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ABSTRACT

The Christ Apostolic Church (CAC) has a reputation for high spiritualism, but it also has
a subtle link with African traditional religion (ATR). Studies on the church have
concentrated on the church’s origin, spiritual programmes and legendary personalities but
have not addressed the church’s connection with ATR. This study, therefore, examined
the ATR elements appropriated in CAC in terms of the objects used, the procedures
involved in their use and the functions associated with them.

Sixty CAC branches were purposively selected in Ibadan, Lagos, Abé[lokuta, Akurél],
Ado-Ekiti and OsCogbo. Unstructured interviews were conducted with- purposively
sampled 60 pastors (10 from each city) and 120 laity (20 from each city). A total of 360
copies of a questionnaire were administered to the same number of respondents. A ten-
week participant observation monitoring was also conducted. Data were subjected to
content analysis and simple descriptive analysis.

Four ATR elements were adopted in CAC: spiritualisation of the head, pregnancy
conception, photographs/objects and the earth. Across all-these elements, water, olive oil
and Psalms/songs were utilised, albeit differently. For the head, spiritual washing with
water and consecration with olive oil occurred. For conception, consecrated water was
drunk and rubbed on the tummy. Water was sprinkled on photographs, handkerchiefs,
mantles, land and all forms of property. Barren women, carrying dummy/symbolic
babies, sprinkled water or olive oil on their tummies while chanting psalms or songs
spiritedly. Pregnant women prayed naked in the mid-night, chanting psalms and songs.
Five types of chanting were identified: psalms/songs associated with warfare,
imprecations, power, spiritual beings and supremacy of God. The ATR belief in the
spiritualisation for destiny fulfilment was slightly modified in the CAC context where the
head was believed to be spiritually empowered to accept its fortunes and reverse negative
situations. In ATR and CAC, using spiritually treated water and chanting was believed to
be capable of bringing about conception. While the spiritualisation of
photographs/objectsin ATR was done to manipulate situations positively or negatively, it
was done in CAC for positive effects. The spiritualisation of the earth in ATR was to
manage metaphysical forces, but it was used in CAC to spiritually influence blessings
and protection. About seventy percent of the respondents believed that the head could
harbour evil or good, and therefore needs to be spiritually treated while 88% believed
that sanctified water and oil could cure ill-luck. About eighty percent believed that
barrenness transcends medical reasons, and should be spiritually handled, 78.8%
believed that praying on photographs/objects had positive effects, and 69.2% believed
that evil and good forces are resident in the earth, and could be positively or negatively
engaged.

The appropriation of some natural and synthetic elements used in ATR in CAC shows a
link between the church and the religion. Thus, the concepts of spiritual manipulation
and protection enhancement are evident in the procedures of both ATR and CAC.

Keywords: Christ Apostolic Church, African Traditional Religion, spiritualisation.
Word count: 474



CHAPTER ONE
GENERAL INTRODUCTION

1.1  Background to the Study

Though Christianity came to Southwestern Nigeria through the various
missionary activities of the missionary bodies mainly from Europe and America, the
Southwest was already engaged in the practice of traditional religions. African
Traditional Religion was popular among the Yoruba people. This religion provided them
with the basis for life and sustenance both physically and spiritually. Despite the fact that
African Traditional Religion is not a proselytizing religion® like Christianity and Islam, it
has its adherents who are fully committed to its tenets. When Christianity came, it
wielded a lot of influence on the people that conversion into it was enormous. However,
the mission Christianity that was popular then appeared incomplete in satisfying the
myriad physical and spiritual desires of the people. No wonder Ogbu U. Kalu describes it
as not wielding enough spirituality as would satisfy the desires of the people. He portrays
it as a faith that begins and terminates in the church building where hymns are sung,
lessons are read and portions are recited from the scriptures, prayers are offered while
lessons and sermons are administered. He feels that the Christianity that the foreign
missionaries brought was not effectively taking care of every moment and every area of
the lives of Nigerian Christians under all circumstances.’

We infer that with this, the deep emotions of the Nigerian Christians were too
overwhelming for the formal liturgies introduced by the missionaries. The effects on
them were that they were emotionally malnourished and spiritually thirsty because they
were forced to be fed with foreign ration, which their systems were rejecting. With this,
there existed a deep gulf between Mission Christianity and African Christians. C.O.
Os[hun opines that in pre-British and British era, Christian missionaries in Nigeria did

not have available resources to bring about a balance with vital resources of life in terms

1 G. I. Onah, The meaning of peace in African traditional religion. Retrieved on April10, 2011 from
http://www.afrikaworld.net/afrel/chinwenwoye.htm

2 0. U. Kalu, 1986. African Church historiography: An ecumenical perspective. Paper presented at a
workshop on African Church History on August 3, 1986 in Kenya. 20.


http://www.afrikaworld.net/afrel/chinwenwoye.htm

of accomplishments, health, and total or holistic well-being as traditional religion and
Islam had.> Ogbu U. Kalu also opines that Mission Christianity did not emphasize
enough spirituality in a spiritually active culture and worldview, such as Nigeria.*

With the emergence of the African Indigenous churches in the early Twentieth
Century, a new twist emerged whereby the churches practiced Christianity based on the
recognition of the values of the indigenous societies that accommodated them. The
homegrown African traditional religious elements of these societies are allowed to
permeate most facets of the practices in these churches. One main initiative of the
indigenous churches is that they have incorporated certain African religious elements in
their practices thereby making African worldview to have a place in the church. This type
of Christianity appeared remarkable and interesting, ‘which created a new way of
demonstrating Christianity using homegrown tools. However, this Christianity was
challenged as from 1967 with the emergence of the Charismatic movement and the neo-
Pentecostals towards the end of the Twentieth Century. Graham Duncan and Ogbu U.
Kalu claimed that the upsurge of the Pentecostal and charismatic movements in Nigeria
which was between 1967 and 1975 had a great effect on the process of making
Christianity feel at home in Africa.”

Neo-Pentecostal movements that came to Nigeria in the 1980s boisterously
promised to provide solution to the myriads of problems that Nigerians encountered at
that very crucial time of the nation’s economic and political histories.® Diverse modern
cultures alien to Nigeria have infiltrated the indigenous churches because of their
emergence. This makes the contextualization of Christianity in the indigenous churches

difficult, since some of them were influenced by these modern cultures.” In the midst of

¥ C.0. O [1TIs hun, 1981. Christ Apostolic Church of Nigeria: A suggested Pentecostal consideration of
its_historical, organizational and theological developments, 1918-1975. Ph.D Thesis. Exeter University.
XVi+23.

*Kalu, O. U. 1986. African Church historiography. 20.

®.G. Duncan, and Kalu, O. U. 2005. “Bakuzufu™: revival movement and indigenous appropriation in
African Christianity. African Christianity: an African story. Kalu, O. U. Ed. 278-307.

®D. Ayégb6[ yin, and F.K.U. Asonzeh, 2002. Taxonomy of churches in Nigeria: A historical perspective.
Orita. Thadan Journal of Religious Studies. 34, 1&2, 68-86. See also M.A. 0jo, Pentecostalism, public
accountability and governance in Nigeria. Paper presented for discussion at the workshop on “Pentecostal-
Civil Society Dialogue on Public Accountability and Governance” on Monday, October 18, 2004 at the
Agip Recital Hall, Muson Center, Onikan, Lagos.

" Many churches were challenged by this new trend. Such churches battled seriously to discourage their
members from being enticed by the foreign cultures. The most vulnerable group of people were the youth



the influence of modern Pentecostalism, some indigenous churches have managed to be
conservative. These churches visualized and interpreted day-to-day existential challenges
in the light of the African worldview. They see the African world as a world of spirits and
power encounter, filled with forces surveying the African space and fighting for
supremacy.®

The Bubonic plague that ravaged the world at the end of the First World War
made its impact in Africa. Consequently, the invention of a spiritual solution sparked off
a Pentecostal awakening in the already dry spiritual atmosphere of Nigeria, especially the
Southwestern part. Most of the indigenous churches that developed later had their roots
from the Precious Stone Society. This society was a praying group, formed to initiate
spiritual revivalism, after the departure of the foreign missionaries to their countries
because of the epidemic and economic depression that accompanied the war. The
Precious Stone Society was formerly inaugurated-in 1920,° and later became the Faith
Tabernacle in 1923. The Faith Tabernacle was affiliated to the Apostolic Church of Great
Britain. However, due to some doctrinal, institutional, and political differences, there was
a cleavage. Two independent Nigerian church denominations known as the Apostolic
Church and Christ Apostolic Church evolved. Christ Apostolic Church is our area of

focus in this research.

1.2 Statement of the Problem

Though the Christ Apostolic Church has been seen to have a reputation for high
spiritualism, revivalism and many legendary personnel who had worked tirelessly to give
the church the fame it has, it also has a subtle link with African traditional religion.

Existing studies on the church have addressed largely the origin, growth, theology,

members of the mainline churches who fancied the vibrant form of Christianity that neo-Pentecostals wee
affording. These mainline churches in order to stop their youth members from leaving the church started to
incorporate attributes of neo-Pentecostal churches as Praise and Worship session and the use of such
musical instruments as Modern Band Set, Guitar, Saxophone, Tamborine and a separate choir for the
session. Christ Apostolic Church also battled with this challenge for some time. Some of her assemblies
later succumbed to allowing a separate service popularly known as English Service to hold in order to keep
its teeming youth members from going out of the church.

8 S. Ellis, and Gerrie ter Haar, 2004. Worlds of power: religious thought and political practice in Africa.
London: Hurst and Company. P. M. Steyne, 1989. Gods of power: A study of the beliefs and practices of
animists. Houston: Touch Publications.

% C.0. O shun, 1981. Christ Apostolic Church of Nigeria. xvi+ 11.



revivals, spirituality, challenges and legendary personnel of the church rather than how
the church has engaged African traditional religious elements as obtained in the Yoruba
traditional religion and practices and utilized them in her practices and liturgy. This
study, therefore, examined the African traditional religious elements in Christ Apostolic
Church in relation to how they have been appropriated in terms of the objects used, the
procedures involved in their use and the functions associated with them. It further
observed whether the appropriation of these elements have contributed to the spiritual
satisfaction and benefits of church members and the society.

The elements identified are: spiritualization of the head (Ori) (that the physical
head had spiritual capacity to harbour evil (lbolllldel]) and fortune), pregnancy
conception (that barrenness transcended medical factors and that it is cured through
fertility prayer), photographs/objects (that material items could convey spiritual messages
to recipients), and the earth (that evil and good forces reside in the earth).

The questions that this research shall try to address are: first, to what extent can
we say that the traditional religion and worldview of the Yorubéa people of Southwestern
Nigeria influenced the liturgy of Christ Apostolic Church in Southwestern Nigeria? It is
necessary to observe that Western Christianity could not adequately satisfy the emotional,
spiritual, physical, and material yearnings of the indigenous Christians™. Second, what
are the contributions of the African elements engaged by the church towards the
endearment of members and non-members, Christians and non-Christians alike to the
church? This question arises from the view of ODm(')Dyéjow()11 that “there is no
gainsaying the fact that the Aladura have incorporated many features from the indigenous

forms of worship.”

10C.0. O ishun, 1981. Christ Apostolic Church of Nigeria. xvi+ 27.

). A. OUméyajowd, 1978. The Aladura churches in Nigeria since Independence. Fashole Luke. Ed.
Christianity in Independent Africa. Ibadan: Tbadan University Press. 96-110. See also E. 1. Metuh, (n/d)
Dialogue with African Traditional Religion (ATR) The Teaching of the Special Synod on Africa. Retrieved

from http://www.afrikaworld.net/afrel/metuh.htm on the 22nd of August, 2010. 1-10.
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1.3 Purpose of the Study

Christ Apostolic Church has been perceived by many scholars as a church that is
fervent in revivals and rich in legendary personalities who had worked hard to bring fame
to it. Scholars as J. Alokan, C.O. Oshun, and M.O. Idowu'? have all given much attention
to the church’s history, legendary personalities and the its revivals but very little attention
has been given to the fact that the church has some connection with African Traditional
Religion. They have either not noticed or deliberately disregarded the reality that Christ
Apostolic Church has a subtle link with African Traditional Religion. It is, however, our
aim in this work to examine the African traditional religious €lements appropriated in
Christ Apostolic Church in terms of the objects used, the procedures involved in their use
and the functions associated with them. This study will .examine four African religious
elements that have been spiritualized in the church namely; head, pregnancy conception,
photographs and objects, and the earth. This work will further examine the objects that
have been used and the functions associated with their uses. Here, we shall attempt to
show how spiritualized water and oil, psalms and songs and fabricated items are used to
spiritually manipulate the four elements mentioned above and the results achieved. Also,
we shall identify the problems and prospects of engaging African traditional religious

elements in the church.

1.4 Scope of the Study

The scope of this investigation is limited to Christ Apostolic Church in the south-
western part of Nigeria. Ibadan and Lagos are the main cities of the research as they are
heterogeneously populated with adherents of the church from the Southwestern states.
These cities also accommodate many assemblies of the church. The other Southwestern
cities are referred to in this work. They are Osogbol in O[lsun State, Akaré[] in Ondo
State, Abe[1[Jo[Jkul[lta in Ogun State and Ado-EKkiti in Ekiti State. As far as this research
is_concerned, we refer to Southwestern Nigeria as comprising only the states that have
been mentioned. Kwara and Kogi States have been deliberately excluded as not much of

2 A. Al6Ikan, 1991. The Christ Apostolic Church: CAC 1928-1988. Lagos: ibuktnolu Printers Nigeria
Ltd., C.O. Oshun, 1981. Christ Apostolic Church of Nigeria: a suggested Pentecostal consideration of its
historical, organizational and theological developments, 1918-1975. Ph.D Thesis. Exeter University. M. O.
Idowu, 2007. The great revival of 1930: the origin of modern-day Pentecostalism in Nigeria, Ikeja: Divine
Artillery Publications.



the activities of the church took place in these places. Also, Kwara and Kogi had earlier
presence of Islam than the six states in this study. Also in contemporary Nigeria, the two
states are not candidly categorised under Southwestern Nigeria.*® Osogboll, Akuré(l,
AbellJolkullta and Ado-Ekiti are referred to because they accommodate many
assemblies and members of Christ Apostolic Church. They are therefore the jurisdictions
of Christ Apostolic Church in South-western Nigeria. The church spread to these states at
her inception and had incorporated many aspects of the Yoruba culture of these places. In
addition, they have accommodated the church for many years.

The study covers the period 1970 to 2005. This range in time is important to the
research as the year 1970 represents the period when Charismatic Christianity evolved
and started to relate with other Christian denominations in Nigeria including Christ
Apostolic Church. Charismatic Christian practices were different from the practices of
the indigenous churches because of its Europe and-American descent. These practices
influenced the young people of Nigeria, especially in the Southwestern part, thereby
luring many young and vibrant members of the Mainline and Aladura churches. Also, it
was a period when Nigeria ended the civil war that threatened her unity and the nation
was still grappling with the aftermath of the war. During this period, the adverse effect of
the war made many people to seek spiritual solutions to their problems that ranged from
insecurity to hunger. Many churches were patronised around this time and Christ
Apostolic Church was inclusive. The African traditional religious elements of the Yoruba
of Southwestern Nigeria that this research identified were popularly used as from the 70s
and 80s to 2005. The elements that have been identified by this study were very popular
at that time because during that period, Nigeria experienced accumulated economic and
political instabilities, which made everyone to look for ways of solving their problems.
The major way out for Christians was by patronizing churches that included Christ
Apostolic Church that promised solutions to their different problems.

The thirty-five years that the research covers represented the period when the
indigenous churches had related robustly with different versions of Pentecostal practices,
and Christ Apostolic Church had exhibited the Yoruba elements, which the research
focuses. While the 70s witnessed the period when charismatic Christianity began in
Nigeria, the 80s and 90s represented the times when Nigeria experienced uncontrolled

3 African Yoruba religion from http://www.amazingpsychicreading.com/af.html and Yoruba people from
http://en.wikipedia.org/wiki/Yortiba_people. Both retrieved on 16" September, 2009.
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economic and political downturn, which made many Nigerians to devise alternative
means of breaking even socially, economically and spiritually. At this time, neo-
Pentecostal churches thrived considerably because they continuously assured Christians
of solutions to their problems. As a result, they gained membership from existing church
denominations.™* Yoruba culture and worldview feature considerably in the research as
they influenced the liturgy of Christ Apostolic Church. This was possible because the
church developed in Yorubdland and mainly governed by the Yoruba people of
Southwestern Nigeria.

1.5  Significance of the Study

This research is important in examining the extent the Christ Apostolic Church is
regarded as an indigenous church. Some features are subtly borrowed from Yoruba
traditional religion and indigenous culture so as to enhance the church’s practices. It
further ascertained the reasons underlying the church’s preference for African traditional
religious elements in the practice of its Christianity. The research further determined the
impact that Christ Apostolic Church’s type of Christianity made on the spiritual, socio-
cultural, and economic life of its adherents and the society.

This research is relevant at this time when neo-Pentecostal culture and ideologies
are entering the churches in Nigeria, thereby influencing the home-grown traditional
values and encouraging western culture than indigenous culture in Christianity. Such
discovery may be useful in addressing the menace of unworthy foreign cultures in the
churches in the Southwestern part of Nigeria, Nigeria as a nation, and the global world,
and thus enhance clarity, relevance, and passion in church liturgy and practice. This work
is also important as it attempts to identify the problems associated with the use of African
elements in the church and the prospects that their engagement mean for the Christ

Apostolic Church in particular and Christianity in general.

Y Such church denominations included the Catholic, Mainline and Protestant denominations. Christ
Apostolic Church at this time was slightly affected because some of her youths went out of the church to be
part of the vibrant worship styles of the neo-Pentecostal churches. However, this was curbed as from the
90s when some of her assemblies began to operate English Service where such vibrant modern
characteristics could be exercised. In such services, English language was used as the language of liturgy.
This was against the use of Yoruba language for liturgy in Southwestern Nigeria and the conservative
stance maintained by the church from inception.



1.6 Research Methodology

Since this research is a historical study of Christ Apostolic Church vis-a-vis its
liturgical practices in a particular geographical region, ethnographical and bibliographical
methods were employed. In the fieldwork, interviews, and participatory observation
methods were used. Sixty CAC branches were purposively selected in Ibadan, Lagos,
Abé[Jokuata, Akarél ], Adé-Ekiti and Os[Jogbo. Unstructured interviews were conducted
with purposively and randomly sampled 60 pastors (10 from each city) and 120 laity (20
from each city). Those interviewed were those who were members of the church within
the thirty-five years that the research studied. It was believed that these categories of
people could offer relevant information to the researcher, as they were members of the
church at the period. A total of 360 copies of a questionnaire were administered to the
same number of respondents in the following order: 120 to pastors (15 in each city except
Ibadan and Lagos where 35 and 25 copies were distributed in each city respectively), 120
copies to non-ordained workers (20 copies in each city) and 120 copies to members (20
copies in each city), while 236 copies were retrieved and processed. A ten-week
participant observation monitoring was also conducted in some selected assemblies in the
study areas. Data were subjected to content analysis and percentages. The secondary
sources for the research were gathered through bibliographical search. This involved
consultation of relevant literature such as books, articles in journals, church magazines
and bulletins and other literary materials in libraries.

The questionnaire contains 20 questions on African worldview and elements of
African traditional religion in Christ Apostolic Church in Southwestern Nigeria. Some of
the questionnaire results are discussed in chapter four of this work. The data collected
were subjected to content analysis and percentages using frequency tables and cross
tabulations. Each of the data was calculated by simple percentage using the formula:

N J 100 /\
While “N” stands for ‘Respondents’, “TN” stands for ‘Total Number of Respondents’
per statement. Responses of the respondents are analyzed and discussed under
appropriate paragraphs in chapter four. Logical reasoning and historical method were
used in treating our findings in this work. Logical reasoning was employed in reconciling

the information and evidence got in the field.



CHAPTER TWO
LITERATURE REVIEW

2.0 Introduction

This chapter presents a review of works on African indigenous churches and Christ
Apostolic Church respectively. They are works of such scholars as C. O. O[lshun, A.
OLmé[lyajowd, D. Ayégbollyin and S. Ade[Imo[Jlal] Is[TholIlall, O. U. Kalu, E.
Isichei, S.A. Fatékun, T.A. Falllayel], and others are reviewed. Besides the introductory
part, this review is divided into two parts namely: African Indigenous Churches and
Christ Apostolic Church. The conclusion constitutes a brief summary of the views of

scholars whose ideas have been reviewed.

2.1 History, Beliefs and Doctrinal Emphasis of African Indigenous Churches

D. Ayégbolyin and S. A. IsCholl Dlall, A. Alo[Jkalln, A. Adogame and J. Lizo
and[] A. OmoUyalljowol] describe African indigenous churches as simply founded by
Africans for themselves without dependence on foreign aids and assistance. They further
portray them as self-governing and self-financing and self-propagating with a mandate to
propagate Christianity that seriously considers and respects African opinion and
mindset." D. Ayégb6[lyin and S. A. Is[ho[)0lal] in their own opinion say that they are
known to be self-supporting, self-governing and self-financing. We also support these
claims because the indigenous churches as much as possible managed to maintain this
independence, to the amazement of the foreign missionaries. They were surprised that
churches that were founded, funded, and administered by Africans could survive without
any recourse to them for assistance.” However, when considered critically, it is quite

impossible to think and believe that the African church founders did not benefit from the

' D. Ayégbol yin, and S. A. is/ Tho I [ la, 1997. African indigenous churches: an historical perspective.
Lagos: Greater Height Publications. 19.

19. A. Alol kal In, 1991. The Christ Apostolic Church. (1928-1988), ibadan: ibukuno( /14 Printing Nig.
Ltd. 23 & 24. A. A. Adogame, and J. Lizo, 2005. Zionist, Aladura and Roho, African instituted churches.
O. U. Kalu, Ed. African Christianity: An African story. Pretoria: Dept. of Church History. University of
Pretoria. 309-329, 313.J. A. Ollmd[lyajowd, 1978. The Aladura churches in Nigeria since independence.
Fashole L. Ed. Christianity in independent Africa. Ibadan: Tbadan University Press. 96.

2D. Ayégb6[lyin, and is‘holla’), S. A. 1997. African indigenous churches. 19.



missionaries. At least they gathered some experiences from the white missionaries and
those experiences might have been useful in the management of the indigenous churches
that they established. While they might not have benefited financially, some of them had
been tutored in the mainline doctrines.

Peter Falk, in his work titled The Growth of the Church in Africa, sees the action
of the African Christians as unnecessary and ambitious. He feels that Africans were
dissatisfied and restless and that they wanted leadership. * This however shows a rather
biased and shallow concept of why the indigenous churches were formed and what they
represented. These churches were formed not because the Africans wanted power and
leadership at all cost but for the emancipation of genuine Christian faith from the
shackles of colonial influence, and the development of such faith into a type that projects
the reality of African existential challenges.

About the negative effect of missionaries on the traditional culture of the people
of Africa, Adrian Hasting in his work Church and Mission in Modern Africa® insists that
the attitude of the missionary bodies and their agents towards the evangelical mission and
the culture of the people they came to evangelize were harsh. He captures this behaviour
vividly in the arrogant expression of a Capuchin missionary in Congo to show how the
foreign missionaries grossly disregarded and scorned the culture and religion of the
Africans:

On my way, | found numbers of idols, which | threw into the
fire. The owner of these idols... seemed very annoyed. To
calm him down by humiliating him, I let him know that if he
persisted in anger, | should see that he himself {is} burnt with
the idol.

It is our view that foreign missionaries would have achieved more in their
evangelical works if they had given their evangelism an African appeal. To comment
critically on the expression of the Capuchin missionary, it can be easily deduced that the
particular missionary did not put up this attitude by himself, but this manner fully had the

backing of the overall missionary body that sent him.

®P. Falk, 1997. The growth of the church in Africa. Jos: African Christian Textbooks. 349 -350.
* A. Hasting, 1966. Church and mission in modern Africa. New York: Fordham University Press. 59.
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We can also say that this attitude shows the pride inherent in the mission of the
foreign missionaries and the absolute humiliation and degradation of the socio-religious
and cultural spaces which they came to meet. The expression wholly targeted to deflate
the ego of the man in question and the totality of what the African mindset represented.
Obviously, their Christianity was garbed in just the same arrogance they themselves put
on.

About why the African personnel got involved in African indigenous churches, A.
Adogame and J. Lizo gave some reasons as rationales for their participation. These are
religious, cultural, political, economic, ethnic, and racial discriminations. Other reasons
are social and psychological.’ This further shows that the unending over-lord-ship of the
foreign missionaries affected them. Rufus OsiTtel)Jlu1® in his book maintains a
pragmatic view about the insurgence of the European missionaries by describing it as
harmful to the African faith. He depicts their type of Christianity as a divided one that
came in the form of different denominations and that Africans were forced to dangle and
wobble between them. S.A. Fatokun in his work Christianity and African Culture also
comments that the African way of life and perception were tagged as barbaric and were
considered irrelevant in Christianity by the European missionaries when they brought the
religion to Nigeria. He further comments that this perception to a great extent alienated
the religion from the African people.” From these opinions, we presume that things were
not okay for the “native Africans” and that the indigenous churches emerged in a bid to
free African Christians from the shackles of socio-religious slavery in their own land.

D. Ayégh6Tlyin and S.A. Is[ho(1(]1a® argue that the indigenous churches
sprouted because of the desire of African Christian leaders to reform existing mission
protestant Christianity. This appears true and reasonable but the authors do not clearly
state that the African Indigenous Church leaders did not actually reform the existing
mission churches. Their attempts and convictions were not welcomed and so were

excised from the churches to form their independent indigenous churches where

A A Adogame, and J. Lizo, 2005. Zionist, Aladura and Roho. 314.

® R. Osite lu, 2002. African instituted churches: diversities, growth, gifts, spirituality and ecumenical
understanding of African initiated churches. London: Transaction Publishers. 33.

”'S.A. Fatokun, 2005. Christianity and African culture. Obitun. 4:1. 112-119.

8 D. Ayégb6llyin, and S. A. is[hol1[11al], 1997. African indigenous churches. 21.
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doctrines, values and passions compatible with African worldview could be practised. D.
Barrett® puts this better in his work Schism and Renewal in Africa: An Analysis of Six
Thousand Contemporary Religious Movements by describing the desire of the African
indigenous church leaders as an attempt to find a mode of religious expression, which is
emotionally and sociologically pleasing. This overwhelmingly supports the fact that the
indigenous churches moved out to define a better Christianity (outside the existing ones)
that suits the life setting of their people. They also agree concerning the growth and
proliferation of indigenous churches in Africa that the Nineteenth Century marked the
period when the churches were birthed and had taken root and even proliferated
considerably, especially in the sub Saharan Africa.’® Our inference here is that some of
the prayer groups materialised to full-blown churches that awakened the consciousness of
the African identity which the foreign missionaries attempted to strangulate.

R. Osillte] Dlull offers the reason for their growth: the injection of traditional
cultural worldview in Christianity."* A. O[lmé[Iyajowo corroborates this, saying that the
growth was remarkable due to the socialised Christianity, which the indigenous African
church founders introduced that made the indigenous churches mix freely with the
society. This enabled them to impact positively on the same society, even in the face of
the prevailing hostilities that bedevilled their operations around the pre-independent
milieu of Nigeria.'?> The views of these authors are relevant to this research. However,
they did not mention how the indigenous churches go about to contextualise Christianity.
Furthermore, they have not explored the indigenous elements engaged to socialise
Christianity with traditional culture. This research fills this gap.

D. Barret statistically analysed the degree of this proliferation by saying that the
number of different denominations that registered with the government by 1970 was over

® Barrett, D. 1968. Schism and renewal in Africa: an analysis of six thousand contemporary religious
movements. Nairobi: East African Publishing House. 161 & 162.

D, Ayégbollyin, and S. A. Is(Thol [ 11a 1997. African indigenous churches. 11.

1R, Osilltel 1lull, 2002. African instituted churches. 33. Cf. S.A. Fatokun, 2007. Christian mission in
southwestern Nigeria and the response of African Traditional Religion. International Review of Mission.
96. 380/381. Jan./Apr.105-113.

23, A. OlJmo [ yaljowo, 1978. The Aladura churches in Nigeria since independence. Fasho[1l¢ Luke
Eds. Christianity in independent Africa. London: Rex Collins Ltd. 1978. 106.
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760 and that the figure continued to swell each following year.** Osilite[ (lul] Rufus
expands this projection, maintaining that the figure might have exceeded 10000 by the
end of the Twentieth Century.* It could be gathered from the two projections that
indigenous Christianity enjoyed the support of many indigenous people and that it was a
solace to the religious yearnings of the Africans and especially Nigerian indigenous
Christians.

However, despite its growth and proliferation, the church suffered-the problem of
terminology, since a number of biased reasons had been adduced for its emergence.
Additionally, a series of derogatory names and appellations had been given the
movement. These include: Separatist, Ethiopian, Zionist, Spiritual, Independent,
Syncretistic, Protest, Nativistic, Tribal, Neo-pagan, Sectarian, Nationalist, Hebraic,
Cultic, Messianic and Post-Christian to mention a few.” A. Adogame and J. Lizo
suggest that these names were on the other hand products of different levels of their
developmental histories. They agree that these names seriously represent the ideological,
political and religious orientations and atmosphere, which revolved around research as
well as the civic arena at the time.™ This insinuates that the authority in the surroundings,
which hosted the emerging spirituality, initiated some degree of intolerance and hatred,
which in fact reflected in the different names that the movement was labelled. The result
of all the derogatory labels showered on them brought about the adoption of the names
they are called today such as African Initiated Churches, African Indigenous Churches
and African Instituted Churches. They were so named in a consultation organised by the
World Council of Churches at Kitwe and North Rhodesia on the 6 to 13 September,

B3 D, Barret, 1968. Schism and renewal in Africa. 78. For further information about the statistics of
adherents of different religions globally, see C. D. Isizoh, (n/d). Religions in sub-saharan Africa: working
and walking together. A Christian reflection. Retrieved from http://www.afrikaworld.net/afrel/isizoh.htm
on the 25th August 2010.

Y R. Osilltel lu, 2002. African instituted churches. 33.

D, Ayégb6/lyin, and S. A. IsiTho'I[1la’], 1997. African indigenous churches. 12-16. A. A. Adogame,
and J. Lizo, 2005. 312.

