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This paper has three phases: The conceptual phase, the empirical phase, and the interpretative 

(findings) phase. This is the conceptual phase.   
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Abstract 

Faith formation is the process of nurturing religious ideologies and praxis in an individual, 

denomination and community with the goal of experiencing spiritual transformation. In the 

Nigerian glocalized youth ministry context, faith formation is embedded in religious and 

cultural belief systems.  

Though faith formations have different trends that could be global, there are, however, 

trends that could be glocalized in certain contexts. In the Nigerian glocalized context, some 

trends of faith formation in youth ministry are symbiosis relationship between youth ministry 

academicians, practitioners, administrators, and the youth.  

This paper seeks to investigate how the faith formation of youth can be nurtured through 

the trends of symbiosis relationship between youth ministry gatekeepers (namely, 

academicians, practitioners and administrators) and the youth? To answer this research 

question, I will engage in autoethnographic research. The autoethnographic method is a process 

and product employed in research to understand a culture, praxis, context or phenomenon 

through the lens of the researcher’s reflective personal experience, participants’ experience, 

and engagement with secondary data of literature.  

 

Key words: Faith formation, glocalized, and religious gatekeepers.  

  

Introduction  

Faith formation is the process of nurturing religious ideologies and equipping people to live 

spiritually transformed lives after the footprints of Jesus (Weber 2014:78; Migliore 2004:3). 

Faith formation has the propensity to inform and nurture spiritual transformation in an 

individual, denomination, and community.  

  

Faith formation is a process of nurturing faith (trust, belief system, hope, patience) in a 

maturing Christian. The nurturing process differs from context to context (Weber 2014:72; 

Maiko 2007:168). However, one fundamental thrust of faith formation is growing into spiritual 

transformation. In the Nigerian glocalized1 context, the nurturing process can be taught in the 

classroom, baptismal classes, boys’ and girls’ brigade, pre-marital counseling, post-wedding 

counseling with personal meddling rights (PMR), children’s Sunday school, adult’s Sunday 

 
1 Glocalized is the concept of peculiarities and uniqueness of ideologies and praxis within a particular context, 
though that same concept may exist in another context, but in different form.  
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school, Holy Communion services, gender categories and fellowships such as the youth 

fellowship, the women fellowship, the men fellowship, and age categories fellowship, such as 

children Sunday school, teenage church, and youth church. The process of faith formation 

translates into spiritual transformation. Spiritual transformation informs ideologies, thoughts, 

and ways of life. 

    

Trends of faith formation for youth ministry educators in Nigerian glocalized contexts can be 

through a symbiosis relationship between the youth ministry religious gatekeepers and the 

youth who exert significant influence in youth ministry.  

 

Method of data collection 

According to Méndez (2013:279), autoethnography emerged in the late 1980s as a qualitative 

research design, but has since been subject to much criticism. For instance, it has been criticized 

for having the tendency of being self-indulgent, except the researcher is self-guided by the 

ethics of honesty (Méndez 2013:283; Foley 2002:25; Sparkes 2000:22). However, its surest 

advantage has been the ability to conduct research in phases and glean from the researcher’s 

reflective experience in consonant with participants shared experiences. Interpreting both 

experiences—of researcher and participants—further enriches the findings of a research project 

(Méndez 2013:280).  

 

Autoethnography is a method of generating data through the researcher’s reflective experience 

to understand the subject, culture, or phenomenon, and later seek to interpret selected 

participants experiences on that same subject before documenting findings (Méndez 2013:280; 

Kyratzis & Green 1997:17).   

 

This paper is the first phase of this research study. I have written from my reflexive experience 

and am hoping to crowd-source understanding at this conference. After this phase, I will 

employ the methodology of an empirical study to crowd-source knowledge from selected 

participants’ experiences before I can interpret and generate the findings of this research.  
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Overview of youth ministry  

 

Youth ministry is a faith-based ministry that nurtures Christian youths into becoming more 

mature followers of Christ 2through a variety of institutions, models and processes of growth 

(Ogidi 2019:52). Although the youth ministry is a faith-based ministry that is based on biblical 

narrative and the discovery of God’s revelation, youth ministry requires various institutions, 

models and processes in diverse contexts. Suffice it to argue that youth ministry is global as 

well as glocal. In other words, some trends in faith formation in youth ministry may be more 

relevant in some contexts, nations and continents, than others. Each context of youth ministry 

has its peculiarities, which invites the use of a glocalized approach. Glocalized approaches are 

approaches that are relevant in certain contexts, but not necessarily in others. Reflecting on the 

suggestion that youth ministry is both global and glocal, I will now turn to discuss strategies 

for faith formation of youth (Weber 2014:72).      

