
and six children, he has not taken training in journalism or broadcasting. After 
finishing high school in Cotonou, and returning to his hometown, he applied to open 
a new radio station. Taking a role in writing manuscripts in the local Aja language 
and in announcing, he participated in opening the radio station in 2003. Despite 
groping in the dark at first, he gradually became skilled at service, and he began to 
produce programs actively.

His father was a priest of Vodun, a traditional religion in this region, so 
he was familiar with traditional knowledge, such as proverbs, divination, and ritual 
songs, since his c

（5）
hildhood.  Having been conscious of the significance of such 

indigenous knowledge, he gradually became afraid that modernity would eclipse 
family bonds and lead people to forget traditional knowledge.

He began to become aware of the importance of local tradition and cultural 
heritage through the radio programs. These covered the indigenous knowledge of 
Vodun, which hitherto only Vodun priests or traditional doctors had had. While 
Vodun is endemic in the region, people stereotyped it negatively, because it appeared 
anti-modern, irrational, and superstitious, like magic or witchcraft. Mr. P. wanted 
to correct these misunderstandings and overstatements about Vodun through a 
program he produced, called Noumissin, which is what we hand down.

Broadcast on Mondays, at 5:15 p.m., this program, for example, features 
experts explaining a FA divination easily in the local Aja language. It also features 
folk medicine, medicinal plants, morality, and other folk knowledge that is worth 
passing on. This is all precious indigenous knowledge that is in danger of 
disappearing.

Among other topics, Noumissin has included inter-religious dialogues 
between Vodun, Christianity, and Islam. The following discussion between a 
Vodunon, a Christian, and a Muslim was broadcast in 2014. According to Mr. P., 
amid conflicts and social insecurity with religious disagreement as a background, 
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an inter-religious dialogue was planned to invite experts from each religion, discuss-
ing how an adherent of Vodun can marry a partner of a different religion and the 
problems it causes.

Case: Text of Noumissin on October 6, 2014
Announcer P.: Thank you for making an appearance. How can we be 
blessed with the security of our family? That’s what we wish. Today, 
husband and wife live together in the same house. But if the husband is 
an adherent of Vodun and the wife follows another religion, how can they 
get along? Taking a wife of a different religion, can the husband continue 
to believe in Vodun? That’s what I want to ask.
Vodun priest F.: That’s exactly true. My wife and I believe in different 
religions, and it is not an easy thing. If a couple had a quarrel, they would 
be called to a gathering that would make every effort to reconcile them. 
Mostly the husband has priority if he believes in another religion. If you 
have a quarrel with your wife and you are the senior, you will be respected 
and have a peaceful life restored.
P.: What can you say from a Christian point of view?
Protestant pastor V.: It’s not easy in the same way. Without foundation, a 
couple could not get along well. From the church’s viewpoint, a Christian 
man does not have the right to marry a woman of another religion. If he 
observes this principle, he will have a peaceful family life in the future. 
But if the young disobey the principle, that is they marry women of other 
religions … in the majority of cases, marriage between different religions 
causes quarrels. In some cases the couple believed in Vodun before the 
wife came to attend church for some reason, and the husband accepted it. 
Or conversely, the husband came to attend church and the wife refused to 
go. These cases caused friction in the couples.
P.: In the case of Muslims, What do you do?
Qur’an tutor A.: Concerning marriage of couples, Allah ordered us to 
marry Muslims. Though we Muslims might marry partners of other reli-
gions and make them converts to Islam, it is not an easy thing. So said 
our ancestors. According to Allah’s words, we read, a Muslim must not 
take a wife of Christian, Vodun, or other religions. Neither can he marry 
a neutral who does not share the faith. As for the faith, a woman to be a 
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wife must convert to Islam. Having a faith, she comes to pray together.
P.: In the present day, Vodun priests have wives of other religions. What 
do you think about it?
Vodun priest F.: I could say that it is we ourselves who are discriminated 
against. God has us all. Separating the blood of Christian, that of Vodun, 
and that of Muslim is not the will of God. We have the same blood flowing 
in our bodies. We have to live together, becoming brothers in the world. 
It is we ourselves who discriminate between us. Though we believe in the 
same God, the ways we worship God are different. If Christian and Vodun 
meet and talk over marriage, Voduns express their own opinions. If 
Voduns propose solutions, Christians may say no.
It is not easy to convert from one religion to another, depending on the 

circumstances. As the whole of daily lifestyles are based on religion, people of dif-
ferent religions find it difficult to live together. They sometimes have quarrels in 
the house when they are receiving visitors. Anyone interfering in the quarrel could 
not be impartial. According to Mr. A., when the partner converts to Islam, strictly 
referring to the Qur’an, his or her ties with a family of another religion must be 
broken off. Therefore the family will make an effort to change the man’s or woman’s 
mind before the marriage. If they cannot change it, they no longer have contact. The 
parents do not interfere in the couple’s affairs concerning different religions. 
Although the broadcast revealed a difficulty in marriage between different religions, 
it pointed out that understanding the partner’s faith and mutual concession were 
important.

