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This study explores the traditional communication systems of the Qro people of Southern Nigeria, speakers of the QOro
language and cultural relatives of the Ibibio and Efik. Based on ethnographic research in Okobo, Eweme, and Urue Ofong,
it documents indigenous forms such as palm fronds (ogbin), plantain stems (egbad agam), water rituals (uwakpo ku mmor),
town criers (Amaiagama Udufi), masquerades (Ekpo), gunshots, fire, folklore, proverbs, and personal names. These
channels serve multiple functions: mobilizing communities, regulating disputes, enforcing moral codes, entertaining, and
sustaining spiritual ties with ancestors. The findings reveal that communication in Qro society is both symbolic and
performative, operating as a cultural archive and a mechanism for social cohesion. In an era of globalization and digital
dominance, documenting these practices is urgent to safeguard cultural identity and highlight the resilience of indigenous

African communication systems.
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1. Introduction
The Oro are a coastal people numbering about 415, 000 (according
to 2006 national population census figures) and their homeland is in
the southern Nigerian state of Akwa Ibom, where they occupy five
local government areas — Oron, Mbo, Okobo, Udung Uko, and
Urue Offong-Oruko. The Oro are the third largest ethnic group in
Akwa Ibom, after the neighbouring Ibibio and Anaaf, with whom
they share cultural practices and, according to a popular belief,
ancestry as well, although some historical accounts claim that the
Oro are “a distinct group” with an ancestral link with the Bantu
people in Cameroon (Uya, 1984). According to Uya, the Oro
together with their subgroups — the llue, Idua, Okobo, Efiat-Mbo,
Ebughu, Enwang, and Ukpabang — migrated to their current
location from Ramby, a region in the southwestern part of Cameroon

between the 11th and 15th centuries. The traditional occupations of
the people include fishing, farming, and boat building.

Language and communication form the tripod on which culture
rests. In African societies, communication is not only verbal but also
symbolic, involving plants, objects, music, rituals, and performance.
The Oro, located in the southern part of Akwa Ibom State, Nigeria,
represent a Lower Cross ethnic group closely related to the Ibibio
and Efik peoples. They speak the Oro language and maintain
customs, festivals, and belief systems that reveal their deep
attachment to indigenous traditions.

The need to document traditional communication in Qro arises from
the rapid decline of such practices in the face of modernization,
globalization, and digital media. Younger generations, more attuned
to mobile phones, radio, and social networks, are gradually losing
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connection with the traditional media or oramedia that once
regulated community life. Without systematic documentation, the
risk of cultural erosion becomes heightened.

This paper draws attention to the communicative practices of Oro as
a community whose survival strategies, peace-building processes,
and cultural identity are encoded in traditional systems of
communication. While scholars such as Okon, Ekpe, and Wilson
have studied Ibibio traditional media or oramedia, there has been
little systematic attempt to highlight the Qro variant. This paper
therefore fills that gap by examining Oro’s communicative
repertoire, its functions, and its relevance in modern society.

2. Literature Review

Scholarly engagement with African indigenous communication
systems has emphasized their resilience, flexibility, and cultural
embeddedness. Ugboajah (1985) describes traditional media or
oramedia as communication grounded in indigenous culture and
produced for communal consumption. Hachten (1971) refers to them
as “informal channels of communication,” while Riley (1990) sees
them as diffusion networks consisting of chiefs, markets, age grades,
priests, and town criers.

Wilson (1987) examined traditional systems of communication in
Africa, identifying their functions in mobilization, education, and
cultural preservation. Similarly, Soola (2006) emphasized their
continued importance in rural development and environmental
management.

Within Nigerian studies, Ibibio and Efik traditional media or
oramedia have received notable scholarly attention. Ekong (2001)
outlined how palm fronds, masquerades, songs, and rituals serve
symbolic functions among the Ibibio. Okon et al. (2007)
documented Ibibio traditional media in detail, stressing the risk of
extinction. Comparatively, Yoruba communication systems such as
aroko (symbolic objects), proverbs, and the talking drum (Ogundeji,
1997) reveal how language intertwines with performance and
symbolism.

Despite this rich body of literature, Oro remains understudied. Their
communicative practices share similarities with Ibibio and Efik but
possess unique expressions, particularly in the ritual use of water,
the symbolism of masquerades, and the persistence of satirical plays.
Documenting these ensures that Qro cultural heritage contributes to
the wider discourse on African communication systems.