 

Cultivating faith formation in youth 

 

In nurturing the faith of our newest generations of youth, I will focus on three specific 

strategies. These are discussed individually below. 

  

a. Role of the family strategy  

The first strategy I will look at is the role of the family in faith-building. The family strategy 

of parents nurturing faith in their biological children is a pivotal strategy of faith formation, 

however, I will argue for a family strategy that entails external family members as experienced 

in the Nigerian glocalized context. In Nigeria and some African countries, the concept of family 

extends beyond the nuclear family structure of parents and children, to include external family 

relationships.  

 

The biblical narrative of Mordecai and Esther resonates with the Nigerian concept of family. 

Mordecai nurtured faith in a young woman called Esther, who was his cousin. Mordecai 

exerted a strong faith forming influence on Esther that she lived in awe of Yahweh (Stirrup 

2014: 63 & 64). Stirrup (2014: 65) argues that it was the mentorship relationship that influenced 

Esther’s decision-making process to the extent that Mordecai (the family member who was the 

 
2 Plural is Christians  
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mentor) later in the narrative respects Esther’s decision (the family member who was the 

mentee).  

 

That the same Mordecai who once spurned Esther’s decision, as depicted in Esther 4:4, later 

adhered and succumbed himself to Esther’s decision, as depicted in Esther 4:7 (Stirrup 2014. 

65).  

The moral role of family ministry being a trend of faith formation as exemplified in Esther and 

Mordecai’s narrative is that the mentors should influence the mentees faith formation just as 

Mordecai did. But beyond that influence, the mentor should trust the mentee’s decision-making 

process. In other words, the mentee should not be influenced to the point that they are 

permanently dependent on their mentor’s faith. Instead, the mentee should be equipped them 

to become independent thinkers.  

 

This same problem is experienced in Nigeria. In that, despite having our independence we 

(Nigerians) still depend on our colonizers to enforce good governance and the dividends of 

democracy to Nigerians. Faith formation is embedded in religious and cultural belief systems. 

 

However, this trend could pose some challenges that give rise to questions such as, “If the 

mentee refuses to grow spiritually, how can the mentor entrust decision-making to the mentee, 

as exemplified by Mordecai?” and “What if the mentee rejects the process of spiritual 

formation?” These questions are mouthwatering to investigate, but not the focus of this paper.    

  

b. The role of the community  

During the course of my studies at Stellenbosch University in South Africa, I learned 

something phenomenal regarding the African community. They have a word that encapsulates 

a living philosophy. This word is “Ubuntu”. Ubuntu means, “I am because we are, or we are 

because I am”. It is an adage that suggests that belief systems are communal.  

 

The community’s belief system and ideology significantly influence the Christian faith and 

belief of the youth- This influence is not necessarily a positive one. To illustrate this point 

further, I once knew a young man who informed me of his community’s demand that he 

undergo the ritualistic activities of male circumcision and initiation into manhood in a specific 

remote mountainous location. He further relayed that he would not be respected as a man in 

his community if he did not undergo the ritual process. Attempts to educate him on his identity 
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in Jesus Christ confirming his humanity proved unsuccessful because his community had 

already instilled the belief in him on how to gain identity in society. 

 

c. The role of culture 

The Nigerian nation is a society with cultural plurality (Folarin, Olanrewaju, and Ajayi, 

2014:81; Ifeanacho and Nwagwu, 2009:1). There is a diversity of cultural traditions that 

nurture the belief systems of youth. For the Nigerian scholars, Olanrewaju and Ajayi (2014:81), 

the cultural diversity of the differing cultures gives rise to a variety of belief systems in society.  

 

The belief system of youth is nurtured by the cultural context. For example, in Northern 

Nigeria, the cultural norm is that women are not allowed to wear trousers (pants) or shake 

hands with both married men and women. Similarly, both single and married men are not 

permitted to shake hands with single or married women; these same cultural beliefs are adopted 

by the youth and inculcated in their faith (especially when they become members of a church 

denomination). The rationale behind this belief system is that acceptable cultural norms should 

be reflected in the faith of Christian youth.    