® A, A. Adogame, and J. Lizo, 2005. Zionist, Aladura and Roho. 312. Some early African indigenous
churches’ typologies in the following books can also be compared: G.C. Oosthuizen, 1968. Post -
Christianity in Africa: a theological and anthropological study. London: C. Hurst. D. Barrett, 1968. Schism
and renewal in Africa: an analysis of six thousand contemporary religious movement. Nairobi: East
African Publishing House. H.W. Turner, 1979. Religious innovation in Africa: collected essays on new
religious movements, Boston: J.K. Hall & Co.
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1962. This gives us an impression that there is yet no scholarly consensus as to what
specific name most befits the group. *’

To be candid, African Christianity and churches seem to have really exhibited a
number of or most of the qualities of the demeaning tags which they had been called and
this, to some extent, is a minus to the movement. It is not surprising that D. Ayégbdyin
and S.A. IsCholJlall recognise secession as a major problem and weakness of the
African Indigenous Churches. The authors on the other hand claim that secession had
aided their proliferation.® We could interpret the view of these authors to mean that the
strength of these churches probably lies in splintering and that despite this problem,
African indigenous churches’ growth had been significant. At the same time, it is our
scholarly opinion that its proliferation tendency should not be celebrated at the expense
of its problem, which is schism.

Some Independent Churches had evolved in West Africa in the Nineteenth
Century, that is, before the Ethiopian churches began to develop. E.A. Babalo[1la(1*° in
his work Christianity in West Africa: An Historical Analysis reveals that a number of
such churches like the first independent African church in Sierra Leone known as African
Methodist Church developed in 1821. This church broke away from the Wesleyan
Mission. Six other churches had seceded, all from the Wesleyan Mission by 1935. The
reason for this was given as “natural desire” of Africans to control their own affairs. We
deduce that the reason for the emergence of the indigenous African churches in Nigeria
was not so far away from the reason why these earliest African churches seceded from
the mainline church. There is however a little difference. The indigenous churches
formed in the early twentieth Century were not after power or leadership as African
indigenous Churches’ critics had thought but after the spirituality of the people along
their socio-cultural leaning.

D. Ayégb6llyin and S.A. Is(Tho[111al1?° describe the churches that broke away
from the mainline denominations between the late 19th and early 20th centuries, as

D, Ayégb6!lyin, and S. A. IsThol1[lal1, 1997. African indigenous churches. 18.

¥ D. Ayégbollyin, and S. A. Is[Tho I 11al], 1997. African indigenous churches. 153.

¥ E.0. Babalol/1a, 1988. Christianity in West Africa: an historical analysis. Ibadan: Book Presentation and
Publishing Company. 224.

D, Ayégb6lyin, and S. A. IsTho I /la, 1997. African indigenous churches. 35.
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forerunners of Indigenous Churches in Africa. Such churches in Nigeria include: The
Native Baptist Church (1888), The United Native African Church (1891), The African
Church Bethel (1901), and the United African Methodist Church Ellle(][Jja (1917). E.A.
AyaDndeDleD21 in his book, The missionary impact on Modern Nigeria 1842-1914,
associates this early version of African faith to the activities of some Africans who were
culturally, socially and, politically dissociated from the church. For example, the issue of
polygamy, which was not tolerated by the mission churches, was one of the reasons for
the secessions. Our assumption here is that Ethiopian churches in Nigeria were politically
motivated than spiritual. D. Ayégboyin and F.K.U. Asonzeh®*in their work, Taxonomy
of churches in Nigeria: A historical perspective, lend some support to this supposition as
they gave some reasons why the United Native African Church was established. The
reasons are to expunge all foreign forms of Christianity from the church and ensure that
the personnel of the pastorate were entirely made up of Africans. Critically assessing
these two reasons, it is of our view that the former reason given by the authors could be
untenable, as it may not be possible to wipe out totally the foreign influence. The
influence of the missionaries actually survived their stay in Nigeria as some of the
doctrines of the Ethiopian churches were patterned after the mainline missionary
denominations, especially in the area of liturgy.

About the forerunners of African indigenous church prophets, A. AloUkalin
states that they began to develop as from 1910 and their efforts greatly motivated the
African indigenous Churches prophets who came after them. He proposes that the
precursors such as William Wade Harris (Liberia, 1913); Garrick Sokari Braide (Nigeria,
1915); Walter Matiffa (Lesotho); Samuel Oppong (Ghana); Simon Kimbangu (Central
Africa, 1918) and Alice Lenshina (Zambia, Tanzania and Malawi, 1950s) directly or
indirectly initiated a spiritualised indigenous Christianity in Africa. He claims further that
they generally preached one common message of the healing power of God, which made

them to have many adherents.?®

2L E.A. Ayandélé, 1966. The missionary impact on modern Nigeria 1842-1914. London: Longman Group
Ltd. 197.

22 D. Ayégbollyin, and F.K.U. Asonzeh, 2002 Taxonomy of churches in Nigeria: a historical perspective.
Orita. 34. 1-2. 68-86. 74.

% A. AlokalIn, 1991. The Christ Apostolic Church. 23 - 24.
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A. Adogame and J. Lizo** in their work, Zionist, Aladura and Roho: African
Instituted Churches agree that the African indigenous churches in Yorubaland evolved
from the Precious Stone Society, a praying group formed at IjeCJba Ode. This
corresponds with D. AyégboCyin and S.A. IsOhol)0lal)’s opinion,”® only that they
claim that soon after their formation, they spread like wildfire all over Nigeria.

About prayer in the Aladura churches, A. Adogame and J. Lizo say that this is
emphasised and that they have a great deal of enthusiasm for healing, prophecy, vision,
and dreams.”® D.O. O[lallyiCwolllall in his paper, The Aladura: lts Strategies for
Mission and Conversion in Yorubaland, says that the Aladura movement believes in the
power and authority of prayer (Adgballra allti allsClel] Adullrall). He says further that
they hold in great regard the belief that healing takes place through effective prayer.?’
Christ Apostolic Church, the denomination that this research focuses on, shares all the
aforementioned attributes and these features essentially categorise the church as a
Pentecostal church. E. Isichei in her work, A History of Christianity in Africa, says that
the Aladura pray for many things ranging from material to spiritual. These include
prosperity and healing from sicknesses and barrenness. She, however, does not mention
how Aladura Christians go about using indigenous elements in order to bring about
prosperity and healing such as this research focuses. This is why this research is
important to scholarship.?

B. Idolwull identifies in his work, the importance of prayer among the Yoruba
saying:

Prayers are offered, not only at worship but also at any time and
in any place as the worshipper feels or occasion demands.
People often stop on their way at shrines to offer brief prayers;
or they may speak their prayers in intimate ways to their
divinity, whom they believe to be ever-present though unseen,
as they walk along the road as they engaged in their work. *°

2 A, A. Adogame, and J. Lizo 2005. Zionist, Aladura and Roho. 316 - 317.

2D, Ayégbo lyin, and S. A. Is/TholI[11a’’, 1997. African indigenous churches 65.

% A A. Adogame, and J. Lizo, 2005. Zionist, Aladura and Roho. 317.

?’D.0. O /lallyil 'wol lal], 1987. “The Aladura: its strategies for mission and conversion in Yorubaland”.
Orillta. Journal of Religious Studies. 19. 1: 41.

% E. Isichei, 1995. A history of Christianity in Africa: from antiquity to the present. London: SPKC. 297.

# B.idoIwu'l, 1962. Ololdu Imare’]: God in Yorihd Belief London: Longmans. 117.
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It is viewed that the value, which the Aladura people placed on prayer, was not far
fetched from their traditional Yoruba religion that recognised and observed prayer as
principal in its belief system.

Concerning the earliest Aladura Church in Nigeria, A. Omo[lyalJjowo[] in his

work, Cherubim and Seraphim: The History of an African Independent Church, says the
Cherubim and Seraphim Church (C & S), was the first to exist as an inter-denominational
society. He submits that the church upheld prayer accompanied  with  faith and
renunciation of the devil and his work (including the worship of idols). The church
further preached against the use of jujiz and charms and encouraged those who believed
and possessed them to surrender them. ** We also observe that the area of focus of the
Cherubim and Seraphim was similar to that of Ayo[J Babalol[llal) in 1930 during the
Great Revival at lle[s(Jall. We, therefore, infer that prayer, faith and Pentecostal
manifestations of power of healing and deliverance were the essential weapons of
conversion at this time.
D. Ayégbolyin and S.A. Is(thollJlal) add that the Cherubim and Seraphim Church
started as a prayer group in Lagos in 1925 under the leadership of Prophet Moses
Orimo(14dé TullnolaJse.®* Afe Adogame and Lizo Jafta however establish that the
praying society translated to a full-blown church in the same year because of the
intolerance of the mission churches.* This also implies that the intolerance of the mission
churches before independence contributed in no small measure to the birth and
consolidation of the Indigenous Christian churches in Nigeria, apart from the fact that
Africans had longed for such a freedom that would afford them the opportunity of a freer
expression of their faith.

Now to the 1930 Great Revival, authors such as S.A. Fatokun, D. Ayégbolyin
and 'S."A. IsChol0lall, A. Adogame and J. Lizo C. EUkulndayo](] and E.H.L.
OlullsheJye all agree in their works that the Revival at Ile[Js[Jal] was significant. Their

reason was that many people were converted from their previous religions to

% J.A. Omolyal jowo, 1982. Cherubim and Seraphim: the history of an African independent church.
New York: Nok Publishers. 9.

1D, Ayégbollyin and S. A. is‘thol111a 1997. African indigenous churches. 81.

%2 A. A. Adogame, and J. Lizo, 2005.Zionist, Aladura and Roho. 317.
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Christianity.® The authors notice that the strategies used to draw the converts were
healing manifestations, miracles and preaching of repentance. This research sees the
relevance of contextualisation of Yorubd worldview as a means, which the Christ
Apostolic Church that evolved from the 1930 Great Revival employed to evangelise
during the period that the study covers. The research notices that Christ Apostolic Church
had been using the traditional tools rather unconsciously than consciously.

About the spirituality of the founders of Pentecostal movement-in Nigeria, A.
Adogame and R. Osilte[][Jlul] agree that the churches founded by them depended so
much on the individual charismata of each founder. ** The case of the Church of the Lord
(Aladura) which emerged from within the mission church tradition in 1930 is relevant.
Prophet Josiah Olan6[lwoll Osillte] (Jlul] was suspended from the Anglican Church
where he was a catechist due to his nature of demonstrating the spiritual gift, which was
not compatible with the Anglican Church.

A. Adogame in his work, Celestial Church of Christ: the politics of cultural
identity in a West Africa prophetic charismatic movement, mentions that the Celestial
Church of Christ appeared to be the only African indigenous church around this time that
did not sever from any existing mainline church. He says that the church emerged
independently through the visionary experience and charismatic initiative of Samuel
Bilehou Oshoffa in 1947.% D. Ayégb6yin and S.A. isCthoD0lall on the other hand
identify that the church’s distinctive traits and some unique conditions surrounding its
emergence separated it from other AIC’s in Yorubaland.*

It is our supposition that generally the indigenous churches that came prior to

Nigeria’s independence vigorously tried to re-create the spirituality of the faith of the

% D. Ayégb6! yin, and S. A. Is"ho[1[11a’], 1997. African indigenous churches. 73 & 74. A. A. Adogame,
and.J. Lizo, 2005. Zionist, Aladura and Roho 317. S.A. Fatokun, 2007. Historical sketch of Pentecostal
movements in Nigeria (with emphasis on the Southwest). christianesimo nella storia. 609-633.

C. Ekul'ndayol, 2004. History and ministerial life of Joseph Ayol | Babalo lal] (1904-1959). Ibadan:
United Christian Publications. 16 &17. E.H.L. Olulishellye, 1998. Saint Joseph Ayoll Babalo[lldll:
Africa’s foremost religious revolutionary leader 1904-1959. Ibadan: Christian Overcomers Publishers. 29
& 30.

¥ A.A. Adogame, 1999. Celestial Church of Christ: the politics of cultural identity in a West Africa
prophetic charismatic movement. Frankfurt am main: Peter Lang. 24. R. Osillte[Ilul], 2002. African
instituted churches. 131 - 133.
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indigenous people, which the foreign missionaries tried to influence. These indigenous
churches had encounter with the colonial mission authorities and re-established the
worldview of their people vis-a-vis existential challenges of life and emphasis on
visionary re-interpretation of the Bible.

C.0 Olshun, D. Ayégbollyin, S. A. Is(thoI[Jlal], A. OLmo6Jydjowd and E.A.
Ayalnde[lel] in their works emphasized that the African indigenous churches in
Southwestern Nigeria started as a praying movement that later blossomed into full
fledged churches.®” This assertion shows that the founders of African Indigenous
Churches reacted to the prevailing situation of the time and began a spiritual re-
awakening in the mainline churches. It further shows that African Indigenous Churches
in Nigeria evolved for a purpose at a specific time in the history of Christianity in
Nigeria. They came at a time when Western Christianity had already registered its
presence in Nigeria and had thrived appreciably. Before independence, the colonial
government who considered them a threat to-the smooth running of their administration
did not want these churches. At this time, the mission churches captured the cream of the
society, the well- to-do and the educated people as members. On the other hand, African
indigenous churches especially the Aladura of the Southwestern part of Nigeria had the
down- to- earth, artisans, and the low ranked civil servants as members.*

However, authors such as we have referred to above have stated different roles of
the African indigenous churches to the society, the truth remains that these churches
came to vitalize their society spiritually. They came to energize the Christianity of the
missionaries which appeared rather too conservative for their liking. Since the founders
of these churches were Africans, they were able to penetrate the mindset of their people
more .sharply than mission Christianity was. We shall now review the characteristic

features of African indigenous churches.

¥ A. OUImé6lyajowd, 1978. The Aladura churches in Nigeria. 96 — 97. D. Ayégbo/lyin, and S. A.
IsiThol111al, 1997. African indigenous churches. 65-68, C.O. O shun, 1986. The Aladura movement and
their impact on Nigerian society. E. I. Metuh, Ed. The gods in retreat: continuity and change in African
religions, the Nigerian experience. Enugu: Fourth Dimension Publishing Company Ltd. 195-196. E.A.
Ayandéle, 1978. The Aladura among the Yoruba: a challenge to the “orthodox” churches”. O. U. Kalu, Ed.
Christianity in West Africa: the Nigerian story. Ibadan: Daystar Press. 384-390.

% See A. O.0Jm6Iyajowd, 1978. The Aladura churches in Nigeria. 97. E.A. Ayandélé, 1966. Missionary
impact on modern Nigeria. 386.
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D. Ayégbollyin and S. A. Is(1ho[14 consider these churches as highly spiritual
and that they perceive everything as having spiritual connotations.*® We derive from their
claim that the indigenous churches see the African world as a world of force and a zone
where spiritual encounters take place on a daily basis. They perceive that spiritual
interaction takes place. They also believe that spiritual issues are not discussed in the
earthly forum where people meet face to face to sort out issues. This takes us to the
deliberate and unusual stress they put on the spiritual. Since the African world is a world
where the spirits that “drift” in the air are believed to be powerful and malevolent, a more
powerful force would be required to counter their surges. African indigenous churches
regard the Holy Spirit as the most powerful force to counter effectively the advances of
the wicked forces.

The authors further say that the indigenous churches interpret all occurrences
spiritually. It is our opinion here that these churches assume that human challenges and
problems that include bad luck, disappointment, barrenness, poverty, illnesses,
unemployment, prolonged pregnancy, and frustration are considered to have spiritual
origin. This explains why the Holy Spirit is invoked in these churches to deal with the
evil forces. The reason for their reliance on the spiritual owes to their knowledge about
spirits and the spiritual. The African traditional society which had familiarized its people
with spiritual encounters that take place in their society enabled members of African
indigenous churches to rely on this notion and emphasize it in their worship.

Another feature as identified in D.O. Olllayiwo[1la’s work is that the African
Indigenous Churches, especially the Aladura depends solely on the power and authority
of prayer (agbalra alti allsUel] aldullrall). He argued that prayer forms the
foundation of their practice and doctrine. He further said that it formed the route to
blessings that any person may ever think of. He claimed that prayer was their weapon of
conversion and the sole armory for battling the evil spiritual enemies.*® We, however,
notice that fondness for prayer among the African indigenous churches in the
Southwestern part of Nigeria, among the Yoruba had its origin from the belief of the

Yoruba people that prayer to the gods is essential before anything could be successful.

%D, Ayégbo yinand S. A. isC"hol [Ilal, 1997. African indigenous churches. 28.
“D.0. Ollayiwo 114, 1987. The Aladura. 19. 1. 41.
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Yoruba people refer to prayer as their power. Consequently, members of the African
indigenous churches believe that the prayers offered are accompanied with power, which
enforces the sanctioning of request.

These churches cherish prayers so much, so they refer to their spiritual leaders as
Ballball Aladura (father in prayer) and Jyall Aladura (mother in prayer).* They make
such reference to show, appreciate, and revere their spiritual leaders as those versed in the
culture of prayer. They also believe they can be relied on when spiritual warfare prayers
are to be engaged to fight the enemies or enhance a benefit. There are specified hours of
prayers and designated prayer mountains in the African indigenous churches. The
authority of these prayer mountains at times makes it mandatory for visitors who come to
the mountain to observe their personal prayers to as well abide by their prayer hours.*
Some of the indigenous churches have a special place carved out of their prayer
mountains as a highly consecrated place. This place is called Mercy Ground or Mercy
land. The ground is usually an enclosure at-a corner on the mountain laced with white
sand and fenced with either iron bars or stone. The barricade is usually painted white and
the area more often than not restricted. It is believed that prayers said on the ground are
answered more quickly than the ones said elsewhere on the mountain. It is further
believed that special spiritual warfare that requires the intervention of God and the
heavenly hosts are carried out here. Other indigenous churches patronize the ocean
beaches and they make use of different praying aids such as incense and candles.

African indigenous churches also stress the practice of Divine Healing, Cura
Divina. O. U. Kalu in his book, The History of Christianity in West Africa notices that
Divine Healing is one of the cherished practices of the African indigenous churches.*®
However, R. M. Cameroon in his work, Strains and facilities in the interpretation of an
African  movement clarifies that the Aladura Christians capitalized on the situation

surrounding them to gain attention. He observes that prevailing socio-economic, political,

" See D. Ayégbo/lyin, and S. A. isiThol [/lal1, 1997. African indigenous churches. 28.

*2 The researcher visited some prayer mountains such as Oril1-Okell OLllo" runkollle’
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and religious situations that surrounded Nigeria during the Great Revival of 1930 helped
to display their spirituality and gain popularity.* He also noticed that scarce availability
of medical facilities and the western Christianity’s failure to sympathize with the plights
of Nigerians popularized the indigenous churches. He further remarked that divine
intervention was possible as solution to challenges of life. E.A. Ayand¢l¢ also mentioned
that the economic depression of late 1920s in Nigeria, which was blamed on Christians,
intensified Aladura belief about Divine Healing. Christians were blamed for abandoning
their Christian faith for dependence on the use of witchcraft, amulets, julljull, and
medical science.*

D. Ayégbollyin and S. A. IsJho[Jlall agree that the prevalence of sickness in
Africa and the high cost of medical care are main reasons why many patronize the
African indigenous churches. They further agree that some of the ailments that were
cured in these churches had been unsuccessfully-managed in hospitals and traditional
healing homes.* We also notice that apart from these reasons, many adherents of African
Indigenous churches prefer to be healed divinely than medically because they believe that
such healings are permanent and without adverse effects. However, it is baffling that
some claims about Divine Healing are spurious. Also they are not medically proven in
the hospitals to ascertain whether healing has actually taken place and to what extent.
African indigenous churches held tenaciously to the fact that all existential challenges
could be surmounted through divine intervention. The existence of malevolent forces and
the afflictions that they initiate on man additionally popularized cura divina in the
church. No wonder Mitchell reiterated that African indigenous churches especially
Aladura thrive where witchcraft presence is felt.*’ In the 80s and early 90s in Nigeria,
African indigenous churches provided Faith Healing homes where they kept the invalid

* R.M. Cameroon, 1979. Strains and facilities in the interpretation of an African movement. Research in
Social Movement, Conflict and Change. 2. 203-209.

* E.A. Ayandélé, The Aladura among the Yoruba: a challenge to the “orthodox” Churches. O. U. Kalu, Ed.
Christianity in West Africa. 384.

® D. Ayégbollyin, and S. A. isitholi['la’l, 1997. African indigenous churches. 29. See J. A.
OImo[1yajowo, 1978. The Aladura churches in Nigeria. 98.

" M. R. Cameroon, 1970. Towards the sociology of religious independency. Journal of Religion in Africa.
3.1.19.
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and took care of them.*® Some operated “Faith Homes” to keep close watch on pregnant
women who suffered from pregnancy related problems in the past and needed spiritual
assistance to deliver their babies. These women delivered either in the faith homes or in
the hospitals depending on the degree of their problems.

A. Adogame and J. Lizo say that African indigenous churches accentuate the
African worldview in their form of Christianity. They explain that they are practical in
appropriating Christianity in a form that suits the African prevailing worldview. Their
method of doing this is to adopt indigenous features into their liturgy. However, they
claim not to share any relationship or connection with African Traditional Religion.*® The
Christianity they project is totally rooted in African traditional culture and responds
flexibly to the demand of the African people. This makes their members to conveniently
abide in the church and not seek for solution to their problems outside. They are
conscious of evil, which they believe lurks everywhere. They are also aware of the
havocs of the witches, wizards and other wicked forces. The African indigenous churches
dispatch veritable counter measures to quell the destructive tendencies of the evil forces.
Such approaches include the employment of spiritual rituals such as exorcism, prayer,
fasting, bathing in flowing streams or rivers and sacrifice at crossroads.*

Before the emergence of the African indigenous churches, mission Christianity
attempted to find solutions to the problems of Africans but failed. Unlike Islam and
African Traditional Religion, mission Christianity prescribed long years of learning of
Christian doctrine and catechism. It emphasized monogamy, frowns at the use of herbal
medicine, and did not recognize the “spiritual landscape” of the African people.”* It failed
to agree with Africans that wicked forces greater than they were, initiated the challenges
they faced in life such as barrenness, ill luck and sicknesses. The consequence of this was
that some of the African Christians went back to the use of traditional medicines,

observing rituals and sacrifices, while practising vague Christianity to please the

*® Christ Apostolic Church Agballa’ itura Ibadan operated one of such healing homes for the mentally
sick people. This was operated throughout the 80s but was discontinued in the 90s.

* A, Adogame, and J. Lizo, 2005. Zionist, Aladura and Roho. 322.

%D, Ayégbo!lyin, and S. A. is[1hol" [1lall, 1997. African indigenous churches. 31 - 32.

*1 C.0. OIshun, 1985. Aladura movement and their impact. 200- 201.
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missionaries.>* African indigenous churches brought relief to African spirituality. They
filled the vacuum created by the mission churches and connected the primal worldview of

African culture and religion with Christianity.

2.3 Christ Apostolic Church

Many works have evolved on Christ Apostolic Church. These include works of J.
O. AlélJkan, E.H.L. Olts[héllyell, A. OU16[Iwe, M. O. Idéwirand C. O. OlJshun.
These works have focused on the historical origin, organisational strategies, revivals and
miracles and theological interpretation of Pentecostalism. J. O. Al6é[Jkan in his work
describes the church as revival oriented. He claims that the 1930 Great Revival which
attracted many people from all walks of life remains the greatest revival in the church and
that other revivals are striving to achieve this feat.>® He further says that the church’s
emphasis on divine healing was a legacy from the inception of the church as a praying
society through the Great Revival period and the affiliation of the Faith Tabernacle
Congregation, Nigeria with the Apostolic Church of Great Britain.>* We could infer from
this that Christ Apostolic Church was associated with revival and held tenaciously to
Divine Healing as a means of solving health problems. However, the author has not
shown how the church was able to practise divine healing in the light of the African
elements which this work is studying. This makes this work relevant at this moment.

E.H.L. OlusThellye in his books traces the History of Christ Apostolic Church,
the personality of Joseph Ayo[] Babalo[114 and his legacies.” He identifies water as an
element for effective prayer and healing. He claims in one of the books, A short history of
the Christ Apostolic Church that the use of water in the church had its origin from Joseph
Ayodl] Babalo[/1a whom God told that sanctified water administered with faith could

°2.C.0. Ol Ishun, 1985. Aladura movement and their impact. 202.

% A. Alé[1kan, 1991. The Christ Apostolic Church. 91-108.

> A. Alé[1kan, 1991. The Christ Apostolic Church. 293.

*® EH.L. Olus[1hé[ye, 1998. Saint Joseph Ayo[| Babalo[lld: Africa’s foremost religious revolutionary
leader, 1904-1959. Ibadan: The Christian Overcomers Publishers. E.H.L. Olus[1héllye, 1994. A short
history of the Christ Apostolic Church, Ibadan: Olas[Theé[Jye Publication. E.H.L. Olus[Théllye, 2004.
Mysterious legacies of Apostle J.A. Babalo[lla, Ibadan: Olus[Thé[Jye Publication. E.H.L. OlusThéye,
2006. Who is this Joseph Ayo[] Babalo[1la? Tbadan: OlisThéTye Publication Series.
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ensure healing and miracle.®® He, however, fails to recognise that the use of water
probably took its precedence when it was used to heal the sick during the Bubonic plague
that followed the First World War in Nigeria. Miss Sophia O[dunlami was the first
person to provide a spiritual solution for curing those affected with the plague. She
claimed that if consecrated rain water is drunk by the sick, healing would result. This is
discussed in details in chapter three. The author shows water as an element in Christ
Apostolic Church for achieving healing but could not identify the rationale behind its use
today and whether its application in the church has any relationship with the African
worldview and mindset. He further did not bring out the impact of the African traditional
religious elements as featured in this work in the church.

M. O. Idowu’s work titled, The Great Revival of 1930: The origin of modern-day
Pentecostalism in Nigeria traces the origin of the Great Revival of 1930 and establishes
its impact on Nigeria and Christianity in general.>” This work, however, played down the
African society. It largely describes the society in the same way that the foreign
missionaries did. The author considers the traditional Yoruba society as barbaric and
presented the revival as the creator of light in the tunnel. While we do not disagree with
the fact that the revival made a lot of impact, we however wish to state that the revival
could not have been successful without Ayol] Babalo[114’s versatile knowledge of his
people’s worldview about spiritual challenges and their causes. The knowledge of this
must have helped him in a tremendous way to convince the people about the possibility
of a more effective means of overcoming these challenges.

A. OL160we’s work titled, Ibudé is'1é[1-iyanu Joseph Ayol Babalollld Ikéji-
Ardkeji: Itan  atiwdyé is based on Joseph Ayd[ Babalo[Jla Memorial Camp at Ikeji-
Arakeji.”® He describes the place as a praying camp for the church. He also mentions the
miracles of healing that had taken place there. Still, the work has not mentioned the
influence of the African elements identified by this research on the church.

B H.L. OlusJhé[ye, 1994. A short history of the Christ Apostolic Church. 19-20.

> M. 0. idowu, 2007. The great revival of 1930: the origin of modern-day Pentecostalism in Nigeria,
ike[ja: Divine Artillery Publications.

% A O0160IwWe, 2007. Ibidé isé0-iyanu Joseph Ayoll Babalola Ikéji-Ardkeji: itan dtiwdyé, Houston:
Omega Publishers.
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C. 0. OOshun® in his work titled Christ Apostolic Church of Nigeria: A
Suggested Pentecostal Consideration of its Historical, Organisational and theological
Developments, 1918 -1975 is important to our research. Olshun’s work elaborately
provides a base for interpreting the Christ Apostolic Church in Nigeria along its
theological Pentecostal points of view. Among other things, it considers the theological
interpretations of some beliefs and practices in the church such as the theologies of
Hallelujah, fire, water, light, power and healing. However, our research examines the
traditional tools that Christ Apostolic Church employed between 1970 and 2005 and
determines whether these tools made impact in the overall development of the church at
the time. If the traditional tools that this research identified are found to have enhanced
the development of Christ Apostolic Church, they could be employed by the neo-
Pentecostal churches in order to reduce unhealthy western practices in them. This may
take care in a better way, the emotional, spiritual, physical, and material yearnings of
members of such churches.

2.4 Conclusion

The works on African indigenous churches have portrayed their origin and
attributes. Furthermore, works reviewed on Christ Apostolic Church have concentrated
on the church’s origin and spiritual evangelism. Hitherto, these works have not explored
how such elements of African Traditional Religion as this research has identified have
been engaged in Christ Apostolic Church.

 €.0. Oshun, 1981. Christ Apostolic Church of Nigeria: a suggested Pentecostal consideration of its
historical, organizational and theological developments, 1918-1975. Ph.D Thesis. Exeter University.
Xvi+544.
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CHAPTER THREE
CHRIST APOSTOLIC CHURCH, SOUTHWESTERN NIGERIA

3.0 Introduction

This chapter looks into the emergence of Christ Apostolic Church in
Southwestern Nigeria. We shall trace the events that led to the affiliation of the Precious
Stone Society with the Faith Tabernacle of Philadelphia. Then we shall consider the
prophetic activities of Joseph Ayol1[] Babalo[llal] before the 1930 Great Revival. In
addition, the major events during the Revival and the significance of the Revival to
Christianity in the Southwestern part of Nigeria at the time are going to be discussed.
Furthermore, the main reason for the emergence of the church shall be examined.
Additionally, its growth, and development from 1943 to 2005 and the doctrines that
formed its bedrock will be highlighted.

3.1  Precious Stone Society and its affiliation with the Faith Tabernacle of U.S.A.
Towards the close of the First World War in 1918, some members of St. Savior’s
Anglican Church Ije[bt Ode came together to form a praying group. What led to this
formation was that an elderly man, Daddy Alli claimed to have had a dream, which he
relayed to the Vicar of the Church, Rev. S.J. Gansallo in July 1918." According to S. A.
Fatokun, Daddy Alli required that this dream should be given utmost spiritual
interpretation, attention and urgency than Rev. S. J. Gansallo the Vicar of the church gave
to it and due to this unserious attitude of the vicar about the revelation, he looked
elsewhere for assistance. He engaged four people namely, J.B. Sadare (alias Esinsinade),
E.O. OlUnallbalinjol], D.C. Oduga and E.O.W. OlullkolJ[Jyal]l and narrated the
revelation to them. He alleged that he saw the whole church fragmented into two unequal
halves. One-half was illuminated while the other in darkness. The first half illuminated
was smaller than the other half in darkness.? The interpretation of this was that majority

1 C.0. Olishun, 1981. Christ Apostolic Church of Nigeria: a suggested Pentecostal consideration of its
historical, organizational and theological developments, 1918-1975. Ph.D Thesis. Exeter University. 10.
2C.0. O shun, 1981. Christ Apostolic Church of Nigeria. 10.
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of the church had given themselves to worldliness while only a handful was committed to
God. This group agreed to devote themselves to prayer. They started this with the
permission of the Vicar in Charge.® This group started to hold its meetings under Daddy
Alli as the first leader. The meeting day was first after every Sunday service and later
extended to Monday evenings. Within a short period of this formation, the group swelled
in membership.