3. Methodology

This study adopted qualitative ethnographic methods, combining
participant observation, oral interviews, and documentary review.
Fieldwork was conducted in three Qro towns: Udung Uko, Eweme,
and Oruko, all within the Qro community.

1. Participant Observation: Attendance at local festivals,
wrestling matches, funerals, and village meetings provided
firsthand exposure to communicative practices such as
drumming, town crier announcements, and masquerade
displays.

2. Oral Interviews: Elders, traditional priests, town criers,
and community leaders were interviewed about the
meanings and contexts of various communicative acts.
Informants emphasized the moral and spiritual dimensions
of traditional media or oramedia.

3. Ethical Considerations: Respect was maintained for
cultural restrictions. Some rituals could not be
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photographed or audio-recorded, but descriptions were
carefully written down with consent.

4. Traditional Communication Systems

in Qro
4.1 Palm Fronds (oghin)
Traditional methods of communication in the Oro community
extend beyond oral speech to include symbolic representations,
some of which are derived from plants. Among these, the palm
frond—Ilocally referred to as oghin —is especially significant. It
functions as a cultural semiotic tool, serving as a non-verbal medium
of communication that conveys complex messages ranging from
social prohibitions to ritual meanings.

One of the most striking uses of palm fronds in Qro communication
is their role in marking prohibition. When a palm frond is tied with a
knot and placed across the entrance of a compound, shrine, or piece
of land, it functions as a traditional injunction. This injunction may
be connected to issues of ownership disputes, ritual observances, or
sacred restrictions. Such usage reflects the deep intertwining of
spiritual authority and social order, as trespassing against land or
property marked with ogbin is believed to invoke spiritual
consequences. In extreme cases, it is thought that the deities who
safeguard the injunction may inflict illness, misfortune, or even
death upon violators. Thus, the palm frond serves not only as a
communicative marker but also as a deterrent, embodying both
social law and divine justice.

Beyond prohibition, the palm frond also conveys messages of peace
and communal solidarity. In certain contexts, it can be displayed as a
reconciliatory symbol during conflict resolution, signaling the
suspension of hostility and the restoration of harmony. This dual
capacity—to forbid and to reconcile—illustrates the flexibility and
layered meanings embedded within the use of oghin.

Palm fronds also play a communicative role in mortuary practices.
During funerary rites, vehicles transporting the corpse of a deceased
person are adorned with palm fronds, either tied to the bonnet or the
rear of the vehicle. This practice functions as a non-verbal
announcement of death to the wider community. Observers
immediately interpret the sight of palm fronds on a moving vehicle
as a symbolic broadcast of bereavement, and they respond with
culturally appropriate signs of respect such as silence, head bowing,
or withdrawal from the roadside. In this way, ogbin becomes a
moving message that binds the living to a collective
acknowledgment of mortality and communal mourning.

In addition to palm fronds, the Oro people employ palm fruits and
alcoholic drink wrapped in red cloth as farm-protection symbols. A
palm fruit with a sharp stick inserted into its eye and then wrapped
in red cloth is placed on farmland to warn potential thieves.
Similarly, a bottle of alcoholic drink wrapped in red cloth is used for
the same purpose. Both serve as powerful deterrents, communicating
that the farm is under spiritual protection and that violators risk
incurring misfortune or divine punishment. These practices reinforce
communal respect for property and emphasize the role of symbolic
communication in safeguarding livelihoods.

Taken together, the communicative functions of palm fronds and
related symbols in Oro society underscore the sophistication of
indigenous semiotic systems. Far from being mere plants or objects,
they become culturally encoded texts through which the Qrg people
transmit messages about authority, social control, peace, mortality,
and property rights. Their enduring relevance highlights the way in
which material culture operates as language in traditional African

This work is licensed under a Creative Commons Attribution-NonCommercial 4.0 International License.
DOI: 10.5281/zen0d0.19060701

Page 20



societies.

Figure 1: Palm frond communicative sign explained by a consultant

4.2 Plantain Stem

Beyond the palm frond, the plantain stem occupies an equally
important role in the communicative practices of the Oro
community. It is most commonly associated with prohibition and
injunction. When a plantain stem is planted on a disputed piece of
land, it operates as a visible warning that forbids access to the
property until resolution is reached. In this sense, the plantain stem
is not simply a physical marker but a cultural symbol that invokes
both communal authority and spiritual sanction, discouraging
violation through fear of supernatural consequences and social
disapproval.