In this case, what we must note is the following:
1.  The program invited religious practitioners such as a Christian pastor, 

Qur’an tutor, and Vodun priest to have a discussion in the studio.
2.  They did not talk about doctrine or sects, but they talked about a 

familiar problem in daily life.
3.  Bringing peace to the home took the first priority for all three; later, 

they discussed religion.
As this kind of inter-religious communication is a practice of religious 

freedom itself, it is significant that the program was broadcast to the public.
Vodun has taken root in people’s daily lives, as it is their own tradition. 

In global social change, interreligious communication and mutual understanding 
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become more and more necessary. The program Noumissin filled the role of media-
tion between different religions, which is significant. In other words, the mediation 
took place between the religious experts and public audiences, as well as between 
different religions. Noumissin aims to let people realize their own culture, share it, 
and inherit it, that is, to reproduce social capital. This program based on Vodun has 
the potential for regional development, with belief and tradition bonding people, 
who are sharing their indigenous knowledge. Moving people to participate, 
Noumissin bridges Vodun to the public sphere.

Ⅵ. Conclusion

The Beninese Constitution defines freedom of religion as follows.
The freedom of religion, profession and religious practices is guaranteed. 
Any compulsion to prevent the expression of freedom cannot be done, 
reserving public order. (The 8th article of the appendix of the Constitution)

As to religious freedom, the Office of Democracy, Human Rights and 
Labor submitted an international report, and it declared as follows.

The constitution guarantees the religious freedom and the government 
respects the Human Rights. In all the respects the state makes all efforts 
to respect these rights and does not accept the infringement of these. The 
state does not give priority to any religion over another. Benin is a state 
of Laïcité. (Ogouby 2008: 63)
The constitution declares Benin as a state of Laïcité. It emphasizes that 

each religious practice and religious freedom is guaranteed as long as public order 
is preserved, instead of excluding religions. Multiple religions such as Christianity, 
Islam, and Vodun coexist in the south region of Benin, where the population is 
concentrated. There are no serious conflicts there, unlike neighboring Mali and 
Nigeria, and some countries in Europe. Although Benin is a state with legalized 
Laïcité like France, Catholics intervened in holding the National Conference at the 
time of Democratic Turn, and the new president invoked the name of God in his 
inaugural speech. Moreover, January 10 has been settled as a national holiday and 
a Vodun festival since 2000. Therefore, just like the other African states that have 
adopted Laïcité, Benin is a state under the strong influence of religion, though it is 
legally Laïc, that is, separate from r

（6）
eligion.

In this situation, the social activity of Noumissin is important, as described 
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in the previous chapter. Unearthing traditional knowledge lost in recent years and 
passing it on to the next generation, Noumissin is a media program in which tradi-
tional priests and religious practitioners widely advertise to the audience and develop 
their presence in the public space. As seen in the case, this program suggested a 
dialogue between different religions to deepen mutual understanding. Vodun priests 
in Benin have supported public health in the community with their knowledge of 
folk medicine, while performing services of indigenous religion. Recently, wiping 
away the magic and mysticism of Vodun, they have appealed to people to reappraise 
the emotional props and sense of ethics of Vodun. The awe for nature and life, family 
ties, respect for elders and ancestors, and so on are the basis of ethics, and they are 
consistent with the secular life of education, economic activities, and so forth.

The religion and development argument will provide a perspective for this 
kind of movement. It regards religion not as a hindrance to development, but as 
positively contributing to the maintenance of order and development, while it fore-
grounds human bonds in community with focusing on human development, potential 
capabilities, and local culture. In a post secular society, the religious are not excluded 
from the public sphere, but they maintain a presence there, supporting people’s daily 
lives. Faith-based organizations  (FBOs; cf. ter Haar 2011) contribute to people’s 
lives, which cover supporting education, ethics, health care, poverty, and reconcili-
ation of conflicts. In Western society, the percentage of attendance at church has 
been used as a measure of the degree of faith, because secularization theory postu-
lates that people are autonomous and independent. Amid a diversified lifestyle and 
a changing information, technology, and social environment, we can see people with 
strong, weak, and even variable or inconsistent faith, susceptible to others’ views 
or ambience. In the case of indigenous religion, which permeates daily customs and 
everyday life, all the inhabitants may be considered followers whether they have 
strong or weak faith. Therefore, it might be useful to conceive religious contributions 
to practices in the public sphere positively, instead of thinking of them as in binary 
opposition.