While this praying group was still establishing itself, its prowess-was put to test
with the upsurge of the bubonic epidemic which occurred towards the close of the First
World War which claimed many lives. The ravaging effect of the epidemic made the
group to be engaged in serious praying for a divine solution to this problem. As this was
going on, God raised a teenager, precisely nineteen years old named Sophia O[dinldmi
(later Mrs Ajayi), who was a young school mistress at that time. Sophia O[ldunlami was
previously afflicted with this disease but was healed by God and during her recuperation,
she claimed to have heard a voice saying: | shall send peace to this house and the whole
world as the world war is ended.’ She claimed that God told her that continuous prayer,
faith in Him, and the drinking of rainwater, which would fall at a specific time, would
cure people of the disease.® Apart from this revelation, this woman corroborated the
earlier vision experienced by Daddy Alli about the fact that darkness had pervaded the
church. She claimed that it was revealed to her that a lot of sins were being committed in
the church ranging from using both western and traditional medicine, drunkenness,
wearing of gorgeous apparels to other forms of sins as celebration of feasts on Sundays.
She further added that anyone who depended on the use of drugs would not survive the
disease but whoever followed the earlier instruction of seeking divine cure would be
healed.’

® S.A. Fatdkun, 2005. Pentecostalism in southwestern Nigeria with emphasis on the Apostolic Church,
1931-2001. Ph.D Thesis Dept. of Religious Studies. University of Ibadan. 96.

¢ .C.0. Ol shun, 1981. Christ Apostolic Church of Nigeria 10. See also, D. Ayégb6!lyin, and S. A.
IsiThol1111al1,1997. African indigenous churches: An historical perspective, Lagos: Greater Height
Publications. 66. S.A. Fatokun, 2005. Pentecostalism in southwestern Nigeria. 50. C.O. O(shun,1983. The
Pentecostal perspective of the Christ Apostolic Church. Orita.15. 2. 105.

>S.A. Fatokun, 2005. Pentecostalism in southwestern Nigeria. 96. See also J.A. O Imé [ yajowd. 1966. The
independent church movement of Yorubaland. B.A. Long Essay, Dept. of Religious Studies, University of
Ibadan. 9.

®C.0. Ol shun, 1981. Christ Apostolic Church of Nigeria. 11.

"'S.A. Fatokun, 2005. Pentecostalism in southwestern Nigeria. 96.
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True to her revelation, many people who followed the instruction were cured of
their ailments. This kind of prescription without doubt was unscientific and uncommon to
the mission churches. The kind of Christianity that was building up around this time
totally differed from that which the Anglican Church that accommodated the members of
this society could tolerate. This spiritual revelation and solution made many in the
Anglican Church, including Sophia’s father to doubt her and tagged her as insane.® This
experience was however the type, which the indigenous Christians had longed for. After
they had tried all means to acquire cure to the epidemic (including consulting the oracles
and herbalists) without any cure, spiritual solution just came through the young woman.

The white missionaries could not offer any help as they locked the gates of the
churches (though at the order of the colonial government who felt that doing so would
check the spread of the disease)®. They travelled back to.their countries for fear of being
caught in the web of the epidemic.'® What manifested around this time was that God
through His Pentecostal power, moved among the people without the aid of foreign
missionaries. It was an evidence that African Christianity had attained a level where
doctrinal and racial biases could not influence it. It showed that God could also relate
with Africans as much as he did with the Europeans and Americans. It further showed the
providential power of God in providing an effective alternative to replace consultation of
oracles and diviners in solving their day-to-day problems.

This closure disappointed the Nigerian Christians who felt that they were forsaken
by their trusted allies who should have defended them in their times of troubles. This act
was considered as that of faithlessness in the ability of God to cure the sick and curb the
spread of the disease. This apparent setback however, did not reduce the spiritual strength
of the.group as they intensified their efforts towards a more fervent devotional Christian
life and prayers. They were engaged in moving in procession round the city and praying
for God’s deliverance and healing. As a result of this, the fame of the group increased the
more. This prayer group later metamorphosed into the Precious Stone Society (Egbe
Okuta lyebiye) in 1920. J.B. Sadare who was formerly one of the five people who

¥ S.A. Fatokun, 2005. Pentecostalism in southwestern Nigeria. 96.

% S.A. Fatokun, 2005. Pentecostalism in southwestern Nigeria. 97. See also, J.D.Y. Peel, 1968. Aladura: a
religious movement among the Yoruba. Oxford: O.U.P. 62

10C.0. OIshun, 1981. Christ Apostolic Church of Nigeria. 11.
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initially formed the praying group became the new leader of the society, taking over from
Daddy Alli. This group also became the foremost Prophetic Healing Movement in the
Southwestern part of Nigeria, attracting membership from every denomination, including
the mainline churches.™

The founding fathers of the Precious Stone Society hinged their spirituality upon
this basis and they were ready to uphold the culture of Divine Healing with their might.
When the group began to increase in number and their conviction about devotion to
prayer and emphasis on Divine Healing was becoming stronger, the mother church that
housed them (that is St. Saviour’s Church, Ij¢[1bu-Ode) began to be apprehensive.'? In
addition, the Precious Stone Society claimed that infant baptism was unbiblical and was
the cause of the death of many infants in the church. This allegation discomfited the
church the more. The subsequent excommunication of the group could further be referred
to as one of the initial causes for the founding of Christ Apostolic Church. We observe
that if they had not been excommunicated, the group would have existed within the
Anglican Communion. In essence, we are suggesting that the inability of Anglican
Church, TjéIbu-Ode to accommodate them for their rather strange Christianity led to
their excommunication. Other reasons for this emergence were the threats from the
colonial government, and the various mergers that it encountered. The group experienced
a series of affiliation with foreign Christian churches and one of the reasons for this was
to escape the hostilities of the colonial administration that frowned at any local spiritual
movement operating independently.™

Still on this issue, the pioneering leaders of the Precious Stone Society were not
happy that one of the foreign groups they affiliated with namely the American Faith
Tabernacle was checking their freedom about exhibiting spiritual gifts.** The American
Faith. Tabernacle did not adequately buy the local group’s conviction about Divine
Healing without the use of drugs and medicine, either western or local. C.O. O[shun

claims that due to this relationship, their doctrinal positions on Divine Healing and

*'S.A. Fatokun, 2005. Pentecostalism in southwestern Nigeria. 97.

2D, Ayégbollyin, and S. A. Is[ thol1[/lal’, 1997. African indigenous churches. 68.

3C.0. O’ Ishun, 1985. The Aladura movement and their impact on Nigerian society. E.l. Metuh, Ed. The
gods in retreat: continuity and change in African religions. Enugu: Fourth Dimension Publishing Co. 196 -
197.

4 C.0. OCshun, 1981. Christ Apostolic Church of Nigeria. 26.
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Pentecostalism generally were penetrated and attempts were made to contaminate them.
He further says that the unflinching stand of the leaders of the Faith Tabernacle
Congregation in Nigeria about Divine Healing was still abiding. The testimonies that
followed the previous manifestations of the spiritual gifts among them were also sure
stimulus that enhanced and energized their convictions to hold on to Cura Divina.”
However, the futility which the subsequent affiliations brought and the dangers that they
portended for the viability of the doctrine of Divine Healing (if  continued) also
constituted other reasons for the ultimate birth of Christ Apostolic Church.

The adventure of Joseph Ayoll[] Babalo[Jla[] and his strong conviction and
sense of commitment towards Divine Healing further rekindled the inherent vigour of the
adherents of Nigerian Faith Tabernacle. The 1930 Great Revival that ensued and
recorded many miracles and healings also brightened their belief that Divine Healing as a
practice was possible. In addition, because many lives were touched, the assurance that
Divine Healing was possible became meaningful. Furthermore, it showed that it was
worth pursuing and defending. The staunch members and leaders of the Faith Tabernacle
realized the opposition that existed in the defunct Faith Tabernacle. Therefore, they
decided to establish a church where their passion could be freely expressed.

After the excommunication of the Precious Stone Society from the Anglican
Church, Sadare, who was the leader of the excommunicated group was forced to resign
from his office at the Anglican Synod as the People’s Warden (a prestigious office), and
continued to be the leader of the emerging Precious Stone Society. Anybody that had
anything to do with the society was forced to either renounce association with the society
or forfeit his position in the Anglican Communion. This affected a lot of people and led
to a lot of loss of jobs and privileges for members of the society. Such privileges included
forceful withdrawal of their children from the Anglican schools and being victimized and
persecuted by the authority that only recognized the Anglican Communion.*® Daddy Ali,
who was the initial leader of the group, had to step down probably due to his inability to
combine his role as the leader of the society which was increasing in number by the day

with his sexton duty or because he felt his status could not effectively manage the high

>C.0. Ol shun, 1981. Christ Apostolic Church of Nigeria. 39.
18S. A. Fatokun, 2005. Pentecostalism in southwestern Nigeria. 99 & 100.

31



position of responsibility that the society demanded. Apart from being the People’s
Warden, Sadare was also an influential goldsmith and a respectable man in the society.’

D.O. OdulIballnjoll, an Ije[1bti man who was a vibrant member of the group and
also a learned person had come into contact with a magazine of the Faith Tabernacle
Church of Philadelphia titled, The Sword of the Spirit as far back as 1917. Then he was a
clerk with the Police Force in Warri. He was attracted to an article in the magazine titled,
The Seven Principles of Prevailing Prayer. This article re-launched him into a full scale
belief in the efficacy of prayer as emphasized by the praying society he was affiliated
with back home'®. The doctrines expressed in the article appeared similar to the Precious
Stone Society’s body of beliefs.’ He later engaged in a close touch with the leader of the
church in Philadelphia, though through correspondence.

When he returned to Ijebu-Ode, he introduced this to members and leaders of the
Society and they embraced it cordially. Odubéanjol} similarly introduced this magazine to
the Precious Stone Society in Lagos between 1920 and 1921 and this branch engaged in
regular correspondence with Faith Tabernacle, Philadelphia.?’ The regular supply and the
constant and effective use of this magazine by the society facilitated a formal contact
with the American Faith Tabernacle. However, before this contact was negotiated with
America, the Precious Stone Society had formulated its own doctrines that laid emphasis
on Pentecostalism and _its associated gifts and practices. These doctrines included
disapproval of infant baptism, Sola Scriptura, (reliance in the finality and infallibility of
the scripture) and (Cura Divina), Divine Healing. Others included dependence on dreams
and vision as ways through which God bestows His grace on man and guides his
footsteps. The last was total trust in God for daily supply of essential needs.?

The Precious Stone Society continually got closer to American Faith Tabernacle’s

doctrines through the correspondences that Pastor Clark exchanged with the 1jé 0ba-Ode

'S A. Fatokun, 2005. Pentecostalism in southwestern Nigeria. 98 & 99.

185 A. Fatokun, 2005. Pentecostalism in southwestern Nigeria. 100. Cf J.M. Assimeng, 1968.
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countries. Ph.D Thesis. Oxford University, Oxford. 287.
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group and the faith they had in the messages of the tracts and correspondences. > They
agreed with Pastor Clark on some of the beliefs as have been mentioned earlier, such as
disapproval of infant baptism and dependence on the almightiness of God as the great
provider. However, it is pertinent that we are reminded that one of the reasons why this
affiliation was consummated was because they needed to be protected from the hands of
the colonial administration who would not want them to operate as an indigenous group.
In 1923, the Society finally became affiliated with the Faith Tabernacle of
Philadelphia, thereby making all members in the Society to be known as the Faith
Tabernacle Congregation.? After this affiliation, they were under obligation to go by the
doctrines of the foreign organization.?* They also agreed with the foreign church on
doctrines such as absolute trust and reliance on God as the sole provider. This was
because these beliefs were not emphasized in the mission churches. We observed that
these doctrines especially the one above replaced the strong beliefs embedded in Yoruba
religion, whereby the Babalallwo (Traditional Priest among the Yoruba people of
Southwestern Nigeria) would divine and proffer solution to people’s problems. He would
further prescribe the necessary sacrifices that could be offered to overcome existential
problems such as barrenness, poverty, ill luck, and sicknesses. Here, a lot of faith is
reposed in the priest, that he possessed the know-how to consult the oracles and get
potent solutions to their_problems. The Nigerian group which affiliated with the Faith
Tabernacle Congregation of Philadelphia further considered that Pentecostal gifts, such
as vision, dream, and prophecy were means of gaining adherents of the traditional

religion.

3.2  The Call and Ministry of Joseph Ayo[100 Babalolal) before 1930 Great
Revival
The claim by Alokan that Joseph Ayoll[] Babalo[/lal] came into the ministry
when the Faith Tabernacle Movement had become weak and divided cannot be sustained

when we consider the eyewitness account of Adégbdyega who claimed that the Faith

?2.C.0. Olshun, 1981. Christ Apostolic Church of Nigeria. 26. See also A. Al kan, The Christ Apostolic
Church. 26.

2 S, A. Fatokun, 2005. Pentecostalism in southwestern Nigeria. 100.
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Tabernacle Nigeria was spiritually vibrant when Babalo[/1a joined.25 AlolTkan’s claim
was probably hinged on reasons such as the controversy that surrounded Divine Healing
and the optional use of western medicine for the cure of ailments. When in May 1927,
Ayo[][] Babalo[ 14, a native of Ilo[Ifa joined the Public Works Department in Os[Jogbo
as a steamroller driver;?® he did not know that greater commitments were on his way. He
began to encounter series of visionary experiences and theophanies especially at night in
his residence at Ipetu-Ije[](Is[Jall. These experiences would later lead him to take
some decisive steps.?’

Babalo(Jlal] received his call to ministry after he had received a series of
theophanies®® within a period of three days. He was seriously warned that if he refused to
heed the call he would die.?® He was promised spiritual-empowerment adequate for the
challenges ahead of him. C.O. Oshun accounts that Ayo[J[] Babalo[Jla[] heard a
thunderous voice on 9 October 1928 at 12 noon ina place called Ilullkejil], charging him
to leave the work he was engaged in, and that failure would mean death. At that time, he
was using the steamroller and was engaged in a road construction. His steamroller
suddenly stopped working and he was trying to fix the problem before the voice spoke.
When it would not work, he left the machine on one side of the road in frustration. The
voice called again two days after, on 11 October 1928 warning him that the machine

would not work unless he retired from his job®.

% A. Alo[kan, 1991. The Christ Apostolic Church. 36&37. Cf. S.G. Adégboyéga, 1978. Short history of
The Apostolic Church in Nigeria. Ibadan: Rosprint Industrial Press Ltd. 8-23.

% Joseph Babalo!/14-faith healer. National Archives. File No. 1146. Class Mark Iba Div i/1. This archival
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File:No. 662. 186.
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On the day of his final call, he had another mysterious encounter when he placed
three palm fronds on his steamroller to shield it from the sun. When he came back a
fortnight later, he heard the voice that spoke to him earlier telling him to look at the palm
frond leaves. He found that the first palm frond was fresh and green, the second had
withered, and the third completely dried out.*! The voice analyzed to him that what he
had seen was a parable that his ministry was to all people including those who would
listen and those who would not. The voice explained further that if he entered a town and
he was totally accepted, the inhabitants would be as fresh as the first leaf. The second
palm frond that withered showed that if the people of the town received the message
partially, they would be like the withered leaf. In the case of the third leaf that dried
completely, anyone who refused his message would die. Babalolald resigned from his
appointment with the Public Works Department and accepted the responsibility fully.*

His resignation amazed his boss. He returned to Ipetu-lje[Ishlall where he was
instructed to observe a four-day fast and another three-day fast. During this period, he
had two theophanies, one at the beginning and the other at the end of the seven-day fast.
In the first theophany, he saw two angels shinning brightly, appearing to him in turn. The
first angel acknowledged Babalo [ 1lal1’s experience on the Ile[Is[1all-Akaré road where
he heard an audible voice warning him to leave the job. The second angel gave him some
tasks to perform. After the first angel left, Babalo[1lal] saw about a dozen beasts coming
and surrounding him. The interpretation of this was that he would visit Ilo[/fa (situated in
the present Kwara State), his hometown (where he knew very well that they would not
welcome him), and preach the gospel to them. The revelation made it clear to him that
unless the people accepted his message and repented, God would punish them as he saw
the wild beasts in his vision. The second theophany came on the seventh day.
Babalolllall claimed he was awakened to see Jesus Christ as the voice that had been
speaking to him in a bright and very radiant glow. He alleged that Christ asked him to put
off his own oil lamp. The third person in the meeting was an angel whom Babalo[Jlal]

claimed was a liaison between him and Jesus Christ.*®
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Babalo(Jlal] claimed that three flowers were placed on his head which
symbolized adornment from heaven. He further alleged that he was fed with a half piece
of cooked yam, which the angel interpreted to mean half of the world’s food ration. We
observe that these portray that he had been adequately empowered for the spiritual
ministry ahead. He further claimed that he was given four signs and they included a hand
bell, signifying prayer and divine shielding. The second was an iron rod denoting
destruction of all satanic powers. The remaining two are a bottle of water, which signifies
life, and the fourth oil, which means spiritual medication for the sick. These appeared like
his symbols of authority. He was further instructed to awaken Christians to stop making
use of medicine to cure illnesses, because medicine cannot. cure permanently. A
significant inference here is that Babalo[la[] received a spiritual confirmation of the
standpoint of the Faith Tabernacle members in Nigeria about prayer without the use of
medicine. His outright ban on the use of either western or local medicine likely took its
precedence from this revelation. After all these spiritual preparation and fortification,
Babalo[Jlal] was ready for his spiritual adventure.*

His first place of visit was flo'fa ; his hometown, where God had commanded
him to visit and preach messages of repentance to the people. Ilol/fa was a town in
IloUrin province, now Kwara State. His visit to his hometown was remarkable. This was
because he acted on the instruction of God to enter the native town naked during daytime
apart from covering himself with palm frond. He was further instructed to paint his face
with ashes.®

When he entered the town, his town people rejected him because he entered
naked. They also rejected him because he was threatening them of imminent destruction
by wild animals if they failed to heed his warnings.*® The Anglican Church leaders of the
Anglican Church, Oke-ilo[1fa ¥ prevented him from making use of their church. He had
to lodge with one Isaiah Oluyel'mi and preached from there. The people of Odol(l-

ODOwall at that time were quite advanced in idol worship and diabolic methods of
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destroying opposition. Some of them organized to kill Babalo[Jlal]l by consulting evil
means. Others armed themselves with guns and explosives, waiting to ambush the wild
animals that BabaloUlall prophesied would come upon the town.*® At the end of the day,
these means did not work against him because he was not hurt in any way. The wild
animals they expected did not come as physical animals, but rather as smallpox epidemic
which afflicted and led to the death of many of them. The District Officer at Ilo Jrin who
had been briefed about Babalo[1lal1’s presence got involved in the issue. He made sure
that Babalo[Jlal[l was charged for breach of public peace. He was incarcerated and
discharged after two weeks for lack of evidence.*® However, some of those attacked by
the epidemic that came for prayer were healed. After his discharge, Babalolllal]
continued to hold morning and evening meetings at the Anglican Church Oké-Ilo[1fa and
attendance was very encouraging. There were evidences of spirit manifestations such as
speaking in tongues, prophecy, and vision. Rev. B.P. Smith who was Anglican Bishop of
[loCrin later came and disbanded this group.*® This group must have been disbanded
because of the characteristics of the Holy Spirit manifested by the members of this group.
Also, the Bishop probably thought that the group could constitute a problem to the peace
of the community.

Another account of Ilol)fa by AdeTJwallle[] Alo[]Jkalin was that Babalo[Jla’]
did not do any further work after his incarceration and release from detention at Ilo[fa.
He claimed that he moved on to Odo[1-Owall, a neighboring town to Ilo[1fa. He
further recounted that at Odo[J-OJwal] he came in touch with Isaiah OlulJye[Jmil] who
availed him (BabaloTla[l) the use of his house for prayer and revival.** While O shun
discussed only 1lo[1fa and is silent about Odo-OIwa,** Alol[Jkalln maintains that
Babalo[lla[] launched two different campaigns in the two areas. Those who gave him

assistance at OdolJ-OlJwa included Isaiah OlullyelImi his host, Dorcas Boll[llallji
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Atalese, John Ollballfel][Imi of Isare, John Kol imolllallfe[ ][ and Joseph Owolabi
of Okeé Ipin.*

Other areas visited included Omu(] and Ejide. At Omu, Babalo[Jlal] delivered a
woman who was carrying a pregnancy for a period of four years. He only prayed on a cup
of water and gave the woman to drink. After taking the water, she delivered the baby
immediately. Alo[JkalIn claimed that the miracle single handedly attracted about two
thousand people. However, the king of the town was not happy about this development.
He thought Babalo[llal] was acquiring too much attention and respect that should belong
to him. Babalo[lal] was able to decipher the king’s inner thought and scolded him and
the king felt remorse for his action and asked for forgiveness.*

At Ejidé, the king of the town did not permit him to enter the town. Babalo[la[]
heard the same voice that spoke to him when he received his call to ministry that the king
would no more occupy the throne. Within three weeks, just eighteen days later, the
British Government dethroned the king for committing an unspecified offence.*

AlolTkan further reveals that Ayoll[J Babalo[llalJ) was invited by a Sudan
Interior Mission catechist based at AralJrolJ[Jmil] Iyallgball and that Babalo[llall
visited the place and many miracles and healing took place. This attracted a revival,
which was a miniature of what happened at Oke[1-Oollye[] in 1930. BabaloJla’] went
back to Ilo[Ifa, stayed there until June 30, and continued his preaching about holiness and

divine healing.*®

3.3  The 1930 Great Indigenous Pentecostal Revival
3.3.1 Causes of the Great Indigenous Pentecostal Revival of 1930

The fame of Joseph Ayo[l[] Babalolllal] started to grow as from the
commencement of his revivals at IlolJfa. One Daniel Ajibo1l4 who was his
contemporary and a Faith Tabernacle member at Ibadan was eager to introduce him to

D.O. Odullbalnjo[] and other Faith Tabernacle leaders. The reason for this was that
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Daniel Ajillbol1[llal] believed that there was much similarity between the teachings of
Faith Tabernacle and Babalo[Jlal], apart from the fact that Babalo[/14 had received a
leading to join the Faith Tabernacle. So Daniel Ajibo[11a helped Babalo[114 a great deal
to join the Faith Tabernacle having seen the zeal in him and convinced that God Himself
needed Babalo[ 114 in the Faith Tabernacle for his work.*” Babalolllall met D.O.
Odulbalinjol] and Pastor Esl[lins[linadé¢ at Odullbalinjo[]’s house in Lagos. During
the meeting, he narrated to them his call and the theme of his evangelism. After hearing
his story, they were convinced about his ministry and his usefulness if he joined the Faith
Tabernacle. He was taken to the Lagos lagoon to be baptized by Pastor Esinsinade.*® A
day was scheduled for him to address the entire Faith Tabernacle assembly at
EObulte]-Ele Jfun Headquarters. Babalo[lal] made his call narrative at the forum for
six hours and all the brethren were engulfed in surprise. Idowa M.O., in his work,
presents the account of an anonymous eyewitness at the occasion as follows

The news of Prophet Joseph Babalo[1all got to Lagos and we
sent to him to visit us. The whole of Lagos and Ebullte[]-
mel[]0ta shook when he came. He preached a wonderful
sermon that thrilled the heart to us. Several works of healing
were brought to him when he was here and the Lord stretched
forth His hands to heal many people from various churches.
Since the days of the apostles, we have not seen such a
manifestation full of great wonders of the power of God like
this in this land.*

After this meeting, the whole assembly was convinced about Ayol][]
Babalo[lal1’s ministry and the leaders of the assembly were further convinced about his
charismatic potentials. They saw him as an evidence of all they had believed in and
hoped to see happen.

Daniel O. Orell ko] yall was another personality in the Pentecostal scene of

the time. He was a native of lj¢[1baland and a tailor by profession and he entered the
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charismatic scene of the moment through his great love for prayer. Though crippled,® he
became a member of the Faith Tabernacle in Lagos. His distinguishing qualities started to
manifest such that for more than four years he was the leader of Idi-Oro Faith Tabernacle
assembly, first as a sexton and later as the caretaker of the maternity. On 17 February
1930, he saw a vision of three angels appearing to him. When he became afraid, the
angels disappeared from his sight. He was hearing them clearly proclaiming that the
members of the Faith Tabernacle believed strongly in Jesus Christ.. They further
acknowledged that the members were steadfast in the practice of Divine Healing. On the
other hand, they showed their unhappiness for the sins that the members were
committing.”* The angels told him that the Lord was prepared to transform the church
into a big tree under which all other trees would come for a shade”. Ore[J kol [Iyal]
delivered this message to the Faith Tabernacle assemblies in Lagos and Ebultel-
Mel][Jta. After this, he asked for financial support from them to enable him travel to
other places so that he could broadcast this message to other assemblies. This request was
declined. Oshun identified some of the reasons why his request was not granted, that he
could only read in Yoruba language and also that he was not a talented visionary. In
addition, he was berated as a man of small stature but older in age. ** Ore[] (ko[ Jyal]
disappeared from Lagos and nobody knew his whereabouts until he was found at
Tellsall during the Oke[]-Oollye[] Revival. Details of Orekoya’s activities during the
Oke-B6[1a Revival shall be discussed later in this c:hapter.53

A meeting was arranged to debate certain issues involving allegations levelled
against Pastor BabalJto[] [Ipel][] of Faith Tabernacle, Ile[Is[1al] in 1929. This meeting
did not hold until 9 July 1930 when the Faith Tabernacle leaders met in IleOsOall.
Ayo[1[] Babalo[lal] was invited to this meeting to officially introduce himself to the
national leaders of the Faith Tabernacle. He was however not a member of the group
neither was he invited to contribute to the debate. Those that attended the meeting
included OdulJbalnjo, Akillnye[leJ[J, Esfins[linadé, Onasinwo and elders from
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the various branches of the Faith Tabernacle. Others were four elders from the O yalin
branch that levelled allegations against Babatope that his teachings at IlesC]a was
unscriptural and contradicted their position on polygamy, water baptism and Divine
Healing. On polygamy, they were to debate whether or not polygamists should receive
water baptism. After Babalol[llal[l had introduced himself to the forum, and was
permitted to narrate his evangelistic activities, he was excused for the rest of the
deliberation.> Such issues slated for debate included polygamy as it reflects in (Mark
10:6ff) and optional use of western medicine as a supplement to divine healing as found
in (Deut. 7:15).

3.3.2 The Oké-Odye Revival

The commemorative miracle of 1930 at lle(Js[JalJ Revival happened on the very
day the issue of western medicine as a substitute for Divine Healing was debated.
However, there are different accounts of this inaugural miracle vis-a-vis the day it
happened. A version says that the first healing occurred on Monday 14 July, 1930. This
involved a family member of the Okell-lyilin Faith Tabernacle assembly. Another
account claims that the miracle of 19 July, 1930 was the first.> However, we shall first
narrate AdeJwallle AlolJ[Jkalln’s account that, as discussion on Divine Healing was
on, the Great Revival of 1930 erupted. Joseph BabaloJlall] who was in the apartment
where he was lodged by the leaders of the Faith Tabernacle heard the wailing of some
people over a dead person who was already wrapped for burial. Babalo[JlalJ came out
and asked that the corpse be put before him. He touched the corpse with his iron rod, rang
his hand-bell three times, and then prayed in the name of Jesus Christ that the dead
person should become a living person. The dead man was revived. He afterward prayed
into water inside his hand-bell and gave the revived man to drink.>® Another version of
the story centred on the miraculous raising from the dead of a child in July 1930. This
achievement was described as the main reason for the eruption of the revival. It was

acclaimed that the woman and sympathizers were wailing over the death of the child
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when Babalo(11a heard their cry and he came out of the room where he was kept after
giving his account to the Faith Tabernacle leaders. He asked that the copse be brought to
him. When this was done, he prayed and jingled his bell thrice in the name of Jesus
Christ and the child came alive. This miracle made the mother of the child and those
around to spread the news to everywhere they went and this made crowd to gather.>’

OOshun narrates other miracles that further gathered crowds for the revival such
as when Ayo[][] Babalo[Jlal] was in Os[Jogbo on Thursday 10 July, 1930, to minister to
a sick man, one Mr. Williams. This man was an employee of Mclver’s shop, and that this
man was miraculously healed. Babalo[lal] returned to Ile(Is[Jall the following day. He
also mentioned the situation of one Mr. Dick Taiwo who was constantly tormented by
witches. He claimed that Babalo[Jlall prayed for this man and he was delivered.”® We
observe that miraculous events such as we have mentioned above must have definitely
occurred around this time. Apart from our observations, archival documents also
buttressed the fact that there was a faith healer called Joseph Babalo( 114 .*° That is the
reason for the different versions that we have mentioned above.

Moses OlulJdellel] Idowullll points out that the miraculous event of the
raising of a person from the dead abruptly interrupted the meeting of the Faith Tabernacle
leaders that commenced on the 9th of July, 1930. This meeting was convened to debate
issues relating to the allegations levelled against Babato[pé(l in Iies[1a and other issues
about polygamy (Mark 10:6ff) and optional use of western medicine as a supplement to
divine healing (Deut. 7:15). We mentioned earlier that Babalo[]14 was given an
opportunity to present himself and his testimonies to the leader of the Faith Tabernacle on
the first day of this meeting. Idowi claims that when the dead person was raised, a lot of
people gathered to witness and testify to this. He claims further that when the F.T. leaders
saw the crowd of people and the great wonders that began to manifest, they abandoned

the meeting and joined Babalo[Jla[J to minister to the crowd of people.60

> See S. A. Fatokun, 2005. Pentecostalism in southwestern Nigeria. 106.

