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0. Introduction

In order to understand the presence and impacetwtepostalism in Nigeria,
we examine briefly the religious arena in Nigebafore the explosion of the
contemporary pentecostal spirituality. We havedtegorise and identify the nature
of pentecostalism, its influence and impact on §tfamity in the country.

The global pentecostalism is interwoven with vasidorms of “independent”
churches in Nigeria. It is therefore difficult tdentify pentecostal churches from
various African Initiated Churches (AIC) in Nigerigor the sake of clarifying the
complex situation, we have to do a typological gtofl pentecostal phenomenon in
Nigeria. This throws more light on the differentrfts of Christianity in the country.
Our focus on the global pentecostalism is highéghty a nutshell presentation of the
Pentecostal Fellowship of Nigeria. At this juncturee attempt a synthesis of the
impact and influence of pentecostalism in Nige@aa, a contribution towards a

renewed Christianity today.

1. Historical Overview of the Nigerian Christendom

The advent of Christian faith in Nigeria is uswyaldentified with the

evangelisation mission of the Portuguese if" X®ntury’ The early western

! “The Christianity of the Maghrib had virtually dispeared by the eleventh century, and, in 1317gBlanCathedral,
in Nubia, became a mosque. The modern phase ofomésy activity in Africa, and elsewhere, beganhwthe
foundation of the Baptist Missionary Society in 27€hristianity in Africa, in the centuries betwett'e Church of
Clement and Augustine, and that of the nineteeetitury, has three main themes: continuing lifehaf €optic and
Ethiopian churches, some strikingly unsuccessfiingts to ‘convert’ Muslim North Africa, and thestory of the
Catholic churches founded in the black Africa,ially by the Portuguese” (EsicHEl A History of Christianity in
Africa from Antiquity to the PreserBPCK, London 1995, 45).

But the present Christianity in Nigeria antedatesl Baptist Missionary Society mission in Africalid92. It is
a product of the Portuguese missionaries ifi déntury. Elisabeth Isichei writes: “The first Raytiese ships anchored
off the cost of the west-central Africa kingdomKxdngo in 1483. Catholicism survived, in an indigesd form, until
the late nineteenth century, when a new wave obiongry activity began. It was introduced into thiger Delta
kingdom of Warri in the 1570s; despite long periadthout missionaries, it endured until the midreagenth century”
(E. IsicHEI, A History of Christianity in Africa from Antiquityp the Present45).



missionaries to Nigeria attempted to build the &fan faith in the country on the
category of “Church-State relationship.” The kivgsre targeted for conversion and
the churches were built around the palaces of éhgarted kings. This effort yielded
fruits, and the Catholic faith in particular wasoted in the people of Warri and
Benin?

According to a testimony recorded in 1644:

In the city of Warri there is a church with an glta crucifix, statues
of Mary and the Apostles, and two candlesticks gdmhe. The Black

people come into this church with the rosary canttan their hands,

just as proper Portuguese do. They recite it tagethith other popish

prayers. Outwardly they show themselves very raligi They also

know how to read and write and are eager for Podsg books, pens,
ink and paper.

Unfortunately, the Church in Warri did not grow, inlg because the faith did not

develop from the religious conviction of the peggat it was a kind of diplomatic

This affirmation of Isichei becomes clearer frame xplanation of C. A. Imokhai in his presentatadrthe
evolution of the Catholic Church in Nigeria. He t@g: “Several attempts have been made by a nunitrefigious
orders and missionary societies to establish thinalie faith in Nigeria since the fifteenth centunyith varying
degrees of success. The Portuguese priests of ibeede of Lisbon made the first attempt during Hge of
exploration. The King of Portugal was interestedhi@ conversion of West Africa which was assigreetiitn through
the Papal Bull of Demarcation. Even though the eosion of his territory to the Catholic faith wast the primary aim
of the Portuguese expeditions in the fifteenth wentit formed a very special mission dear to tearh of the King”

(A. O. Makozi - G. J. AoLABI (eds.),The History of the Catholic Church in Nigeri®lacmillan Nigeria Publishers
Ltd, Lagos 1982, 1).

Therefore, the cradle of modern Christianity in &tig is the Kingdom of Warri because of the arrigél
Catholicism there through the Portuguese missiesafhristianity in Nigeria could therefore be atad in the second
epoch of Christianity in Africa according to Forins Nwachukwu’s division. The first epoch of Chiaity in
Northern Africa collapsed, living behind only thgyptian Coptic communities and the Ethiopian Chusttich were
not capable of carrying out the mission to the Sabara Africa. “Africa had to wait until f%entury before it received
a remarkable "second missionary journey" of theiglian Faith, one which unlike the first, went bagothe Roman
Africa, Ethiopia and their nearest vicinities, tonfront for the first time the dwellers of the ticg and sub-tropical
Africa and the islands — that is, Black Africa” (RwWACHUKwWU, The Birth of Systematic Theology in Contemporary
Black Africa: An Investigation into New Interpreatats of the Christian Faith by the Newly EvangeljZRomae 1994,
18).

2 “Both the King of Portugal and his missionary ptieadopted the early missionary strategy usedeiconversion of
Europe to Christianity. By this approach, effortere directed to the ruler of the state, in the hty with his
influence over the lives of his subjects, his cosi@ would automatically mean the conversion f éntire state to
Christianity” (A. O. Makozi - G. J. POLABI (eds.),The History of the Catholic Church in Nigerid).

® THE CATHOLIC SECRETARIAT OF NIGERIA, «A Brief History of Catholic Church in Nigeria»,
(www.cbcn.org/aspscripts/pagel.ASP). E. Isichetesri“In 1644, when Antonio Domingos was on thetla;, quite a
different picture was given of the Warri Churchndthe Negroes enter this church with paternosténéir hands all
the while, like true Portuguese people, and theyl these, as well as other Popish prayers. Thegaagp be most
godly, and can also read and write, and are eagdtdrtuguese books, pens, ink and paper.” Chmisfialso modified
traditional religion: offerings of human and aninsscrifices were abhorred, and faticeros (traditional religious
specialists) were permitted”(ESICHE A History of Christianity in Africa from Antiquity the Present61-62). See T.
Hodgkin, Nigerian Perspective"2dn.), Oxford University Press, London 1975, I8 church in Warri was at that
time a kind of model church, since the practicethe Catholic faith was not simply a matter of rglinlass, but
practiced by ordinary people who were converte@hdstianity.



relationship with the king of Portugal. To thiseft, in a moment of spiritual crisis,
the people found the solutions in the traditiorgligion, which offer them more
meaningful relationship with the divirfe.

The Christianity of this epoch in Nigeria (15 18" centuries) could be
described as “palace’s diplomacy with the Wests'tree African monarchism of the
period was inseparable from the traditional relgidhe kings were not really
converted to Christianity, but they only allowedesv and sporadic incorporation of
Christian elements into the royal cults. The kingse considered evangelised by the
missionaries, but the people knew that they wee# tinaditional religious leaders,
who were only in a diplomatic relationship with theestern missionaries. This
situation did not warrant an authentic Christianvarsion of several people.

This led to a new wave of missionaries arrivindNigeria between the oand
20" centuries. The protagonists of this wave weregstant missionaries and their
approach was “abolitionism” of the slave trade wihicas closely linked to the early
western missionaries’ endeavours in Africa. Theairmfocus was to preach the
abolition of slavery, and to separate the Christfaith from the colonialismf.

According to F. Nwachukwu:

The second and the third epochs of the Christigh fa Africa are

historically connected. For, | the "filthy commeroEslaves" dealt a
deadly blow on the "second journey", the move tesuage and,
consequently, to abolish this commerce providedspireng-board for

*“The Olu who came to power in 1733 seems to haverted to traditional religion. A statue of Chrigis smashed
because it failed to end a drought, for examplel'$iEHE|, A History of Christianity in Africa from Antiquity the
Present62).

® “Missionaries tended to concentrate on kings, somie royal conversions were politically motivated auperficial.
Even where they were sincere, the lack of missipparsonnel tended to mean that the masses haghhimstruction

in Christian belief, even if they welcomed baptig¢kh’ISICHEI, A History of Christianity in Africa from Antiquity the
Present,72).

® The relationship of the Christian faith to thearohlism was not clear for the people. The Chnistaith was seen as
part of the product of the colonialists. Associateith colonialism was the shameful fact of slavade. Hence
colonialism and slave trade contributed immenselgdiscredit the Christian message and perhaps dmukhid to be
some of the main reason for the failure of th® &&ntury Christianity in Nigeria. Elisabeth Isictefirms: “The great
weakness of the Christian enterprise in black Afiit the Middle Years was its close associatiom e slave trade.
There was a basic contradiction between conve#ifngans and purchasing them as slaves”@cHeEI, A History of
Christianity in Africa from Antiquity to the Pregef1).

John Egbulefu writes: “The shameful slave tradethedrantic search for wealth that was sometiniédem behind the
real pastoral activities of Christian missionaméshat time, meant that Christianity became intaran with commerce
and consequently compromised her credibility anad@@mned the integrity of the Christian. So theriStian religion
was no longer able to impress the people nor civyldt down roots or become embodied in them”(JEGBULEFU,
«The Church in Africa Towards the Third Millenniurihe Present Problems of the Young African Churshhee
Occasion for the Synod@mnis Terra24(1990)211, 415).



the third visit of the Christian Church to Africmontinent. Both the
missionaries who, by the middle ofA8entury resumed the efforts to
evangelize the continent, and the colonial advensuand explorers,
although with certainly differing, if not contradiitg motivations,
claim to have been moved this time by the goalt@b@ng the trade.
The missionaries tried to replace the slave mankéts Churches and
schools, while the colonial politicians tried tglace the same with
raw-material supplying centres and political prtdeates. Thus, right
from the start, this third venture ran the riskayfing foundations that
would create future difficulties in the form of tle®nfusion of the
Christian Church with colonialisfs.

The emerging church offered solace to the afflickedl sought to re-connect the
common folks to the original sense of communalidrat twas shattered by the
colonialism and slave trade. Nevertheless, the lpemere still suspicious of the
western missionaries, despite the mitigated seaparaf the Christian faith from the
project of colonisation.

A new atmosphere was created for the birth of a Géwstianity in Nigeria,
when the faith was no more tied to the apron gtah the palace officials and the
colonial masters. The missionary strategy was rovwdéntify with the lower class,

the wounded and the traumatised members of thetg8dt should be noted that:

late 19" century and early 20 evangelisation in Nigeria initially
attracted slaves, outcasts, the poor, the disalded all the
marginalised. It is a statement on the Christiagsionary orientation
to outcasts and underprivileged. This alienatedgtieater number of
the native peoples... Nonetheless, prominent pedgelbhn Okenia,
Balogun of Abeokuta and Chief Idigo of Aguleri wecenverted.
Catechists, catechist-teachers and lay people glagmense role in
the spread of the faith during this period. Botkytland the foreign
missionaries showed heroic faith and endured ttaatselp the church
establish in southern Nigeria.

The emerging Church was different from that of ‘st missionary” epoch

between 18 and 18 centuries. Nevertheless, a lamentable observagidhe fact

" F. NwacHUkwu, The Birth of Systematic Theology in ContemporargcBlAfrica: An Investigation into New
Interpretations of the Christian Faith by the Neu#yangelized20.

8 «Catholic missionaries had little success in thieeteenth century, partly because of limited pemsbrand high
mortality rates, partly because of a mistaken roissitrategy. Like their counterparts elsewherey tencentrated on
redeeming slaves and founding Christian villageshsas Topo, a coastal settlement near Lagos, ofeAgnear
tributary of the Niger. By concentrating on the 9p& castoff creatures’, they reduced the genecakptability of the
new religion”(E. BICHEI, A History of Christianity in Africa from Antiquity the Presentl 62).