 

Trends of Faith formation in youth ministry   

 

Having discussed the roles of different institutions in influencing the faith formation of youth, 

I will now discuss three trends that could help youth ministry educators promote the faith 

formation of youth (Faix 2014:9). These trends are informed by my denominational belief 

system. In my denomination, Evangelical Church Winning All (ECWA)3, the belief system is 

that youth ministry academicians, practitioners and administrators are the religious gatekeepers 

in youth ministry. Succinctly put, these three gatekeepers are the youth ministry educators in 

the ECWA. In a bid to foster the trend of faith formation, this paper argues that each religious 

gatekeeper should develop a symbiosis relationship with youth. Three suggested reasons 

include: First, youth ministry is a ministry to and with youth. So, it should not be done devoid 

of the youth (Ogidi, 2019:54; Nel, 2005:9). Second, youth and their faith formation are a 

 
3 Evangelical Church Winning All (ECWA) is an indigenous evangelical denomination (church) with its 
headquarters in Jos, Plateau State, Nigeria, but it has expanded beyond Nigeria to different African countries 
across the continent. ECWA is a denomination established by an international affiliate called Serving In Mission 
(SIM) – formally known as Sudan Interior Mission (SIM). ECWA also has branches and members in different 
countries of the world, with a total membership of seven million (Chiroma, 2008:23).  
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priority in youth ministry (Cannister, 2013:23), and third, youth ministry is a ministry that 

influences youth spiritual transformation (ECWA Youth Fellowship Handbook, 2010b:6; 

Bergler, 2010:21; Robbins, 1990:17). 

 

Religious Gatekeepers in Youth Ministry 

The practice of gatekeeping is rooted in biblical history as a practice with specific 

responsibilities. The following passages are examples of gatekeeping in biblical history:  

 

Shallum son of Kore, the son of Ebiasaph, the son of Korah, and his fellow 
gatekeepers from his family (the Korahites) were responsible for guarding the 
thresholds of the tent just as their ancestors had been responsible for guarding the 
entrance to the dwelling of the LORD (1 Chron. 9:19 NIV). 
 
They and their descendants were in charge of guarding the gates of the house of 
the LORD – the house called the tent of meeting (1 Chron. 9:23 NIV). 
 
They would spend the night stationed around the house of God, because they had 
to guard it; and they had charge of the key for opening it each morning (1 Chron. 
9:27 NIV).  
 
The gatekeepers of the temple: the descendants of Shallum, Ater, Talmon, Akkub, 
Hatita and Shobai 139. (Ezra 2:42 NIV). 
 
Better is one day in your courts than a thousand elsewhere; I would rather be a 
doorkeeper in the house of my God than dwell in the tents of the wicked (Ps. 84:10). 

 

From the above passages, gatekeeping entails guarding the thresholds of the tent of meeting, 

guarding the gates of the house of the Lord, having charge of the key for opening access. 

Gatekeepers are custodians of the rules of religious engagement concerning the Lord’s work 

and tradition. Their duty is to guard, protect and attend to the customary duties of maintaining 

the religious traditions of the tent of meeting, thus having interaction with people.  

 

Similarly, youth ministry gatekeepers are custodians who maintain youth ministry trends, 

except that youth ministry gatekeepers are not just custodians of religious traditions, but, as 

Bergler (2010:21) argues, they are also participants of the religious and culture tradition.  

 

Bergler (2010:21) further adds that gatekeepers are custodians, participants and practitioners 

of cultural realities who understand the cultural and religious contexts in society from an 
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experiential perspective (autoethnography) due to their daily involvement and engagement 

with the people.  

 

 
Figure 1. Three gatekeepers in youth ministry  

 
The three religious gatekeepers depicted in the above figure 1 are below explained:   
 

1. Academician  

Youth ministry academicians are equipped with critical and scientific skills for theological 

inquiry through Bible college, seminary, or university training. As a result of their training, 

they acquire the necessary skills to interpret biblical texts and narratives for the Christian 

community (Bergler 2010:21; Dean 2010:29).  

 

Youth ministry academicians employ critical thinking when they inquire about historical and 

contemporary issues, opportunities and challenges using different scientific tools and Christian 

values. However, by means of critical thinking they should engage the youth in the process and 

practice of faith formation (Root & Dean 2011:64). Thus, I argue for a symbiosis relationship 

between the academicians and the youth, so that the former will understand the realities of the 

latter, and in turn propound the theological theories that speak directly to the realities of the 

youth. 