%8 C.0. Ol Ishun, 1981. Christ Apostolic Church of Nigeria. 112.

% The faith-healer Babalo( /14 and Faith Tabernacle. National Archives. File No. 662, Class Mark-Oyo
Prof.169-172.

%M. 0. idoIwu1, 2007. The great revival of 1930. 70.

42



This decisive occurrence suggested a solution to one of the strong issues that
occasioned the meeting which centered on Divine Healing. Babalol[Jlal]’s miracles
answered the raging question of whether to put into practice Divine Healing or not.
During the first week of the revival, about two hundred sick people had come to
Babalo[Jlal] for healing. A good number of them came back testifying to the great
healing power of God. When the revival was three weeks old, about one hundred lepers,
sixty blind people, fifty lame and crippled persons, and a woman with a fourteen years
old pregnancy were delivered. In addition, many people with acute stomach-ache,
venereal diseases, goiters, deafness, headaches, epilepsy, < infertility, rheumatism,
hemorrhage, backaches, and ulcers received healing to their aliments.®*

Within a very short time, the population of people on the revival ground had
multiplied. Many people scattered the whole area of “Oke[1-Oollye[]” (a hill) on the
outskirt of Ile[Js[Jal]. The stream very close to the hill was sanctified and called “Omi-
Iye)” (water of life).

An eyewitness says:
All roads led to Ile[Is[Jall. If you see any passenger vehicle
passing Ibadan, Osllogbo, Edo, Ile[l-IfeJJ and you ask
for its destination, there is no other answer other than
IleOsOall. The commercial motorists seemed not to have
any other catch phrase to attract passengers other than come
and watch cinema in llefJsCalJ. Many who had no
transport fare to Ile[Is[Jall took to trekking to get there to
meet the prophet.®?
Through this account, it is clear that the Revival was a great and powerful one. O [Ishun

also captures the account of a person he refers to as an administrator in Ile[Is[Jal] saying:

| found a crowd of many hundreds of people, including a
large contingent of the halt and lame and blind. The whole
affair was orderly and the only part of the ritual in any way
impressive was when everyone present stood up in a big
half circle each holding his bottle high above his head to be
blessed by the ‘prophet Joseph’ who stood on a raised dais
under a powerful lamp and stretching out his hands made
weird incantations. The crowds murmured their approval
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but there was no great excitement. There was a certain
amount of hymn singing. The sick afterwards received
spiritual attention inside the church.®

Joseph Ayol] Babalolllall’s fame spread throughout the country in a very short
time. The revival was historic because it was the first in Nigeria to attract such a huge
crowd. It was also the first Pentecostal Revival in the whole of West Africa sub-region.
Just twenty-four years old at the time, his name became a household name that no
popular Nigerian newspaper failed to report concerning the Ile[Jsiall Revival.®* We
observe that the revival appeared like the Azusa Street Revival at Los Angeles in the
United States of America in 1906. We further notice that throughout the period of the
Great Revival, Prophet BabaloUla[l ministered to the people in the fashion they
understood. He brought Pentecostal Christianity to their doorsteps and interpreted the
concept in the cultural way, using cultural ideas. He translated Pentecostalism to the
people through the phenomenon they were conversant with. The traditional Yoruba
society of the time believed that “the spiritual” was paramount in the worldview of the
people. The society held that spiritual problems were better tackled spiritually and that
only a spiritual solution could solve such spiritual problems. The society further attached
much attention to the existence of these spirits and their invading powers in human
world. The revival of 1930 appeared to provide the spiritual solution to the spiritual
problems created by malevolent spiritual causes. The revival re-invented Christianity
with the aim of making the emotional, spiritual, physical, and material yearnings of the
people and their society reflect in the methodology of proffering solution to their
problems.

The fame of Joseph Ayo[ldélé Babalol11a knew no bound around this time and
beyond 1930 because the colonial administrators also commented on his activities in their
reports about the revival and the person who championed its cause. For example, his
arrival in Iles(]a was reported by the Assistant District Officer to the District Officer in
Ifé[], in his memorandum titled, Faith Healing in Iles[la. Here, he reported that

Babalo[1a’s arrival was met with a lot of enthusiasm and that he was associated with the
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Faith Tabernacle organization of Philadelphia. His method of preaching was also
described as preaching from the Bible and that he claimed to have the power of faith
healing. It was further reported that he would bless water in bottles and that after using
such water, great healing would result.®®

Babalo[lall adopted a simple method of liturgy. It was very usual for him to
commence his prayers with an invocatory phrase that describes the type of God he was
calling upon. “NilJ OrulJko[] Olo[] Drun Alaallye”® (In the name of the God of the
living) or (In the name of the God that lives). This Yoruba phraseology distinguished
God from other gods as the living God. The songs sung at the revival were those that
reflected the spirituality of the people and the almightiness of God to quash their spiritual
problems. The songs further showed how dear Jesus Christ is.and how much they would
stick to him for the rest of their lives. In addition, these songs portrayed Satan (“EsJul]”
in Yoruba phraseology) as a wicked and mischievous force who does not have anything
good to offer man. It claimed that whatever Satan offered could not last. The songs
claimed the righteousness of Christ and his friendly nature. They described the spirit of
Christ as a pure force that overshadows the unrighteousness and dark intents of Satan.

Such songs are commanding in tone, telling Satan to go back for Jesus has
redeemed them from his hands. These songs further describe water as an “element of
life” and Jesus Christ as the only giver of such water.

Such revival songs include the following

(1) ESDuD/PadaD leD0hiOn mi
Emi kii sol0mo rel].

Translation:

Satan! Get thee behind me
I am not your child.

(i) Onillel) Orita EsOul) mo boO 0 loDDOwol O reld Esu
ApoUOnnilaCso0), EsOull mo bo0 U lo0Owo 0 reld, EsOul]

Translation:

Satan who builds his house at the crossroad, | have escaped
from your clutch. You who invest one with rags and dirt,
Satan I have escaped from you clutch.

® The faith-healer Babalo(114 and Faith Tabernacle. 170.
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(iii))  OmilaolJ muyel], Aladura Omi lall o mu ye[d
Translation:

We shall drink water and live
Praying people, we shall drink water and live

JeUsull OloUmi lyel) rel] O
Omi Iyel]

Iyel], Iyel] rel] O

Omi lyel]

Translation:

Jesus the Giver of living water is here
Living water!

Life, Life, Life is here,

Living water!®’

These songs reflect the kind of beliefs that the people held about their society,
their day-to-day challenges of life and the spiritual forces behind their problems. The
songs further show the personality of the enemy as a wicked, heartless force that stands in
everyone’s way to waylay them. The songs then bring out the only effective solution to
their problems, as Jesus.

Ayo[1[] Babalolall adopted preaching as the first technique of capturing the
attention of people. Olishun in his work says that Babalo[11a preached the word of God
to a state where faith (lgballghoD) is aroused. After the faith of the people might have
clung on the expectation of the unusual, that is miracle, he displayed the second arsenal,
which was serious prayer to generate a physical result. The third technique was the
spiritual power (agballra el [1mil71) which is the manifestation of the power and gifts of
the spirit.®

The fourth is the blessing of water for healing. His preaching technique was the
type that aroused power, which accompanied the words in the ears of the listeners. He
began his preaching by showing to the people how helpless the herbs were and how
powerful the power of God is in helping man out of difficulties. He encouraged his
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audience to do away with idols and medicine and expect miracles from God. He then
inspired them towards living in holiness and obedience to God’s words.®

Prophet Babalo([lal1’s prayer technique was similar to the Ifall priests’. This is
because Ifall priests invoked the name of the Supreme Being through the deities and they
believe wholeheartedly that sanctioning of their petitions is the prerogative of the same
Supreme Being. Babalo[Jlal] meditated on God (Supreme Being) through Jesus Christ.
This explains why the Aladura Christians (especially in Christ Apostolic Church)™ begin
or conclude their prayers with the phrases: “in the name of Jesus.

The third technique, “agbalira”, interpreted by Oshun as charisma denotes
spiritual power or authority that is above or supersedes other powers in the spiritual
realms.” The “agbalira” or power in literal translation becomes spiritual power when
referring to spiritual issues. This power is not the physical strength or ability to perform
certain feats that can be understood physically. It is the capability to suppress spiritual
forces with a more powerful spiritual weapon. The acquisition of this power or
spirituality distinguishes a “spiritual Christian” from the one who is not. The Aladura
Christians then desired this power and even now in order to counter the unseen forces
that act to undermine their well-being. Aladura Christians support Paul’s view about
wicked powers that cannot be seen and why Christians should possess the spiritual power
to stand against them. Paul says in Ephesians 6:12 that Christians fight not against the
physical powers but the spiritual powers who do not make use of blood and do not need
the flesh to exist. Those who possess this charisma among the Aladura leaders “divine”
like the Babalallwo into problems of people. They access the supersensible realm
through diverse charismatic gifts such as vision, and dream and prescribe panaceas to
problems. However, Aladura Christianity does not have any relationship with evil forces.

BabaloJlal] vehemently opposed them and deployed every means to eliminate them.”?
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The use of water (Omi-Iye[]) in Aladura revivalism had its root from Prophet
Babalo[Jlal] who claimed that God instructed him to use it as a means of deploying
healing to the sick.”® Water is natural gift of God to humankind (Isaiah 55:1, 10, John
7:37, 4) and its main function is to sustain life. In the traditional Yoruba society, water is
used as a purification element. The usual practice of Ori-wiwel10 (head cleansing)
involves the use of water to wash away bad destiny, evil and ill luck. Babalo[Jlal]
replaced the traditional belief that surrounds water with a spirituality that holds that
consecrated water could bring about a much more effective healing than the traditional
religion could offer. He preferred to put his trust in God and encourage his clients to do
so instead of putting their trust in charms and idols. Apart from sanctifying water in
bottles and containers, he sanctified big water as river and stream water for villages and
towns.” In the Aladura society, sanctified water is believed to have been mixed with the

blood of Jesus Christ, which changes the state of such water to a healing sacrament.

3.3.3 The Great Revival at Oke-Bo[l[1al], ibadan

Earlier, we discussed Daniel Orell (ko[ Jyal] and his disappearance from Lagos
after delivering his message to the assemblies of the Faith Tabernacle in Lagos. We also
said that he was later found at Ile[Js[lall. Orel] ko[l yall participated actively in the
llesOal Revival as he assisted Babalo[Olall in his ministerial duties there. His spiritual
fervour and charisma endeared him to many people because he did not leave the revival
ground unnoticed. When he left Oke[1-OolJyel] for Lagos on 4 September, 1930, he
could not reach Ibadan until after two days. This was because those who had seen him at
Oke[1-Oolye[] were intercepting him and asking him to pray for them.” When he
eventually got to Tbadan, he could no longer continue with the journey because the
ibadan people delayed him and asked him to conduct their own revival.”

While people from Ibadan were gathering to listen to Ore[l ko[l [Jya’s sermons,
the invalids were also brought for prayer. Some of them were coming with bottles of

water for consecration. In a short time, people with charms, amulets, and magical objects
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started to surrender them. Such magical items included “onl/del1”, and “igballdil1”
(leather girdle containing magic charms). A popular scene, which lingered for a long time
was that of a woman named Ajillke(l[] who came and surrendered her “onllde[l”
quietly for burning. It was acclaimed that this magical material objected to Ajike[I[1’s
action to break the age long relationship by speaking out. The magic girdle said,
“Ajike[J0, are you leaving me today? What have I done to you? This was not our
agreement”. Ajike[J[] who had decided to do away with the object replied, “The Lord
has parted us company”. The object later requested for its “kolJlo[lbo]” (a small
container) to be returned.”’

Many miracles happened including the lepers being cleansed, the lame walking,
the deaf hearing, and the blind regaining their sights. Others included the dumb and the
mentally derailed receiving their healings. Other places in Ibadan like Ojall’ba, Ojel],
Agbeni, Aye[J0ye[10], Dullgbel][], SallbolJ; Ita-balllel]1[], and Agodi were also
touched. Oke] Bol[Jla[] was the venue of the revival and it had a feel of the itinerancy
of Ayoll[] Babalo[llal] and Prophet Ositel][/lull. Prophet Ositel![llull met with
Babalo(Ilal] at Oge[Ire[] on July 25, 1929. Other Faith Tabernacle leaders such as Ol Iba
Akilnye[Jle[J[J had also visited Oge[1(Jre[1[]. It was acclaimed that Akinye[lle[]
stayed in Ogell[lre[]1[] for two weeks and later sent his son to become Osite[] Jlull’s
disciple. This level of relationship occasioned the involvement of Prophet Osite[J [Jlul) at
the Oke[1-Bol][1lal] Revival. Many farm settlements around Ibadan also benefited from
the ministry of Ofrel] Uko[lJyall at Oke[1-Boll(Jlal]. Out of all the miracles that took
place at the revival, the reviving of a dead pregnant woman named Abeo (later Alice
Adisa) was outstanding. Her husband with the intention of abandoning her there brought
this woman from Kute village to the revival ground. The woman died three days earlier
and in order to avoid the traditional curse or stigma on a husband whose wife died during
pregnancy, he considered dumping the corpse at the revival ground. When
Orel] kol [yall got wind of this case and saw the body of the woman, he began to pray
on the corpse. After about thirty minutes of prayer and ringing of the hand bell, the

7 C.0. OlIshun, 1981. Christ Apostolic Church of Nigeria. 121.
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woman regained consciousness. She lived for about another forty years. Her name and
the miracle story became popular in the whole of ibadan.”

Another version of the story claims that the ritual was normally performed on
dead pregnant women to propitiate the gods and avert future occurrence. Since the ritual
was compulsory and this man had no money to execute it, he was advised the second day
of her death to bring the corpse to the revival ground and he consented. On the third day,
they got to Olkell-BolJ[lal) and asked Orel][Jko[l[lya to pray that such a bad
occurrence should not happen again. He was not expecting that the woman would be
revived. All he wanted was that Ore[] ko[l [lya should perform what the Babalalwo
had wanted to do for money. However, after about thirty. minutes of prayer, her heart
began to thump and her legs, hands, head, and mouth started to move. The woman
delivered her baby after regaining her strength and she testified before the crowd of
people what God did. Another miracle was the raising from the dead of the son of a
woman named Boje. She brought the corpse of her son named AdelCrolljull to
Orel] kol Uyall, who said prayer on the dead boy and he came back to life. In two
weeks alone, from September 24 to October 4, 1930, 1,981 miracles were recorded.”

The 1930 Great Revival also spilled to other places such as Abell[lollkullta,
flo[1fa, EC0fol] Un-Alaallyel], Ikallre(][J, and Benin. We shall now discuss the revival
activities in some of these places. Ore[l ko] yall along with Babalo[Jlal] proceeded
to AbeJJoOkulta for another revival, which started from October, 1930 and ended
around March, 1931. While they were there, they met Osite[]lul] and one Ajayi who
was his close associate. However, as we mentioned before, Osite[] Jlul]’s relationship
with the Faith Tabernacle did not continue for long as around January 1931, the two
groups parted company. This revival sent enormous signals to other places within the
areas of Abel][JollkulJta, because many Faith Tabernacle assemblies emerged there.
About 2,000 people came out with testimonies of healing and deliverance before the end
of the revival.®® Ore[] ko) Oyall returned to Lagos after about nine months of serious

evangelical activities in March, 1931 and he continued to be relevant in revival activities
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at 1di-Oro, his initial base. He, however, met his death at the Delta areas of Warri after
honoring an invitation of a woman who attended the Ibadan Revival from that place. The
woman went back to Warri with the consecrated water from Ibadan and gave it to some
people who claimed that they were healed after using the water. These people were
however eager for a revival. During the revival, Ore(] Dkol Oyall suffered a gas lamp

explosion, which led to his death at his [jé bu-Ife(] [] hometown.

3.3.4 1lo[Jfa Revival

After the Ile[Is[Jal Revival, Babalo[/lal], and his aides decided to go to Ilo[Ifa
to conduct another revival there. A host of people trailed him from TleIs[]al], hoping to
see the continuity of the healing and miracles they saw. there. They reached Ilo[fa on
August 28, 1930 at ten o clock in the night. Babalo[/1a} lamented the unyielding attitude
of the people of Ilo[Ifa towards the love of God for them. About three theophanies were

revealed to his aides all confirming the authenticity of his ministry.®

3.3.5 E[fo[n-Alaayé Revival and the Conversion of O Jba Solomon Adéjare

The mission to Elfoll[n-Alaallyel] was a great task embarked upon by
Babalol[llal[l and his companions. The task was great and daunting because of the
popularity for idol- worshipping and wickedness the town had generated for long. There
were many divinity cults and religious festivals in the town such as “Ipori” festival,
“Ikaraka” (stick) festival, “Atita” festival and the “Adagba” cult.’? There was a thick
forest called “Igbol] Aiwo10%” or “Igbo Airo”® (forbidden forest) in the town where
nobody should enter or cultivate. Babalo[Jla[J deliberately requested that this forest be
given to him for his revival. The King of the town at first refused to grant this request,
knowing fully that none who entered the groove might come back alive. However, upon
the insistence of Prophet Babalo[11a, that God would subdue every evil power in the

forest, the king permitted him the use of the forest for the revival. The O[Jba further
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displayed his solidarity for the revival by vacating his official residence for the use of the
prophet and his entourage.

The king was skeptical about the Aladura faith but he tolerated them and gave
them support. The belief that no reigning king of the town should ever dare enter the evil
forest was dispelled. It was held that any king who entered would not come out alive.
This made the OJba more inquisitive about the great faith of his Aladura guests.®

At the completion of the clearing, the name of the bush changed to “Okell-
Adulral])” (Prayer Mountain). That was where the revival commenced. The king’s house
was also re-named “Ile[1-Adullrall” (Prayer House).86
This revival pulled a large crowd and changed many lives that after three weeks of its
commencements, the king, and a large number of people surrendered their ritual objects
for burning. These objects included, “elTkull-egulIngulin” (masquerade dresses), sigidi,
Ere-Ibejil] (carvings and effigies) and other ritual objects.

ODOba Solomon Ade[Jjallre was the first king to dare the consequence and enter
the forbidden forest during the Elfoll[In-Alaallyel] Revival. He became more
convinced that the God of the Aladura people was more powerful than the divinity cults.
His fear was eradicated and his desire to surrender to God intensified. He accepted
Christianity, gave himself for baptism, and adopted the name Solomon. With his new
faith and the encouragement he received from his guests, he became unshaken and
persisted in showing his subjects the benefits of becoming Christians. Many of them who
saw this in him became Christians. His salvation helped BabaloJla[l’s ministry as
Efol) [On-Alaallye[] became popular in Aladura history in South-Western Nigeria.®’

3.3.6 IkaOre [ Revival

After the EUfoll[n-Alaallye[] Revival, another revival sprang in Ikalre(][] on
7 November, 1930. Ikalre[10] was a predominantly Muslim area. The Anglican
Missionary in TkalJre[J[J supported the revival because many people who attended the
revival swelled the population of the church. Reverend W.A. Thompson who relieved
Venerable Archdeacon L.A. Lennon, the Anglican Missionary in Ikalre[J] declared

that the first difficulty he faced was that of taking care of the large number of people
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attending the Church. He acclaimed that 400 converts joined the church in Ikallre[][]
and 250 in an out-station. In a similar vein, hundreds of converts were also made around
Adé-Ekiti because of the activities of the Aladura Revival in Ika[Jre[] .58

3.4 The Significance of the 1930 Great Revival in Southwestern Nigeria

The 1930 Great Revival created a sensation and was a point of reference in the
history of evangelical revivals in Nigerian Christianity. It was such a moment when
mission Christianity had already dominated the whole nation. The indigenous Christians
were castigated for exhibiting a rather strange Christian faith different from the type
presented by the mission churches. Because of the different kinds of miracles and healing
that happened during the revival, many Christians became aware that God was closer to
them than the mission churches portrayed Him. They were also able to know that they
could relate with God directly and not through a medium as in the traditional religious
system. This made people to desire to know God the more. Reverend H. Dallimore who
witnessed the flow of many people into the revival says,

I wish you could see such class gatherings of 100 to 300 people,
longing to know and earnestly trying to master the elements of
reading. And to understand the truths contained in the catechism
and to learn the story of our Lord”... “I could wish readers of the
magazines could have seen that vast crowd or could see the large
classes at Ora, and read in the upturned faces that desire and

longing to “know” which is so typical of changing Africa... in
this case, however it is desire to know God.*®

This unique spirituality awed the new converts who became increasingly excited
and more dedicated in the Christian faith. This evangelism increased the commitment to
ecumenism. The Revivals created spaces for cooperation and partnership, interchange of
ideals and godly fellowship both in the short and the long run.*® Though the revival
brought together Prophet OsilJte[] (Jlul] and the Faith Tabernacle,” the latter lost Pastor
J/A Ainall, one of its staunch pioneer members to him. However, many interchurch

relationships also started. Prior to the revival, a catechist of the Sudan Interior Mission,
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K. P. Titus had invited Babalo[Jlal] to Araro[imi-Yagba and Babalo[/lal]’s ministry
there was successful. The Methodist Missionary based at Ifaki, Rev. Jones admired some
elements of Aladura spirituality like strong prayers and dance. He ended up incorporating
these into the liturgy of his church. Population explosion followed the revival in
neighboring churches especially the mission churches. Though many members of the
mission churches patronized the revival, this did not cause any misgiving between them
and the revivalists in the area of losing patronage. The mission churches benefited
because many of the converts came back to them thereby populating them. Apart from
this, when there was shortage of personnel to take care of the teeming crowds at the
revival, leaders of the mission churches rendered assistance. They assisted by releasing
their church workers to assist on the revival ground. They further released their
ecclesiastical officers to take charge of certain responsibilities given them by the leaders
of the Faith Tabernacle. This was another drive towards encouraging ecumenism.®

The 1930 Great Revival led to revival and spiritual awakening in other churches.
The churches most affected were the mission churches whose method of liturgy was
formal. Mission churches made use of prayer, hymnbooks, and pamphlets, which did not
carry the lots of Nigeria Christians along. Some of these mission churches observed that
spontaneous prayer, vigorous clapping, emotional singing, and quick dance steps such as
obtained during the revival could re-invigorate their churches. Since the mission churches
inherited most of those who attended the revival, their leaders had to adopt the practice
employed by the Aladura Revivalists in their churches. These practices attracted their
members to the revivals in the first place. The method worked for them as evident in the
manifestation of several revivals.*

The revival further created a mass movement towards Pentecostal Christianity in
Nigeria. Because of miracle explosions during the revival, many people were converted
from idolatry and ancestor worship such as obtained in the traditional religion. The
spiritual phenomenon that the revival brought endeared it to many adherents of traditional
religion who found fulfilment and solution to life’s problems without consequences.

Apart from this, the revival further instigated a more spiritual commitment from
people as they now gave themselves to a life of prayer, holiness, and dedication thereby
abandoning their evil and immoral ways of living. This new awakening made them to
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begin to attend prayer meetings regularly and renew the koinonia as in the Early Church.
In addition, it motivated many people to serve God and in the process, many were called
into the prophetic ministry. This increased the enlistment into this profession, thereby
reducing the problem of personnel to attend to the increasing population of converts.*

The revival also removed the fear that the movement was after all anti-social,
anti-government, and also secret society or movement of a kind as many who were
outside it had propagated. These wrong theses about the Aladura people were refuted
through the manifestations of miracles and healings that touched many people. These
manifestations convinced those who had accepted the wrong assumptions about the
Aladura that they were wrong.*

Another significance of the revival lies in the fact that it transformed the already
humiliated status of the Aladura group. They were formerly referred to as clique of
illiterates, low-income earners or petty artisans. Because of the revival, they became a
broad society of people from all lifestyles and professions. Moses Oluldellle[]
Idoiwull 0 quotes J.D Y Peel:

One important consequence of these years of revival was
that Aladura Christianity from being the religion of small
groups of literate clerks and traders in the towns became
also the religion-of a broad sweep of the population,

including many illiterate farming folk who became
Christians for the first time.”*

This expression shows that Aladura Revival encompassed everyone and touched the
grassroots. It showed how far-reaching the revival was and how non-selective its
membership was.

Another observable great and significant achievement of the revival was, making
the feeling and emotion of African spirituality reflect in Christianity. It made Christianity
to fit into the socio-cultural and spiritual worldview of the people. It ended the era when
Christianity was categorized as European and practiced using its culture and psyche. The
activities of the missionaries prior to the revival culminated in presenting a parochial,
racial, and biased faith. This tremendously slighted the African perception and
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worldview. However, Aladura Christianity came to enact the African feeling in
Christianity.

It is imperative to recall that this study is examining how Christ Apostolic Church
in Southwestern Nigeria had deployed the traditional elements as identified in our
statement of problem between 1970 and 2005. Modern Pentecostal and charismatic
behaviours had influenced this period tremendously. The performance of Christ
Apostolic Church with these elements during this historical milieu in Southwestern
Nigeria shall be examined later. We shall examine the elements, in terms of the objects
used, the procedures involved in their use and the functions associated with them vis-a-
vis Christianity.

3.5  Events leading to the Emergence of Christ Apostolic Church
3.5.1 Problems arising from the Great Indigenous Pentecostal Revival of 1930

Many problems arose from the Great Revival of 1930 which did not affect the
leaders of the indigenous revival alone but other emerging indigenous denominations
around this time. We shall be making use of the term Aladura where appropriate to refer
to all of them as the problems that arose after the great indigenous Pentecostal revival did
not only affect the leaders of the revival but all other Aladura movements like the
Cherubim and Seraphim Society which evolved in 1925. One of the problems that arose
from the revival was persecution.from the mainline churches and colonial administration.
The mainline churches had borne deep grudges against the emerging Aladura movement.
The churches considered them as invalid religious movement. Akin OJmo[ yajowo in
his work claims that Aladura Christianity was described as religio illicita (illegal
religion). The Anglican Church (one of the mainline denominations) was one of the
prominent churches that later rose against the Aladura movement. When the Aladura
churches eventually evolved after a lot of persecutions, the mission churches at the initial
period showed some acceptance in places as IleUsOall, ECfol]n, and Ikalre() 0.
They could not have done otherwise as this led to the swelling of membership in their
individual assemblies. However, the mainline churches could not but watch their

exceptionally vibrant and charismatic laymen trying to experiment their conviction.
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Later, their fears became real as membership of their churches started to reduce and
church income reduced drastically.®’

OUmolydjowd further quotes Captain W.A. Ross who was the Resident officer
at Oyo in August, 1930 as saying “they are not recognized Christian missions and they
should be regarded as enemies”. The colonial administration then was hostile to the
Aladura movement thinking that their bright prospect for growth might pose many
dangers to their government.*® Furthermore, archival documents about this period also
show that the Aladura movement was a cause for concern for the colonial administrators
because they watched every bit of their activities. One of the documents was a
memorandum from the Commissioner of Police, C)DyéD-C)ﬁdé Province, Ibadan to the
District Officer, Ibadan dated 11th June, 1934, which reveals the concerns of the
Commissioner of Police about the movement and his solicitation for information about
the strongholds of the movement, and whether Babalo! 114 still had much influence on the
people as before.”

When the great indigenous Pentecostal revival of 1930 eventually started, there
was persecution by the colonial administration because of their suspicion about the great
miracles and healing recorded. The administration was also mindful of the revival and its
orderliness for the polity. They would not want the revival to degenerate to social unrest,
lawlessness and riot.*® Some of those who patronized the revivals claimed they received
divine solutions to their problems. The colonial administration tried different means to
exterminate the movement. The government first forbade them from staging public
crusade. They were further barred from meeting in private houses. Aladura members

were targeted and those captured were imprisoned. Some of those affected included the
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disciples of Ayol1[] Babalol[Jlal] in places as Owo.'%* Babalo[Jlal] was also arrested in
Odo-Owa.'*

In 1932, two women in Otuo levelled an allegation against Babalo[/1a . They
claimed that he forced them to drink a poisonous local herb, which made them to confess
their involvement in witchcraft. Among Yoruba people, drinking of local herbs such as
Epo-OLlbol11], the back of OL1bol1L] tree soaked in water is the traditional method for
detecting a suspected witch. If an alleged person drinks the secretion from the
OU0bol11], she confesses to the hearing of everyone present her involvements in
witchcraft and all her past wickedness. Around the period Babalo[lal was accused, the
Colonial Government had banned the administration of such herb on anybody alleged of
involvement in witchcraft. Babalo[Jlal] was incarcerated for six months.’® Children and
relatives of the Aladura members were deprived of admission into schools and colleges
owned by the mission churches. Those already admitted were molested and some
expelled on trivial issues. Those in public employment were treated badly. The
persecution included dragging the Aladura leaders to court or to the District Officers on
flimsy reasons.'%*

Another problem came from some leaders of Yoruba traditional cults. It is
important to discuss this particular problem because the traditional society, which
cultured the spirituality and emotion of the Aladura adherents, is an area of interest to this
research. The presence of Aladura revivalism in Yoruba traditional society generated

195 Aladura revivalism was at first a welcomed

some reactions among the cult leaders.
innovation among them. However, different opinions started to generate which made
Aladura activities an issue of dissention. Oshun identified the diviner-priests and the
lawmakers such as the Ogbolni in Elgball, OUyolllmellsil in OOyoll[,
Osullgboll in Ijé(lba or the Isogan in EUfoll[n-Alaallyel] as threatened by the
presence of the Aladura. Aladura presence and revival brought about the destruction of

many sacred places, objects, idols, and charms, which were replaced with Omi-fye
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“water of life”.*®® Due to this interference, which brought about a great departure from
culture and religion of the people, the traditional leaders in the places mentioned above
made efforts to quash the spread of the movement.

Aladura movement was seen as an intrusion, a threat to the existing status quo and
a robbery of clientele who had been patronizing the existing traditional system for
solving existential problems. The traditional spiritual personnel were usually contacted
when spiritual challenges and illnesses beyond ordinary treatment faced their clients. The
Babalalwo (Ifall Priest) through the manipulation of the OUpeldJleJ0 (Divination
Beads) deciphers the causes of problems and prescribes solution as instructed by the
oracles.'”’

The Great Revival mostly affected this class of professionals because many of
their clients jettisoned them to patronize revival places. What pained the traditionalists
most was that as the adherents of the Great Revival of 1930 received guidance and
healings, they stopped patronizing the traditional priests. This meant a reduction of
income, patronage, and popularity. The Aladura revivalists further disregarded the
powers of the wicked spiritual forces by singing choruses and hymns that discredit their
powers. They also preached sermons that openly proclaimed the power of Jesus as the
most potent over all the evil forces. It was an aberration to the age-long system, which
nobody had ever confronted with such intensity.