® THE CATHOLIC SECRETARIAT OFNIGERIA, «A Brief History of Catholic Church in Nigeria»,
(www.cbcn.org/aspscripts/pagel.ASP). Cfr.gCHEl A History of Christianity in Africa from Antiquity the
Present,156.



that this new form was not a unified Christian sagge. It was a dissemination of
Protestantism and Catholicism which were more ss kghting for a supremacy in
the new world. The Nigerian people who embracesl shattered Christian message,
will never know the unifying power of the gospehig'is a terrible historical accident
for Christianity in Nigeria. The seeds of this ewill eventually blossom in the
“normalisation” of multiplication of churches in ¢&ria, engendered In
pentecostalism’

It is accepted that the Christian message canydasimade to conform to the
cultural milieu and intellectual conviction of tipeople. Since this was the situation
in Europe, why will it not be possible also in Af? This awareness and conviction
prompted an African form of Christianity, considete be a real faith encounter with
Christ, that is permeated with authentic Africatuea, customs and mores. Hence in
the late 18 century, an independent Christianity emerged meNa™*

A patrticular in-road of independent ChristianityNiigeria was the impetus of
revivalistic movements. Some churches emerged 6 I®ue to religious revival
among Nigerians through the activities of Garricdk&i Braide!? an Anglican lay
reader. The emerging religious revival in the sapsir wing concluded in the
formation of the Aladura congregation in the Yoraloa. “They adopted the African
religious spirituality and charisma without theditaonal cultic paraphernalia. They
were puritanical; they preached the importanceraygr and fasting and renunciation
of all forms of idolatry.*® This could be considered the beginning of pentatos
Christianity in Nigeria, as these revivalistic mowents championed an experiential
manifestation of the Spirit in the life of beliegelThese movements gave various

forms of expression to the Christian faith in A&jccreating problem of orthodoxy

19 Cfr. E. IsicHE|, A History of Christianity in Africa from Antiquity the Presen(75-76, 155.

1 «By the late 1920s, and in the middle of the irflaa epidemic that came after the First World Wisions, dreams
and prayer led some to tap the spiritual resoun€dise gospel, emphasize healing, incorporate Afrisymbolism, use
African musical instruments and African leadershifhere was more scope for women, as there was thith
Montanists of the early years. African indigenotmirches (variously referred to as Zionists in SeuthAfrica,
Aladura in West Africa and Arathi in East Africapanged the face of Christianity in twentieth-ceptéfrica”(O.
KALU, «Africa, Christianity In»Encyclopedia of Christianifyl0-11).

2 Cfr. E. IsicHE|, A History of Christianity in Africa from Antiquity the Present286-287.

3 M.A. B. Galva. «The Pentecostal Revolution in Nigeria», an Oictas paper of the Centre of African Studies,
University of Copenhagen, July 2002,



and faithfulness among Christians. They opened dber of syncretism to
Christianity, and at the same time unveiled thegdarof undermining the moral
imperatives of the Christian message in Affita.

To this effect, the present context of Christiamit Africa could be described
as problematic. The problem is pointed out by Eilbkevu E. Uzukwu when he

writes:

Sometimes one hears that religion has become asdisen Africa, that
religion is an obstacle to the development of thetioent. Some allege that
right from the time of slavery to our own day, thieican religious vision of
the world substitutes escapism for facing the $ppalitical, and economic
challenges of the continent. The enslaved black&nirerica developed the
Negro spirituals as a means of carrying their bongdghout being liberated
from it, without even knowing that heavy hands wengustifiable laid on
them. The poor in Africa pour into independent ches, healing homes,
sects, and charismatic groups and delight in higintyptional or culturalist
liturgies in order to drown their pains in the tromal/emotional instead of
questioning the very structure which produce suaih pr oppressiofr

This lamentable situation remains either a strooigtpof Christianity or its critical
irrelevancy to Africans. The colonial master exyddi the people culturally and
socially, making a shipwreck of them economicaliyg aleforested them of energetic
man-power, while the missionaries created a vaaaumeir religiosity, leaving them
in an unbridgeable void between the earth and kye°sThis is the anecdote of
political, economical and religious woes of Africegeneral.

In the words of Uzukwu:

The colonial ideology is that of domination and lexation of the
colonized, intended to derive maximum profit fronmmimmum investment.
To realize this objective, the colonizers went aheadeny the being of the
colonized, their person, their culture, their werkv. In its place was
installed the person, the culture, and the univefsthe colonizer for the

14 “The history of all Christian missions is a themeounterpoint, the intricate and ever-changirngtienship between
Christianity, the cultural packaging in which itpsesented, and the culture of the host communhitythe missionaries,
Christianity was inseparable from their own culturdneritance, and their converts acquired manyucal traits that
had nothing to do with religion, so that the napithf the Kongo became counts or marquises, withilfanames such
as da Silva. Despite this, African Christians it&viy understood Christianity in terms of their owulture, and
incorporated many of its insights. As we have seshplarly opinion is sharply divided as to wheis thecomes
inculturation, and when syncretism”(EI¢HEL, A History of Christianity in Africa from Antiquity the Presen#6).
15E. E. Wukwu, A Listening Church. Autonomy and Communion in Afri€hurchesQrbis Books, Maryknoll 1996,
26.

18 Cfr. E. IsicHE|, A History of Christianity in Africa from Antiquity the Present73.



realisation of the interests of the latter. Thecsssful implementation of
this ideology alienated the coloniz&d.

From this background of alienation, the Christiaithfin Africa seems to wear a look
that reminds the people of the colonial dominatikbnis on this ground that some
often consider the Catholic Church in particulag an enduring present of
colonisation and western culture in Africa.

The inability of the mainline churches establislhgdhe western missionaries
to foster Christian principles that are culturaliperating and anthropologically
enhancing, and religiously fulfilling in African aotext, is the bedrock of this

unfortunate situation. According to Ogbu Kalu:

A significant aspect of the nineteenth century s as missionaries
sowed the seed of the gospel, Africans approprigtégdm a primal,
charismatic world-view and read the translatedpsares in that light.
Indigenous agencies recovered the spiritual regsuof the gospel
and challenged missionary Christianity to be flliplical. This set
the stage for the decolonization process thatviahb the world wars.
New forces such as the implosion of the state ehg#d the heritage
of African Christianity; and the collapse of thectditorial states and
attendant poverty probed the tensile strength o thurch’s
stewardship. Inexplicably, charismatic and Pent@tospirituality
resurfaced to provide the energy for growth andasuoagbility in the

midst of hostile circumstancej’g.

To this end, the attempts to decolonise Christyanimed at making it, an
authentic faith encounter in a local contExindependent and pentecostal groups are
considered to be the vanguards of this consciossinebligeria. I. Hexham and K.
Poewe-Hexham observes: “Initially these churchestezl against both political and
social discrimination. But they rapidly outgrew thegativity of protest to develop

rich theologies that emphasize healing and the giftthe Holy Spirit.?° The initial

E. E. Wukwu, A Listening Church. Autonomy and Communion in Afri€hurches29.

8 0. KaLu, «Africa, Christianity In»Encyclopedia of Christianityl1.

19 “The political and liberation ring of popular mgibsity in Africa has maintained from the time betemergence of
independent churches. Being a product of the sgowitical, economic, and religious revolutionsdalonial Africa,
they cannot be excluded with a wave of the hansiraply the emergence of the irrational; they futlym part of the
solution to these problems. Some of these churebearated from the parent missionary churchesrdigteause of the
racialist discriminatory policies of the missioreior because of the insufficient attention paith&éoAfrican spiritual,
human, and cultural values”(E. Ezlkwu, A Listening Church. Autonomy and Communion in Afri€hurches27-
28). Cfr. O. KaLu, «Africa, Christianity In»Encyclopedia of ChristianitylO.

2| HEXHAM - K. POEWEHEXHAM, «South Africa», inThe New International Dictionary of Pentecostal and
Charismatic Movement830.



intend of these Churches was to suppress the agfamjigious colonisation. For the
protagonists, this could not be done effectivelylemthe canopy of the colonial
churches, therefore secession was considered ab&vitThis could be considered as
a kind of defend mechanism, fostering freedom preparing ground for African
guestions to be answered with African categoriemfthe perspective of the gospel
values™

One of the essential characteristics of the naséfidan Christianity was the
emphasis placed on prayer in the power of the qlyit. The peculiar situation in
the Nigerian society of the early 2@entury contributed immensely to this spiritual
consciousness. There was abundant poverty andyitegridiseases. There was an
acute present of the demonic in the society anepiteme of the demonic was seen
In the witchcraft. Prayer was seen as the immediatg of combating these evils.
According to Isichei: “Despite the sacrificial geasity of their richer members, the
African churches could never compete. The issuas tbncerned them scarcely
impinged on the lives of villagers or the new urlpmor. These craved, as they had
always done, physical and spiritual healing, anotgmtion from the multitude of
evils against which the poor are powerless. Whetcaéh prophets arose who spoke
to these needs from the depths of their own ralgjioonsciousness, they counted
their converts in hundreds of thousandfs.”

Their emphasis was on dreams and visions. Heahdga&orcism were seen as
logical consequences of the divine interventioouigh prayer. God reveals his plans
and ordinances to those who pray and even reveslpdisonal name to them,
empowering them with the spiritual giftsProfessor H. Olu Atansuyi argues that
African Instituted Churches took into cognizances thocio-cultural context of
Nigeria both in theological formulation and pastavdentation. God intervenes in
the world events to order them for the benefithalse who pray to Him. In his words:

ZLCfr. E. and |. WAVER, The Uyo StoryMennonite Board of Missions, Elkhart, Indiana @971-72; E. $ICHEI, A
History of Christianity in Africa from Antiquity tithe Present]79.

*2|pid., 180-181.

3 Cfr. J. D. QRTER, «Celestial Church of Christ», The New International Dictionary of Pentecostal aluarismatic
Movements468-469.



This group came simultaneously from various angidhis nation in a way
conducive to the Nigerians, taking into consideratihe culture, customs
and manners of the land in which they lived andathed) their God
particularly to the life of their people. This gmof people of God put their
fingers on the religion of Christians as the priynapurce of the social,
moral and religious decay of the day. It led thstfiopen battle against
Christians in Nigeria, first, on the level of rabgs loyalty and secondly on
the level of ethical responsibility. Like ProphefsOld, they regarded sound
theology and proper ethic as the two handles optbegh which they must
grasp firmly if they would plough a straight furrdar the Lord®*

These churches did not only introduce an intengirectice of prayer into

Nigerian Christianity, but also seek to liberate ri€anity from the western

practices. They seek to indigenise Christian faitthe country through the religious

parameters of African Traditional Religion. Harvegx observes:

African independent Christians seem proud that theywe not

forsaken the spiritual customs their ancestorsguass to them before
the whites came, even though the first missionanieged them to
abandon these “remnants of superstition.” Thegwelihat God was
already present in Africa before the Europeanyedrand that many
of the ways Africans worshipped then are betten ttlee ways the
missionaries taught them. The result is a thorougAfricanized”

version of Christianity>

With the accentuation of prayers and spiritualsghiy the emerging African

Indigenous Churches, the Christian faith in Nigevas given a pentecostal direction.

Atansuyi maintains:

The basic truth which the (Aladura) taught themnyeaonverts were like that
of the teachings of the Apostolic Church ratherntitbe administrative

procedures that quench the spirit of togethern€ksir prayers were not
stereo-typed. Their charismatic attitude bestowethéndous Pentecostal
powers and blessings upon the believers. The Afrioatituted Churches
concept of the Church is that of the spiritual andsible Church, therefore,
their determination is to practice all the ideals Ghristianity and its

peculiar association with the heavenly host. Iis tl@spect, the Church is
organized and ruled by the inspiration of the HS8lyirit and charismatic

experience is given prime place in the worshiphef€hurct®

These churches marked the beginning of penteqais¢ésomenon in Nigeria.

2 H. O. ATANSUYI, «Gospel and Culture in the Perspective of Afrimasiituted Churches», i@lyberjournal for
Pentecostal Charismatic Researchttp:// pctii.org/ccyerj/cyber3/aic.html.

% H. Cox, Fire from Heaven: The Rise of Pentecostal Spirityaind the Reshaping of Religion in the Twenistfir

Century 247.
% H. 0. ATANsUYI, «Gospel and Culture in the Perspective of Afrimasiituted Churches», i@lyberjournal for
Pentecostal Charismatic Researchttp:// pctii.org/ccyerj/cyber3/aic.html.
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3. Explosion of the global Pentecostalism

The explosion of the global pentecostalism in Negemanated naturally from
the religious and political scenario of the counbgtween 1950 and 1970. The
historical context of these decades is very vitalan in-depth understanding of what
I may term Nigeria spirit and hazard. The goal elf s-affirmation was glaringly
evident in the projects of the nationalists, seghiberation from the clutches of the
European imperialisr.

In spite of the opposition generated by this spihiere was undeniable
attraction for the western system and perhaps d &inchildish longing for the
“white man’s apple.” This longing and attractionlwemain a constant hazard in the
African culture generall® From the spirit of this epoch, any situation thais
wholeheartedly in conformity with the pre-colonistlatus quo, that fostered self-
esteem and cultural identity, and perhaps offeradtigal solutions and gave greater
impetus for liberty was a welcomed phenomenon.