The plantain stem is also planted at the entrance of a compound or
homestead to communicate restriction or injunction against the
occupants. Such a display signals that the household is under dispute
or has transgressed communal expectations, thereby placing the
occupants under public scrutiny. Its presence at a compound serves
as both a warning to outsiders to keep away and a symbolic notice to
the inhabitants that their actions are being judged at the communal
level. In this way, the plantain stem functions as a silent but
powerful agent of traditional law enforcement.

In addition, the plantain stem serves as a tool for public shaming and
social satire. When placed in front of an individual’s house, it
publicly condemns the person’s misconduct and communicates
collective disapproval. This symbolic act is both a moral reprimand
and a deterrent, ensuring that wrongdoers face communal
accountability. By exposing offenders to social ridicule and
isolation, the practice strengthens community values and
discourages similar transgressions. Thus, the plantain stem, though
an ordinary plant, becomes a potent communicative instrument
through which the Qro people regulate behavior, settle disputes, and
maintain harmony.

4.3 Water as Communication
Water, within the Qro cultural context, is not only regarded as a
natural resource but also as a powerful communicative medium that
conveys meaning beyond spoken words. It carries sacred and
symbolic functions that make it central to many traditional practices.
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In dispute resolution, for instance, water plays a mediatory role. It is
common for conflicting parties to drink from the same calabash of
water, an act which is interpreted as a public declaration of
reconciliation. By sharing water, they symbolically wash away past
grievances and commit themselves to peaceful coexistence.

Similarly, in marriage rituals, water is used to communicate the
values of purity, fertility, and continuity. A bride may be required to
pass under dripping water before entering her new home, a ritual
action that signifies cleansing from her natal household and
readiness to embrace her new role. The flowing nature of water here
is metaphorically tied to fertility, continuity of lineage, and the
smooth flow of marital life.

Furthermore, during traditional initiation ceremonies, water is
sprinkled on initiates as a communicative gesture of protection and
renewal. This ritual act is believed to ward off evil forces and
establish the purity of the initiates as they transition into a new stage
of life. Water, therefore, becomes a spiritual language through which
the community expresses acceptance, cleansing, and divine
guardianship.

Furthermore, water or any other liquid substance such as alcohol
fortified with incantations and put in a bottle can be used as an anti-
theft sign in a farm. A farmer hangs this on a crop to warn thieves
off his farm and to signal to thieves that there are grave spiritual
consequences for stealing the protected crops. The consequence,
according to a consultant, can range between sickness and fatality.

Figure 2: Water as a Communicative Sign

4.4 Town Criers (Amaiagama Uduf)

The town crier, known in QOro as Amaiagama Udufi, remains one of
the most authoritative and effective channels of traditional
communication. Equipped with a wooden gong (agama) or
sometimes a bell, the town crier walks through the streets of the
community, stopping at strategic points such as market squares, road
junctions, and compounds to deliver important announcements. His
voice, amplified by the rhythmic beating of the gong, draws the
attention of listeners and commands silence, ensuring that the
message is received with the seriousness it deserves.

The messages delivered by the Amaiagama Udufi are often those of
communal significance and urgency. These may range from the
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declaration of community labour days; sounding approval for
communal palm harvesting days; for informing the community
about an offender, their offence, and penalty; for the announcement
of funeral rites, and the regulation of market activities; to the
dissemination of government directives such as health campaigns
and vaccination programmes. In contexts where modern
communication technologies are absent or unreliable, the town crier
performs a critical function as the bridge between leadership and the
populace, guaranteeing that information reaches even the most
remote households.

What distinguishes the town crier’s role from mere information
delivery is the rhetorical artistry embedded in his performance. His
announcements typically incorporate repetition, chants, and the
strategic use of proverbs, which serve both mnemonic and
persuasive functions. Through this style, the town crier not only
informs but also entertains and reinforces cultural wisdom, thereby
increasing the likelihood that messages will be remembered and
acted upon. The Amaiagama Udufi is therefore not simply a
messenger, but a living embodiment of Qrg oral tradition—an
orator, performer, and custodian of collective identity whose voice
sustains the rhythm of communal life.