These traditional priests in a bid to retaliate attempted to disorganize through
spiritual means, the revivals of the Aladura people. Aladura spirituality recognized the
presence of the evil forces. As early as the onset of their activities, they knew that the evil
forces were the enemies of their spiritual exploits. Aladura revivalism further enforced
the superiority of God and the Pentecostal gifts of the Holy Spirit as a veritable means of
subjugating the malevolent forces. They sang songs such as the following to belittle the
wicked forces and proclaim the same to the world. Such songs are: OsCo! pa’ramol]1],
alruln! Pa’radal) JeCOsull lo0) loDde'® meaning: wizards and affliction! You had
better go into hiding for Jesus has taken control. They also sang more daring contest

106 0. Ol Ishun, 1981. Christ Apostolic Church of Nigeria. 149.
97 See J. 0. Awolalu, 1979. Yoruba beliefs and sacrificial rites. Essex: Longman Group Ltd. 25.
108 A AloJkan, 1991. The Christ Apostolic Church. 187.
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songs like, B'olOwollll mi ball tell PsaOlmul), Ayankasi ololguln.*® This
interprets: if 1 should get hold of the psalm, to hell with the herbalist. These songs were
antagonistic to the reputation of the traditional healers. The immense trust they had built
in their clients was already crumbling before them because of the assaults of the doctrine
of the Aladura Christians which was strange to them.

Furthermore, there were problems from the Muslim communities. By the start of
the 20th century, most Yoruba towns had come under the influence of Islam. Christians
and Muslims had co-existed meaningfully.*’® The presence of the Aladura Christians
however brought some disaffection. flo[Ifa and Offa, which were Muslim areas, recorded
some antagonism between the Muslims and the Christians. The Muslims in these areas
complained that Aladura mission had abandoned its objective of spreading the gospel to
insulting them. Around 1931, the mission churches and the Muslims accused the Aladura
Christians especially in Ile[Js[Jal], under the leadership of Baballtol][pell[]. The
Aladura Christians were dragged before the District Officer for “stealing” the members of
the mission churches and deriding the Muslims respectively. Stringent measures were
taken against them, which included the closure of about twenty-three Faith Tabernacle
churches in and around Ile[Js[Jall. In addition, BabalJto[][pelJ[] and his lieutenants
were incarcerated. Though they were released after a while, the effect of the persecution
lingered and it affected the growth of the Aladura movement in IleJsOal. M

With the above, it is clear that generally, Aladura Christianity, which gave birth to
many Prophetic and Healing Movements in Nigeria underwent many difficulties. Christ
Apostolic Church, ‘which evolved from this strand of Pentecostal movement, equally

underwent the travails such as we have discussed.

3.5.2. De-affiliation of Precious Stone Society from the Faith Tabernacle, U.S.A.
and Affiliation with the Apostolic Church, Great Britain
Before discussing the de-affiliation of Precious Stone Society (known after the
affiliation as The Faith Tabernacle, Nigeria) from the Faith Tabernacle, U.S.A., we shall

199 C.0. Olishun, 1981. Aladura revivals: Apostle Babalo1d’s challenge to Christian missions. 17.
HOA. OlImoyajowd, 1978. The Aladura churches in Nigeria. 104.
1 C.0. O shun, 1981. Christ Apostolic Church of Nigeria. 150 - 151.
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briefly discuss the growth recorded during the affiliation in terms of the personnel
engaged and the places where branches were established. The first branch of the Nigerian
Faith Tabernacle was established in Lagos while other branches followed in 1je¢[ba-Ode,
lleOsOall, ibadan, and Oyan.'? It further spread to other places like Ilé-Ifel,
Abell olkullta, Iyagba, and Benin. Faith Tabernacle got to the northern side of Nigeria
in Minna through Pastor S.A. Mensah, Jos through Pastor Sankey Sam and Zaria through
Messrs Panakie and Attram. Other places included Makurdi through Pastor James O[lal]
Akillnsalinyall and Kano through Pastor J.A. Oktnuga and Mr. Konigbagbe. These
personalities were full of zeal and were determined to make some changes in their
immediate environment. Isaac Babalollal] Akillnye[lle[1[] founded the Ibadan Faith
Tabernacle in 1924. He was already a synod man of St. Peter’s Anglican Church,
Aré=mo[J by 1915 and was operating a house fellowship. in his Alalfalrall house after
normal church service every Sunday.

The Faith Tabernacle group started in O lyo[] ] through some young students of
[jeba origin who were attending St. Andrew’s College. One of their tutors Mr. J.O.
Sallnyall became their leader.”™® The leaders gave themselves to devotion and practical
spirituality. E.A. AyalIndelJle[] in his work described the group as such that esteemed
fasting, prayer, vision and dreams as well as renouncing medical science totally. They
made such tremendous impact in their society that the lives of many of their followers
changed for the better. They were greatly popular among the Yoruba people of Nigeria
and they claimed that the Holy Spirit enabled them achieve the great feat of changing
their society. They alleged that the Holy Spirit made its inroad to Yorubaland through
them. They further claimed that God made His true worship possible among the
predominantly traditional people through them.***

Harold Turner said that the changes the group made were so immense that
members of the mainline churches felt and appreciated it. He got the account of someone

about his brother who was a member of the Faith Tabernacle:

12 A. Al60Ikan, 1991. The Christ Apostolic Church. 26.
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4 E.A. Ayandélé, 1978. The Aladura among the Yoruba: A challenge to the “orthodox™ churches. O. U.
Kalu, Ed. Christianity in West Africa: the Nigerian story. Ibadan: Daystar Press. 384.
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My family had always been Methodists and objected strongly

when my elder brother joined the Faith Tabernacle in Lagos. They

then noticed changes for the better in him, in his character. He

was less worldly and stopped going to ballroom dances, although

he had been a musician in a dance band. He ceased drinking and

was more loving towards us in his actions in the house. | was still

a schoolboy then, but he spent more on our schooling now that we

were against him than we did before. He bought my brother and

myself clothes, shoes and ties which we had not had before.**®
The Faith Tabernacle enjoyed maximum patronage from the society. For example, they
got the patronage of the low-income earners, traders, artisans, and the downtrodden that
were not engrafted into the mainline churches.

Many issues led to the de-affiliation. One of them was that the Faith Tabernacle
of Philadelphia, U.S.A. (which was the mother denomination that they affiliated with was
not prepared to send pastors from America to Nigeria on permanent basis to directly
mentor the Nigerian churches. The relationship between them was the type that
AloTkaln referred to as “relating by proxy”.*® The American Faith Tabernacle was
relating with the Nigerian Faith Tabernacle through tracts and magazines. These
materials were distributed through correspondence. This was definitely not the kind of
relationship which the Nigerian Faith Tabernacle bargained. Nigerian Faith Tabernacle
desired a relationship whereby pastors of the American Faith Tabernacles are sent
regularly to Nigeria to mentor the group. The Nigerian Faith Tabernacle felt that the
presence of the Americans would save them from constant harassments and persecution
from the government, which was the order of the day. In addition, there were problems of
funding and engaging full time church workers to effectively man the day to day running
of church affairs. This, to a great extent, hampered the growth and consolidation of the
movement.**’

Another important reason why the Faith Tabernacle Nigeria had to severe
relationship with the Faith Tabernacle of Philadelphia was that the colonial

administration in Nigeria, being British was not favourably disposed towards American

5 H.W. Turner, 1967. African independent church. 11-12. See also A. AloTkan, 1991. The Christ
Apostolic Church. 32 - 33.
15 A Al60Ikan, 1991. The Christ Apostolic Church. 33.
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presence in her colony. Apart from this, America was tagged a lawless nation and should
not be tolerated in her colony. Therefore, the Nigerian Faith Tabernacle sensed that it
would not see any favour from the government of the day if it should go on relating with
America.'®

Contrary to the position of Alokan that the Faith Tabernacle, Nigeria broke
relationship with the Faith Tabernacle of Philadelphia over the allegation of adultery

levelled against Pastor Clarke!

, the Faith Tabernacle, Nigeria did not part way with
their American counterpart until after the 1930 Revival. The eyewitness account of
Adégboyega reveals that though the Nigerian Faith Tabernacle rebuffed Pastor Clarke
and advised him to submit himself to church discipline, they did not as a result of this
severe their relationship with Philadelphia. Rather, they declined Clarke’s invitation to
change the Faith Tabernacle, Nigeria to First Century Gospel Church.'?® This account is
supported by the letter of the Commissioner of Police, Calabar Province to the Divisional
Officer Ibadan where he described Babalollla as having connection with the Faith
Tabernacle Movement as at 1931."#* This shows that Faith Tabernacle, Nigeria could not
have parted way with Faith Tabernacle of Philadelphia since 1928 and still retained the
name till 1931 which the Commissioner of Police was referring to.

The Faith Tabernacle, Nigeria later came in contact with Faith and Truth Temple
Mission through the effort of D.O. Odubanjol] who according to Adégbdyega was the
Presiding Pastor of the Faith Tabernacle, Nigeria.*?* This foreign mission was about to
send six missionaries to certain parts of Africa, so Faith Tabernacle, Nigeria solicited
their understanding to stop over in Lagos to pay them a visit before they proceeded to
Whygauaya, Upper Volta.?® This arrangement was negotiated on behalf of the Nigerian
Faith Tabernacle. The Faith Tabernacle, Nigeria was enthusiastic and at the same time
surprised about this mission because the Faith Tabernacle, Philadelphia had previously

misled them that the Canadian mission was not interested in sending out missionaries.
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They were, however, surprised that the mission was sending out six missionaries at
once.'?*

The six missionaries however acceded to the request of the Nigerian Faith
Tabernacle as they stopped over in Lagos. The leader of this group was Pastor C.R.
Myers. His entourage included his wife, daughter, and two other people. Oshun accounts
that the Nigerian Faith Tabernacle carefully studied the doctrinal standpoint of this
foreign group before they arrived in Nigeria and they discovered through the reading of
the Faith and Truth Temple tracts and other literature that the church could not provide
the expected criteria they desired in any group they would affiliate. He says further that
they also discovered that the church was not so vigorous about the doctrine of Divine
Healing and that this scuttled the little relationship that was about to develop between
them He added further that another reason why the relationship could not last was that the
Mission was devastated by the death of two of its' missionaries in Lagos.'*®

Contrary to this account of the experience of these missionaries in Lagos,
Adégboyega gave a detailed account of their losses and the perception of the law about
these. He claims that the team lost two of the six members namely Rev. Ralph Curlew
and Miss Diazy Crawfold who died in Nigeria and that these people died without being
treated in the hospital. He explains further that this made their congregation to be the
centre of attraction. On each of the death that was recorded, post mortem examination
was performed and this made the issue worse probably because it would go into the
record that people were dying in the church without being given medical attention.
Adégboyega explains further that they were subsequently advised by an Inspector of
Police that they should subsequently call in a doctor to examine a terminally ill —person
before death occurred. By this there would not be any need for post-mortem and as a
result, it would be easier to obtain medical certificate from the government. Myers went
on with his expedition to the Upper Volta after securing some reinforcement from Lagos.
He asked that Lagos should give him two people to replace the two people he lost, so J.A.
Medayese and one Larsey were given to him. He also requested for some financial

1%3.G. Adégboyega, 1978. Short history of The Apostolic Church in Nigeria. 11
125C.0. OIshun, 1981. Christ Apostolic Church of Nigeria. 34.

64



126

assistance which he got.™ Alokan in his account says that it was Odubanjol] and his

“group” who donated £20 towards the success of the mission.™?’

However, they experienced a greater hardship during this missionary adventure
such that Mrs. Myers became sick and died upon being rushed to the hospital. Even the
two people that were given to him suffered as well and the mission was futile. Myers and
his two children subsequently returned to Lagos in abject penury. Additionally, his
relationship with the mission body in Canada turned unpleasant. He looked up to The
Faith Tabernacle, Nigeria to engage him but because he would not reconcile with his
mission at home and also because he did not abide with some of the doctrines of the Faith
Tabernacle, it was considered unsafe to engage him.'?®

D.O. Odubénjol] came across a magazine of the Apostolic Church, Great Britain
through one brother at the Lagos Assembly known as E.F. Elebute. The name of the
magazine was known as Riches of Grace which was the official bulletin of the church in
Britain. He showed this magazine to the leaders of the Faith Tabernacle, Nigeria and after
looking through it carefully, they found out that the doctrine of the church was richer and
more Pentecostal than the one of the Faith Tabernacle of Philadelphia. A letter was
unanimously written to them to come over and help them in Nigeria.'® The Apostolic
Church, Great Britain was under the leadership of Pastor D.P. Williams. However,
according to T.N. Turnbull, Odubanjol[] had been regularly feeding the pastor and the
Great Britain church generally about the Nigerian church and the reason why they should
come to Nigeria before the unanimous letter was written.**® In the official letter he wrote
on behalf of the Faith Tabernacle of Nigeria to the Apostolic Church, Great Britain, he
made known to Great Britain the successes recorded during the Revival and projected
that the affiliation, if consummated, would result in more successes. Fatokun captures
few of the lines of the letter of invitation OduJbalinjo] wrote to the Apostolic Church,
Great Britain:

The Lord has commenced a great work in this country and has
stretched forth His hand on thousands of people, and the
Mohammedans are coming to the fold in leaps and bounds; and
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as such, I would like your saints in Great Britain to consider the
lives of perishing humanity in this country in sending some of
the leaders along with a prophet to pay us a visit as early as
possible, as the Lord has laid it in my heart and my associate
pastors to associate our several branches to the Apostolic
Church in Great Britain (...) We are sure the Lord will use your
representatives to enlighten the brethren here more when they
come. “Come over and help us!” is the great cry everywhere.131

There was a spiritual surge in the church before the arrival of the visitors from
Britain and this served as an energizer or appetizer of what they expected to happen from
the visitors. Pastor Odubanjol] organized and delivered a teaching on the doctrine of the
Holy Spirit Baptism and this programme was attended by many leaders and members of
the Faith Tabernacle. During the programme, conducted at Moloney Bridge Street, Lagos
which housed the missionary headquarters of the Nigerian faith Tabernacle, two members
of the church namely 1.G. Sakpo (later Pastor) and Silas Ogiinlaja were baptized with the
Holy Spirit and this manifested through their speaking in tongues, healing and
deliverance for some people. As from this time, 1.G. Sakpo was raised up as a gifted
person and prominent prophetic personnel in the ministry.**?

There was another story from some quarters in Lagos that the Apostolic Church
coming from Great Britain did not accept nor practice the doctrine of Divine Healing
devoid of the use of medicine as held by the Faith Tabernacle, Nigeria. This rumour was
taken seriously and was given an official attention as a decision was reached. It was
resolved at the conference of pastors of Faith Tabernacle at Ij¢[1bu-Ode that a message
be sent to the visitors not to come again. However, this action was aborted by the Holy
Spirit through the prophetic ministration of 1.G. Sakpo whom God instructed to go to the
venue. of the meeting and deliver His prophetic oracle to guide His people aright. God
revealed through Sakpo that they should allow the white missionaries to come as He was
the one that sanction the union. This made the leaders to change their minds and stick to

the old plan of inviting the missionaries.**®
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Pastor D.P. Williams and his team arrived in Lagos Wharf on the 23 September,
1931. The group comprised the President of the church, Pastor D.P. Williams, the Vice-
President, Pastor Andrew Turnbull and the brother of the president, Pastor William Jones
Williams. They met with the leaders of the Nigerian Faith Tabernacle and visited the
branches of the church at ijéDbﬁ-Ode, IleOdsOald, Calabar, and some towns in the
Northern part of Nigeria."** However, this claim cannot hold in the face of archival
record that showed in the letter of the Commissioner of Police of Ondo Province, Ibadan
to the Resident at Oyo that the commissioner warned these visitors not to travel too far.
The Police chief even discouraged them against visiting Iies 14 not to talk of far places as

Calabar.*® It

is important to consider this relationship especially at its beginning to see
whether there were consistency and faithfulness in the contract that was bargained later.
This will be the basis of our assessment in relation to the break in relationship, which set
in after a few years of union.

In the Faith Tabernacle of Nigerian, a group considered the option of affiliation
with some carefulness and skepticism. This was the group that initiated the earlier rumour
about the commitment of the Europeans about the doctrine of Divine Healing. They did
not want a repeat of what happened in their previous affiliations to befall them. However,
they considered that an affiliation well thought out could save them from the persecution
at home and offer them the protection they needed.’* The reason why some of the
Nigerian church leaders were skeptical with the affiliation was their assessment of the
spirituality of the Bradford group, which did not satisfy them. These people claimed that
the white people were immature in the spirit and therefore could not be followed. Others
who supported their coming claimed that the white Christian missionaries were innocent.
Those who supported the former claim included Sophia Odulinlamil[] who claimed that
she saw the vision of an African man holding a European baby. She interpreted the vision

to mean that the European missionaries were the baby and the Nigerian Faith Tabernacle
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the African man. The pro-European group included Odullballnjol] who interpreted the
same dream to mean that the Europeans as baby symbolized innocence.**’

The Apostolic Church, Great Britain had some of its doctrines that were similar to
the Nigerian Faith Tabernacle. These include belief in Pentecostal gifts and
manifestations. Some of the Pentecostal doctrines, which they shared, included baptism
by immersion, baptism of the Holy Spirit and signs associated with such baptism and
belief in Divine Healing. One main difference between the two organizations was that the
Apostolic Church, Great Britain accepted the optional use of western drugs as a means of
treating ailments. On the other hand, the Nigerian Faith Tabernacle totally relied on
Divine Healing and dependence on God for the provision of all needs based on the
scripture. This difference noticed at the onset of the relationship was sustained
throughout the relationship and was claimed by CAC to be the basis for the separation
that followed eight years later, though Adégbdyéga in his own eyewitness account said
Divine Healing controversy was only used as a cover up and that the real cause of the
matter was a charge of financial impropriety levelled against Pastor Odubanjo[] by Pastor
George Perfect, the Resident Missionary.**®

The posture of the Bradford mission about Divine Healing had its origin from the
socio-cultural background under which the church grew. The western world then was a
society that believed in_scientific research and the utilization of its results for the
betterment of human existence. Many successful empirically verified researches had been
performed in human medicine. Drugs that could cure different ailments, the most
common then, being malaria fever provided medical solution. Pharmacists had come out
with anti-malaria drugs. The situation in Nigeria then was the “opposite”. The Yoruba
society and the Aladura Christians that we focus on in this research believed less in
science and scientific research. Rather they believed much in the raw administration of
herbs, supernatural and divine healing. The cause of disease or unfortunate incidence is
attributed to malevolent spirit and forces such as witches, wizards, and sorcery. Other
sources are linked with the past wicked deeds of the sufferer, which occasioned

7C.0. Ol shun, 1981. Christ Apostolic Church of Nigeria. 40.
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68



retribution. This was the reason why between 1918, 1929 and 1931, the influenza
epidemic and the depression which hit Yorubaland was interpreted by the Aladura
founders as the consequence of the sins of the Yoruba Christians.**® Considering all these
claims and reasons by them for the cause of the epidemic, one would wonder why the
Aladura Christians had underplayed the devastation of the First World War and the
consequent adverse effect of the war on the countries of the world generally and
Southwestern Nigeria specifically. All the socio-economic and health challenges
encountered by the people then were normal problems associated with any country
affected by war.

Despite the differences that we have identified, the two parties went on with the
“partnership”. Adégbdyega lists the seven men that were ordained as pastors and they
included J.B. S(Jadare (Esinsinadé) (IljelIbu-Ode), S.G. Adellgbollyellga (Ebulltel]-
Mell[ta), D.O. OdulJbalinjoll (Lagos) and I.B. Akinye(lle[] (Ibadan). Others included
JLA. BaballtoOOpedd (IleOsOall), E.L. Macaulay (Zaria), and, S.A. Mensah
(Kaduna).**® The condition laid out for this ordination further demonstrated the overlord
posture of the foreign ministry. The foreign ministry had probably interpreted the
relationship as a suzerain type. The Apostolic Church, Great Britain demanded as a pre-
condition the invalidation of the initial ordination of the Nigerian pastors under Clark. In
addition, under this new relationship, the pastors were to put on clerical collar and they
were to be issued with a licence by the British government. This would take effect after a
formal agreement with the Apostolic Church, Great Britain might have been signed in
triplicate. The Nigerian Faith Tabernacle leaders frowned at this. Pastor Adégboyega’s
very strong objection to this agreement made the Apostolic Church, Great Britain to
shelve the issuance of license as a condition for ordination.'*

It is our opinion that at this moment, it was obvious that the relationship had

142 to an

translated from a mere association or partnership as Olshun refers to it
affiliation. This is because the Nigerian Faith Tabernacle knew quite well the differences

between them both doctrinal and sociological, and still went ahead with the relationship.
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The two groups were mutually benefiting from each other. The first did not want to part
with the second so as not to forfeit the benefits they were mutually deriving. In addition,
the Nigerian group was aware that acceptance of the ordination of the Apostolic Church,
Great Britain meant consenting to accept orders from them. The Nigerian group benefited
because the affiliation conferred protection from the British government on them. They
considered this as an opportunity.

Concerning the denominational name that the Faith Tabernacle, Nigeria assumed
after the affiliation, it is important to state that the Faith Tabernacle, Nigeria changed
name to The Apostolic Church Nigeria as from 1931. That they went by different names
such as African Apostolic Church, lacks sufficient historical proof. This is because the
archival information about the name that the group assumed after the affiliation remains
clear. For example, the memo written by the district Officer, Ibadan to the Commissioner
of Police, Calabar, stated that the Faith Tabernacle in Nigeria solicited the assistance of
the Apostolic Church, Great Britain and since this request was obliged to, the Faith
Tabernacle of Nigeria had become The Apostolic Church.*® This was the name that they
were bearing till 1939 when some leaders of the church quarrelled with the Apostolic
Church, Great Britain (the mother church they affiliated with) over the issue of Western
Medicine as a complementary of Divine Healing. Those that would not support this
standpoint were those who went by the name Christ Apostolic Church.

Apart from this, the account of Adégbdyega below substantiated the fact above

The day of the ordination service was a never-to-be-forgotten
date in the history of The Apostolic Church in Nigeria. It was the
day when our association with Faith Tabernacle Congregation of
Philadelphia in U.S.A. was finally abrogated. We afterwards
finally decided to adopt the name “The Apostolic Church,
Nigeria” as our denominational name, thereby dropping
Diamond Society, Faith Tabernacle Congregation, and any other

names with which we were then known and called144.

3.5.3 Emergence of Christ Apostolic Church

According to Al6lkan, Christ Apostolic Church had been given a number of

145
9

names. One of them was Nigerian Apostolic Church in 193 immediately after they
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broke away from the Apostolic Church, Great Britain This name was however
unacceptable to members of the church outside Nigeria, who considered the title a
nationalized one. The Ghana brethrens were those who gave this objection its
popularity.**® This title was unanimously dropped for a more definite one that would
incorporate brethrens from outside Nigeria. The word Nigerian was replaced with United
to take care of this vacuum. Therefore, the designation United Apostolic Church was
adopted in February 1940. Later, it was discovered that the initials of the new name
U.A.C. was shared by United African Company and mails for the church might be
mistakenly taken to the company and vice-versa. In 1941, the title Christ Apostolic
Church (C.A.C.) was finally adopted and registered in May 1943 under Land Registration
Ordinance of 1924.*" This was after a divine sanction had been obtained and it was
obvious that there might not be any further change of name of the church.**® Its first
president was Pastor 1.B. Akilinye[lle[J while D.O. OdulJbalinjo] became the first
Vice-President and General Superintendent. Apostle BabaloOlal] was the General
Evangelist. These three key office holders were also the first set of trustees for Christ
Apostolic Church in Nigeria and Ghana.

3.6  Growth and Development of Christ Apostolic Church

The Church had made its presence known in places like Lagos, which was the
general headquarters, and Ibadan the missionary headquarters. Other places where Christ
Apostolic Church had been operative included Abel]olkullta, ljeObu-Ode, Ilell-
Ifel10], lleOsfall, EUfol On-Alalyell, Ikallre[J (], and OClwoll. It also had branches
in Ado-Ekiti, Igaliral], Olyan, Yagba, Kabba and Okitipupa.

3.6.1  Christ Apostolic Church from 1943 to 1970

Now we shall discuss the growth of Christ Apostolic Church as from 1943 to
1970. It was during this period that the church became duly recognized as a mission in
Nigeria and operated as such in the face of diverse oppositions and challenges. As at

1946, the church had recorded tremendous growth in terms of the number of branches it
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had. The growth was possible because of its dedicated pioneers and their disciples who
spread throughout the Southwestern part and Nigeria as a whole. Its dedicated foremost
evangelists who featured prominently in this regard championed the initial work of
evangelism, which was an effective weapon of expansion, which the church used to
propagate the mission. These evangelists included Joseph Ayo Babalola, Daniel
Orell kol Uyall (during the Faith Tabernacle days), Peter Olalltullnjil) and D.O.
BabalJjilJdel]. Through these people, the initial evangelistic work started. Later, others
such as Emanuel Olmoll[Jtulindel], Daniel Gbolllullwaga, James OlulJwaniyi,
Reuben A. Olullkallyo[][ldel], Jeremiah Olo[Jgun, Solomon Ukannah, Moses Ugboga
and Samuel Adelle[]0yell reached the remote towns and villages of Nigeria. They
helped in registering Christ Apostolic Church’s presence in many places.

Apart from those mentioned above, women such as D.T. Ajayi, E.O.
Ajibol1Jlall, Comfort BolalJjol[lkol] and Dorcas Oluwalawel] made tremendous
impact. Others are Adeusi, Hannah Omojebira, Elizabeth OlulJwafullnmilullyil], M.
Adellmiko[] Aboll[lde[rin and Sarah Dada who were prominent women evangelists.
They also contributed in spreading the gospel in the church'®. They were those who
ploughed the land and created the avenue for pastors to have churches to administer.
Evangelists were recruited and trained on in-house basis for a period of two years by the
foremost evangelists of the church such as Babalolllal] before being sent to the field.
Twenty-five years later, this changed as would-be evangelists were made to undergo a
more organized training at Ibadan as from 1954. After the death of Babalo[Jlal] in 1959,
the headship of the evangelism unit of the church was transferred to BabalJjillde[.

The spread of the church as captured by C.O. Oshun extended beyond the
southwestern Nigeria and we feel it is worthwhile to mention them here. Also, there are
appears to be pluralism of offices of the pastors in his account. We believe that this might
have been possible due to shortage of manpower in the church during the period. The
church branches and their overseers in the southern and northern provinces up to 1946
included Esllins[linadé who was overseeing 1jé[/bi-Ode. Odubanjo was overseeing
[jeOba-Ode, Lagos, IleCsUall, AbellUoUkulta, ElfollIn-Alaallye[l and other

places. Onasinwo was in charge of Lagos, Ebute-meta, Ipaja, AbelJJoUkullta, and

149.C.0. O ishun, 1981. Christ Apostolic Church of Nigeria. 292 - 293,
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Sanya took care of [jeLIbu-Ode, Oyoll (1, and Lagos. Otubusin took charge of Ijé[1bu-
Ode, Lagos, Ile[IsCJall-Ifel1l] while Babatope was administering Ilels[lall and
environ. Aind was making impact in Ijé[Jbu-Ode, Lagos and Ibadan. Akilnyelllel] a
great figure in Ibadan was making things work in Ibadan and environs and Ile[s[Jall.
AdeOmalkinwall (Snr.) was overseeing Lagos, Ibadan, and Ifel][]. OkulJballde ljo[]
was in Lagos, Ollyan and Calabar. While Ele(Ibullte[] was running Lagos and Oyan,
Ewedemi was in charge of Lagos and Benin and Fayemi in charge of Lagos and Ife[][].
Olldanewu was in IlelJs[Jall and Ifé[], and Ementajoh overseeing Lagos and Calabar.
Udom was in Ibadan and Calabar. The duo of Lucas and E[Jfuldnkol] [lyal] were taking
care of ElelJbullte[Jmel][Jta and IdilJ-ollro in Lagos while O rel] ko[l yall was
pasturing Lagos: Idi[J-oro, Ile[JsCJall and so on.

Sonaiya was in charge of Ikenne, IdoJwull[l watching over Ibadan and Ikirun
and Sankey Sam supervising Ghana: Winneba; and Nigeria: Minna and Jos. Mensah was
taking charge of Minna and other northern stations. Okullnullgall and Adelllalljall
were in 1jéDb1’1—Ode, Lagos and Kano, and LalldiOpoJ[] in Zaria, Abello[Jkullta,
ibadan, Ilaro, and Idi-oliro in Lagos. Other overseers included Onalbillyil] who was
keeping an eye on Zaria and AbelJolkullta, AdeIgbollye[lga watching over OLIff3,
and EbuJte[Jmel] [ta, Lagos. Macaulay, Fallkul[nmi, Ogﬁnji, Jonah, Bajulaiye, were in
charge of Minna and environs. Bajulaiye was in llorin up to Minna, while Thompson was
putting things straight in Kotangora. Turkson was shepherding Jos, Olatimé hin
presiding over Ijé1bu-Ode and Jos, and finally Elias and Medan overseeing Bukuru and
Bachama.’® Other places that were reached apart from the above mentioned places
included Warri and Sapele through Ollrel] (ko[ yall, Oke[]-Ogulin area of SClakil]
and IsC] UeyilIn through OUlalJtulInjil], Onitsha and Benin and environs and Iti(Jre(] [
in Lagos through Egabor*>.