The global pentecostalism surfaced within this egtitLuke Mbefo analysing
the religious scenario of the period observes thate was dissatisfaction among
members of the missionary churches in the coufitmgir religious yearnings were

not met adequately by the liturgical ceremoniethese churches. He writes:

Their (members of mainline churches) expectatioosifthe churches were
not met. The missionaries of the older churchdsdab address the type of
guestions the African situation raised for them:tcheraft, demon
possession, haunting by evil spirits, the cult ofcestors; the use of
protective charms, talisman; sorcery and the i@t dancing form of
worship at the shrines. The tendency among theionsses was to dismiss
these questions as due to ignorance arising frpre-acientific mentality®

This general dissatisfaction opened door for neligious experiences among

members of the mainline churches in particular thiedgeneral populace at large. The

27 Cfr. L. N. MBEFO, The True African: Impulses of Self-Affirmatjd8.

2 «Only the Africans themselves can rise to thisliemge by assuming the responsibility imposed tgjrthknowledge
of their past. This is the knowledge of the influes — both positive and negative — that have gutoethieir making. By
working to integrate these influences creativelg &mitfully, they would be poised to reshape thestihy of Africans
and their continents in a way that lends balanckstability to the current experience of chaos disdrray. One may
support that such a reconstruction of the Africanjgrt must exploit the metaphysical vision thatvals been
associated with Africans”(L. N. BEFo, The True African: Impulses of Self-Affirmatidi8-19).

2 L. N. MBEFO, The True African: Impulses of Self-Affirmatjdi07.



11

desire for a religious experience will become astamt hazard in the country,
compelling people to constantly change their ecledfiliation base on their current
and prevailing religious feelings.

From his/her deep or ingrained religious psyched @Goa natural experience
for an African®® An African seeks to win the benevolence of Godrider to change
his/her fortune in a positive manner. It is onlydabat can destroy enemies and set
him/her free. An African calls on God naturally @very life situations because
he/she knows that God is capable of making hissd®tiand justice known. An
African therefore approaches God with his whole ¥ body and soul — and
surrender every facet of his existence to the divatrutiny and mercy. This
religiosity of a typical African person squares with our understanding of the
religious spirit of Nigerians at the decades.

Therefore in a church where theology and spirityatio not meet these
yearnings, do not take into consideration thespoditions and impulses, and do not
articulate them at the level of practicability ahdhctionality, the Christian faith

becomes ineffective and could be thrown away &sranant of the colonial evil.

Prophets of these churches are then not lackindidoiples when they
establish healing homes for sickness, promise bamemen children or an
open future to the despondent. They have onlyay for you and God will
solve all your problems. An attentive listening limlding prayers reveals
that for most Nigerians, prayer means a catalogygablems for God to
solve. A church that refuses to address these gmabls in perpetual danger
of losing member&!

It was not logical for the global pentecostalismpéasising the experiential works
of the Spirit and the Full Gospel to explode in &lig.
According to Kenneth J. Archer:

Pentecostalism began as and continues to be a eonhy@terogeneous and
eclectic movement in both theological and sociahposition. During the
period that ran roughly from the American Civili Wép the Great
Depression, American society was caught in theexodf change as mass
immigration, urbanization, and industrialization-seulptured the North
American landscape. As a result, societal probl&é®same much more
complicated and acute. Yet ‘most public-spiritedtBstants still felt that the

30 D. ZaHAN, «Some Reflections on African Spiritualityin J. K. QUPONA (ed.), African Spirituality: Forms,
Meanings and Expressiorsrossroad Publishing Company, New York 2000, 5.
3L L. N. MBEFo, The True African: Impulses of Self-Affirmatidi08.
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key to a better life together lay in personal maedbrm.” Thus the most
prevalent evangelical Protestant attempts to refarpan life was based on
principles of private action and personal respdititsib*

This observation is a very good eye opener forousnderstand the reality of
the pentecostal explosion in Nigeria from the glgismspective. The American Civil
War was a very significant factor leading to theesg of pentecostal spirituality at
the beginning of the Z0century in America. Depression and general malaisae
populace are logical consequences of war. In tm$ext, there is a remarkable influx
of people to urban environments. Neverthelessetteets and ruins of war called for
a reflection on the reality of private responstiland the societal renewal. This
situation offered fundamental religious motives fgrentecostal renewal.
Pentecostalism founded a natural ambient in Nigasahe people were coming out
of the colonial domination and were immediately fconted with the evil of civil
war.

The social deprivation theory as applied to pergtdism is eloquently
supported by the explosion of pentecostalism ineNeg The fundamental factors for
the spread of pentecostalism are often identify tie 3-D (deprivation,
disorganisation and defective) of the social deon theory. Pentecostal
experience is bound to thrive in a context wereppeare deprived, disorganised and
made defectivd® Kenneth Archer sustains that “social deprivaticasvan important
facilitating and for some an enabling factor, butwas not the cause of one’s
conversion to Pentecostalism. People embracedawePentecostal faith because of
its ‘scripturally’ appealing message and its selfh@nticating and community
validating religious experience(s}"”

It seems that this observation explains the Nigergentecostalism in
particular. We cannot doubt that the starling tgalf disorganisation and deprivation

in the society and the ineffectiveness of the nmaénthurches to address the situation

32 K. J. ARCHER A Pentecostal Hermeneutic for the Twenty-Firsnt@gy. Spirit, Scripture and Communify & T
Clark International, London 2004, 12.

*1pid., 23.

*pid., 28.
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scripturally and to offer a pragmatic hope for avnerder, contributed to the

explosion of pentecostalist.

4. Typologies of Pentecostalism in Nigeria

At this juncture, we are in a position to offesymthesis of the various facets
or branches of pentecostalism in Nigeria, in otdedteepen our understanding of the
pentecostal Christianity in the country. This iseaclesiological re-elaboration of the
typology of Christian groups in Nigeria by Musa @aiwhere he identifies Sunday
Worshippers and Sabbath Worshippers as churchesdhaserve as a typology of
independent churches and Miracles, ProsperitythFand Holiness groups as
typology of pentecostalism in the countfyHe built his typology around the classical

Reformation themes &ola ScripturaandScriptura et Traditione¥’

% Cfr. 0.B.E. J. MATA, The Nigerian Pentecostal Movement: The People,Pilipose and the Pow¢2 edition), 19-
20.
% Cfr. M.A. B. GAlYA. «The Pentecostal Revolution in Nigeria», an Oiotes paper of the Centre of African Studies,
University of Copenhagen. July 2002, 5-6.
%" The use of these words to explain pentecostallagyois perhaps a unique usage of Musa Gaiya. Kesgno
explanation of the terms. We are going to borrosséhterms and understand them thus:
Sola: for us this means onithe African culture (Nationalism). It is an affiation that only one source of belief system
is sufficient for one’s religious life. Hence thelp source of Christian faith is African metaphyaiud tradition and this
is affirmed as being sufficient for a meaningfutlaauccessful religious life.
Sciptura: this means an affirmation of the Christian Bitdehe only source of authentic Christian life. Bible is self
sufficient. It contains all necessary and salvfiinciples for a meaningful and successful Chnistiife. Therefore,
there should be nothing in the church that is ndhé Bible and the church polity and ministry ddcadhere strictly to
the words of the Bible. The Bible is therefore guted as the only norm for Christian life in theseirches but from an
African hermeneutic.
Scriptura et: this means “Bible plus.” The Bible is acceptesl aa useful revelation of God, but there are other
revelations of God that are not in the Bible. Tis #ffect, Christian life cannot be based exclugiwa the Bible. The
church must look for something else in additiorth Bible in order to foster a meaningful religidifis in the society.
Hence the Bible and African tradition in particuéae essentials for an effective Christian liféhase churches.
Traditiones: this implies recognition of cultural traditions wdrious societies as having significant religipusposes.
Judeo-Christian revelation is seen as one of thgiges traditions of the world. This tradition i®t and should never
be seen as an exclusive tradition in man’s seanch fneaningful relationship with the divine. Tdstend, all religious
traditons should be incorporated to enrich oneistapl and religious life. Therefore the purpodetiee church is to
bring together various religious traditions for aaningful and successful relationship with the rivi

We can therefore see a progression in the religgmatution of African Christianity. The initial ceact with
the western missionaries deteriorated into a wligiantagonism, which led to the formationsola churches, a
rejection of the Bible and western form of Christtg in affirmation of African culture. The subseaqi trend seem to
return to the affirmation of the Bible as the wafdGod inscipturachurches, and to use this word of God to explain
African religious life. The third stage, there is@scious recognition of the Christian Bible ane African tradition as
two indispensable sources of religious life soriptura et churches. And finally, there is a kind of ecumahic
progression to the level of a cosmic relationshipere religious life is no longer seen as Christyaand African
Traditional religion exclusively but incorporatingarious religious traditions of the world traditiones churches.
Hence a successful and meaningful Christian existda seen as a synthetic harmonization of vari@ligious
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We will follow his classification, since it offeras a clue to the historical
evolution of Nigerian Christendom, the appropriatiand metamorphosis of

evangelical Protestantism in the country.

4.1. African initiated form of Christianity - sola churches

The ®la churche¥ are those churches that are founded on the pknoipa
unique and self-emanating theology developed arowational and cultural
experiences of the people. These churches are etetypAfrican in ecclesiology and
unilateral in ministry. The meeting point with thbal Christianity consists in the
utilization of the universal theological categorias developed in the western
theology. Thesola churches reconstruct the western theology in pivét ®f African
nationalism. The western theology offers categdioesan elaboration of an African
cosmology and cosmogony as African theology forldieal situatiort’

They are generally known as Orthodox /Africanistircihhes. They hold on to
the orthodox beliefs as understood and developedudgih the analysis of the
Christian faith with an in-depth projection of Afan cultures, using the language of
the western theolodl. The leitmotiv of this projection is not for mutual enrichment

of the Africanism andWesternismbut a radical secession from the western church,

traditions, a concretization of religious pluraiis History will determine whether this is the omepaint of
pentecostalism, the in-gathering of the seeds gbkan the Church through the power of the Spirit.

* The use of the word church here as in other cositédnot otherwise indicated, is in inclusive serto identify any
assembly with Christian inspirations. We do notensthnd church in theological and ecclesiologieabmeters here,
because these assemblies or communities lack e dréteriology of identification as a church whimclude baptism,
priesthood, Eucharist and Apostolic Successionutlinathe local bishop. At most these “churches” ddaé described
ecclesiologically as ecclesial communities, sifueytare various individuals who seek to live andcpice particular
aspect of the Church’s life. Cfr. A.UDLES, The Catholicity of the Chur¢iClarendon Press, Oxford 1985, 137.

% This attempt at elaboration of African theologgrir the categories of the western Christian theolegy not limited
to these churches. Some theologians of the maiwnlmeches were also convinced of this need. Ontherih was
Vincent Mulago. According to Bénézet Bujo: “Vincektulago is without doubt one of the great pionesfr#\frican
theology. As such, he did not limit himself to allwgefined domain of classical theology, but touthgon the whole
of the question of having to do with revelation diable to be re-thought in African contextual tefB. BuJO,
«Vincent Mulago: An Enthusiast of African Theologyn B. Buio— J. LUNGA MUYA (eds.),African Theology: The
Contribution of the Pioneersol. 1, 16).

0 The story of African Christian initiative in th@lonial church throw more light on the motives duidh of thesesola
churches. “Some Africans gave voice to indigen@agdirfigs against Western cultural iconoclasm andstbecmaking
in colonial churches. Using the promise in the Psathat Ethiopia shall raise its hands to God,idfianism’ became
a movement of cultural and religious protest. livdd back into its history to recover and re-cotakze its black
traditions of emancipation which had been hiddemfthe consciousness of black peoples by colomialidation. In
its religious guise, it breathed the hope thatasnis would bear the burden of evangelization arid bn autonomous
church devoid of denominations and free of Europeamtrol”’(O. KaLU, «Africa, Christianity In» Encyclopedia of
Christianity, 10).
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and creation of a new branch of Christianity thatpurely African inspired and
oriented.

The following congregations represent this typolagWigeria: United Native
African Church Christ African Church (BethellUnited African Methodist Church,
Kingdom of God Church and New Life Churelic. African nationalism remains the
founding and enduring principle of these churchethhbn doctrine and worship.
Their link to pentecostalism consists in their éostg of the “spirit-guided” liturgy
and the “letting-flow” of emotion in worship, asgaiise of establishing contact with

the divine™*

4.2. African initiated form of Christianity - scriptura churches

The Bible is the sole authority in these churche$ @l doctrines and practices
must necessarily be built on a biblical antecedemtther as a normative or as an
historical antecedent. Their theology is basediblical analogy** Their identifying
characteristics are the Bible, African spiritualdpd western theology, particularly
health and wealth theology. They demonstrate aneing® attraction to the Bible, but
the Bible is interpreted from the perspective ofigdn spirituality rapped in the
categories of material-well-being of believershistworld.