27

Figure 3: Town Crier

4.5 Masquerades and Ritual Performance

Masquerades, locally called Ekpo in Qro, are among the most visible
and potent forms of traditional communication. They are not
regarded merely as cultural entertainment but as embodiments of
ancestral spirits and mediators between the living and the spiritual
realm. The sudden appearance of Ekpo in a village communicates
the sacred presence of the ancestors, reminding community members
of the moral codes handed down through generations. Their
presence alone serves as an authoritative signal, demanding respect,
silence, and obedience from the people. Thus, masquerades operate
simultaneously as spiritual figures and as communicative agents
whose very movements, costumes, and performances transmit
meaning.
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In Oro, Ekpo are closely tied to the Ekpe society, a powerful
traditional institution that regulates community life and upholds
social order. Through ritual performances, symbolic gestures, and
encoded messages, the Ekpo enforce moral discipline by publicly
shaming wrongdoers or warning against antisocial behavior. The
Ekpe society uses the language of symbols, drumming, and
masquerade appearances to issue injunctions, communicate
leadership decisions, and initiate new members into higher levels of
communal knowledge. In this context, Ekpo is not only a theatrical
presence but also a juridical instrument of law enforcement and
governance, embodying both cultural authority and spiritual
sanction.

Beyond their regulatory role, Ekpo also function as performers who
entertain during communal festivals and ceremonies. Their elaborate
costumes, dramatic dances, and stylized speech captivate audiences
while simultaneously transmitting cultural values. The artistry of
their performance ensures that communication is memorable, while
the aura of mystery surrounding their identity reinforces respect for
tradition. By blending entertainment with instruction, Ekpo
masquerades sustain communal cohesion, provide avenues for
intergenerational education, and affirm the continuing relevance of
ancestral wisdom. In essence, the masquerade system in Oro
demonstrates the intricate ways ritual performance operates as both a
medium of communication and a spiritual institution, binding the
people to their heritage, their laws, and their gods.

4.6 Gunshots and Fire

In Oro traditional communication, both gunshots and fire play
significant roles as auditory and visual symbols that convey
communal messages. Gunshots, in particular, serve as a powerful
medium of announcement during funerals, warfare, and celebrations.
At funerals, the firing of guns is not a random act but a culturally
coded signal. When gunshots are heard in the community, it is
immediately understood that an elderly person has passed away. The
sound communicates not only death, but also honour, since it is
considered inappropriate to fire shots for a young or untimely death.
Thus, the echo of gunfire across the village signifies that the
deceased lived a long and fulfilled life, worthy of public
acknowledgement and respect. In this way, the gunshot becomes a
sonic obituary, informing all of the community while simultaneously
paying tribute to the departed.

Beyond funerary contexts, gunshots are also associated with the
celebration of victories and the declaration of war. Historically, the
sound of firearms in the distance was interpreted as a call to
mobilize men for battle or as a signal that the community had
triumphed over adversaries. Even in times of peace, gunshots may
accompany communal festivities, marking weddings, chieftaincy
titles, or other important milestones. Their booming resonance
amplifies the collective mood, whether of mourning, triumph, or joy,
and unifies participants in shared meaning.

Fire, on the other hand, functions as a visual counterpart to the sonic
communication of gunshots. In the form of bonfires or torches, it
marks communal celebrations, emergencies, or mourning. Bonfires
are often lit during festivals to gather people and to signal joy and
abundance, while torches may be carried in processions to illuminate
ritual pathways. In contrast, fire may also serve as an alarm
system—sudden flames in the night could indicate danger, an
outbreak, or a call for urgent communal action. In mourning
contexts, firelight reflects solemnity and remembrance, providing a
symbolic beacon of the continuity of life even in the face of death.
Together, gunshots and fire create a dynamic communicative system
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where sound and sight converge to articulate the deepest values of
Oro communal life.

4.7 Folklore, Proverbs, and Names

Folklore in OQro society functions as a vital channel of
communication through which history, morality, and entertainment
are transmitted across generations. Folktales, myths, and legends are
recited in communal gatherings, especially in the evenings, and
often incorporate music, song, and performance. These narratives
not only entertain but also educate, embedding lessons about
bravery, honesty, humility, and the consequences of antisocial
behavior. Through animal trickster stories and myths of origin,
children and adults alike internalize values that sustain social
harmony and reinforce communal identity. In this way, folklore
operates as a living archive of the people’s worldview, blending
amusement with moral and historical instruction. The trickster in
Oro is the tortoise (ugid), which as a trickster is often referred to
nginita. Children are taught the Qro values via folktales which are
normally told in moonlight. In the stories, good qualities such as
honesty and hard work are rewarded while bad behaviour such as
greed and stealing are punished.