Due to the fact that Christ Apostolic Church suffered from lack of sufficient work
force as observed earlier, the church leadership devised a lasting and more effective
solution to this problem by providing training facilities for their personnel. This was done

casually on “in house training basis”. Here, would-be workers were made to undergo the

*0'C.0. O ishun, 1981. Christ Apostolic Church of Nigeria. 292 -293.
151 C.0. O Ishun, 1981. Christ Apostolic Church of Nigeria. 298 -299.
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training for a period of not less than two years. However, as from 1952, the church began
to operate a full-fledged training programme by establishing the Bible Training College
at ECdel) in OOyol) province on 27 March, 1952. D.O. OdulJbalinjol] was the first
principal of this school, which was formally inaugurated by the authority of the church on
1 May, 1952. The college shifted venue severally from Ede to places like Eri[Jol]-Ekiti,
Efoll [In-AlaalJye, and Akullre[][J from 1952 to 1973. Eleven years after its founding,
in February, 1963, the Christ Apostolic Church Pastoral Training Institute was formed at
Ibadan. This institute was later transferred to Lagos. Another arm_of the training
department of the church known for the training of the would-be evangelist was also
formed at Ile[Is[lal] and its first principal was D.O. Baballjilldel]. In 1979, the
amalgamation and restructuring of the entire training institutes commenced. This led to
the emergence of the Christ Apostolic Church Theological Seminary at Ile-Ifel] 1.
Later, attention was focused on establishing more-institutions of secular education. This
period was between the 50s and the 60s and much consolidation took place vis-a-vis
supervising the existing schools efficiently. Supervisors were appointed to superintend
over the schools and a central control was further put in place so that the schools could be
under one central administrative control before 1952'°,

Christ Apostolic Church schools were not put on the lists of public schools that
would be conducting Primary School Leaving Certificate Examinations. Rather, they
were allowed to present their candidates for public schools recognized by the
government. However, in 1952, the government recognized Christ Apostolic Church
schools as voluntary agencies and agreed to lend some aids to some of the primary
schools. Later the government took over the payment of salaries for its teachers under the
Free Education Programme that operated in the western region under the Action
Group.'** By 1954, when the government introduced the Secondary Modern Schools, the
church established its own secondary modern schools. They were established in Ibadan,
AbeIlokullta, Ikalrel1[1-Akollkol], Ondo, Ipetumodiy, Os[Jogbo, Erillol[l-
Aradmoko[], Adoﬂ-Ekiti, leDsOal, Akulre(10, Ilogbo, Tkun-Ako[ ko[,

152 A, Al6kan, 1991. The Christ Apostolic Church. 208.
153 A, AloCIkan, 1991. The Christ Apostolic Church. 208. 212.
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EpilJnmil[l-Ako[lkol] to mention a few. These schools were financed by the church until

1975 when the government started to finance them fully.**

Christ Apostolic Church moved a step further in 1955 by establishing the Christ
Apostolic Church Teacher Training College at E[fol][In-Alaallyel]. Candidates who
enrolled could obtain the Grade Ill Certificate. In addition, grammar schools were
established as from 1960. A number of them were opened in places as E[Jfol][n-
Alaallyel] (1960), Iperu (1960), IleUsall (1962), Akulrel]l (1964), and Odoll-
OOwall (1970). Despite the fact that the government started to finance the first four
schools out of the five mentioned above, the church still had problems. These problems
ranged from poor financial assistance to poor staffing of the schools. The problems soon
had a solution when the government formally took over the administration of schools
from all private owners. In the process, 120 primary schools, 18 secondary schools, five
grammar schools and a teachers college were taken over by the government. Soon when
the teachers college started to turn in graduates, the shortages experienced in relation to
teachers began to ease. The graduates were given employment in the church’s schools.'*

In the health sector, the church “invested” in taking care of its pregnant members.
This was because of the divine healing posture, which the church maintained right from
the outset. Christ Apostolic church forbade its members to seek medical assistance in
hospitals. Under this programme, pregnant women attended their antenatal sessions in the

156 \who are now referred to as

mission houses. Here, the “Iyal] Aladura” (Prayer Women)
“Iyall Agbel] bit]” (Midwives) administered prayers and counseling sessions on
pregnant women. -At inception, this programme was run from the mission houses.
However, when the church expanded and the population of the pregnant women swelled
considerably, Christ Apostolic Church established the Mid-wifery Centre at E[(lde[] in
1959. Tt was under the management of one Mrs. D.A. O0lal0diOran. Apart from the
routine praying and counseling, the place was also considered as an effective place where

die-hard spiritual problems could be overwhelmed.

154 J.A. AloUkan, 1975. Idasile dti idagbasoke Ijo Apéstéli ti Kristi (CAC) ni ili ECfoUn Aladyé (1930-
1975). 86- 87.

155 A. Al6 [ kan, 1991. The Christ Apostolic Church 1928-1988. 215.

156 A. Al6[kan, 1991. The Christ Apostolic Church 1928-1988. 220.
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Maternity centers still serve this function today in Christ Apostolic Church. This
is because many pregnant women in the church in southwestern Nigeria testify to the fact
that they experience safe delivery in the centres. In addition, many deliveries that had
defied medical solution had been successfully conducted in the centres®. This
“innovation” in child delivery spread beyond the southwestern part of Nigeria to other
places where the church had its branches. Due to the patronage it enjoyed, there soon
arose shortage of workforce to handle the different maternity centers springing up. Christ
Apostolic Church embarked on training women to be midwives, which eased the shortage
considerably.

Though the church cherished the use of extra-biblical materials as another means
of supporting the biblical messages, it never had a printing and publicity outfit of its own.
We could recall that earlier in this chapter we mentioned that tracks from overseas
ministries helped the Nigerian mission to get- in touch with them. For example, the
relationship between the Precious Stone Society and the Faith Tabernacle of Philadelphia
was facilitated through this means. For many years, oral method of disseminating
messages by walking through bush paths, main roads, or riding bicycle was popular. Due
to expansion, the church revived its earlier attempt at floating a newspaper magazine.
D.0. Odubalnjo] formerly conceived this idea between 1933 and 1934, which did not
materialize until 1966. The magazine titled “The Apostolic” was inaugurated with its
maiden edition, which started to circulate in June, 1967. However, in 1970, the church

established its own printing press.**®

3.6.2 Christ Apostolic Church from 1970 to 2005

The importance of studying the growth of Christ Apostolic Church between this
period lies in the fact that this research examines this period. The year 1970 commenced
the era of charismatic Christianity in Nigeria and the period onward had been influenced

greatly by this phenomenon. Among other things, we shall explore the relationship that

7 The researcher toured many of these CAC churches especially in Ibadan and listened to some
testimonies given by women who delivered safely in these churches’ maternity centers. A typical example
of such churches is Christ Apostolic Church Agbalé itura, which has a maternity center.

158 A, AloIkan, 1991. The Christ Apostolic Church. 215.
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the church had with charismatic Christianity. These shall be considered vis-a-vis the
establishment of revival ministries in the church, and their impacts.

The establishment of the theological seminary at Ile(]-Ife[10] signified that the
church was aware of the necessity of theological training for its clerics. It further showed
that the church was getting more organized and stable in ecclesiastical administration.
The seminary offered courses based on the qualifications of the candidates. There was the
pastoral and the non-pastoral courses. Candidates for pastoral courses were holders of
certificates that ranged from Primary School-leaving Certificate to university degree
certificates while candidates for non-pastoral courses were holders of at least Primary
School-leaving Certificate. Experienced field personnel in the church and vibrant youths
could also be recruited into the college. The basis of seminary education in the church
was to provide the church with “well informed” personnel to direct the affairs of the
ecclesiastical functions of the church without necessarily having recourse to the mainline
churches for guidance. The main source of income of the college was donation from the
church’s general purse and societies and associations from within and outside the church.
The seminary expanded and produced many personnel who were useful to the church’s
ministerial activities and today, the seminary is still existing and relevant.

We earlier discussed that the church established some primary and secondary
institutions. These institutions were later handed over to the government between 18th
and 22nd September, 1976. After the handing over, the church did not keep mute on
education. It became more attentive to happenings about it. It set up an enlarged Christ
Apostolic Church Central Board of Education to look after the church’s schools and
colleges throughout Nigeria. When the democratic regime decided to allow voluntary
organizations engage in the running of education between 1979 and 1983, the church
established more institutions in the southwestern Nigeria, especially in OUyoll[] and
Ondo States.’®® The overall effect of establishing these educational institutions in the
church reflected in the boosting of its work force. This improved the morale of this
ecclesiastical outfit in a period that could be regarded as its stabilizing age. Apart from
the fact that the church was versatile in establishing more branches across the country, it

also established a university known as Joseph Ayodele Babalola University at Ikeji-

9A. Al6[Ikan, Christ Apostolic Church. 1928-1988. 218.
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Arakeji, Osun State. Though the plan for the founding of this University started before
2005, the institution was established in 2006. It is a faith-based tertiary institution which
was approved by the Federal Government on the 18th of February, 2006 and received its
license on 6th of March of the same year. It started to open to students as from the
2006/2007 session on the 25th of October, 2006.'%°

3.7 Organization and Administration of Christ Apostolic Church

Christ Apostolic Church consists of categories of governing bodies that are
saddled with different responsibilities that their offices empower them to carry out. These
governing bodies are responsible to the overall head of the church that is the president.'®*
The smallest geographical unit of the church is the local assembly headed by the local
pastor of the church or a teacher assigned to carry out some functions of the church in the
absence of a pastor.'®® Teachers in the church are usually put in assemblies with small
membership and feeble viability. The pastors are however under the control of the
District Superintendents.

There used to be the Area Unit formed by merging a group of assemblies
operating in neighbouring towns and villages. The moment the assemblies were up to
eight under a pastor with at least five or six junior workers and the worshippers about one
thousand five hundred members, they were collectively referred to as “Area Unit”. This
division is no more popular today. The area unit had the pastor-in-charge, assisted by the
Area Board of Elders, comprising of reputable men as spelt out in | Timothy 3: 2-7. The
pastor-in-charge presided over meetings, paid occasional visits to the assemblies and
maintained peace and discipline within the assemblies. He was further acting as the
bridge or link between the Area Unit and the District.*®® Today, the Area Unit has been
replaced with the District.

180 JABU IT Team Network. 2007-2011. Joseph Ayo Babalola University. Retrieved on December 8, 2011
from http://www.jabu.edu.ng/z/

181 A.0. Ogunrinade, 1999. Schism in the Christendom: a case study of Christ Apostolic Church. B.A.
Long Essay. Department of Religious Studies. University of Ibadan. viii+113.

162 Christ Apostolic Church Worldwide Network. 2003-2010. Christ Apostolic Church Organisational
Structure. Retrieved on August 20, 2009, from http://www.cacworldwide.net/info/about.asp?idm=352.

163 A.0. Oglinrinadé, 1999. Schism in the Christendom. viii+115.
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The District is larger than the Area and it has submerged the Area Unit today. A
district consists of about thirty assemblies with at least four pastors, fifteen church
teachers and about six thousand members. This organizational set up was under the
District Superintendents who liaised between the District and the Assistant General
Superintendent. The “Section” in Christ Apostolic Church was formed when a group of
districts came together. Today, the “Special District” comes in between the district and
other upper organizational structures. The Assistant General Superintendent was the one
saddled with the responsibility of administering a section, usually carved out within a
state. Therefore, those who constituted the executive council of a section were the
District Superintendents and representatives of the districts, who were elders in rank. A
group of assemblies that outnumbers the district reasonably constitutes a Special District.
A Special District is independent and has a chairman as its head. A Special District can
translate into a “Zone” and into a District Coordinating Council when it splits its Districts
into bits.'** A Zone is a miniature of a District Coordinating Council. Its function today is
to allow a group of districts that have abilities to grow and thrive. Chairmen of Zones are
expected to intensify evangelism to achieve the desired growth.

A District Coordinating Council forms when about twenty districts merge. This
structure is the highest level of organization of assemblies in Christ Apostolic Church and
its head is also referred to as Chairman. The General Executive Council is however the
overall governing council of Christ Apostolic Church. The Council comprises the
Trustees, Chairmen, and some other chosen members of the church. These people include
the treasurer and some leading Elders. There are more than 100 members of the General
Executive Council. Its executives include the President, General Superintendent, and
General Evangelist. The Trustee is the highest decision making body of the Christ
Apostolic Church. It includes the Executive Council that heads the administration of the
organization. The council consists of the President, General Superintendent, General
Evangelist, and the General Secretary. The office of President of the Christ Apostolic
Church was held by Oba 1.B. Akinyele between 1943 and 1964, by Pastor J.S.B. Odusona
between 1964 and 1966, and Pastor E.T. Latunde between 1966 and 1983. In relation to
the office of Genera Superintendent, Pastor D.O. Odubanjo was in charge between 1943
and 1959, Pastor J.S.B. Odusona took over and headed the office between 1959 and

184 http://www.cacworldwide.net/info/about.asp?idm=352.
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1966, and Pastor J.A. Medayese between 1966 and 1975. Concerning the office of
General Evangelist, Apostle J.A. Babalola held the office up till 1959 when he died while
Evangelist D.O. Babajide held the office from 1959 till he retired from active ministerial

duties in 1994. This position was later occupied by General Evangelist J.O. Alokan in

1993. He retired from active church service in 2006.%°

3.8  Doctrinal Emphasis of Christ Apostolic Church as reflected in the Thirteen

Tenets

According to Alokan in his work, the doctrines of Christ Apostolic Church are
derived from its tenets which are also derived from various-sources such as the Holy
Scriptures, literatures, magazines and letters of the Faith Tabernacle of Philadelphia, and
Apostolic Church of Great Britain. He further claims that other sources include the
inspiring sermons of the founding fathers of the church.'®®
The tenets of the Christ Apostolic Church are thirteen in number and they are as follows:
@ The unity of the God-head and the Trinity of Persons therein: This particular tenet
portrays the church as the type that recognizes the Trinity and this serves as the body of
belief of the church on which other beliefs are established. The church believes that God
is composed of three persons in-one namely, Father, Son and Holy Spirit and that the
three possess equal divinity and they function in agreement. This implies that God first
perceived that the world should be created and that His thought was expressed through
the Word that He spoke at creation while the Spirit gave form to the thought of God
through His Word. Christ Apostolic Church’s belief in the unity of the Godhead and the
Trinity reflects in their liturgy considerably as these shows in the liturgy of the church
and the routine of prayers to God through the Son and the Holy Spirit. The Church
believes that the Trinity directs the affairs of the church in His own way.
(b) The utter depravity of human nature; the necessity for repentance and
regeneration, and the eternal doom of the finally impenitent: This article of faith
recognizes the Original Sin which led to the fall of man and the provisions of God for

humanity towards repentance and regeneration. The church holds that man was created

195 Cf. A. Alo[kan, 1991. Christ Apostolic Church. 1928-1988. 277.
http://www.cacworldwide.net/info/about.asp?idm=352. A. Al6[Jkan, 2010. Christ Apostolic Church @ 90
(1918-2008). lle-Ife: Timade Ventures. 44, 45, 46, 134, 135.

186 A, Alo[kan, 2010. Christ Apostolic Church @ 90 (1918-2008). 273.
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perfectly without any sin initially but that Satan came to sow the seed of sin in him and as
a result, man lost his privileges before God. However, God through his graciousness sent
Christ to atone for man’s sins through His death on the cross. This is the reason why sin
is considered in the church as an impediment to the grace of God. Members of the church
are enjoined to allow the Holy Spirit to point them to the right direction and to listen to
Him always. The church also believes that it is the Holy Spirit that can restore the sinners
and impact new life into anyone who has genuinely repented.

(© The Virgin Birth, sinless life, atoning death, triumphant resurrection, ascension
and abiding intercession of our lord Jesus Christ; His second coming and millennial
reign on earth: This particular tenet considers the coming into the world of Jesus Christ
S0 as to bridge the gap that sin had created between God and man. The tenet recognizes
the virgin birth of Jesus Christ through the Virgin Mary and the work of grace of Christ
on earth through which man was saved from eternal doom. The tenet further emphasizes
the second coming of Christ, the fact that rapture is imminent, and that there is the
resurrection of the dead and the millennial reign of the saints with the Lord.

(d) Justification and sanctification of the believers through the finished work of
Christ: This tenet acknowledges that justification is a means whereby Christians assume
the righteousness of Christ so as to be restored unto God and that sanctification requires a
Christian to live a life dedicated to God. Therefore the possession of good work and
spiritual gifts cannot-guarantee justification but that this is acquired by faith in Christ
alone. Such a person should possess such spiritual qualities as humility, love and life
devoid of immorality.

(e The Baptism of the Holy Spirit for believers with signs following: The church
teaches that the Holy Spirit, being the Third Person of the Trinity made the virgin
conception of Christ to be possible. It was the same spirit that descended on the disciples
in the upper room on the day of Pentecost which made the disciples to embark on the
daunting missionary adventures throughout the world. The tenet further revealed the
emphasis of the church concerning the spiritual gifts and its stand on the excesses that are
associated with its manifestations in Christianity.

)] The nine gifts of the Holy Spirit for edification, exhortation, and comfort of the
Church, which is the body of Christ: This tenet identifies the belief of the church in the
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nine gifts of the Holy Spirit and clearly defines the roles of the gifts as for the edification
of the church. The gifts are; wisdom, knowledge, faith, healing and performance of
miracles. Others are prophecy, ability to distinguish between spirits, speaking in various
tongues and interpretation of tongues. The church further believes in the nine fruits of the
spirit namely; love, joy, peace, longsuffering, gentleness, goodness, faith, meekness and
temperance. In addition, the church recognizes those who occupy the offices of Apostles,
Evangelists, Prophets, Teachers, Miracle Workers, Healers and Dreamers as fit to render
spiritual guidance to the congregation.

(9) The Sacraments of Baptism by Immersion and the Lord’s Supper: The church
recognizes two sacraments such as: Baptism by Immersion and Lord’s Supper. The first
sacrament is administered at the point of admission into Christianity. This involves being
dipped into a flowing river or a pool of water. The age for qualification for this sacrament
is twelve years. It is believed that at this age, the baptismal candidate would have fully
known the full implication of the ritual which simply depicts dying and rising with
Christ. Ordained pastors, evangelists and prophets have the prerogative of administering
this sacrament. The second sacrament known as the Lord’s Supper cannot be taken
without first experiencing the first, which is baptism. Other conditions attached for
qualification includes; being a monogamist, and those under church discipline are not
entitled to partake throughout the period of reprimand. The feast is celebrated once in a
month with bread and wine. It is a period when members of the church remember the
death of Christ and the vital importance of His coming which is the free gift of full
salvation to mankind. The service, which is headed by only ordained ministers and
evangelists makes the members to come together to re-dedicate their lives and thank God
for the gift.

(h)  Thedivine inspiration and authority of the Holy Scriptures: This tenet identifies
the belief of the church in the two testaments of the Bible and the authority of both books
as inspired by God. This tenet justifies the church’s practice of using the two testaments
as books of teaching and instructions.

Q) Church Government by Apostles, Prophets, Evangelists, Pastors, Teachers,
Elders, and Deacons/Deaconesses: the above offices are distinguished offices in the
church. These offices are the core offices that engage in the administration of the church
and people who occupy them are considered as those of reputable characters as stipulated
by the scripture.
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() The possibility of falling from Grace: The Christ Apostolic Church believes that it
is possible for a person to abandon the faith. The church also gives the provision for such
a person to retrace his steps back into the faith that is to be restored back into the faith.

(K) The obligatory nature of tithes and offerings: This tenet spells out the obligatory
nature of paying tithes and offerings. This belief is predicated on the vow that Jacob
made to God at Bethel and its fulfilment thereafter. The practice of tithing involves
paying one-tenth of ones income weekly or monthly. The proceeds from tithes and
offerings are used in paying workers salaries and the upkeep of the church respectively.
Q) Divine healing through obedience to the command of our lord Jesus Christ and
faith in His Name and Merit of His Blood for all sicknesses, diseases and infirmities: This
tenet forms the foundation upon which the church establishes its doctrine of Divine
Healing. Here, for the actualization of healing, the church believes that God can heal all
ailments no matter how serious and hopeless it may be. This belief is premised on the
teaching of the scripture that whosoever believes in Christ and the potency of His name
would place his hands on the sick and heal them. As a result of this, members of the
church are discouraged from going to the hospital for orthodox medical care. Divine
healing is realized in the church through engaging in fervent prayers. These prayers could
be said individually. In a situation where the problem persists, prayers could be said
collectively whereby people come together in the Prayer House or Power House (lle
Agbara Adura) or on Prayer Mountain (Ori Oke Adura).

(m)  Faith in God, “‘Jehovah Jireh” to supply all financial needs without going into
debt or borrowing on interest; and to be content with having food and raiment: The tenet
portrays the church’s absolute dependence on God as the sole provider of their needs,
especially material needs. This dependence was premised on having an incontestable
faith in God that He would provide for their needs just as Abraham had faith in God and
obeyed Him when God instructed him to sacrifice Isaac his only son. Abraham obeyed
without knowing that God would provide a replacement for the life of his son whom he
was about to sacrifice. Consequently, the church therefore frowns at borrowing and
lending out money with interest. The church teaches its members that since God fends for
the beasts in the jungle, birds in the air and fishes in the sea, no matter the situation and
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no matter how difficult, God would provide for his own. The church also teaches its
adherents not to be anxious for anything as God would provide for their needs.*®’

It is observed that the first eleven tenets of Christ Apostolic Church is a replica of
the first eleven tenets of The Apostolic Church, Great Britain word for word. The twelfth
tenet which centers on divine Healing was added by the Nigerian Faith Tabernacle
leaders while Christ Apostolic Church only added the thirteenth tenet. This shows that
Christ Apostolic Church inherited a lot from the Nigerian Faith Tabernacle and The

Apostolic Church, Great Britain.

3.9  Conclusion

From the above, it could be seen that the Christ Apostolic Church shot into public
glare because of the 1930 Great Revival through the instrumentality of Apostle Ayo[][]
Babalo[lald. Also, the crises, which existed in the Faith Tabernacle Nigeria, which
defined Christ Apostolic Church’s identity as a full-fledged church under the law as from
1943 have been discussed. This chapter -has further discussed the growth of the
movement in Southwestern Nigeria from 1943 to 2005 and the different opposition and
challenges it faced. In addition, the organizational and administrative set-ups of the
church which afforded it the opportunity to stretch its tentacles have been reviewed.
Finally, the doctrines of the church as reflected in its thirteen tenets have been
highlighted.

187 A Alokan. 1991. Christ Apostolic Church: 1928-1988. 286-295. A.0.Ogunrinade. 1999. Schism in the
Christendom. viii+97-98. Cf. Christ Apostolic Church, South Holand Mountain of Grace. 2006. Retrieved
August 20, 2009 from http://cacsouthholland.com. Christ Apostolic Church Worldwide Network.
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CHAPTER FOUR

AFRICAN TRADITIONAL RELIGIOUS ELEMENTS IN CHRIST
APOSTOLIC CHURCH, SOUTHWESTERN NIGERIA

4.0 Introduction

In this chapter, we shall examine some of the main Yoruba religious-and cultural
beliefs. Our knowledge of these will enhance our understanding of the traditional
elements and how effective or otherwise these elements are when incorporated into the
context of worship in Christ Apostolic Church. We shall then-examine the identified
African religious elements in Christ Apostolic Church. The positions of our questionnaire
and interview respondents, and our observations during participation observations in the
churches visited shall be discussed. We shall examine the African traditional religious
elements appropriated in CAC in terms of the objects used, the procedures involved in
their use and the functions associated with them. This will largely determine whether the
identified African elements engaged by the church around the period of our research
aided in enhancing members’ welfare.

The African elements identified are from the Southwestern part of Nigeria. They
are Yoruba religious elements, which reflect in the daily religious and social experiences
of the people. These include among others; spiritualization of the head (Ori); pregnancy

conception; photograph/object; and, the earth.

4.1 An Overview of Yoruba Religious Belief System

Yoruba religion has been referred to as the religious beliefs and practices of the
Yoruba people who are found in Africa, mainly in Nigeria and Benin Republic, Togo,
and areas around the Savannah belt of West Africa. The religion is also found in several
other places and has assumed different names among different peoples. It has given birth
to or influenced more than a few Afro-American religions. Examples of such are Santeria
in Cuba and Candomblé in Brazil. Yoruba religion is perhaps the leading African born

religion in the world. Despite the fact that assertions are made about Judaism as having
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links with North Africa, it remains the religion of the Hebrew people. In the same vein,
Christianity and Islam cannot be said to have evolved in Africa as Yoruba religion.*

Yoruba religion is described by G.E. Simpson as a mixed bag of individual cults.?
Oloduimare(], also known as OUlo[]Orun is at the centre of the cult and He holds the
cult together. This religion believes that God, known as OlodulImare(] is the one who
has the comprehensiveness of everything. OloUdulimarel] is also referred to as
OUloJOrun, the possessor of heaven and the one who dwells in the heaven above. There
are other names that God is called that reflect the Yoruba conviction that God has all the
possible characteristics of a human being. At the same time, the Supreme Being created
the heaven and the earth, and the divinities and the spirits such as OrislJall, or
ImoUlel)[J, and ECbolJra. He made Oris[Jal]-nl4, the arch-divinity the head of all the
divinities. Therefore he is the primordial divinity. Historical figures such as monarchs,
traditional brave men, founders of cities, and ancestors and so on were deified by their
people. They are consequently referred to as deified divinities. Natural forces such as
earth, wind, trees, river, lagoon, sea, rock, hills.and mountains are referred to as natural
divinities.?

There is no exact number of divinities in Yoruba Religion but the numbers vary
from between 200 and 1440. They include nature gods as Sallngoll, OUsun,
SOaUnpol) Unnall. There are as well OUruUnmUilall, Ogun and OUbaltalllal]
among others. OloUdullmarel] occupies a very remote position in the scheme of things
though whatever transpires between the people and the deities get to him. He is the one
that gives final approval on anything that the consulters of the deities request. He
however answers through the deities.* The reason for this is that the relationship between
OloOdulimarel], the creator and those He created is like that between a young person
and an elder. In view of the fact that it will be rude to talk directly to an elder, especially
when seeking special favour from them in Yoruba culture, such a communication should

! See African Yoruba religion from http://www.amazingpsychicreading.com/af.html and Yorubéa people

from http://en.wikipedia.org/wiki/Yoruba_people. Both retrieved on‘16lh September, 2009.

2 G.E. Simpson, 1980. Yoruba religion and medicine in Ibadan. ibadan: ibadan University Press. 1. For
more on Yoruba people and their cosmology, see G. Adéribighé, 1999. Yoruba cosmology as a theory of
creation: limits and assets. Asia Journal of Theology 13: 328-338. E.D. Adélow6 1986. A comparative
study of creation stories in Yoruba religion, Islam and Judaeo-Christianity. African Theological Journal 15:
29-53

® If4 religion, from http://www.neworleansmistic.com/spells/primer/ifa.htm. Retrieved on 16th September,

2009.

“ J.LAL Bélwaji. Olodumaré: God in Yoruba belief and the theistic problem of evil. Retrieved on 16"

September, 2009, from http://www.africa.ufl.edu/asg/v2/v2ilal.htm.
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go through somebody who can approach the elder directly. The same thing applies here
as the divinities are the intermediaries between Olo[dulimarel] and those He created.
This does not preclude the fact that individuals could pray directly to OloUdulimare(].
This is why the worship of OrisCall is paramount among the Yorubé. They believe that
when they worship OrisCall, their messages will be transmitted to Olodullmarel].

The belief in the Supreme Being is very important in Yoruba religion.
AwolallulJ contends that a Yorub& man who claims not to know the Supreme Being
or recognizes Him as God has probably romanced with non-African cultural beliefs
considerably. He says further that this accounts for why it is hard to come across a
Yoruba who is an atheist.® This insinuates that every Yoruba has conviction that a being
mightier than every created being creates the world, everything in it and controls it. The
Supreme Being is called by different names in Yoruba such as OloUdullmarel],
OUlo0Urun, EOlel00da,l] AlaaOyUe, EQleU 0 Umii, O0lo00jo00-00nil] and SO
on. Apart from this, the Supreme Being in Yoruba concept has some attributes that
distinguish Him. These attributes serve as different names by which He is called. He is
referred to as God the: creator, immortal, omnipotent, omniscient, king and judge and the
transcendental. He as the creator created all things and those things include the rain to
water the earth and give drink to humanity.

The divinities and spirits serve God as they are instrumental in the dispatch of
duties that God assigns to them. Though we have said a few things about them in our
previous discussion, it is significant to point out that the divinities and the spirits are
considered together since the Yoruba tradition does not distinguish them. They are both
considered as divine and residents of the spirit-world.> Among them, there are those
classified as Primordial Divinities because they had been with the Supreme Being before
the earth and living beings were created. Others are historical figures and personified
natural figures such as we mentioned earlier in this section. Primordial divinities are such
as OlUbaltaUlall (OrilsCaU-n0lall) and OUruUnmUilall. There are the deified
ancestors among who are Sango, OrilJsCalJ-oko and Ayelllallla. The third in this
category is the personified natural figures as earth (Zlel[107), rivers, lagoon and sea,
mountains and hills, trees and wind. We shall only briefly discuss three of the primordial

> J.0. Awdlalu, 1979. Yoruba beliefs and sacrificial rites. Essex: Longman Group Ltd. 3.
® J.0. Awolala, 1979. Yoruba beliefs and sacrificial rites. 20. G. E. Simpson, 1980. Yorubé4 religion and
medicine in Tbadan. 3.
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divinities listed above, as they are important to our work. They are Oballtalllall,
OUrullnmUilal) and EsCull. According to Bollllallji IdolJwull, these are the
ministers of Olodamare.’

ODObaltalllall is rated as one of the earliest divinities to be brought into being by
the Supreme Being as the Arch-divinity. He was also known as Orislall-ld and was
saddled with the responsibility of moulding of human form. He is famous for giving
children to barren women and moulding the shape of the child “in the womb.
OUballtalllal] is associated with purity and cleanness. This is the reason why its
worshippers wear white apparel while worshipping him.®

OUrullnmUilall is another primordial divinity who served as assistant to
OUbaJtaUlall and acts in the capacity of counsellor of heavenly and earthly beings.
Because of this responsibility, he was called Gb 'alyell-gb o] Urun, meaning a person
who lives on the earth and in heaven. He was believed to be endowed with knowledge
and wisdom and was engaged in teaching these to man. He was endowed with the
capability of knowing what will befall man on earth and had the expertise of rectifying it.
This is because he was present at the apportioning and sealing of each person’s destiny.
Yoruba religion holds that each man chooses his destiny in heaven and the destinies were
sealed there. Whatever becomes of anybody on earth is a result of the destiny he chose in
heaven. Since OOrullnmilal]l was present at creation when choosing and sealing of
destiny of everyman took place, he could interfere in changing a bad destiny to good one
if consulted. He is referred to as Elllel1[1rii ipi[1n that is the one who bears witness to
fate because he was witness between the creator and man about the destiny that man
chose before coming to the world. He is further endowed with the ability to know the
mind and tastes of the divinities in that he can speak their wishes and communicate with
them to human beings. He also communicates the wishes of man to the divinities. He
interprets the wishes of OloUdulUmarell to people through [fal. OUruCnmUilall is
closely connected with /fall, as Ifall is the means of engaging in consultation with
OUrulnmilal).?