These churches are generally known as Penteco§ihhrismatic churches.
They are theore churcheof the global pentecostalism in Nigeria. They e to
build a synthesis that seems to be faithful towloed of God based on the African

experience. It is only the materialism of the wastciety that interests them, while

“1 The background of Odo ancestral cult in Igboldhariinate how African beliefs can easily be chaniged Christian

practice and be given pentecostal interpretatitm.ntrthern Igboland, a sample study of sixty-eidhities... shows
that the dominant concerns of the primal religioa mature deities, ancestral deities, and spiritefe- that is, spirits
which enhance, preserve, or destroy life and fesuriThey are linked: land is sacred because thestrs are
esconced(sic) in her womb and the ancestors impitésswhich assist their progeny to live and enjbg good things
of life to a venerable old age. These deities gleprotection from the envy and competition of ah&pirit forces
could be tapped for both salient and destructivpgaes. Thus the core element of the primal redigidn this culture
theatre is the cult of the ancestors”(O. U. Kalineestral Spirituality and Society in Africa», inK. OLUPONA (ed.),

African Spirituality: Forms, Meanings and Expresso61-62).

42 Cfr. W. W. MENZIES— R. P. MENZIES, Spirit and Power — Foundations of Pentecostal Eigrere 110.
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the whole theological edifice of the mainline cthes has little or no influence in
their doctrines and practicés.

Nevertheless, in harmony with the global pentedigsta we can identify the
three faces of pentecostalism in thesgiptura churches in the country. Examples
of these churches under the classical pentecostaldude: the Apostolic Church of
Nigeria, etc. The Neo-pentecostal conglomeratiames rapresented by thBeeper
Life Bible Churchthe Church of God Missianthe Latter Rain Assembliegtc. The
third wavers could be identified with churches onistries likeHousehold of Goof
Chris Okotie,Christ Embassyand many churches of the Living Faith or Positive
Confession inspirations.

Moreover, there is a unique aspect of this typolagy the Nigerian
pentecostalism, which is heavily dependent on Aladpirituality, with a theology
that could be described as African shamarisithe most significance representative
of this brand is th&ynagogue of all Nations

Another typology of the pentecostal /Charismatiarches initiated by Nigeria
are the prosperity churches, following the trendAafierican materialism. Perhaps
this is the most appealing aspect of pentecostalisiMigeria. These churches are

scattered all over the country. The principal repr¢atives are th€hurch of God

3 Arch Bishop B. A. Idahosa was a man that broughg\a insight in the Pentecostal World of Nigeriden the move
began it had a wide spread over the Country edpeaiahe western and eastern part. Arch Bishopegahe way with
his message having under the under tune that tifdrerh of God are not beggers(sic) but Kings anishdes with a
Priestly heritage of God. Untill(sic) Arch Bishogdan this move no Nigeria preacher could boldlyiatecit. The
church was seen and known as a place for the gaghef the poor with no hope of ever getting bettetife, those
whose hope was only achieving heaven”(O.B.E. MA®, The Nigerian Pentecostal Movement: The People, The
Purpose and the Powé? edition), 34). Cfr. R. BWARDS, African Legends of Faith Series (vol. 1) ArchbisiBgmnson
Andrew Idahosa: An Apostle of FaithLOF Publications, s.l. 2005, 40-45.

4 Cfr. H. W. TURNEr, «Pentecostal Movements in Nigeria»Qirita: Ibadan Journal of Religious StudjeJune

1972), 39.

% “In the face of the vast unknown enveloping so mwé human experience, past, present and futureryev
socioculutral community finds way to explain andctipe with the mystery of evil and the ominous signcountered
in the course of life. Even the perplexities angieties arising from the ordinary sufferings, paamsl ambiguities met
at every stage of the human sojourn need plausipéanations and remedies that are at least hqpéfubt always
effective. In the absence of the religious beliafs] the scientifically grounded laws, theories] hgpotheses used in
the modern western world to explain the hiddendiactnfluencing life and sometimes yielding malifjnits, or
causing catastrophic consequences, the traditdaakai people rely not only on their religious éfiand practices,
but also on the skills of prophets, diviners, megicand ritual experts”(EHILLMAN , Toward an African Christianity:
Inculturation Applied Paulist Press, New York and Mahwah, N.J. 1993643 Cfr. J. C. M, Animism and
Pentecostalism: A Case Study,Tine New International Dictionary of Pentecostal &ttarismatic Movement8,16.
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Mission founded by Benson ldaho%athe Living Faith Church Worldwidg etc.
Many of these churches also integrate the thirdevgamspiration.

Another brand of thisscriptura churches is the “faith churches.” These
churches are developed around the theology of Fatime$’ in the United States
and the practice of Aladura churches of westerreNid® These churches forged the
initial message of classical pentecostalism withicah spirituality. Their principal
representative is thRedeemed Christian Church of Gdtle most widely spread
pentecostal church in Nigeffd Finally there is the brand of holiness movement, a
continuation of the Wesleyan and Keswickan traditf classical pentecostalism. It
represents a conservative wing of the Nigerianguastalism. The only significance
representative of this typology is tBeeper Life Bible Churcbf William Kumuyi.*®

From the above typological exposition, it is obweothat the Nigerian
pentecostalism is rooted on both African and Westexditions. An interesting part
of this revelation is that, all these traditions appealing to Nigerians, and we cannot
pinpoint the most favourable of these different tpeastal typologies. They offer
responses to the spiritual yearnings of the petyplsed on their pre-pentecostal
Christian formation and their life experiences. Téwrent situation reveals the
unique influence of African prophetic churches @mfgcostalism. It seems that the
marriage between African spirituality and the Edmerican Christianity is meant to
be indissoluble, in particularly in the Nigeriampecostalism.

J. K. Olupona analyses the situation thus:

6 Cfr. 0.B.E. J. MATA, The Nigerian Pentecostal Movement: The People Pilipose and the Pow¢2 edition), 49-
51.

47 Cfr. R. M.Riss, «Faith Homes», ifThe New International Dictionary of Pentecostal abldarismatic Movements,
630-632.

8 H. C. ACHUNIKE, The Influence of Pentecostalism on Catholic Priestd Seminarians in Nigeridfricana First
Publishers Limited, Onitsha 2004, 15.

49 Cfr. 0.B.E. J. MATA, The Nigerian Pentecostal Movement: The People,Pilipose and the Pow¢2 edition), 53-
57.

0 Cfr. M.A. B. GAIYA, «The Pentecostal Revolution in Nigeria», an Oiotes paper of the Centre of African Studies,
University of Copenhagen. July 2002, 8-11; O.BIEAMATA, The Nigerian Pentecostal Movement: The People, The
Purpose and the Powé? edition), 58-60; A. U. AOGAME, «Deeper Christian Life Mission (International)in The
New International Dictionary of Pentecostal and @kaatic Movement§74.
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There is continuity between prophetic African ctings and the pentecostal-
charismatics. Both churches are engaged in whatowkl term the African
primal quest for the sacred and the transcendedqulest for healing, well-
being, material success, and long life. Both esbkome degree of
religious independence in that, unlike the missitwrches before them,
they are not under larger foreign mission. Bothugso of churches also
derive their success from their appeal, howeveckmawledged, to African
spiritual sensibilities. For example, African prepic churches and
pentecostal-charismatic churches, while both comdegn African ritual
practices such as divination, ancestor veneratradjtional medicine, and
healing, paradoxically share other aspects of gnhgs orientation, such as
visions, dreams, healing, “spirit” possession, divihe revelatior?*

It is the convergence of African spirituality inethpentecostal churches that gives
fascination to pentecostalism in Nigeria.

4.3. African initiated form of Christianity - scriptura et churches

This group of churches rely on the Scripture anchetbing else. They hold
that the totality of the religious dimension of mannot revealed in the Judeo-
Christian Bible exclusively. The Bible offers valkshowledge of God just as other
“scriptures” and metaphysical experiences, evennwiney are not documented.
They all constitute a valid patrimony of man’s emeter with GodP? These churches
are known as Aladura, Zionist, or Spiritual. Thibieology is constructed around the
religious principles of the Bible, African charistita “sciences” and African
occultism. They are combination of Christian spality and African cultic and

occult worship in a guise of pentecostal spirityalt

1 J. K. Q.UPONA, «Africa, West», inThe New International Dictionary of Pentecostatla®harismatic Movements,
12.

%2 Cfr. P. J. RAN, «African Muslim Spirituality: The Symbiotic Traibn in West Africa», in J. K. QJPONA (ed.),
African Spirituality: Forms, Meanings and Expressg301.

3 “When Christian missionaries and colonial governtaeried to suppress accusations of witchcraftymaeople
believed that they were protecting evil witchesliéen witchcraft affects, both for good and foady the ways in
which people understand the world and the wayshichvthey relate to each other. Witchcraft is a issue in the
spirituality of many Africans. The curing of witcheand the eradication of witchcraft are also kespés in many
independent Christian churches in Africa”(M. F.BDURDILLON, «Witchcraft and Society», in J. K.LGPONA (ed.),
African Spirituality: Forms, Meanings and Expressp181-182). We are not affirming that the somethéeige
incorporated by these churches is witchcraft. Big reasonable to see it is a metaphysical systeitris deeply rooted
in African religious consciousness.
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The evangelical wing of this typology Ghrist Apostolic Churchand its
splinters. While the Zionist/Spiritual represergatiare Cherubim and Seraphim
Church, Church of the Lord, Christ Army, Celest@urch of Christ, Christ Holy
Church etc. An interesting fact is that an unsuspectegean will identify these
churches as classical pentecostal churches, simey foster experiential
manifestations of the Spirit, with particular atfiian to speaking in tongues as a

medium of communication with the divine.

4.4. African initiated form of Christianity — traditiones churches

Another typology of the pentecostals in Nigerighese churches which are
developed around vitalisfit and syncretistic principles gathered from African
traditions, and the religious encounters of Afrieamth other world religion3> At
times, their syncretism is too obvious to be masaped as pentecostalism.
Nevertheless, their use of the Bible, and resptmseligious questions readily cover
them under pentecostalism.

This typology is built around Christian principle&frican spirituality and
metaphysical power, and occult materials whethaicaf or foreigrt® It is more
often classified as Neo-pagan organisations or otles. The most significance
embodiment of this typology in a camouflage of peostalism areEl-Messiah
Spiritual Temple, Brotherhood of the Cross and Stand various healings homes

scattered in every angle of the country.

* Cfr. M. N. NKEMNKIA , African Vitalogy: A Step in African Thinkinfaulines Publications Africa, Nairobi 1999,
172-174. Originally published al$ pensiero africano come “vitalogia Citta Nuova Editrice, Roma 1995.

% This is usually manifested glaringly in the retigiof Africans in Diaspora. Cfr. R. EAETMAN — M. WARNER-
LEwis, «Forms of African Spirituality in Trinidad and Bago», in J. K. QUPONA (ed.), African Spirituality: Forms,
Meanings and Expression&)4.

*® The main motive of these churches is the beli¢fignwholistic nature of man and the need to aferound religious
solution to every imaginable life situation basedtlee philosophy of cause and effect. To be ablaffer this integral
spiritual solution, there is need to incorporatgthimg that functions and that is pragmatic. Thisolistic vision of
spirituality was not given attention in the missioies churches. According to B. Bujo: “It is onlyin this holistic
principle that one can understand why an Africanigtian goes to church in the morning and the d@ivior the sorcerer
in the evening. The Church leaves him in the ditchis search for help concerning such essentiastipns as fear,
suffering, illness and other”’(B. B0, The Ethical Dimension of Community: The African Klodnd the Dialogue
between North and SoytRaulines Publications Africa, Nairobi 1998, 18).