Proverbs represent another crucial layer of indigenous
communication. They are succinct, metaphorical expressions that
encode communal wisdom and serve as tools of persuasion in daily
interaction. Among elders, proverbs are particularly valued as
markers of intelligence and cultural competence. A well-placed
proverb can soften criticism, resolve conflict, or drive home a point
in ways that plain speech cannot. For example, elders often employ
proverbs in dispute resolution, where the subtlety of metaphor
allows difficult truths to be spoken without direct confrontation.
Thus, proverbs serve as a linguistic technology that ensures
communication is both effective and culturally appropriate,
reinforcing respect, diplomacy, and continuity of knowledge. Here is
an example of Qro proverbs used in dispute settling: eno sughu
ofiyofip oto ku ededio eganfi o (the length of the snake should not
determine the length of the firewood for roasting it). With this
proverb, the disputing individuals or communities will be pacified
and see reason that the dispute should not degenerate into a worse
scenario. Another proverb is: Ntagha ubo omu ana ku ndek agba
onwi onyi (the unused boat at the riverside has an owner). This
proverb shows that the Qro community is a riverine area and the
proverb is normally used by women whose husband goes on long
term fishing. When other men start to make advances at the
fisherman’s wife, she renders this proverb to inform them that she
has an owner, a husband.

Personal names in Qro also function as communicative devices and
repositories of cultural memory. Names often reflect parents’
experiences, significant historical events, or moral aspirations. A
child may be named to commemorate survival during hardship, to
honour ancestors, or to embody communal hopes for prosperity and
peace. In this way, names are not arbitrary labels but messages
inscribed on individuals, carrying meanings that the community
readily interprets. Each name preserves fragments of history,
emotion, and belief, thereby acting as a living archive that ties
individuals to their family lineage and collective heritage. Taken
together, folklore, proverbs, and names constitute a communicative
triad that sustains the transmission of values, memories, and
identities in Qrg society. Some examples of Qro names include:
Oyokunyi (a child is greater than all riches); Okwoii (an unmovable
tree, named after a popular and resilient local tree); and
Unogiegaobio (a family-less person has no defence in a town court).
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5. Functions of Traditional

Communication in Qro
Traditional media in OQro society perform multiple and
interconnected roles that sustain the cultural, political, and spiritual
life of the people. These communicative forms are not isolated
activities but part of a holistic system through which information is
transmitted, values are reinforced, and social order is maintained.

i. Mobilization:

One of the primary functions of traditional communication is the
mobilization of community members for collective action. Town
criers (Amaiagama Udufl) and drums are frequently employed to
summon people to the village square for communal labour,
development projects, or festivals. The sound of the wooden gong
(agama/ ntakrok) or the rhythm of drums carries authority,
compelling attendance and participation. This ensures that projects
requiring collective effort—such as farm clearing, road construction,
or preparation for festivities—are accomplished through joint
responsibility.

ii. Education

Traditional media also function as instruments of education,
transmitting moral lessons, social norms, and cultural values.
Proverbs, folktales, and masquerades (Ekpo) serve as pedagogical
tools for both children and adults, embedding values of honesty,
respect, courage, and solidarity. Masquerades not only entertain but
also dramatize moral teachings, often exposing and ridiculing
misconduct in ways that both instruct and amuse. In this way,
traditional communication is inseparable from informal education,
shaping individuals into responsible community members.

iii. Conflict Resolution

In cases of disputes, traditional communication provides culturally
appropriate mechanisms for peacebuilding. Palm fronds (ogbin) are
used as injunction symbols to prohibit trespass on contested lands,
while water rituals seal reconciliations by symbolically cleansing
past grievances. Elders, through the strategic use of proverbs and
dialogue, arbitrate conflicts and restore social harmony. These
communicative practices prevent escalation of disputes and ensure
that peace is preserved without reliance on external judicial systems.

iv. Social Control

Another critical function of traditional communication is the
enforcement of communal norms and social order. Satirical plays,
symbolic acts such as planting plantain stems, and even naked
protests by women serve as powerful deterrents against misconduct.
These performative acts expose wrongdoers to public shame,
reinforcing the authority of communal values and discouraging
antisocial behavior. By doing so, communication becomes a form of
moral policing that sustains discipline and accountability.

V. Entertainment

Festivals, music, dances, and masquerade performances provide
collective entertainment, creating spaces of joy and celebration.
These events not only relax tensions but also strengthen communal
bonds, allowing individuals to express creativity while reaffirming
their shared cultural identity. Entertainment thus functions as a vital
complement to other roles, balancing discipline with festivity.