From the acceleration of globalization in the 1990s to this century, it has 
become obvious that the movement of people and goods has caused not only encoun-
ters between and fusions of different cultures, but also mutual exclusion and con-
flicts, with the image of religion as violent, anti-social and a hotbed of terrorists 
becoming strong. It becomes difficult for the symbiosis of multiple cultures to obtain 
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assent, as the chain of conflict and violence is getting worse. However, causing 
conflicts is only one aspect of religion and culture. Instead, religion ties and relieves 
people, its fraternity supporting people’s lives and promoting publicness. While 
religion can have the negative aspects of intolerance and confrontation, it can also 
have the aspect of social capital, which connects people with people. This article 
has indicated a possibility in which the media become the intermediaries between 
religious practitioners and the general public while providing mediation between 
religions.

Notes
(1) Benin (formerly known as Dahomey) is a republic in West Africa that gained 

independence from France in 1960, having constructed a modern socialist state 
before shifting to democracy after the collapse of socialism. It was said to be 
a model case of the democratic process in Africa, as it underwent peaceful 
political change led by the National Conference.
(2) For more information on religion and media in African Studies, see Hackett 

& Soares (2015), Meyer & Moors (2006), Meyer (2009), and Gratz (2011).
(3) Human development, capability, and human bonds in community in religion 

and development theory had been neglected conventionally, because they could 
not be quantified.
(4) The fieldwork to which this paper refers has been conducted in Benin and 

Togo since 2000, dealing with the correlation of media, religion, and democracy 
in West Africa. In the text cited, I have translated the contents of the broadcast 
program from local languages to English. The personal names in the case are 
written pseudonyms.
(5) Vodun is the name of a religious cult, and it also means a deified ancestor 

spirit and the deified object itself. It has spread throughout Benin, Togo, Ghana, 
and other places. In particular, Benin is famous for being the historical center 
of the slave trade in the 18th century, and as the birthplace of the Vodun 
(Voodoo) religion, which later migrated to the Caribbean, where it integrated 
with indigenous religious customs.
(6) Regarding the comparison and deployment of Laïcité in the world, see 

Baubérot (2014), who mentions the relation between constitution and Laïcité 
in West African states.
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《和文要旨》

世俗と宗教のメディエーション
─ ベナンのローカルラジオ番組とポスト世俗化論 ─

田中正隆

　1980 年代以降、モダニティ論が説いたような宗教の消滅ではなく、世

界各地で宗教の復興ともよべる現象がみられた。人類学における宗教研

究では、呪術と近代化論が再興し、経済の不確実性とグローバル化にお

ける格差増大を招いた資本主義への批判的考察が展開した。同時に、グ

ローバルなメディア技術の浸透は、遠く離れた場所での人々の交流を可

能にし、宗教的には、神々のあの世と現世とをつなぐ行程を示した。メデ

ィアを通して多くの人が宗教表現にアクセス可能となることで、公共圏

としての宗教や宗教の公共性に関心がよせられるようになった。また、

宗教経験としての mediationは超越的な存在と人間とが交流する諸実践と

して新たな意味をもつようになった。メディアは視聴者と実践者とを媒

介することや、異なる宗教間の対話をうながす媒介としての役割を果た

した。

　カサノヴァは近代リベラリズムと両立する公共宗教論を説いたが、ア

サドはこれを含む世俗主義への根本的批判を展開し、ハーバーマスによ

る公共圏論の宗教的転回もともなって、人文、社会科学を横断した議論が、

近年行なわれてきた。2001 年の同時多発テロ事件を典型とするように、

宗教復興の状況がメディアを通して伝わると、反社会性や暴力性が強調

されてしまい、だからこそ宗教間や世俗間での対話が急務の課題となっ

たからだ。イスラーム的公共に加えて、アフリカでの世俗と宗教の混淆

状況の議論は、物質世界と霊的世界の区分を無化し、公共とは何かをあ

らためて問い直すものだった。本論は世俗主義批判からポスト世俗化論
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の流れを、人類学に接続しつつ、アフリカ研究におけるこの問題の意義

を検討する。さらに、「宗教と開発」をめぐる近年の議論を導入し、その

視座からベナンの調査事例を分析する。従来、社会政策や開発への疎外

要因として議論から遠ざけられてきた在来信仰や宗教が、今日も人々の

生活を支え、コミュニティの絆を強めるものとして、再評価されている。

ライシテと在来信仰が両立し、アフリカの民主化モデル国であるベナンに、

本論は異なる宗教間対話の媒介となるメディアの事例を見出すことで、

この議論に有益な貢献をはたす。
 （大谷大学准教授　社会学・社会人類学・民俗学・アフリカ地域研究）

〈Key Words〉African studies; global resurgence of religion since the 1980s; 
Religion and Development argument