" Cfr. A. U. ADOGAME, «Brotherhood of the Cross and Star» Tie New International Dictionary of Pentecostal and
Charismatic Movementd43.
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Their types with less Christian and pentecostakradisation include the
Reformed Ogboni FraternityArousa Cult, Kingdom of Gb (in Delta State),
Godianism etc. It is the guest for spiritual experiencesd dhe desire for life
transforming miracles that make this typology atike to many people, even when

they may have doubts about their Christian authignf®

4.5. African initiated form of Christianity - sabbath worshippers churches

Another group of Christians that could be consideas pentecostal in the
country are some Christians who worship on (Sabla#turday. In continuity with
the Old Testament practices and teachings, thegl bol to the theology of the
seventh day as the day of the Lord, and thus asdaay observed by Jesus himself.
These churches depend on the scripture and Aftieatitions for their theological
understanding and pastoral ministry.

There are handful of these churches in Nigeriah stscRiches of Christ, Holy
Sabbath of Christ, Universal Church of Christ, GotHoly Sabbath, Christ Healing
Sabbath, Living Faith Sabbath, Holy Sabbath ChuothGod, Universal Praying
Church, etc. Since these churches tend also to emphdssehenomenon of the
Spirit, healing and prophecy in particular, theykenap a special branch of Christians
in the country, since “they do not confess Jesusas.”*

In conclusion, our study of typology of pentecastalin Nigeria reveals that
we cannot understand pentecostalism in the coumihaterally and that it is not
homogenous phenomenon. Some of the churches thhibitexpentecostal
characteristics may not be accepted as penteafsiathe$® As we noted, the core

churches of the global pentecostal movement in iigare churches that belong to

8 “Some writers have incautiously romanticized tHeioan indigenous churches as the African contiduto world
Christianity; however, this characterization must dualified, since the movement has widened beybadpale of
Christianity”(O. KaLU, «Africa, Christianity In», irEncyclopedia of Christianityll).
59 i

Ibid.
69 Cfr. H. Qox, Fire from Heaven: The Rise of Pentecostal Spirity@nd the Reshaping of Religion in the Twentstfir
Century 246.
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the scipturatypology. In spite of this general feature, thewd their own peculiar
beliefs and theological framework.

Let us immediately note that the focus of this kvan the influence of
pentecostalism in Nigeria, is mainly on the chusclté pentecostal/charismatic
tradition. Despite their peculiar traits, there atéd general features that bring them

together. Hence the churches of our focus:

are evangelical churches founded by African leadsh® have

adopted radical spiritual conversion, often calldgbrn again,”

through baptism of the Holy Spirit, recalling thay of the Pentecost.
As in the prophetic independent African churchefoigethem, the
charismatic churches emphasize speaking in tongligse healing,

and miracles. In addition, they profess that theene success and
prosperity of their members are signs of divine cgraand

benevolencé!

Nevertheless, since the modern pentecostal mouwenasn a global
phenomenon could not be limited to these Africanrches, and many pentecostal
realities in the country may not be accepted inglubal pentecostalism. There is
need to identify the churches or groups that caregdly pass the test of conformity
to the global pentecostalism, and as such valieprasentatives of pentecostals in

Nigeria.

5. Pentecostal Fellowship of Nigeria: Origin, Docine and Practice

The phenomenological growth of pentecostalism igela has called for a
kind of controlling and umbrella organisation irder to harness the vital resources
of this response to the Christian faith in the ¢ounThis seem to be the reason
behind the birth of the Pentecostal Fellowship @feda in 19857 It is an umbrella

organisation of all pentecostal congregations dmuotahes in the country.

®1J. K. Q.UPONA, «Africa, West», inThe New International Dictionary of PentecostatiaBharismatic Movements,
14.

62 “The founding fathers of the PFN were right orgerwhen Feb 10, 1985 the idea to constitute thiesénto an

association was mooted. The forum to midwife treaimtion was well chosen — the Greater Lagos fois€crusade

organised by Dr. Umai Ukpai”(P. EEWENLA, «From the Editor: We Have Come of Age» RN News 1(February

2005)2, s.p.).
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According to O. B. E. Josiah Amata: “The foundfathers of the Pentecostal
Fellowship of Nigeria had in mind a common objeetiwvhich is, to bring together
under once umbrella Holy Spirit filled Christian @bhes and organisations that
believe and are into the practice of the full gbspessage of the Acts of the Apostle
chapter two, in an independent and autonomous @mitellowship...*®

Nevertheless, not all congregations, ministriegsharrches that are considered
pentecostal belong to this organisation. Membershipbe Pentecostal Fellowship of
Nigerig* is a voluntary identification of such groups withe universally or
nationally organised pentecostalinThe PFN does not necessarily exercise
authority over all pentecostal bodies in term oftdaes and practices. It is rather an
avenue for a-coming-together of like-minded indiiats in order to foster an integral
vision of pentecostalism in the country. It is aoperative body of the approved
pentecostal churches and groups in the countng. ot a legislative body to any
congregation, but rather a coalition for the furdmee of the “pentecostal gospel”
and end$?

The Pentecostal Fellowship of Nigeria, even thouigldoes not exercise
legislative authority, has certain doctrinal partare for all churches or groups that
are willing to identify with the organisation, ar@bnsequently with the global
pentecostalisti, These parameters serve as the fundamental artitissth of all
pentecostals churches in the country, without resadg setting ceiling level for
individual congregations articulation of her doo#s and belief$

Unfortunately, there are some amplification of éfslithat may push an
individual pastor or founder outside the confinepehtecostalism and as such may
not be recognised by the Fellowship. The basiei®bf the Pentecostal Fellowship

3 0.B.E. JAMATA, The Nigerian Pentecostal Movement: The People Piitpose and the Powé® edition), 88.
 “Membership of the Pentecostal Fellowship of Nigeshall comprise Pentecostal Churches and Pem#cos
Organisations in Nigeria’(200RFNCONSTITUTION, Art. Three).

8 Cfr. O.B.E. JAMATA, The Nigerian Pentecostal Movement: The People Pilipose and the Powé® edition), 87.

85 Cfr. PENTECOSTALWORLD FELLOWSHIP, «Who We Are», http://www.pctii.org/PWF/about/aitas.htm.

®7“The fact that somebody says he is a Pentecakiak that make him one? Are you in agreement Wittstandards?
It is the standards that determine whether youbedong to the fellowship or not. If anyone is nattpof us, it is either
he is not meeting the standards or he wants tolbeearanger’(M. @oNkwO, Two Decades After: Our Scorecard, in
PFN News1(February 2005)2, s.p.).

88 Cfr. 2002PFNCONSTITUTION, Art. Five: Articles of Faith, §1-11.
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of Nigerian are in line with those of the Penteab¥®¥orld Fellowship, only that there
are some peculiar understanding and emphasis b@sedtie socio-religious and
cultural context of the country.

Much of the ideals of the Pentecostal FellowshipNigeria are pursued
through her annual Conference organise in diffeties in the country? The
essential practices of the Fellowship which en&leleto pursue her goals effectively
include the followings®
1. To uphold one another in prayer, co-ordinateygaraneetings in the country as
pentecostal networks.

2. To support and encourage one another in theofaskssions and evangelism.

3. To promote Christian fellowship and cooperat@wmnong pentecostals throughout
the country.

4. To provide means of consultation and cooperatimong the members and related
agencies.

5. To share mutual concerns and insights relatrany crucial spiritual and temporal
issues of the Church.

5. To administer relief in times of crises. Thisable the Pentecostal Fellowship of
Nigeria to participate in the worldwide humanitarservices, giving information and
cooperation when necessary.

7. To promote exchange of personnel in speciakawéministry.

8. To disseminate helpful information and up-toedstatistics for the benefit of the
Church.

9. To voice to the world and governments in defepicthe faith, social justice, and
persecuted Christian in the country.

10. To encourage missions partnerships among ipatiltg pentecostal groups
nationwide. Speaking to the government on behdlfpentecostal believers

89 Cfr. 2002PFNCONSTITUTION, Art. Thirty: Responsibility of the PentecostallBesship of Nigeria, §10.

" This is an adaptation of the aims and objectivéhef Pentecostal World Fellowship to the Nigeriamtext. The
principal inspiration of these material is the riagsstatement of the Pentecostal World FellowsGiip. PENTECOSTAL
WORLD FELLOWSHIP, «Our Mission and Purpose», http://www.pctii. ®¥g/F/about/aboutus.htm. Their resonances are
found in the 2002 Constitution of the Pentecostlowship of Nigeria, Article Two, 8a-j. Cfr. O.B.H.AMATA, The
Nigerian Pentecostal Movement: The People, The &saand the PowdP edition), 88-89.
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everywhere and especially in areas where persecetxsts or where individual

rights and freedoms are compromised.

11. To serve as a cooperative fellowship wherehycational institutions approved
by individual Pentecostal churches of the Pentaté&llowship of Nigeria would be

recognized by other churches in the country antgyes jointly train their ministers

In such institutions and also to assist in the ged®mn of such institutions by the
government for professional education.

11. To pursue the fulflment of the Lord’s commatadevangelize the lost in the
shortest possible time, providing them an oppotyuto hear and respond to the
gospel in all of its fullness, by encouraging arssisting one another, promoting
harmonious relationships, and seeking the most ctafle means of its

accomplishment under the dynamic leadership oHiblig Spirit.

These are the essential practices of the Pentééastawship of Nigeria that
are in harmony with the Pentecostal World FellowsHAihe effective realisation of
these purposes and their appropriate co-ordinagomhe onus of the Biennial
Conference of the General Assembly as its apexcteordinated by the National
Officers*

According to Amata: “There is a PFN structure ihlavels of the federation
but its activities and effectiveness are limitedthe involvement of Pentecostal
churches and organisation. Yes, PFN has membergraatimouth piece in Nigerian
Pentecostalism but till date is still unable to toa@ the totality of Nigerian
Pentecostalism. Close chart with officers and etveeumembers of the fellowship
revealed that PFN is made of more heads with ng bmdovern. And even the heads
are just there as figures unwilling to carry tremwd along with the PFN'’s visior®
Nevertheless, Peter Ewenla is proud that: “Fromcotiy in 1985, the PFN has
today grown to become a force to reckon with. I haken its rightful place in

virtually every sphere if our national life: spudlly, politically, socially,

"L Cfr. 0.B.E. JAMATA, The Nigerian Pentecostal Movement: The People Pilipose and the Powé® edition), 92.
72 | i
Ibid., 101.
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economically.” It could therefore be said the presence of glgeatecostalism in
Nigeria is yet to find a modus operandi that isata@ harnessing pentecostal realities
in the country. To that effect, pentecostalism doedhsily foster a kind of religious
and spiritual anarchy in Nigeria.

The Pentecostal Fellowship of Nigeria should puudionest programme of
enlightenment for ordinary Nigerians who in theligiosity, are becoming preys to
an “organised exploitation” in the name of pentéaosn. The Pentecostal
Fellowship of Nigeria should be able to identifydamwarn Nigerians of Neo-
paganism and the returned to sorcery and witcharathe camouflage of spiritual or
pentecostal churches. It is therefore the respiitgibf the Pentecostal Fellowship
of Nigeria to join forces with the mainline chursh&éo make Christianity more

credible in the contemporary Nigerian society.

6. Impact of Pentecostalism on Churches in Nigeria

According to P. D. Hocken: “In Nigeria below thelaisic north, all the
denominations are experiencing renewal. Prayeirfastothg and signs and wonders of
healing and deliverance are commdhThis observation indicates the impact of
pentecostalism on the mainline churches in Nigdie explosion of pentecostalism
introduced into Nigeria a spirituality that was rfostered by the initial western
missionaries. It inaugurated an approach to faith ecclesial polity that is glaringly
different from the initial practices of the mairdinchurches. Pentecostalism has
awakened a tremendous yearning for a primal splifguin the country?

The pentecostal spirituality was highly welcomedoam the poor of our

society’® hence by the majority, since most Nigerian Chaissi then, were poor

3P, B.EWENLA, «From the Editor: We Have Come of Age»PIEN News 1(February 2005)2, s.p.

" P.D. HockeN, «Charismatic Movement», ifhe New International Dictionary of Pentecostal auarismatic
Movements510-511.

S “Until the Nigerian Civil War, prophetic churchare of minor importance in eastern Nigeria. Theas a tendency
to look down on them as superstitious and unsdphtsd. All this has changed since 1970"(&cHE|, A History of
Christianity in Africa from Antiquity to the Prege290).