"B. Ido iwul 1, 1962. Olédiimaré.: God in Yoruba belief. London: Longmans. 70.
8 J.O. Awodlalu, 1979. Yoruba beliefs and sacrificial rites. 21. R
°B. idoIwull, 1962. Olédimaré. 76. G. E. Simpson, 1980. Yorubé religion and medicine in ibadan. 7.
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Es[: is important among the divinities as he is referred to earlier as the Inspector
General of OloUdulImarel]. He is portrayed as an all-round personality; this is why he
has been called by many names. Though he is referred to as the Devil in Christianity and
Shaitan in Islam, IdoCJwull claims that Es[Jul] is not what the two religions have
portrayed him to be. He alleges that his responsibility could be likened to what Satan did
in the book of Job in the Bible.’® Here, Satan was allowed to put to test the faith and
sense of devotion of Job. EsClul] in Islam and Christianity is conceived as evil while in
Yoruba Religion, he is one of the functionaries of OloUdullmarel] responsible for
maintaining special relations between heaven and earth. He preserves relationship
between the spiritual world and earth and because of this he is in close relationship with
OUrulnmUilal). Legend has it that there was a contract between EsOu[] and
OUrullnmUilal], which necessitated that one-tenth of every sacrifice offered to
OUrulnmUilall, was for Es[a. This is because EsDul] was responsible for carrying the
messages from OUrullnmUilal] to the spiritual world. IdoOwull[] maintains that
EsCul] would see to it that the orders of the divinities are carried out and dealt with
anybody who failed to carry them out.

Awolllallull describes EsCJul} as ubiquitous and found everywhere from the
market to the house. He runs errand for OloUduldmare] to deliver justice to the
oppressed and dispense punishment on the wicked. He could initiate a disagreement
between father and son and make the husband to be suspicious of the wife.** He could
cause antagonism between two once friendly towns and make them engage in wars.
Adherents of Yoriba Religion and other divinities dread EsUu(] because they believe
that by virtue of his office, he holds the power of life and death. They believe that
OloOdulimare™ blesses or curses them based on the assessment report of EsClul],
whom Olodulmare ] holds in high esteem. Everyone tries to meet his condition and be
in good term with him. That is why the people say: Bi a ball rullbol] kil a mull
t'efsul] kuOrol, that is, when sacrifices are offered, EsCu(]’s portion should be kept

aside.*

*B. Idoliwul, 1962. Olédimaré 79. .
1 G. E. Simpson, 1980. Yorubé religion and medicine in ibadan. 17.
2 B. idol iwu' 1, 1962. Olédimare. 80.
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On the belief of the Yoruba about ancestors, they are referred to as predecessor,
that is the person or people from whom one owns his lineage. Ancestors among the
Yoruba are the departed spirits of parents with whom they share filial and warm
relationship.™® Ancestors in Yoriiba Religion are further referred to as the living dead. To
a Yoruba person, the dead are not actually dead but live on in the spiritual world and they
interact with the living. Death to the people is not the end to life but the transition from
this world to the world beneath. Ancestors are referred to as those who, though dead, are
still living.* In Yoruba religion, the father is referred to as the most important figure of a
man in the spiritual world. Others in the lineage who had died before one’s father are still
relevant while tracing the genealogy in the spirit world. This may sound confusing,
especially when the fact remains that death is the final end of man. However, Yoruba
Religion holds a philosophy about life and death that cannot be surpassed. This idea is
that the body of man (ara) is that physical structure moulded of clay by OUballtalllall
whom we discussed earlier. After the moulding, OloduImare] breathed into man His
spirit, what is known in Yoruba parlance as. Emill, and implanted the soul, that is,
OUkan into him. Yoruba Religion holds that the heart that pumps blood in the body is
the tangible and physical OUkalln, an organ of the body, while the intangible and
invisible OOkaln is the soul. This part pre-existed and chose the fate of a person from
OUbata0lall at creation. Another word for OUkalln is Orill-inul], inner head. This
inner head is the essence of man and the most significant aspect to consider when
determining the success or failure of a man. Man is endowed with these three parts at
creation. At the demise of a man, the body decomposes after burial but the spirit and soul
go to OloOdudmarel who decides what to do with them since He created them in the
first place.™

On mysterious powers, Yoruba people believe that the powers exist and they
influence -human affairs. The precision with which these powers operate cannot be
explained when they are controlled by those who have the know-how of manipulating
them. These powers manifest themselves in different ways as in the form of incantations,
medicine, magic, sorcery, and witchcraft. We shall shortly discuss them briefly. Our

knowledge of these powers is important to our work. This is because adherents of Christ

Bo. Déramo6(114, and A. Jé[jél1, 1970. Awon as[la ati orisTa 11é Yorubd. Tbadan: Onibol [1nojé Press.
199-202. J.0. Awolalu, 1979. Yoruba beliefs and sacrificial rites. 54.

1 J.0. Awolala, 1979. Yoruba beliefs and sacrificial rites. 53.

15 J.0. Awolala, 1979. Yoruba beliefs and sacrificial rites. 54.
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Apostolic Church are mainly Yoruba people who were mainly from traditional
background before they became Christians.

Incantation is employed to bring about a change in the natural course of things. In
making sure that a curse is successfully inflicted on a person, incantation is employed.
Here, it involves the chanting or uttering of words that have magical power. Items such as
ring (Orullka), amulet, ([fullnpal)), girdle (Ighalldil}), small gourd (aldol]) and
needle (abelJlJrel1]) are employed. These are medicinally prepared. When such
incantations are recited, changes in the natural course of events are made. For example,
they are engaged when trying to escape imminent and inevitable death or stupefying
dangerous people.’® The first examples of what such mysterious powers could do include
shortening distances that could have taken days or months to cover ordinarily. This is
done through a preparation called kallnallkol), which translates as “shorten the
distance”. The second is eghel] which means carrier or removal. This makes those who
use it to disappear and appear elsewhere they command the charm to take them. The third
IS GbelltugbeItu which is simply used to dismiss the enemies who have planned to
waylay their victim. The wearer of Gbetugbetu only needs to say a few words and the
enemies will obey him. From the following, one may believe that incantation is only used
for harnessing favour for a few to the detriment of the majority. It can as well be used to
dispel evil for the benefit of the majority.

AwollaUlu} describes medicine in Yorubd worldview as any substance or
substances that are used in treating or preventing disease or illness."” Adémilokun M.K.
in his work also describes a medicine man in Yoruba Religion as someone professionally
competent in curing, assuaging and averting diseases and making sure that everyone is in
good state of health.'® He could serve as a diviner, a priest and also a producer of
traditional medicine. He divines and ascertains the causes of ailments, ill-luck and death

and engages in forestalling them. AwolJlalJlul] lists the items for doing these, as herbs,

18 7.0. Awolala, 1979. Yoruba beliefs and sacrificial rites. 69.

1.0. Awolala, 1979. Yoruba beliefs and sacrificial rites. 72.

¥ M.K. Adémilékun, 1995. The contribution of traditional healers to the healthcare delivery system among
the Yorubé. Religion, Medicine and Healing. G. Adéribigbé, and D. Ayégb6 [ lyin, Eds. NASRED. ike! ja:
Free Enterprise Publishers. 127-132. See also: A. Do lpami 1985. Health and healing within traditional
African religious context. Orita. 17: 66-80.
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plants, leaves, barks, animals, birds, skins, bones, rings, brooms, pieces of thread, needles
and minerals™

Medicine personnel in Yoruba religion are like medical doctors in modern
hospitals. They listen to the complaints of the patients and conduct diagnosis based on the
complaints. They also prescribe the relevant drugs necessary for the cure of ailments.
They further monitor the responses of their patients as to whether they are responding to
treatment or not. However, medicine in Yorubd is not prepared like a pharmacist would
do. This is because there are stringent steps to follow different from what obtains in the
pharmacy in preparing Yoruba medicine. This starts right from the collection of the herbs
such as the root of plants, barks of trees and leaves. There are some of these materials
that cannot be got unless certain incantations are made to pave way for their collection.
Others may involve invoking the spirits overseeing the particular herb to be used. After
preparing the medicine, incantations may be chanted on them to activate their power.
There are some medicines that are prepared-and rendered inactive until they are needed.
This is when incantations are chanted on them to activate them.

Other medicines are prepared on rings and amulet and they are worn anytime they
want to be put to use. There are some that are made in the horn of animals and
incantations are chanted when they are to be used. After preparing the medicine, there are
specified precautions to follow to retain their potency. For example, certain medicines
should not be handled in a state of uncleanness. A woman undergoing menstruation in
Yoruba worldview is considered to be unclean. If such a woman handles some of these
medicines during this period, the potency might be lost. This is because the fluid released
during the pracess could contaminate the potency of the medicine. Also, certain
medicines should not be touched after sexual intercourse. It is believed that if a person
has not cleaned up after intercourse and he touches or puts on certain Yoruba medicines,
his state of uncleanness would render the medicine useless.”’

Mysterious powers also manifest through magic. According to Oxford Advanced
Learners English Dictionary, magic is the means of apparently using supernatural forces
to change the form of things or influence events.?* This means that magic involves a

197.0. Awolala, 1979. Yoruba beliefs and sacrificial rites. 73.

207.0. Awelalu, 1979. Yoruba beliefs and sacrificial rites. 74.

21 Oxford advanced learners English-Chinese dictionary. Fourth Edition. 1995. Oxford: Oxford University
Press. 891.
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technique of manipulating individual or ordinary occurrences through access to an
external spiritual power outside the everyday human activities. It entails the manipulation
of the forces of nature and making them to obey man’s will in relation to bettering his
existence. Since mans abilities about getting certain resources are limited, he explores the
method of magic to harness these resources. He engages magic to tap the basic forces that
are already created in the universe by the Supreme Being to get those things he could not
get with his own capability. Basically, he engages the philosophy of magic which is
getting one’s will done. Magic, however, is not suppression or gaining control over the
power of the Supreme Being. It is using magical techniques to harness the already
existing resources that God created. The objects that magicians use to facilitate their
tapping into these existing opportunities are many. They include incantations, amulets,
spells, enchanted rings, horns, small gourds, padlocks, alligator pepper and others
numerous to mention.

There are different kinds of magical preparations such as Mallgulln, which
literally translates as do not climb or mount. MaCigulln is a means of controlling sexual
promiscuity and maintaining sexual morality in Yoruba society. The husband engages the
charm in order to make it impossible for the wife to engage in promiscuity. It is
additionally used to expose a woman who is suspected of perpetrating such an act by
placing the charm on the woman without her knowledge. The charm is placed on her way
and as she crosses over the charm, she becomes infected. During the period of infection,
the person who places the charm on her refrains from having sexual intercourse with her.
The effect of the charm is noticed when her concubine engages in sexual intercourse with
her. There are different types of Mallgul[1n depending on their ways of dealing with their
victims. There is the type that makes the man to somersault thrice, another makes its
victim to crow like hen, and others make the genitals of both people to glue together so as
to make them face untold ridicule. Another one is SClisllel ][] Osloll or sClel101 s[ol]
or slle oolJgulln owol], which is a means of getting rich by making “money rituals”.
Here, magic is employed to make the person for which the ritual is meant to get rich
suddenly. This may involve killing a human for the purpose or making use of a part of the
body like the genitalia, breast, head or hairs in the pubic parts of the body. These are
ritually prepared and incantations are chanted to make them effective.

There are instances where magic is performed when the intended victim is far
away from where the magic is being performed. If a person is to be killed by the enemy
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through this means, a basin of water and the instrument that would be used to perpetrate
the act may be got. It may be a cudgel, gun, knife and so on. After the victim’s name is
called three times, the picture of the victim would appear on the surface of the water. This
picture is then stabbed or shot as the case may be. Immediately this is done, the victim
experiences the real impact of the enemy’s action wherever he is. This is because he
would sustain real gunshot or wound from the shooting or stabbing. This would then lead
to death. There are also those called rain-makers. They possess the expertise to make rain
fall by sprinkling water on the ground and making the relevant incantations. Rain could
also be prevented by knotting some seeds of alligator pepper and several additional items
in a hankie or making palm-frond into a bond and rippling these in the cloud rapidly as
chants are spoken.?

Other methods of disrupting nature magically are: fixing needle into a charmed
horn or spewing out saliva ritually on a magical mixture. Others are sticking needles into
the statue of an adversary to cause continual pain or locking a charmed padlock so as to
make it impossible for a petitioner or a witness to speak against one in the law court. It
also prevents somebody who knows one’s secrets and intends to expose them. There are
magical wears that are found on people who wish to be favoured and protected by them.
These include copper rings (olbrullka baba), amulets (iLfullnpall), and leather belt
(onJdeD). Another one is the protection charm hung at the entrances of the house. These
include, brooms hung on the doorpost of the house, small gourds containing some liquid
that drip at intervals. Incision is also made on the body and rubbed with enchanted black
powder. Magical spells are made as the incision is carried out. This is known as
alljeUsalra, which is fortification against the evil days.

Witchcraft is another method of engaging in magic. According to Olull
Dalramolllal) and Adeballyod [ Je[1je[1, witcheraft is a very secret society
that_nobody can claim to know anything about.?® They describe a witch as a person
possessing supernatural power as a result of forming alliance with the devil or evil spirit

and making use of such power to cause destruction. Bo[J(Jla[ljil] Ido[Jwul) described

22 1.0. Awolala, 1979. Yoruba beliefs and sacrificial rites. 78.
2 0. Daram6 114, and A. J60jé 1, 1970. AwolIn as[a dti orisCa ilél] Yoritbd. 170.
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them as extremely wicked band of enchanters. Witches are not only old women as many
believed. Young women are also associated with this craft.*

Men could also be members of the witchcraft but they belong to an order called
OsJolJ or wizard order. Therefore a male-witch is called os[o[]. The witches cannot be
recognized by their physical characteristics or their obvious behaviours. Most people
cannot tell who the witches are. However, anybody who monitors closely would perceive
through the way they speak and their attitude towards others. Traditional belief holds that
witches do not receive training or undergo apprenticeship. Rather, the craft may be
inherited from one person to another and from parents to children but not biologically. It
could be contacted through eating enchanted food offered by the witch to an innocent
person. It is usually common to hear that witchcraft is transferred from a woman to her
daughter when she is about to die.

Witches have the ability to see what others cannot see with ordinary eyes. They
can see the intestine, liver and other internal parts of the body. They can cause women to
be temporarily or permanently barren. They can see the foetuses in the wombs of
pregnant women and also elongate the duration of the foetuses from the normal nine
months to years. They further have the ability to make a person have frightening dreams,
sleeplessness, and weight loss. They are also associated with ailments as headache,
stomach ache, and eventual death. They can initiate miscarriage, make delivery difficult,
cause poverty and ill-luck, joblessness, and suck human blood. A witch may impersonate
a friend or close relative to perpetrate evil. She does this by putting on the appearance of
the person she intends to impersonate so that the person impersonated would be
considered evil-in the eyes of others.?® It is important to note that witchcraft at times is
used to carry out good deeds. However, this may not be verified practically but it is
believed that some witches use their crafts to protect their children from attack, elongate
life and make their loved ones to be prosperous.

4.2  Spiritualization of the Head
The physical head, popularly known as Ori in Yoruba parlance, which is believed

to possess spiritual capacity to harbour evil or fortune, is also believed in Christ

# G.E. Simpson, 1980. Yoruba religion and medicine in ibadan. 75. See also J.A. OLimé[lyajowo, 1983.
What is witchcraft? E.A. Adégbo[l4, Ed. Traditional religion in West Africa. Ibadan. 317-337.
% G.E. Simpson, 1980. Yoruba religion and medicine. 76.
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Apostolic Church to possess the same ability. The head is further considered in the
church to possess the ability to ensure the realization of the evil or fortune it harbours in
the life of the person who possesses it. It is thought additionally that if Ori is prayed
upon, the evil that it harbours may be averted or the good facilitated into reality.

Consecration and fortification of the head against misfortune is done in the church
through the use of consecrated water and olive oil. This procedure could also be carried
out privately by individuals who so wish. When performed in the church, members are
asked to come with bottles or containers of water and prayers are offered to consecrate
them. At times, specified Psalms that deal with specified problems are read into them for
specified number of times such as 3 and 7 times. Psalms for protection are 5, 23, 44, 46,
61 and 91 while Psalms for engaging in spiritual warfare with the enemy are 20, 60 and
74. There are other Psalms such as exalts the spiritual splendour of God and hails the
creation of God in the heavens and His mightiness on earth. These are psalms 19 and 76.
Psalm 24 is for fertility while Psalms 47, 75, 82, 94 and 96 showcase the supremacy of
God. Other Psalms are 56, 57, 48, 27, 59 and 121 and they cater for different problems
such as protection and divine help. The water could be drunk instantly. It could also be
applied to specified parts of the body. In the case of consecration of the head, the water is
sprinkled or rubbed on the head. It could also be mixed with water for bath and used to
have a thorough bathing either in the day or specified time of the night.

In addition, water could be used to wash the head alone believing that such
washing could cure misfortune. When this is done privately in the house, the person
involved may be asked to use the water at a particular time of the night to wash the head
or to bathe. It is discovered that time is important for offering such prayers. Such time of
the night when such prayers are offered include 12:00a.m. and 1:00a.m. The reason
adduced for such timing is that total privacy is obtainable at these times and also that the
silence of the night could aid the efficacy of the prayer. Another reason is that by these
hours of the night, the evil ones are already actively engaged in their evil ploys and that
waking up to pray at such a time means countering their attacks.”® Olive oil is also used

to consecrate the head using the same procedure as given above. In its own case, it is

% This is the summary of opinions of many members of the church interviewed as in relation to praying at
night.
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smeared on the head in a way that the sign of the cross is created on the forehead. The
result envisaged is that cure is achieved through the use of these consecrated objects.

One of our interview respondents Pastor Oluwajuyitan J.O. says that the physical
head is physical in the ordinary sense because it is the visible part. He, however, states
that the non-physical part is responsible in defining what we are and what we will be;
hence it should be jealously guarded against evil through prayer.?” He claims that the
spiritual and non-physical part of the head could be fortified against evil through prayers
for the head to abhor evil and attract goodness.

Another respondent, Adéwolye E.S., claims that he saw in his dream that his
head was severely battered by matchet cuts and produced stinking odour with cowry
shells tied into a string which was put on it. He further alleged that he saw some spiritual
hosts that appeared like angels, descending from the sky and severing his head from the
entire body. He said that this act though carefully executed was however painless. He
continued that one of them dipped his hand into a white bag strapped on his shoulder and
brought a replica of his head and placed it on his body. He added that the new head
placed on him was clean, without any cut and with no foul odour. He explained that prior
to this dream, he had suffered series of misfortunes in his business which resulted in the
closure of his shop and being permanently sent out of business. This made him to attempt
to solve his problem spiritually. He held that after several weeks of prayer, he met a man
of God on a prayer mountain who consecrated a bottle of water for him and asked him to
wash his head with it at exactly 12: 00a.m. It was after administering the water that he
had the dream narrated above. He said that this experience changed his economic life, as
he was able to get back to business and was breaking even.?® The views of our interview

respondents are shown below:

Table 4.1: Respondents’ reaction to research statement 4- The physical head has

spiritual capacity to harbour evil or fortune.

21 1.0. Olawajuyitan, Interview Respondent. Pastor, Christ Apostolic Church, Oké-Alabuktnfin, 28, Gbogi
Street, Akuré( . Aged 50. Interviewed on 23" June, 2009.

% B.S. Adéwol! Tyé, Interview Respondent. Member, Christ Apostolic Church, Oké-Alabukunfun, 28,
Gbogi Street, Akiré[ . Aged 45. Interviewed on 23™ June, 2009.
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Responses  Frequency Percentage

Agree 166 70.3
Disagree 40 17.0
No Comment 30 12.7
Total 236 100%

The responses of the respondents in Table 7.1 reveal that 166 (70.3%) of the respondents
agree that the physical head has the capacity to harbour evil or fortune, 40 (17.0%)
disagree while 30 (12.7%) have no comment. This shows that majority of the respondents
hold that Ori, though a corporal part of the body possesses invisible attributes that could
influence the day-to-day activities of its bearer. This result further reflects the enormity of
this Yoruba religious belief among adherents of the church. We shall come across more
of Ori later in this chapter. The head is known to have certain attributes and capabilities
in relation to harbouring misfortune (ibode), among the Yoruba people and in Christ
Apostolic Church. These shall be analysed below.

Here, we shall discuss the Yorub4 belief about Ori which literally means, a part of
the body called head. Ori among the Yoruba is analyzed in two forms that are the
physical and the spiritual forms and the “visible” and the “invisible”. Boll[lal[lji[J
IdoOwull in his work claimed that the visible Orf is a symbol of Ori-inull. Ori-inull,
literally means the “inner head” while figuratively, it means the inner person which forms
the very essence of the personality. Yoruba believe that Ori rules and guides the
existence and activities of the person possessing the physical head. Ori chooses the
destiny of a person and determines whether the person will be successful or unfortunate
in life. If a man is unfortunate in his endeavour, he may be advised to sacrifice to his Ori
to influence or change his destiny. Destiny means; ipin Ori or allyallnmoU[]. Ori is
considered most important than other parts of the body because it determines the success
or failure of the person who possesses it. It is Ori that kneels down and chooses what it
will be or achieve on earth. In order to make it stand the test of time and not be
compromised by evil doers, Ori is sacrificed t0.”® idowul[) said that the Yoruba
believe that it is better to sacrifice to Ori for better performance than adoring beauty

because it is Ori that brings good fortune to a person. Ori lall ball boll talla ball

2 B.idoIwu 11, 1962. Olédimaré. Ikeja: Longman Nigeria. 180.
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£ OriCsOal) si0le00, t'ori ori lolin] gbe’ni, OrisCal] ko101 This means that it is
better to make sacrifice to Ori than OrillsCall because it is Ori that favours one, not
Ori0sOal.* In addition, Yoruba people say: Ori lo[) dal ni, e[inikan o0 d’Ori o (It is
the inner head that created us; nobody created the inner head) and Ori eni, [’El1le[]1 [ dal]
e[lni (One’s head is one’s creator).! Ori however holds a significant place in Yoriba

worldview.

Christ Apostolic Church also believes that Ori is a vital part of the body. Though
this belief is not official, it is evident in the worldview of the members and in the prayers
offered in the church. The church believes that the evil ones or the enemies could
influence Ori by infesting it with /bo[I[de1(1, which means ill luck or misfortune.
There exists the practice whereby members are asked to lay their hands on their heads
when prayers about fortune, progress and prosperity are prayed. Another practice is the
use of miracle water (Omi-lyanu) which is water sanctified by the church’s ministers.
This is used to wash the head. It is believed that through this, misfortune is washed away
and replaced with good luck. Songs such as the following are sung:

Ori mi gbo'1[] o Ori mi gball, 2ce

Oniwa ) nldgbal re e[Jlel1[yilln nll gball re
Gbogbo Ori lolnl] gha're

Nile Jellsull mi

Orill 'mi telteD) gha're malsOe k’'aOldulOrall

Translates as: Hearken! My Oril], Accept it! My inner head, 2ce
Every Dick and Harry is receiving their goodness
In Jesus’ house
Hearken! My Oril1, Accept goodness!
Do not reject prayer
Ori’Mi! ma gba’bode, Eleda Mi! ma gba’bode 2ce
B’arayé fun O md ma gba 0
Ori Mi! ma gba’bollde

Translates as: My Ori[1! Do not accept misfortune
My inner head! Reject misfortune

%B. Ido lwu' 111, 1962. Olédiimareé. 180-181.

% Dos Santos, E. Juana and Descoredes Dos Santos. 1971. Esu Bara: Principle of individual life in the
Nago system. La Notion de Personne en Afrique Noire. Paris: Collogues Internatinaux du Centre National
de la Recherche Scientifique. 544. See also, B. Lawal, 2002. Orilonise: The hermeneutics of the head and
hairstyles among the Yoruiba. Retrieved from http://www.tribalarts.com/feature/lawal/ on 2™ July, 2009.

99


http://www.tribalarts.com/feature/lawal/

If the wicked ones give it to you, take it not,
My Ori[]! Do not accept misfortune®

Research Statement 19 of our questionnaire determines the views of members of the
church about this as follows:
Table 4.2: Respondents Reactions to Research Statement 16- Ori (Destiny) and

Ibo10de]  (1l-luck/misfortune) are paramount themes in Yoruba
indigenous religion and Christ Apostolic Church.

Responses Frequency Percentage

Agree 133 56.4
Disagree 44 18.6
No Comment 59 25.0
Total 236 100%

The responses of our respondents in Table 4.2 show that 133 (56.4%) are of the
notion that Ori and Ibo[J del] are common to both Yortba religion and Christ Apostolic
Church. 44 (18.4%) disagree while 59 (25%) are mute on the issue. These two elements
feature in the prayers offered in Christ Apostalic Church. Ori is associated with the inner
man that wishes goodness to the possessor and determines what a man becomes.
Ibo[10del] is seen as the adversary of Ori. Therefore, prayers are offered to fortify Ori
against accepting 7bo Odel] from the evil ones. At times when prayers are said,
members of the church are told to lay their hands on their heads and pray to empower
their inner head to reject-misfortune. These themes also reflect in the songs offered in the
church as shown above.

At times, members are asked to place their hands on their heads and offer prayers
of success and protection®. It is believed that addressing Orf as a living entity and
instructing it as to what to accept or reject is a sure way of hastening the good things on
the way and preventing misfortune (/o] de]). Through this, it is observed that church
has replicated what is the case in Yoruba religion where Ori is worshipped, adored and
protected from misfortune. Ori in Yoruba ideology is the physical head as well as the

force responsible for controlling one’s being. It is the personality soul capable of ruling,

%2 Songs as above were heard sung at some of the assemblies of Christ Apostolic Church in 1badan. They
were sung with enthusiasm and passion usually with hands on their heads. The particular ones above were
got through participation observation of Sunday Services of Christ Apostolic Church, Oke [ imo( [ /le[][]
Agbeni, Christ Apostolic Church Agballlall Itura, Old Ifé[] Road Ibadan and Christ Apostolic Church
Oke-Alafia, Loyola ibadan between 2nd and 9th of March, 2008.

% Participation Observation, Sunday Service at Christ Apostolic Church, Oké Alafia, Loyola, ibadan on
18" May, 2008.
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controlling and guiding the life and activities of man. Once Ori is infected with
Ibo[10del], then the owner of the head is in trouble.

In relation to the cultic use of spiritualized water and oil in Christ Apostolic
Church as objects for cleaning the head and freeing it from misfortune, the use of these
elements could be traced to the Yoruba society where water and oil are two elements of
performing rituals. The Yoruba saying: Omi la bul] wel11l, Omi la bul’ mu, e[Inikan kii
b’olmi s’olJ0tall, which means: We bathe with water and we drink it, no one plays
enmity with water explains it all. Water is used for sanctification-and consecration in
Yorubé religion. It is one important ingredient for performing rituals of cleanliness and
fertility. As we discussed earlier that /o Ode (ill luck) could be inflicted on the head,
its treatment is sacrificing to the Ori to change the ill luck to fortune. Ori could be bathed
to wash away Iholl(del]. This is called Ori-willwe[I[], literally meaning, “head
washing” but metaphorically, it means to wash or clean the inner man. Sanctified water
was very popular in the church and is still till today. The use of water in Christ Apostolic
Church is traceable to the encounter that Prophet Ayol[1[] Babalolllal] had in 1928. This
was when he claimed that he saw Christ. in a revelation giving him a bottle of water and
asking him to drink.* He alleged that after drinking, God told him that water would serve
the purpose of healing the sick from all sicknesses in the church.

Water could be drunk by the sick, applied on the affected path of the body or used
for bathing in Christ Apostolic Church. Members of the church were at times told to wash
their heads with consecrated water. It is believed that doing this would make curse to be
wiped away -and usher in good fortune. They could also be instructed to add some
quantity of the sanctified water to their bathing water. By this, it is believed that curses
could be erased and fortune ushered in. The Joseph Ayol1[] Babalo[Jlal] Centre at Ikeji-
Arakeji has a flowing river that dates back to the time of Ayo[l[J BabaloDlal]. Apart
from the river, there are two different pools for both sexes and an adjunct of the flowing

river for drinking. Many testimonies have followed the use of this water.** According to

% E.H.L. Olish¢ ye, 2004. Mysterious legacies of Apostle J.A. Babalolld. ibadan: Olus[héllye
Publication. 32 - 33.

%S, 0. Obaseki, Interview Respondent. Resident BIM Camp, Joseph Ayd[] Babalo[114 Memorial Camp,
ikeji-Arakeji, Ol s/ un State, Aged 75. Interviewed on 6™ June, 2009.
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AbjolJdulln OC160we® in his work, this river was noticed as from the late 80s and
90s. At this time, many miracles were recorded using the water. These include the
healing of a man from Os[Jogbo who was cured of insanity and the healing of a woman

called Moro(11ayo. Moro[11ayo (] had been insane for the past thirty-three years.

Some assemblies of Christ Apostolic Church have specially designated places for
getting water for the use of members. One of them is Christ Apostolic Church Agballlal]
Ttura that had a well called KalUnOga Iyanu (Miracle Well). This well was prayed on
every month and the water distributed to members of the church. In addition, our
interview with Pastor P.A. Ayanbo[]yé of the church reveals that there is a place in the
middle of the church auditorium of Christ Apostolic Church, Old Ife Road, O[J16[]de
that has water coming up from the ground. The founder of the church claimed that God
entered into a covenant with him that whoever drinks the water with faith, would have his

requests granted.®’

Consecrated water in Christ Apostolic Church is a medium of transferring healing
virtues on the sick. It is what drugs areto doctors. This is because members of the church
could be asked to come to the church with their bottles of water for consecration just like
doctors could prescribe drugs for patients. However, using the water is not a guarantee
that prayers would be answered. Pastor S. O. Obaseki*® disclosed that none who used the
water without the necessary faith in the ability of Christ Jesus to grant his requests would
get the required results. To get the views of members of the church as to whether the
cleansing and healing roles of water in the church correlate with its roles in Yoruba

religion, the following responses are got from our questionnaire respondents:

Table 4.3: Respondents’ Reactions on Research Statement 11- Water performs

cleansing and healing functions

Responses Frequency Percentage
Agree 205 86.9

% A. O0160wWe 2007. Ibidé Is(1é11-lyanu Joseph Ayol] Babalo[lld Ikeji-Ardkeji: itan atiwdyé. Houston:
Omega Publishers. 64-73.