Vi. Spiritual Functions

Traditional communication also maintains spiritual continuity by
linking the community with its ancestors and deities. Masquerades
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(Ekpo), ritual performances, and sacred symbols act as
communicative bridges between the living and the spiritual realm.
Through these media, messages of blessing, warning, or protection
are conveyed, ensuring that divine order remains integrated into the
everyday life of the community.

vii. Identity Preservation

Finally, traditional media affirm the cultural uniqueness of the Qro
people within Nigeria’s plural society. By sustaining oral traditions,
ritual practices, and symbolic forms, they preserve a distinct cultural
identity that resists erosion by modern mass media. Each
communicative form—whether proverb, masquerade, drumbeat, or
injunction symbol—serves as a reminder of belonging, ensuring that
Oro heritage is transmitted intact to future generations.

In summary, the functions of traditional communication in Qro
demonstrate the multi-dimensional role of indigenous media. They
do not merely transmit information but sustain a cultural system that
mobilizes, educates, disciplines, entertains, and connects the people
to both their past and their future.

6. Endangerment of

Communication in Qro

Indigenous communication in Oro, like in many African societies,
is increasingly endangered due to the combined forces of
modernization, urbanization, and globalization. Younger generations
are growing up in a world dominated by mobile phones, radio,
television, and social media, which offer faster, more glamorous
channels of information exchange. In contrast, traditional systems
such as palm fronds, masquerades, town criers, and ritual symbols
are often dismissed as “backward” or “obsolete.” This perception
creates a generational gap, where elders still attach deep meaning to
indigenous communication forms while the youth prefer modern
alternatives. As a result, the transmission of knowledge about these
symbolic systems is weakening, threatening the survival of practices
that once served as the backbone of social order and cultural identity
in Qro society.

Indigenous

Another factor contributing to this endangerment is the decline of
traditional institutions that once safeguarded indigenous media.
Institutions such as the Ekpe society, town crier systems, and
communal councils that regulated moral conduct and preserved
ritual communication have lost much of their influence under the
pressures of formal legal systems, Christianity, and Western
education. For instance, injunction symbols like palm fronds (ogbin)
or plantain stems that once deterred trespassers are no longer feared
by many, as belief in the spiritual sanctions attached to them has
weakened. Similarly, the role of the town crier is gradually being
replaced by radio announcements, text messages, and social media
broadcasts. This shift erodes the performative artistry, ritual
authority, and communal participation that indigenous
communication traditionally embodied.

The erosion of these practices has broader cultural implications.
Indigenous communication in Qro is not merely about passing
information but about reinforcing identity, moral values, and
continuity with ancestral traditions. Its decline therefore represents
not only a loss of communicative forms but also the weakening of
cultural heritage. Without active documentation, revitalization, and
integration into modern life, many of these practices risk extinction
within a generation. The disappearance of indigenous
communication systems would mean the silencing of cultural voices
that have long sustained Qro society, leaving behind fragmented
memories rather than living traditions. Addressing this
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endangerment requires deliberate efforts in cultural education,
community-based preservation, and scholarly documentation that
affirm their relevance alongside modern technologies.

Figure 4: Consultants in an | Figure 5: Consultants in an
Interview Interview

7. Conclusion

This study has shown that the Oro people possess a sophisticated
repertoire of traditional communication systems which, like those of
the Ibibio, Efik, and other Nigerian communities, play vital roles in
sustaining social cohesion and cultural continuity. These media—
ranging from palm fronds, plantain stems, and water rituals to town
criers, masquerades (Ekpo), and folklore—function as more than
channels of information. They embody moral authority, transmit
collective memory, and reinforce communal values, ensuring that
the Oro worldview is preserved and shared across generations. In an
era of rapid globalization and the growing dominance of digital
media, the documentation of these practices not only safeguards
them from erosion but also affirms the cultural identity and
resilience of the Qro people within Nigeria’s plural society.

Future scholarship should extend beyond description to comparative
analyses between QOro and related Lower Cross groups, highlighting
points of convergence and divergence in their communicative
traditions. In addition, research into the adaptation of traditional
media to contemporary platforms—such as radio, film, and social
media—would illuminate the dynamic ways in which indigenous
communication continues to evolve. By bridging the past and the
present, such inquiries would not only deepen academic
understanding of African communication systems but also
underscore their continuing relevance as tools of cultural survival,
grassroots mobilization, and identity preservation.
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