® “The Pentecostals were noisy and to many peomerderly. Their worship was beyond understandinghtise
without knowledge of the inner spirituality thatdergirded the movement. On top of this, most Restmls were
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economically. This impetus finds support and tredoais enthusiasm among
Christians of various denominations and eccledfality, since it addresses the raw
spiritual desire of mafl. The explosion of pentecostalism in the mainlinarches is
an invitation to churches to reconsider their Glarstestimony and proclamation of
Jesus Christ as the Saviour and Redeemer of gll@&o

The vital issue in this context is the historicalefity of the Church to her
apostolic origin. Can the community of the Apostlles made evident in the present
Church? Is there anything like a “experiential Gtainity”? A proper understanding
and honest desire to clarify these questions viftrous historical and theological
parameters for understanding the impact of pentaite® on the mainline churches
as “the promise and the power of old were beligedk closed at hand®

The charismatic renewal in various churches an@gemuest for an effective
spirituality among Christians of all denominaticar® the effects of pentecostalism.
The penetration of pentecostal spirituality int@ tmainline churches constitutes a
theological and ecclesiological obstacle for mamgotogians® Nevertheless, it is
undisputable that pentecostal experience and it have come to stay in most
churches in Nigeria today.

The presence and the realness of the divine pasvantrinsic to African
worldview® The question of the cessation of charism and meisatche divine that

will not intervene in the living situation and inerydayness of the people was only a

poor, underprivileged, uneducated, and out of towdth the latest theological trends that preoccdpi@ost
Protestantism. Such movements as Modernism argbttial gospel were unknown to most Pentecostatsttarse few
who were aware of these trends vehemently denoutesd. In fact, there was a great deal of mutuabignce on all
sides. The popular response to the lowly Pentelcostaches and people was to dismiss them as "Roliers" who,
despised as they were, fulfilled a useful functiynministering to the poor and outcast who felt aloeme and out of
place in the increasingly rich and sophisticatedhfitee churches”(V. SNAN, The Century of the Holy Spirit149).

7 Cfr. C. O. BEBE, The Impact of Pentecostalism on the Catholic Chutatatalk, Port Harcourt 2004, 10.

8 Cfr. O. A. \wuBIKO, The Church in Mission: In the Light of EcclesiaAfrica, Paulines Publications Africa,
Nairobi 2001, 431.

9 C. BoRLASE, William Seympour: A Biograph€harisma House — A Strange Company, Lake Maoyjdd 2006,

50.

8 «The argument that the physical phenomena assatisith enthusiastic phenomena have a parallel mjfmosis is
a strong one. However, as a means of assessmisrfiit questionable. It does demand that thetisign and wonder’
should be used with caution, but if a person redpam a strongly physical and emotional way, thea still has to ask,
‘To what are they responding?’ In other words, pienomena themselves need to be assessed becatinggr @wn
they could indicate the work of the Spirit, or soatker force. Consequently, one should not saylibahuse a person
has fallen down or shaken during prayer this igga ef the Spirit. Such experience is too ambigumube a reliable
criterion of assessment”(D. INDLEMISS, Interpreting Charismatic ExperienceSCM Press, London 1996, 252).

8L Cfr. J. K.OLUPONA (ed.),African Spirituality: Forms, Meanings and Expressoxxiv.
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bitter theological pills that many Africans werevesdd to swallow but only to hang
at their throats. The outburst of charismatic edgyee in the historic churches of the
West and its diffusion to Africa was seen as thanei way of proofing the western
theology of mechanistic world, where God is a hiddaed silent observer, to be an
existential unbelief of some western missionariégerefore, charismatic experiences
in the mainlines churches in Nigeria as “manifestabf spiritual gifts and evident
power of the Holy Spirit are being lived and seemarmal Christian life and not as
the expression of particular movemefft.”

This explain why charismatic Christianity soonuflished in almost all historic
churches in Nigeria. You don’t need to know theotbgy of baptism in the Holy
Spirit to be healed by God and to become instruroéhealing to others. One does
not need to belong to pentecostal churches to kannto develop voluptuous praise
of God. It is not pentecostalism that endows orth Whie capacity to dance before the
awesome present of the Lord. Pentecostalism daestneduce visions and dreams,
they are available wherever the living God is pnésén short, the charismatic
experience is the disentangling of Christianitynifrahe western “existential and
pastoral unbelief” and making Christ what He readtythe power of God to save in
time and in eternity.

In today’s Christian scenario in Nigeria, it is alsh impossible to imagine an
authentic minister of God devoid of spiritual gift€harismatic spirituality in
Nigerian mainline churches is better describednaapgraisal of an in-depth religious
consciousness, or as an un-concealment of theediad an in-breaking of the

fundamental religious expectations among the people

7. Areas of Pentecostal Re-Awakening in NigerianI€istianity

Pentecostalism has eaten deep into the religiowsscousness of the

contemporary Nigerian society and its influenced espercussions can be observed

8 p D. HockeN, «Charismatic Movement», ifhe New International Dictionary of Pentecostal aBuarismatic
Movements501.
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across religious strata in the country. We are ngpvunto a new religious culture
developing from the contemporary pentecostalisner@lare certain basic indicators
of this emerging religiosity in Nigeria. The follavg are the basic aspects of the
Christian faith that is given an enthusiastic dttenand few ways-of-being Christian
that are provoked or encouraged by the pentecositisis therefore point out some

positives and negatives impacts of pentecostalism.

7.1. Positive impacts

The following are some of the positive impacts pEntecostalism in the
contemporary Christianity in Nigeria. These are ardheless, exclusive to the
Nigerian situation, they could be noted wherevez tfentecostal spirituality is
fostered. Moreover, they are not manufactured byntoduced ex nihilo, by the
pentecostals. They only helped the people to amieeand give due attention to
these dimensions or aspects of the Christian faitle African context make them
interesting and desirable in the churches. Theselglbe encouraged for an effective
Christian witness today.

7.1.1. Holy Bible

Pentecostalism has reawakened a general desirlandor the Bible as the
written word of God, and as a perennial documerduthentic Christian moral life.
Many Christians are nowadays taking the Bible smstipand it is no longer consider
as a book meant for the clergy. There are manyeBshidy groups in the mainline
churches in Nigeria and some of them are operaitagecclesial ministries.

For instance, Catholics are finding biblical sugpdor much of the
presupposed doctrinal and devotional practicef@{CGhurcH? It is now common to

hear from Catholics and mainline Protestants alikiee Bible says,” and many

8 Cfr.J. Azopo, Who and What is Born AgaiSNAAP Press Ltd, Enugu 1993, 13.
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biblical passages are becoming a regular prayeivemfor many Christian¥. This

awakened interest in the Bible is helping peoplerdalise that prayer is not a
monologue but a dialogue between God and his @mldiThe Bible remains an
authoritative word of God and it is through the IBilthat God dialogues with a

believer.

7.1.2. Music

Religious music in Nigeria has witnessed a remaekanovation since the
outburst of pentecostalism. Many people had disea/a new dimension of being a
Christian through the so called gospel music. Thaiglity of pentecostal rhyme and
rhythm has made it easy for people to sing ang fi® same tune in various
languages and in diverse cultural ambiences. Pesteanusic is homogenising the
cultural spectrum of the country. The youths ofimas ethnics background and
religious affiliations can now come together togsemd enjoy a common religious
tune.

According to Columbanus Udofia: “Music is a centpalrt of African culture
and especially in African religious cultur®Pentecostalism has really fostered the
flourishing of African rhythm in Christian worshimaking the Church more at home
in the African soul. The presence of pentecostatimand accompaniments has
helped many young Africans to realise that religi@ervices can be “pleasurable”
and has created a common identity for people abuardenominations and ethnics
in the one big family of God. Moreover, pentecostalsic has reawakened the
religious life of the people. Many churches are rgwng attention to the formation
and training of choristers in the church. Resousresbeing allotted for the provision

of a state of art musical instruments as singing) @ancing is becoming an integral

8 Cfr. C. O. BEBE, The Impact of Pentecostalism on the Catholic Chu@$+27.
8 C. A. UDOFIA, The Uses and Gratifications of Contemporary ChaistMusic in the Lives and Religiosity of Nigerian
Youth Living in LaggsRome 2004, 38.
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part of the liturgy. Pentecostalism has led to ititegration of African music into

Christian worship in a very significance manner atyte

7.1.3. Spirituality and prayer life

There is no doubt that pentecostalism has awakenBtherians an eagerness
for spiritual life in the secular world, and a dedior an experiential communion with
God in prayers. People are now giving serious attero their prayer life. There is a
noticeable guest for a spirituality based on a ek relationship with the Lord,
which for instance in the Catholic Church is masiéel in love for private
Eucharistic adoratiofY.

Pentecostalism is noted for encouraging a spiriyuttiat abhors confinement
and standardization, while provoking an intimatpezience of the Holy Spirff
Many Nigerians are now after a spirituality thamanifested in power, since an in-
breaking of the divine in the ordinary is a probftlee validity and authenticity of a
religious life of an individual. In this context,cAunike observes that: “People are
looking for men of God and Spiritual masters and tasults their encounter with
these men of God will yield for theri” To this end, religious pragmatism is

becoming a feature of spirituality and prayer igéiia.

7.1.4. Preaching — proclamation — teaching

One of the outstanding impacts of pentecostalisa general interest in the
preaching, proclamation and teaching of the Clamsfiaith in the country by the
mainline churches. Unfortunately much of thesedamee from apologetic or polemic

8 «Also of positive values are their biblically bas@ymns, songs, and choruses. They may lack prieetogy...
Charismatic Hymns, choruses and praises and clawvs gained entrance into Catholic Liturgy. Priestsv start
preaching with singing. Homily punctuated with gbles Charismatics singing should be encouragedipeally
based hymns, when rendered in African rhythmsahlwvays inviting and melodious”(H. C.aMUNIKE, The Influence of
Pentecostalism on Catholic Priests and Seminariaridigeria, 106).
87 Cfr. L. ScHUBERT, Miracle Hour: A Method of Prayer that will changeuwyr Life, United States of America 1991.
:z Cfr. H. C. ACHUNIKE, The Influence of Pentecostalism on Catholic Priast$ Seminarians in Nigerig95-96.

Ibid., 99.
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motives® Nevertheless, there is an earnest effort to exghdlne Christian faith and
moral, which has led to much evangelistic renewsabss churches.

The attention that is given to the Bible by the tpeastals as the sole
authoritative source of preaching the good newsaneaching the Christian faith
and morals have provoked theologians and pastdiseahainline churches to give a
new zeal to the ministry of the WotlThis zeal for evangelisation has led to the
incorporation of courses in evangelisation -  mdthoand techniques of
evangelisation - are becoming more conspicuousdrctirriculum of seminaries and
theological faculties in the count?s.

According to Donatus Udoette: “Many bishops an@gs are not teaching the
people what they are supposed to know about Godhignglord. They do not give the
faithful the needed understanding that the Eucharigiord celebrated; that it is the
word of God that gives meaning and significancthéosacraments? This desire for
a renew commitment to the preaching and teachindhef Christian faith is a
contribution of pentecostalism.

Many preachers in the mainline churches were eddcanhd sophisticated
salesmen in possession of the best products im#r&et, but woefully lacking in
skills and disastrously unable to market their pists. It is the success of the
pentecostals that brought this observation to laghpland in the last few years, the
situation is fast changing and the pulpits in thainine churches are becoming

fountain of enrichment and nourishment for thehfailt>*

% Cfr. J. RTERS Scripture Alone? 21 Reasons to Reject “Sola Sam@ptuTAN Books and Publishers, Rockford
(Ilinois) 1999; T. NeLsoN, Which Bible Should You Read N Books and Publishers, Rockford (lllinois) 200
“1«The preacher, like the theologian — or rathee, pneacher who ought to be a theologian- speakst dhe God he or
she has encountered by retrieving, explaining aminsunicating doctrines. Doctrines have functiongctlinclude the
specification of what it means to be a Christiascitile. The preacher, in proclaiming the word, fecwhat it means
to be a Christian disciple, and invites his or &edience to become authentic Christians”(A. AINWALE, «Doctrinal
Function of Preaching in Catholic Tradition», imMETMICHAEL J. DEMPSEY CENTRE FOR RELIGIOUS AND SOCIAL
RESEARCH(DOMINICAN INSTITUTE, IBANDAN), Preaching In Contemporary Nigeri&9).

92 Cfr. C. MUORAH, The Pentecost Experience: A Manual for Acts Il RescTraining Symac Printing & Design
Limited, Fegge (Onitsha) 1996.

% D. UDOETTE, «New Religious Movements in Nigeria: Challengeshie Church in the New Millennium#3.