 

In other words, youth ministry academicians, such as lecturers of youth ministry modules, 

should be profound in youth ministry theology beyond the class and the lecture rooms. 

Furthermore, they should develop a relationship with youth that can guide them in better 

understanding the youth, in contrast to academicians that propound youth ministry theologies 

from their academic spaces without any direct interface with the youth.  
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2. Practitioners  

Youth ministry practitioners are youth ministers who practically engage with the youth in the 

field (foot soldiers) as religious and cultural gatekeepers. They are foot soldiers who are not 

theologically trained, but involved in journeying with the youth as youth ministers. They are 

cultural gatekeepers who understand the cultural context of the society from their own 

engagement with the youth and daily involvement in that society.  

 

As theologians, youth ministry practitioners do not necessarily have formal theological 

training. In that, they may not have attended a seminary, Bible college, or university. However, 

a requirement is that they must have undergone some form of nurturing faith formation process 

of understanding and engaging youth.  

 

Practitioners, on the other hand, are religious gatekeepers that are theologically trained as a 

pastor (some youth pastors), youth worker, or youth leader, and have been elected to lead the 

youth fellowship. Examples of practitioners as gatekeepers in the ECWA are youth pastors 

who are designated by senior pastors to serve the Church as youth pastors because the latter 

are young at age.  

 

However, it is pertinent for these youth ministry practitioners to develop a relationship with 

the youth instead of just being foot soldiers who nurture the youth. Rather, it should be a 

learning relationship between the youth ministry practitioners and the youth.   

 

3. Administrators  

Finally, the third and last category of religious gatekeepers in youth ministry is youth ministry 

administrators. An example of administrators includes youth ministers who administer policies 

and curricula; they also serve as gatekeepers of church traditions and most of the time, 

programmes. In terms of the glocalized ECWA context, two examples include: The Christian 

Education Director (CED) who is responsible for drafting youth ministry policies, programmes 

and documents for implementation, and Christian Education Officers (CEO) who supervise the 

youth ministry programmes at fellowship groups. 

 

In the ECWA, administrators are religious gatekeepers who, from the confines of their offices, 

draft and formulate ministry policies and handbooks for the youth (ECWA Youth Fellowship 

Handbook, 2010b:7). As religious gatekeepers who draft and formulate policies for youth and 
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programs relating to their faith formation, it is expedient to argue that the trend for 

administrators (religious gatekeepers) should be to directly engage the youth, so as to develop 

a batter understanding the youth, and know what policies are appropriate and contextual for 

the faith formation process of the youth; this is in direct contrast to the trend of developing 

policies in isolation.      

  

Tripartite approach for youth ministry educators  

 

These three religious’ gatekeepers (academicians, practitioners, and administrators) can and 

should work together in youth ministry through collaborative learning between themselves. 

The academician who engages in interdisciplinary academic discussions and propound 

theological approaches for youth ministry, will be more effective in presenting theological 

approaches that are relevant and contextual to the questions and concerns of interest if they 

have working relationships with the youth pastors, youth leaders and youth workers who are 

practitioners, and youth ministry administrators. Also, youth ministry practitioners such as 

youth pastors and youth workers who are theologically trained can be more involved in 

academia. For instance, a practitioner in youth ministry can be a part-time lecturer at a 

university, Bible college or seminary, and a part-time youth pastor in a church, or a full-time 

youth pastor in the church, and engaging in youth ministry administrators.   

 

Administrators can also be involved with practitioners in that their policies and programmes 

should be informed by an adequate understanding of the realities of youth concerns in the 

society. For this to happen, administrators can and should be in relationship with academicians 

and practitioners, or administrators will develop youth ministry policies and programmes that 

are irrelevant to the questions and concerns of interest in youth ministry and the youth within 

its glocalized context. 

 

Conclusion  

 

In investigating the research question of how the faith formation of youth can be nurtured 

through the trends of symbiosis relationship between youth ministry gatekeepers 

(academicians, practitioners and administrators) and the youth? I conclude that a symbiosis 

relationship between each of the three religious gatekeepers and youth foster a youth ministry 

that is contextual and appropriate for the youth. Moreover, a tripartite approach to youth 
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ministry will equip youth ministry educators (gatekeepers) to positively influence the faith 

formation of youth by nurturing a relationship with them.   
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