% “The zeal of the Pentecostal pastors in execttieir ministry should be encouraged among priesiready some
priests imitate their zealousness. Young priests take their priestly calling seriously and do g#Ring possible to
maintain their call as priests and try to reviveittparishioners through retreats, organized pmyemsades, night
vigils and Eucharistic adorations”(H. C.CAUNIKE, The Influence of Pentecostalism on Catholic Priestsl
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7.1.5. Liturgy — worship

According to Hilary Achunike: “Liturgy deals witthé way people worship
God. Pentecostals take worship seriously and atidevpenetrate and influence their
lives. Indeed for the Pentecostals, worship is alr-a-day, seven-days—a—week
experience of God”® The pentecostals attention to worship and vibrangy
pentecostal celebrations have led to a change wuds towards liturgical
celebrations in the mainline churches.

The faithful are responding to the call for actpaticipation at the liturgical
functions due to the stimulus from the pentecaostarches? The guiding principles
for preparing for any liturgical function is budiround the experience of the people
and not simply in conformity to a foreign styles worship. Many Nigerians
Christians generally welcome the pentecostal styfesorship, since this seems to
respond to African religious sentiments.

Donatus Udoette observes:

It is not long... since the Catholic Church introddidato her liturgy the
singing of choruses, playing of local instrumerd®pping of hands and
dancing. Hitherto it was forbidden by an unwritlex to do these things.
The Church was supposed to be as quiet as possilileat one would not
distract the presence of God in the Sgirit.

It is now taken for granted that some of thesedasthropological dispositions of
Africans could become useful and powerful tools dtorifying God and edifying a
worshiping community®

Taking cue from the pentecostal churches, womenirstance are now

assuming responsibility at public worship in theimtine churche$® Much functions

Seminarians in Nigeria 106). Cfr. I. ACHA, «Using God’s Gift to Build God’s Community», Encounter6, (2002-
2003), 130.

% H. C. ACHUNIKE, The Influence of Pentecostalism on Catholic Priasis Seminarians in Nigeria66.

% Cfr. SECONDVATICAN ECUMENICAL COUNCIL, The Constitution on the Sacred Litur§gcrosanctum Conciliu@
December, 1964), n. 14.

°D. UpoETTE, «New Religious Movements in Nigeria: Challentgthe Church in the New Millennium», 41.

% Cfr. J. HEALEY — D. SYBERTZ, Towards an African Narrative Themy, 260-261.

99 “Some observers have noted the similarities ofeif@sristian women leaders not only to the proplsetesf African
Traditional Religion, but also to the Montanist reawent of the early Church, which gave positionsaathority to
women. It has been pointed out that the discriroiyaattitude of the western churches toward wonsgimi matters of
religious tradition, quite alien to Africa. My reiad of the women founders and leaders of the Afritastituted
Churches leaves me convinced that African womes Glaptain Abiodun reflect the leadership of womem\frican
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that do not require the character of ordinationreoe taken up readily by women at
liturgical functions. This has given a unique todohthe liturgical assembly, where
nobody is no more considered as a “pious spectaabr’the sacred drama.
Pentecostalism has attempted to offer women indatidn and identity in the
household of God, to embellish their authentic grelis endowments. This

inspiration is being taken over by the mainlinerches in Africa"®

7.1.6. Lay participation

Closely associated to the empowerment of womehealiturgical functions, is
a general commitment of the laity to their Christieallings. The era when the
Church was the exclusive affairs of the clergyaist fcoming to an end. The platform
of this awareness and vivification is the realmatthat there is no sector of the
people of God that is endowed with the monopolythef spirituals gifts®* The
Church grows where there are manifestations oftgairgifts, whether among the
laity or the clergy, for the good of the whole commity.'*

Now, there is an awareness that there is one $pitimany gifts (cfr. 1 Cor.
12: 8-13). Each gift is meant for the good of tHeole community and it is therefore
an affront to the Holy Spirit, if any member of tb@mmunity refuses to make his/her
charismatic endowments available to the commuilitys pentecostal consciousness
had really encouraged many faithful in the mainlocteurches to embark upon a
ministry in their local community and beyond.

We are now witnessing a flourishing of charisms dthler ordinary or
extraordinary) in the churches. Donatus Udoetteagusthat it is the responsibility of

every Christian to use his charisms for the buddup of the Church, since all are

Traditional Religion. They are recognized by tHeltowers as divine agents. Churches in Africa fonythe richness of
this empowering and caring ministry”(M. AODDYOYE, Daughters of Anowa: African Women and PatriarcBybis
Books, Maryknoll, New York 1995, 126)

10 Cfr. A. SHORTER- J. N. NIRU, New Religious Movements in Afrjd@auline Publications Africa, Nairobi 2001,

29.

101 Cfr. SECOND VATICAN ECUMENICAL COUNCIL, Decree on the Apostolate of Lay Peofjgostolicam Actuositatem
(18 November, 1965), n. 3.

192Cfr. R. A. N. KyDD, Charismatic Gifts in the Early Churchlendrickson Publishers, Peabody, MA 1984, 5-13.
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members of the Body of Christ. “It is only in doitigis that we bring glory and
honour to the body of Christ of which we are memiday virtue of our baptism and
participation in the Holy Spirit..**® There is now a general disposition among the
clergy to recognise and foster charisms among dkiddithful and to give them a

proper space for growth and service in the Church.

7.1.7. Clerical and lay formation

The onslaught of pentecostalism had called the Imaichurches to review the
programme of formation of their pastors, in orderréspond effectively, to the
present situation in the country. And apart frone tinisterial training in the
seminaries and theological faculties, there areiouar denominational and
interdenominational centres for training and fororatof the faithful either for
evangelical works or for their general Christiamfation.

In the Catholic Church for instance, the emergericgchool of Evangelisation
initiated by Bishop Anthony Okonkwo Gbuji has resged to this need in a
remarkable way. Many priests, nuns and lay faithfel being trained as evangelisers,
well equipped to respond to the religious challengethe moment. These schools
are now common in Nigeria, offering training in agalisation and ministry to those

who may not afford professional theological forraafi®*

7.1.8. Use of mass media

Another aspect of this response is the developn@ntcommunication
departments in various mainline churches, to infée public about the works of

salvation. Many bishops and priests are now regylests in television and radio

193D UboETTE, Charism and the Churgh 28.

194 Michael Bassey is the director of the Witnessirtnd®! of Evangelisation in Uyo and Ikot Ekpene dises.
Through the auspice of this school, he has togetlitr Donatus Udoette written simple compendiuron the Holy
Spirit to educate and inform “simple Christian wivants to live his Christian life to the full and wd be willing to
share the Good News of Jesus Christ with othefs thé view of making their own contributions towaing edification
of the Church of Christ”(M. BssSey — D. UDOETTE, The Holy Spirit According to the Scriptures — A €ditesis on the
Holy Spirit, Joe Graph Publications, kot Ekpene 1989,
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stations, in their attempt to carry the gospel Inelythe pulpit. Churches programmes
and spiritual activities are given wider publicitythe mass media.

The pentecostals have encouraged the use of mads rfar religious
programmes, and this is fast becoming normal fer nainlines churches in the

country'®

7.1.9. Ecclesial consciousness

Pentecostalism has really influenced the ecclestaisciousness of many
Christians and their identification with their cbbes is becoming very strong. The
Spirit is not just gathering people into a facelesss, but into an organised Body of
Christ. There is much personal solidarity with ealoChristian community now.

“My churchi is becoming a popular slogan among Nigerians.ré&sgons such
as these are commonly used nowadays: “there igidumin my church”; “come and
worship with me in my church”; “my church does wdcriminate”; “there is fasting
in my church today”; “my church is growing becau¥esus is the Lord in the
church”; “my church is having her annual harvesd amust be there,” and similar
ones. These indicate their sense of involvementcanimitment to their worshiping
community.

This ecclesial solidarity is now influencing the mablife of people in the
society, since they believe that their actionsractions will be attributed to their
churches. There is a kind of spontaneous desirarfadequate ethical life, in order
to meet up with the ethical standard of their chescamong committed Christians.
Achunike observes: “Many are now being caution¥@oout their life style because
they are aware that they are being watched. A tpreesiot going to cover his
character with cassock or an establishment coaplP@re demanding to know how

their priests or pastors are livintf®

195, CACHUNIKE, «The Challenges of Pentecostalism to the Mainlihar€hes in Nigerias25
106 |;
Ibid., 64.
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This demands holiness and proper moral life, boimfthe sanctuary and the
pew. The pentecostals teaching of born-again hashnmmpact on the mainline
churches, since every authentic Christian is exgoetd live a new life in Christ and
to be guided by the Spirit! Since there is no church that is contrary to fesigand
righteousness of her members, many are compellgtidiy ecclesial consciousness
to demonstrate an acceptable Christian moral stdndaheir public life, at least so

that they do not tarnish the image of their chuféh.

7.1.10. Church support (tithing)

The pentecostal churches are often indigenous egagons and as such there
are no “mother churches” or “funding agencies” tleeir financing and sustenance.
The support of the church rests solely on the logainbers. The commonly adopted
mean of supporting the church is tithi{d.The biblical practice of tithing is
generally accepted by members, even when it isdenyanding on the individuals.

This approach has proven to be useful and effedibrethe survival of
pentecostal churches in the country. Many Christignthe mainline churches are
also realising the “spiritual usefulness” of tithjnand are therefore, paying their
tithes to support their churches. According to Hil&chunike: “Tithe payment is
becoming a common experience in the Catholic ChuBtdme young priests, Iin
imitation of the Pentecostal pastors, urge thaplgepay their tithe but to the parish
priest. Tithe payment is very common in parts ofds as a result of Pentecostal
influences.'°

Some bishops in Nigeria are devising tithing #sctic, for calling the laity, to
their responsibility of providing for the materiaéeds of the Church. The response
from the faithful of the mainline churches, espkgighe Catholics, who didn't

consider tithing, as an essential part of religiptesctices, is very positive. Many are

197 Cfr. T. QvoYIMA, The Catholic Charismatic Movement and the Churcéliv@red at the Institute of Management
and Technology, Enugu: 1984 Catholic W¢2K Edition), 22-26.

198 cfr, H. CACHUNIKE, «The Challenges of Pentecostalism to the Mainlihar€hes in Nigeria»66.

199 Cfr. T. ADELAKUN, Tithing: Key to ProsperityVictory Publishing House, Ibadan 1997, 7.

10, CACHUNIKE, «The Challenges of Pentecostalism to the Mainlihar€hes in Nigeria»93.
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challenged by the pentecostals to assign 10% aif tihhonthly income, for the
support of their churches, while they still conenwith their voluntary donations and

offering to God*

7.1.11. Devotional practices

Pentecostalism is challenging some of the churdinaditional pious practices,
that are ineffective for meeting the spiritual neefltoday. Members of the mainline
churches are incorporating from the pentecostalw, nreligious practices or devotions
that seem to respond pragmatically to their religiand spiritual necessities.

The general result is a kind of syncretistic demadi by many Christians, in
their search for a devotion that “works.” Many @stants for example pray the
Catholic’'s rosary, and do the station of the craglile some Catholics are now
practising “dry fasting”, “seven/forty days fastigarring nights, camp prayers
sessions in bushes, etc., depending on their eakgdisposition and the gravity of
their spiritual problems.

One of the religious practices in pentecostalisat thas come to stay in the
Nigerian Christianity is speaking in tongues. E¥eough some mainline Christians
do not allow speaking in tongues in their publitarlgy, it is becoming a common
phenomenon in organised para-liturgical functiohsarious churche§? There are
priests and ministers who now openly encourage theimbers to pray in tongues
even at liturgical celebrations. Some manifestatiassociated with the experience of
the Spirit are now common among mainline churchath at public and private
levels. Another pentecostal practice that is inocafed by many mainline Christians
Is voluptuous praise. Priests and pastors now tingéaithful to praise the Lord, and
dancing before the Lord is fast becoming a pioasfire.

A selective incorporation of the authentic Africamd universal Judeo-

Christian values into private and liturgical liféthe people through the influence of

1L cfr. T. R. KENDEL, Tithing: Discover the Freedom of Biblical Givingondervans, Grand Rapids, Michigan 1982,
79.
Y2 cfr. C. O. BEBE, The Impact of Pentecostalism on the Catholic Chu®
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pentecostalism and New Religious Movements areidered by Donatus Udoette as

a meaningful style of inculturation®

7.1.12. Aesthetic of religious ambience

In the words of Achunike: “Pentecostals have a Jagh sense of aesthetic.
This is evidenced in the architectural beauty dirtlchurches and their interior
decorations®* Pentecostalism has succeeded tremendously ineifing the
aesthetic set-up of the mainline churches in Nege@ne cannot but admire the
beauty around the “sanctuary” of the pentecostalattes, which very often meets
the state-of-art. Even personal dressing codesabit lof many pentecostal pastors
will not leave much to be desired from a gentleman.

Therefore both the church set-up and the persdheopastors are influencing
the mainline churches positively. Many Christianewn pay attention to the
beautification of their churches, and many priemtsl ministers in the mainline
churches now pay more attention to their publicodem and posture (cfr. 1 Tim.
4:12).

Looking at the above influences of pentecostalisnmainline churches, it is
obvious that pentecostalism is a force to reckorthwn the contemporary
Christianity. It has created permanent impact endurches, and the Christian faith
and practice cannot be the same after the explasiggentecostalism. It needs an
honest and prayerful disposition to assess whethetecostalism is a blessing to the
Church, waking the Church from her ivory tower amgerial romance to the reality
of her mission as a spiritual entity, whose soleppse and aim is to proclaim and
continue the mission of Jesus Christ of Nazaretbeimson and out of season in the
world (cf. 2 Tim. 4:2).

13 Cfr. D. UDOETTE, «New Religious Movements in Nigeria: Challengethe Church in the New Millennium», 40-
41.
14 H. C. ACHUNIKE, The Influence of Pentecostalism on Catholic Priesis Seminarians in Nigerjal06.
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7.2. Negatives and dangerous impacts

The following could be considered as negatives dadgerous impacts of
pentecostalism in Nigeria today. We have therefimreseek a proper Christian

equilibrium, from the light of the universal tradin of the Church.

7.2.1. Healing, deliverance, dream, vision, specighowledge, prophecy

Arising from the pentecostal spirituality, healiagd deliverance are not just
considered to be an extraordinary charism and @@cgtace emanating from the
treasury of the Church, but they are seen as anaydright and privilege of every
Christian. There is a tendency to separate splirgifts from the sacramental life of
the Church, and at worst, sacramental mediatiogrades are considered merely as
ritualistic Christianity, lacking in power.

For some priests and pastors, there is nothingasemrtal about healing and
deliverance, but simply a ministration of a perdamaritual power by an individual.
The Christian faith is seen as a manifestationthef power of Jesus in the
everydayness of life. This unfortunately is degaheg into a superstitious
Christianity, where experience is separated fromtrde. To this end, Donatus
Udoette cautions: “Evangelisation in the new miflieim will not yield much fruits if
the Church is unwilling to break new grounds inpsse to the new situation of her
existence.”™

Hence the practice of vision and dream, tellingpmiphecy are subtly entering
into the “official Christianity” in the country. T situation is compounded by the
explosion of the Marian visions across the globkictv is encouraging to African
Christians, coming from the background, where deeamd visions of the angelic
and deceased hosts, is very nattifal.

The emphasis given to these phenomena in Africa easily lead to a

conclusion that there is an emergence of neo-pagaim a guise of pentecostalism

13 pid., 46.
1 cfr. A. SHORTE — J. N. NIRU, New Religious Movements in Afrjc89-100.
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today. Many Christians are now out to “consult,”"daspiritual direction or
counselling is often confused with sorcery or ditian. The resurgence of these
experiences, therefore challenges the Church tectebn her worldview and

cosmogony, at least for the African Christians.

7.2.2. Clerical Flamboyancy

It seems that whenever and wherever there is @uspire-awakening, the
clergies will take advantage economically. The matesuccess of some pentecostal
ministers has created a kind “ministerial jealousy” Nigeria. The success and
validity of ministers of God seem to be measuredhayr material flamboyancy. This
cancer is eating deep into the fabric of Nigeridmis€endom. The clergies are living
far above many members of their congregations madlter

Achunike correctly observes: “Pentecostal flambdoydestyle affects priests
and seminarians. This precisely because we betmagsbciety that is flamboyant, a
society that worships wealth or money or possessignThe Church has never
encouraged her ministers to live below an acceptaisbonomy standard of their
environment, while not discouraging the spirit atsfice and renunciation by them.
The challenge of “living good and giving the best God” encourages in
pentecostalism, is having negative effects on tharahes’ policies concerning
clerical remuneration, and thereby calls for avaehgation of acceptable and dignify
style of life by the clergies, in their witnessaind identification with the Son of Man
who had no place to lay his head (cfr. Luke 9,58).

7.2.3. Financial and material prosperity

The flamboyant lifestyle is not affecting the chergnly, but is becoming a
terrible virus among the laity too. Pentecostalisith the message of abundant life

and blessing, is making material prosperity a yacki®f the divine favour. Its being

H17H. C. ACHUNIKE, The Influence of Pentecostalism on Catholic Priesis Seminarians in Nigeri®6.
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affirmed that whoever is poor, is a sinner and lmn-again. It is the prosperity of
members of a church that shows which church idyre@brshipping God rightly.
Therefore, it becomes pertinent for members to twesgerous and to abound in
wealth as a testimony of divine encounter in therch.

Cosmas Ebebe informs us that:

prosperity gospel are impacting on the Catholic r€hu Unsuspecting
Catholics are meditating with King James Versiorth&f Bible while some
preachers are abandoning more authentic transtafimnloose versions.
Fun-raising activities in the Church is graduallgngssing Pentecostal like
anchor on prosperity like promise of automatic nelfar every donatiof*®

This observation is not only true about Cathollmst it is a common phenomenon
among various denominations in the country.

The dignity of members of the churches and condi@ymseems to depend on
how much they can contribute for the developmeptalects in the community.
Many Christians now consider their financial stasesiously, and there is a terrible
stigma about bankruptcy or financial brokennesswattays, the popular slogans
among Christians include: | can never be pooresud’ nam&? the God that lifted
me up will not let me down! To this end, people mkgly go into all sorts of corrupt
practices, devoid of Christian justice and intggrit as much as they maintain or

improve upon their financial position.

7.2.4. Sentimental and sensual exploitation of tHeuman body for experience

Pentecostalism is an experiential religion. Fastlsaid to be real, only when it
becomes experience, and a man with experience daimed more useful and
successful than a man with doctrine. This quest dor experiential religion is
transforming religiosity and spirituality into senentalism. Every thing is being

reduced to feeling and touching. Both the leadedsthe led are imbibing this culture

18, 0. EbebeThe Impact of Pentecostalism on the Catholic Chu@6-37.
1194 knew that God deals with people on covenantsise From that time the yoke of poverty was brokemy life,
and | knew | can never be poor!"(D. OYEDEPQ The Force of Freedon83).
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unconsciously in the country. Music and religiowagbices or rituals must terminate
at the level of experience: feeling good and betiogched.

The body is par excellencea medium of experience. Even when there is no
precise sacramental understanding or backing afr&cplar sign or symbol or ritual,
it is a general tendency of practitioners of fatiraling to explore the body
maximally and much of these explorations are méarlet loose the unconscious
eroticism. It is precisely here, that many faitlallees following the examples of some
pentecostal healers, are departing from the etfipsistoral cares of the sick and the
needy in the Church.

The appropriation of pentecostal and spiritualietlity exploitation in the
context of faith healing by some priests necesst#chunike’s caution that: “The
holy oil is meant to be anointed to sick persortfenforehead. Anointing of the holy
oil should not be administered in the sacred pafrteke human body male or female,
particularly the opposite sex®® This “intimate anointing” desire by clients andenf
by practitioners in a context of faith healingaiprovocation of the erotic, in order to

foster feeling and experience in a religious contex

7.2.5. Close fraternity and discriminatory tendenags

“In their own congregations, neo-pentecostals ealth other "brother" and
"sister.” They create a climate in which individaiklp each other, finding them jobs
and visiting them when they are sickThis is a fundamental re-awakening of the
communal life of the early Christians which is iarimony with the African sense of
communalism and togetherness.

The mainline churches are recapturing the sens®mimunity and the moral
imperative of being a “brother keeper.” Neverthg)ehis is opening up a risk of
“over-fraternalisation,” and is introducing a “gpmal ethnicity and religious

nepotism” in the country. The unfortunate developtrabout this awakening, which

120 C. ACHUNIKE, The Influence of Pentecostalism on Catholic Priesi$ Seminarians in Nigerid 12.
121 A, SHORTE — J. N. NIRU, New Religious Movements in Afrjc@7.
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is devoid of Christian-ness, is the consideratidnthmse outside the immediate
church’s family as “strangers.”

Many churches are not able to overcome the mys@ion of the human
society championed by some pentecostals, who cenegldhemselves as the chosen
race, called to live away from the world of sinndvkembers of different churches
tend to see their folks as brothers and sistersl (amch with admiration).
Unfortunately, the force of this fraternity and idatlity among themselves,
disentangles them from unifying impulses of the ewichuman and Christian

societies.

7.2.6. Spiritual titanism and religious tyranny orreligious feudalism

Pentecostalism has involuntarily tightened perstnallt in the contemporary
Christianity. It has succeeded to turn attentiotheffaithful not simple to “deceased
saints” but to the “living saints.” This attitude ¢creating what we may call “spiritual
titanism” among Christians, that is to say, thogé wapiritual gifts, exercise them in a
titanic manner, using their gifts to lord it ovehers and to bring them to servitude.

It is a common observation in the pentecostal exrthat the personality of the
pastors commands more respect or admiration thaat wh authentic Catholic
devotion, for instance, will reserve to the BlesSatrament, the real presence of
Jesus Christ. Since there is a belief in theirqrees instrument or medium of divine
power, the healers or miracles workers exercisantyical authority over their
followers. Their commands and advices are unquesie, while their whims and
fancies are executed without second thought.

This unfortunate exploitation of the divine (spmat gifts) for self-
aggrandisement, is becoming a common feature Jstylsome pastors or healers of

the mainline churches in Nigeria. Elochukwu Uzukmmites:

The problem of “priest-healers” has not left thg&tian bishops at ease. A
conference or consultation held in 1991 in whichstmaf the well known

“healers” participated does not seem to have inited order and restraint
in the exercise of this charism. Again | see thebjm as related to the
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“sacred power” of the priest. In Port Harcourt, ®ha, Enugu, Orlu, and
Aba dioceses, to name a few, our bishops findficdit at times to exercise
their supervisory ministry over the powerful “ptidsealers.” The

charismatic priests appear to be very conscioutheaf power — a power
which is often times maintained through the exphiain of the superstitious
and the irrational, of which distressed faithfu# @asy victims??

Some of the healers are exercising power in a mycah and dictatorial fashion,
creating a kind of serfdom and harem around therasekransforming the spiritual
hunger and desire for God of the faithful intogelus enslavement. They hold on to
their power with the threat of curse, making theatims to believe that a separation
from their “feudal holds” is an automatic maledocti

Uzukwu believes that one may need to be a sainbeofree from the
intoxication of spiritual power. The situation isegperate, when the bishops
themselves become afraid of those with spirituti$ @ind demonstrate to be unable to
offer healthy alternatives to their victims, in aotance with the perennial liberating

ministry of the Church?

8. Conclusion

We have attempted to explore in this study, thes@mce and impact of
pentecostalism in Nigeria, the most populous cqummtrAfrica. It is our belief that
the situation in Nigeria may not be very differé@m many African countries. The
face of Christianity in Africa, through the impact independent and pentecostal
churches is fast changing, and in several countslding the essence of the
perennial Christianity, if we must consider the Ndwstament as a valid and
permanent identity of Christianity.

A church that is devoid of charismatic gifts anchistries, may be very far
away of the New Testament, and perhaps becomessargial unbelief of the story
of Jesus Christ of Nazareth as told in the Gospiscan Christians bringing the

realities of the New Testament into the awarenésiseoChurch today, may not only

12E E. Wukwu, A Listening Church: Autonomy and Communion in Afti€hurches123.
23 Cr. Ibid., 124.
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be fostering African experiences, but rather shgwhre true face of Christianity in
the secularised world. The Church in Africa is #fere out to bring to the forefront,
the perennial image of Christianity today.

Pentecostalism should therefore be understood @alié dimension of the
Church’s life and ministry, which looses its relaeg when it is being separated from
the ecclesial ministry rooted in the Apostolic itemh. Hence, an authentic
pentecostal consciousness does not belong to yarticulture in the world, but an
part of the New Testament response, to the quesfioman’s relationship to God as
made known through the life, death and resurreafalesus Christ. We are therefore
bound to seek and articulate a model of the Chuoday, that will explicate
theologically and ecclesiologically the reality dhe Christian faith in the
contemporary world, capable of making the encoumtiwween God and humanity, an

experiential reality?*

124 Cfr. D. P. LkPONG, The Phenomenology of Pentecostalism in NigeriaFhdological and Ecclesiological
Reflection Rome 2006, 109-118.
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