¥ P.A. Ayanboye, Interview Respondent. Assembly Pastor. Christ Apostolic Church Agballlal’ I[ltura,
Old Ifé| | Road Ibadan. Aged 48. Interviewed on the 6™ of August 2008.

% 3. 0. Obaseki, Interview Respondent.
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Disagree 24 10.1
No Comment 07 3.0
Total 236 100%

Table 4.3 shows that 205 (86.9%) of the respondents agree that water performs
cleansing and healing functions in Christ Apostolic Church as in traditional Yorub4 ritual
practices. 24 (10.1%) disagree while 07 (3.0%) reserve their comments. This result
demonstrates that water is a “ritual” element in Yoruba religion and in Christ Apostolic
Church. Some Yoruba religious rituals entail the use of water as a material for cleaning
or wiping away evil. Prescription may be given that the client/patient should wash his/her
head to remove evil or to eradicate the possibility of having things going wrong. This
may involve going to a flowing stream with a specially concocted soap and reciting
specific incantation as the client washes the head.

Though the use of water in the church has its precedence from the instruction
passed on to Ayol[1[] Babalol[llal] as we have noted earlier, its use during the period
which this research covers has been diversified. Water in Christ Apostolic Church now
serves different functions such as cleansing and healing. Prophets in the church could
prescribe that water specially prayed upon be used at a specific time of the day or night.
Some prophets instruct that the water be administered on the head, stomach or feet only
at specific times, like 12:00am or 2:00am. Some prophets may instruct their clients to use
the water to bathe while others prescribe that the water be sprinkled on their property
such as car, house, work implement and land. This replicates what obtains in Yoruba
religion about the use of water for consecration purpose.

Healing of the sick with oil has its origin in the Bible (James 5:13-16). Prophet
Ayo[}L] Babalo[llal] also taught it that there was limitless power and blessing in the use
of anointing oil for healing and consecration. Babalol[Jlal[] gave some precautions that
should be considered while using oil as a tool for consecration and healing. First,
anointed oil should not be sold like items are sold in the market. That is, it should not be

a means of generating income. Rather, it should be given freely. Anybody who indulges
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in such is considered as a robber. * Anointing with oil is not an innovation in Christ

Apostolic Church, but giving importance to an existing practice.

Anointing oil could be administered in the church using two methods. The first
method entails the church providing the oil. After prayers are said on it, the church
ministers administer the oil on members. The second method required every -member to
provide the oil. They would be asked to lift the oil and prayers would be said on it. Most
of the times, Psalms are read on the oil before elaborate prayers are offered. Many people
have testified to the efficiency of this method. A woman interviewed testified to the
efficacy of the anointed oil during the delivery of her third baby. She professed that the
baby was maintaining a breech position and she had been advised to prepare for
Caesarean section. She alleged that when she was being prepared for the theatre, she
anointed herself with the oil. She claimed that the foetus immediately turned to the right
position after administering the oil. When she noticed this turning, she notified the nurses
who examined her and saw that the baby had actually turned and that she had started to
experience contractions. She professed that she was immediately wheeled to the labour

room where she delivered the baby safely.*°

Another person interviewed alleged that he was divinely protected in his dream
through the administration of the anointing oil on himself. He claimed that he saw in a
revelation that he should anoint himself with consecrated oil before going to bed and that
he did so. He testified that he was able to subject the evil forces that came to torment him
in his dream. He declared that when he woke up he was tired, and gasping for breath.
This to him meant that he could have been overpowered if he had not anointed himself
the previous night.** The use of the anointing oil in the above cases could be said to have
replaced the herbs and medicines, charms and amulets that herbalists and priests
prescribe for their patients for protection before the Missionary era in Nigeria. Also, the

currency and popularity that anointing oil assumed in Christ Apostolic Church within the

¥ E H.L. Olushé  ye, 2004. Mysterious legacies. 33, 34.

0 A.0. S[16bogun, Interview Respondent. Member, Christ Apostolic Church, Agba la’ itura. Interviewed
14" of June, 2007.

1 0. 06, Interview Respondent. Member, Christ Apostolic Church Agballlal Itura, Ibadan. Interviewed
4™ August, 2007.
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thirty five-years that this research covers show that it was an effective means of

promoting deliverance and efficient healthcare method in the church.

To get the perception of members of the church about the use of consecrated
water and anointing oil in Christ Apostolic Church, Research Statement 18 is deployed

and the results are as follow:

Table 4.4: Respondents Reactions to Research Statement 13: Effective healing
results from using sanctified water and oil in Christ Apostolic Church

Responses Frequency Percentage

Agree 208 88.1
Disagree 23 9.8
No Comment 05 2.1
Total 236 100%

In the table above, 208 (88.1%) of our respondents agree that effective healing results
from using sanctified water and oil in-Christ Apostolic Church. While 23 (9.8%)
disagree, 05 (2.1%) have no comment. From the following, water and oil serve as useful
ingredients of healing in the church. Water and oil in Christ Apostolic Church have
replaced the medicine or concoction that herbalists give their clients to use to cure
ailments. Members of the church are told to come with these items to be sanctified, which
could later be applied to the affected parts of the body to cure their ailments or sprinkled
on items to sanctify them. While they apply these elements, they are often asked to be
reciting some Psalms or saying some prayers to facilitate quick results. The result above,
therefore, shows that this system works in the church.

4.3 Spiritualization of Pregnancy Conception

The human reproductive parts, which constitute both the external and internal
organs, are purely biological in nature. Furthermore, the study of Biology has revealed
how these internal organs work and medicine has shown how they could be healed when
diagnosed to be malfunctioning. These studies consider the organs as physical, without
attaching any spiritual significance to their existence and works.*> A medical doctor’s

%2 Researches in Biology, Anatomy, Physiology and Medicine have shown how these organs work and are
taken care of when observed to be sick or malfunctioning.
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view about the reproductive part of the human female reveals that the ovary, ovum,
fallopian tube, vagina, uterus, sex hormones, the developing foetus and the process of
reproduction are all physical. He further states that the penis and the testis in the male are
corporeal. He claimed that these parts could malfunction due to a reason or the other and
they could be medically diagnosed and treated.** However, in Yoruba religion, human
reproductive organs are considered perfect at creation and they are believed to have been
infected by spiritual capacity when they are unable to perform the functions for which the
creator created them, which is procreation. When this is discovered, solutions are sought
through various means ranging from rituals to administration of herbs and medicine as
prescribed, therefore, when barrenness or impotence results, treatment is administered
both physically and spiritually.**

This belief is reflected in Christ Apostolic Church. where the malfunctioning
womb of a woman and the inability of the human sperm and other male reproductive
organs to be functional are given spiritual explanations. The church holds that illnesses
that manifest physically are put on the victim in the spiritual realm.

Concerning the procedure involved in the cure of barrenness, consecrated water is
the main object used. Water is consecrated in the church through prayer and the reading
of particular Psalms that deal with fruitfulness and procreation. The water could be drunk
in the church immediately after the prayer, or applied by the women on their tummies
privately in their individual houses. The water could also be used to bathe. Apart from
this, pregnant women may be instructed to pray naked at night in their individual homes
privately. The reasons for saying prayer naked are: to portray to God that they are
approaching Him submissively and with utmost humility. The significance of nakedness
here is simply to show that the supplicant is not hiding anything from God, that she was
praying naked just as she was given birth to and that God would visit her in her state of
barrenness and make her fruitful. Some Christ Apostolic Church branches in Ibadan and
Lagos would conduct child dedication service for those praying so as to be pregnant. This
was-done like the normal child dedication would be done on Sunday whereby everyone
of them would come with a dummy or symbolic babies. Consecrated water and oil would

3 A. Hassan, Interview Respondent. Member, Christ Apostolic Church, Agbélé ftura between 1980 and
1998. Aged: 39. Interviewed 12" of April, 2008.

* Yoruba Religion sees barrenness as purely a spiritual problem and solutions are got from the local
medical practitioners. See also W. Koster-Oyekan. Infertility among Yoruba Women: Perception on
Causes, Treatment and Consequences. http://www.jstor.org/pss/3583225. Retrieved on February 4, 2009.
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be sprinkled on the tummy while fervent prayers were being offered. This could be
accompanied with chanting of Psalms for fertility.

During our tour of churches for participatory observation, fertility prayers were
said on these organs when church members were asked to put their hands on the affected
parts. It was observed that the men laid their hands on their lower abdomen and groins.
The women, however, laid their hands on their tummies. In some of the churches, this
type of prayer is usually offered during special prayers for men or women alone. They
were then asked to speak directly to their respective reproductive organs as if these
organs could hear and take their instructions. Such addresses included, ini mi gboll, mu
eéso re jade which means hear me my tummy, bring out your fruit. This prayer addresses
the tummy as a being that has locomotive and hearing attributes. One of our interview
respondents, Adesola Adesuyi, claimed that she followed such instruction during a prayer
session in her church, which resulted to the cure of her eight years barrenness. She
alleged that during the course of the prayer, she felt a bulge in her stomach, which later
disappeared. She claimed that she became pregnant afterward.*

The responses of respondents of our questionnaire on this issue are reflected below:

Table 4.5: Respondent’s Reactions to the Research Statement 5- Barrenness
transcends medical reasons

Responses  Frequency Percentage

Agree 189 80.2%
Disagree 29 12.2%
No Comment 18 7.6%

Total 236 100%

The result in the table above shows that 189 (80.2%) of the respondents agree that
barrenness transcends medical reasons, 29 (12.2%) disagree while 18 (7.6%) have no
comment. The result reflects the enormity of the number of members of the church on
what they consider the causes and solution to barrenness. They believe that barrenness,
though a biological problem, which medicine has severally provided reasons for its

causes has spiritual causes and solutions. Now, we shall look into the means by which

*® This practice was observed in some of the churches we visited for participatory observation. A.
{\désﬂuyi, Interview Respondent. Member, Christ Apostolic Church, Oké-Alabukunfun, 28, Gbogi Street,
Akurél 1. Aged 36. Interviewed on 23" June, 2009.
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pregnancy conception is actualized in Yoruba religion and replicated in Christ Apostolic
Church through fertility prayer otherwise known as Ipade Onibisi/Alabiye.

Fertility among Yoruba people is paramount. It cuts across economic activities to
marriage. Farmers sacrifice to the agricultural deities for high yield and when such a
yield is achieved, sacrifices of thanksgiving are offered. During wedding ceremonies,
prayers of fruitfulness are offered for the couples. This is because barrenness is a stigma
to the family institution among the Yoruba people. In a situation where a woman is
unable to conceive, fertility sacrifices could be offered so that the woman could conceive
and bear her own child. One of such sacrifices is the type offered to the fertility deities
such as OUsun. The groove is in Osogbo, the capital of Osun State. OL Csun is a water
goddess noted for her ability to grant the requests of barren women and give them
children. Items such as hens, pigeons, female goat, vegetables, sugar cane, and kola-nuts
are presented for the sacrifice. However, all the animals for sacrifice should be female.
Prayers such as the following are offered during the annual ceremony, usually in the
month of August:

Osun mo ple o0 o,

Mo pell o010 solwol, mo pel]l o0 solJOmol]

Mo pell ol11sill allillkull, mo peJ o1 sil] oldrol10]
EOniti nOwa O oO0mo D kol fulln lo0 Omo

Elmi kol felll odi, e[1mi ko] fe(J[] arol]

OLimol) déaraddra ni kil o fulln wolln.

Translates as: Otlsun I call you
I call you for money; I call you for children;
I call you for protection against death,
I call you for wealth
Give children to those who ask for children
Do not give them deaf or crippled children
Give them healthy children.*®

Apart from the annual festival, barren women could also visit the shrine anytime to offer
sacrifice to the river goddess. According to S.O. Afolllallbi, one of the curators of the

Osun Osogbo shrine, many devotees cannot afford to let anything jeopardise their

“® G.E. Simpson, 1980. Yoruib4 religion and medicine in Ibadan. 28.
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devotion to the cult. He revealed that barren women approach the festival with great
devotedness.*’

The church appears to see barrenness as a minus in marriage. This reflects in the
prayers offered concerning procreation. However, the church holds that marriage is a
sacred institution as spelt out in the scripture (Thes. 4:3-8), and members are made to
realise its sanctity. It recognises that the gains of marriage are the fruits of the womb.
Despite the fact that barrenness is not encouraged in the church, barren - women are not
disregarded. Rather, they are encouraged to continue in prayer and faith and that God will
grant them their requests in due time. In order to consolidate the faith of this category of
women, special prayers are organised for them. Onibisi and Alalbillyel] are
euphemisms for women who have the problem of conceiving and having the joy of
parenthood and those who have and are seeking for protection on them respectively. The
first word literally means the one who has been striving to conceive or a person who is
suffering from still-birth. The second word means the one that gives birth to healthy and
living children, or the woman who gives birth to living children. These understatements
are intentionally used as code words for those suffering from barrenness and stillbirth to
make them feel that their problems are nothing to worry about and that it will get solved.
The appellation Onibisi later came to be known as Iyall lyanu meaning the miracle
mother or the mother of the miracle baby in some Christ Apostolic Church assemblies
throughout the Southwestern Nigeria, especially in Ibadan and Lagos in the 90s.

The church used to set aside a day of the week for such women. The programme
usually involved counselling barren women about how to be good wives to their
husbands. Humility and honour for the husband were usually stressed as necessary
virtues that a good wife should possess. They were also taught to always be submissive to
their husbands and show kindness to their in-laws. In other words, the church demands
good conduct from barren women as prerequisites to getting pregnant through divine
intervention. During such prayer sessions, faith was also emphasized. Some churches in
order to enhance the faith of the expectant women asked them to come with new baby

wears and materials to be prayed on. The significance of this is that they were to believe

“7S.0. Afolllabi, Interview Respondent, Curator, O sun Os[logbo Sacred Groove, Os[logbo,
O[ 17 Is[ lun State. Interviewed on 11" of June, 2009.
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they would actually be pregnant and that the fruit(s) of their wombs would be the same to
use the materials after giving birth to them. This practice reinforces the fact that their

faith is the key to answered prayers.

Many miracles have been recorded through this means. One of them was the first
miracle of the fruit of the womb in Christ Apostolic Church Agballlall Itura, of one Mrs.
Margaret O. Akino114*. She was fondly called Mama SUina. According to Elder J.B.
Doherty, she joined the church around 1978 and was one of the pioneer members of the
church choir at the time. He claimed that she had explored many means to get pregnant
without success. There was a time she patronized a native doctor who gave her a horrible
concoction made of animal dung. She took it and yet there was no good result, until she
joined the church. Elder Doherty further narrated that Prophet Samuel Kayoldé Abiara
prayed for her and asked her to join the Choir of the church, which she did and in no
time, she conceived and bore a son that was named Oliis(ina.*® Olulsinal) ordinarily

means, “the Lord has opened the passage”.

We need to note that the church, by so doing, has devised a means of replicating
what fertility deities in Yoruba religion do for their adherents. It however achieves this
not by asking these women to offer sacrifices as in Yoruba religion, but by making use of
Pentecostal gifts. The research statement 13 tries to determine the views of members of
the church about the relevance of Tpalide] Alal1billye[]. We observe that this method
was an innovation for making these women get their children. This was done by
replicating the traditional fertility groove with this prayer meeting in the church. The
result of our questionnaire on this issue is as shown below:

Table 4.6: ‘Respondents’ Reactions to Research Statement 10: Special prayer for
those seeking the fruit of the womb (Ipalldel] Ala(1billyel) in Christ
Apostolic Church brings positive results.

Responses Frequency Percentage
Agree 205 86.9
Disagree 28 11.9

“® M. O. Akino(1l4 was a member of the church’s choir. Her miracle of the fruit of the womb which
happened to be the first in CAC Agbala itura became a point of focus and reference for those who desired
such a miracle.

9 1.B. Doherty, Interview Respondent. Elder, Christ Apostolic Church, Agbala itura Oléde, New Ife’
Road, ibadan. Aged 60. Interviewed 7™ October, 2008.
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No Comment 03 1.2

Total 236 100%

Majority of our respondents (205) (86.9%) agree that Ipalldel] Alalbillye
special prayer for those seeking the fruit of the womb brings positive results. (28) 11.9%
of them disagree while (03) 1.2% reserve their comments. This is a common prayer
method for women seeking the fruit of the womb. Majority of our respondents have
clearly shown that the church has created a system that allows barren women to get
solution to their barrenness instead of patronising the shrines of fertility deities in Yoruba

religion.

4.4  Spiritualization of Photograph and Object

Photographs and objects are important means of representing the reality in the
supersensible realm. Among the Yoruba, effigies include S(ligidi or Ere otherwise
known as statue. lge Simeon says in his work that SCligidi is categorized under Ajoguin in
Yoruba religion. The Ajogun includes Ajél] (witches) and SCligidi. He, however,
categorized Slligidi as one of the ajogun’s that Esu (the Inspector-general of rituals)
sends on errand.”® In the primitive Yoruba society, S{ligidi took the place of picture.
However, in contemporary Yorubd society, photographs are used to represent the person
in the picture for rituals.

It is further believed in Yoruba religion that power travels through material items
and get to the desired destination. This “power travel” phenomenon is interesting among
Yoruba people, though it is mystical in nature. It is interesting in the sense that despite
the fact that it is not scientific, and cannot be subjected to scientific verification, the
phenomenon-is increasingly gathering popularity. Really, it is unexplainable when a few
words are uttered as incantation and the words materialised in distant places that cannot
be covered without maximum time and speed. It is further fascinating to find out that a
few words are pronounced on material items such as the statue (ellre or Sigidi) and the
person whose name is mentioned on the statue, though thousands of miles apart, is
infected with the spell. This method of infecting an opponent with spell is called by
different names such as Arallnsil], the act of sending a spell to a target. The second is

0 A | Simeon, 2006. The roles of the divinities in African Traditional Religion. Encyclopedia of the Arts.
10:2. 94-97.
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Apellpa, which is the act of sending a spell that kills the target after calling the names of
the target for a specified number of times. The third is Asallsi, which is the act of
sending a spell that infects the target and makes him misbehave. The fourth one is
Apellta, which is the process of sending a spell that cannot be easily unravelled and
whose effect is devastating on a target.

The church has adapted this method of power transfer using material object for
representative prayer. It was popular in the church in the late 80s and throughout the 90s
but today it has extended to other churches. In this case, pictures of people are used as
means of praying for distant relatives and not for casting spell or evil on opponents as in
Yoruba traditional religion. These are pictures of distant relatives, loved ones in the
hospitals or in one difficulty or the other, which are prayed upon so that the recipients
could get the desired results such as healing, financial breakthrough and spiritual
protection.

Another method deployed is by asking members to come with water for
consecration. Such water could be sent to distant people who needed divine intervention
on different challenges of life. Another means is the use of “anointing oil”. The oil could
be sent to the sick in the hospital. Furthermore, those who have embarked on building
project but are unable to accomplish it are asked to come to the church with the sand
from the site. This is prayed on and returned to the site. In other instances, those who
have distant relatives could be asked to come to the church with the photographs of these
relatives for prayers of protection. Besides, those whose businesses are retrogressing
could be asked to come to the church with their work tools. At such gatherings, tools like
shovels for builders, scissors for fashion designers, mechanical tools for garage men,
stethoscopes for doctors and writing materials for students and civil servants are brought.
Another way is asking members to bring money of different denominations for prayer.
After praying on the money, members are asked to return the money to their houses and
businesses. It is observed that this method of prayer is result oriented because some
members claimed that they had been spiritually blessed.

The research statements 6, 9 and 7 of the questionnaire show the following
results:

Table 4.7 Respondents’ Reactions to Research Statement 6- Material items convey
spiritual messages to recipients
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Responses  Frequency Percentage

Agree 186 78.8
Disagree 30 12.7
No Comment 20 8.5
Total 236 100%

The responses of the respondents in the table above show that 186 (78.8%) of the
respondents are of the view that material items convey spiritual messages to recipients.
30 (12.7%) of them disagree while 20 (8.5%) of them are silent. This result shows that
many members of the church believe that this method is effective. The results further
show that the objects brought forward to be prayed on could act as means of contacting

the person they represent and influence their wellbeing.

Table 4.8: Respondents’ Reactions to. Research Statement 9- Praying on pictures
and other items brings desired results on those who own them in

reality.

Responses  Frequency Percentage

Agree 188 79.7
Disagree 34 14.4
No Comment 14 5.9
Total 236 100%

Table 4.8 shows that 188 (79.8%) of our respondents agree, 34 (14.4%) disagree while 14
(5.9%) are silent. The table reflects that the practice such as obtains in Christ Apostolic
Church whereby prayers are said on items such as money, pictures of far away relations,
sand from an abandoned landed property, equipment and instruments from a business
about to get bankrupt, are result oriented. Such material items are prayed upon in Christ
Apostolic Church and desired results are achieved. This resembles the prescriptions of

the oracles and gods in Yoruba religion that power could be transferred from the material
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items brought to the shrines for representative prayer. It further shows that such power

could have perpetual effect on the person the prayer was offered for.

Table 4.9: Respondents’ Reactions to Research Statement 7- Prayer said on pictures

of people in spiritual bondage provides quick solution.

Responses  Frequency Percentage

Agree 187 79.4%
Disagree 34 14.4%
No Comment 16 6.2%

Total 236 100%

Table 4.9 shows that 187 (79.4%) of the respondents agree that prayers said on pictures
provide quick solution to spiritual problems. 39 (16.4%) of the respondents disagree
while 4.2% of them are silent on this issue. This shows that this means of prayer is

preferred because it enhances their prayers towards achieving the required solution.

4.5  Spiritualization of the Earth

The Babalallwo or. the ifa priest enquired from /le(1(1, “earth”, by making his
divination chain touch it. He sacrificed unto it and entreated it. The earth is an object of
veneration in Yoruba land because it is believed to be inhabited by spirits. Because the
earth accommodates man and provides the necessary condition for him to cultivate
farmland, rear animals, performs other activities, and further serve as his resting place
when he dies, it becomes an object of worship for him. It is believed among Yoruba
people that good and evil are on earth.>

Yoruba worldview holds that in order to achieve a good life, prosperity and
convenience, good work is required. This implies that an evil doer may not reward good
but evil. This is why the people say: el ni ba da’mi sillwalljul] all tel] ile[10] tul1tul],
which literally means he who sprinkles the ground with water, will tread on wet earth.

The culture further holds that the earth could be in favour of one or otherwise. That is

L J.0. Awolala, 1979. Yoruiba beliefs and sacrificial rites. 45.
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why a prayer as ile[1[1 al] ghel] wall o, that is, may we be blessed/favoured by the earth
is offered. Yoruba culture seems to agree with the Biblical passage that because the earth
is the Lord’s, everything is filled with His fullness (Psalm 24:1), including man, animals,
plants and the resources under the earth. All these are put there for the benefit of man.

Yoruba people also believe in the fact that the world (aye) which harbours the
earth (lle) has four major corners just as Geography makes us understand that there is the
north, south, east and west poles. Yoruba religion holds that all the corners are occupied
by spirits and they hover on the air space. When sacrifices are to be offered, each of the
items of sacrifice is lifted up to the sky for the acknowledgement of the deities.>> When a
BabalalJwo is divining, he divines round the four corners with his Opell[le[1(] that is
Divination-Chain, trying to inform all the necessary agents/messengers of the Supreme
Being about the case at hand. The act of these points while standing on the earth during
prayer significantly means conducting a search or-a spying escapade in every direction,
even though no specific direction is intentionally targeted. This clue is probably derived
from the worldview of Yoruba, which recognizes that there are four walls cornering the
world. This is also the reason why Yoruba people say; Ire I'o[10tulln, ire [’ollsi, ire
ni’'wall, ire ['e1[1hin which means, may | experience goodness from my left and right,
front and rear.

Christ Apostolic Church reflects Yoruba beliefs about Z/e[1] (earth) and Origun-
me10rin Ayel] (four corners of the world) by reflecting and interpreting these beliefs in
its liturgy. Also, prayers offered in the church reflect these beliefs. Concerning the earth,
members may be asked to sing while stamping their feet on the ground and speaking
directly to the earth to bring forth its goodness. In addition, faith statements addressing
lle(] I directly, to release the age-long overdue benefits that it had denied them are made.
The earth is also addressed not to suck blood and not to swallow human beings in rage. It
is also addressed through songs to hear the voice of man and bring fruitfulness One of
such songs is Ile[11]1 Gbol1l1'rol1[1 Olullwa, Ile[111 Gbol1[1'rol1l] Olullwa,
Lallt’olIn[li lol] mall gori re[l mall) sohun rere. This song is a direct address to //e(1[]
to listen to the words of the Lord and act in one’s favour. Here, Zle[ 1] is personified as a

being holding what someone has been looking for. This is the reason for addressing

%2 J.0. Awolala, 1979. Yoruiba beliefs and sacrificial rites. 172.
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Ile11] directly as if it has ears to listen. Some of the Christ Apostolic Church assemblies
would ask their members who had found it difficult to complete their housing projects to
scoop some sand from the property and bring it to the church for consecration with water
and oil. Members were made to believe that there were some evil forces that were
hindering them from completing the construction of their houses. After such prayers, they
would be asked to return the sand to the land. Some testified to the efficacy of this style
of prayer.”®

The church believes that in every corner of the earth, there are heavenly hosts and
blessings. This is why specific prayers are said facing these four corners. The
congregation may be asked to face the corners in turn and say prayers. Prayers said in this
formation include praying for prosperity, protection, favour and so on. At times members
may be asked to point the Bible at these corners to say their prayers. When prayers are
offered, direct addresses are made to lle[J[J to listen to their voices and grant their
biddings. This is not to say that the church reveres or worships Z/e[1[] and the “corners of
the world” as gods of a kind. Rather, the inherent Yoruba beliefs about them have eaten
into the church and influenced its liturgy. However, there is the concern that this may
initiate slipping into syncretism. Yoruba culture holds that the Supreme Being has
bestowed on the earth blessings; so does Christ Apostolic Church. Also as in Yoruba
religion, it is believed that the four corners of the world have goodies waiting to be
claimed, (though these goodies may or may not be visible to the ordinary eyes).

Prayer has been a common factor in the liturgy of Christ Apostolic Church. In
relation to the four elements and the associated objects used in treating them, prayer has
been noticed to be common to them all. It is the weapon used to carry out attacks on the
enemy. Though this practice is traceable to every religion of the world it is carried out
differently as demanded by the culture of the people and the dictates of the religion.

Prayer in Yorubd religion is indispensable as it is a very important part of worship. It is

>3 One of them was a man from one of the assemblies who claimed that he bought a landed property for the
past twelve years and could not develop it. He claimed that he could not buy a bag of cement when he was
fully engaged with the government as a teacher where he served for thirty-five years. He professed that
though he was not a member of Christ Apostolic Church; a friend invited him to a crusade organized by
one of the assemblies of Christ Apostolic Church. He alleged that he heeded to the instruction of the
organizers of the programme that those who were finding it difficult to develop their landed properties
should come with some sand from their lands. He said after praying on the sand, he returned it to the land.
This man said he completed his building project of four flats within a year without borrowing money.
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through it that the pious supplications of devotees get to the object of worship. Just as
prayer occupies vital position in every religion, such as Judaism and Islam, prayer is also
vital in Yorub4 religion. While offering prayer in Yoruba religion, devotees pour out their
minds to the Supreme Being who grants the requests. However, when prayers are offered,
some forces may also be at work to make sure that prayers offered are not answered.
They may want to see to it that instead of deriving blessings from prayers offered, losses
and misfortune are got. Also, some for some reasons known to them may employ the
services of evil forces such as witches and wizards to torment their victims. Others
employ the service of Babalallwo to lay potent curses on enemies. Epel] (curse) could be
referred to as the reverse of prayer in the sense that the Supreme Being is the one that
prayers are offered to, while the evil forces are the ones who make sure that curses
become potent on their victims. Therefore, EpelD is ordinarily attributed to the enemies or
the evil ones while blessing to the benevolent forces. It is believed in Yoruba religion that
it is easier to place a curse on somebody than to remove it and that it is usually an enemy
who invokes curses on others. Curses could also be used as a form of defence and
retaliation. It could be employed to render the enemy impotent. It could further be used to
disorient the wicked people such that they would not be composed to launch any attack
on one.>*

Imprecation prayer in Christ Apostolic Church is a method of prayer, which
resembles what Epé is and does in Yoruba religion. Imprecation or curse in the Bible has
been interpreted to mean the following: threat (Jer. 11:3), violation of God’s law (Deut.
27:15-26), insult, abuse or blasphemy (Lev. 24:11, 16). Though Christ Apostolic Church
could claim that she got her idea of imprecation prayer from the Bible, the Yoruba
worldview about curse and its harms reflect richly in the prayers offered in the church. In
a recent study in one of the Christ Apostolic Church assemblies in Ibadan, majority of
those interviewed attested to the fact that imprecation prayer is the most potent type of
prayer to overcome evil forces™. The feeling that the enemy is on one side and God on
the other side and the two are engaging in a tussle pervades the thinking of members of
the church. They believe that to effectively gain control over the enemies, imprecation

** G. E. Simpson, 1980. Yoriba religion and medicine in ibadan. 81-83.
5? A. O. Ogutnrinadé, 2008. Responses on adura ori-Oke in Aladura church. BELFA. Journal of the
Ogbomolls[1ol] Circle. 7. 76-85.
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prayers are required. Imprecation prayer in Christ Apostolic Church is, therefore,

regarded as a weapon for combating the onslaught of spiritual enemies.

Though the church preaches the Biblical injunction to love ones neighbours (Matt.
5:26, John 13:35, Rom. 13:9, Phil. 1:9,), it does not frown at such a prayer and its
personnel do encourage members to pray it. Members hold that anybody who sets out to

do harm to them without any cause is an enemy and should not be pitied or spared. They

say imprecation prayer vehemently and at times sing warlike songs during such prayer. In

the song, the enemies are cursed and the power in the blood of Jesus invoked to suppress

their powers. Such songs include:

forikoril]

Translation:

Translation:

Translation:

Translation:

Ellyin oltal]l mi i) e[l parapol)[). Ellyin oll[tal) mi ti[] ell
Inall Ori kii sel1igun el sel ], lolrullkol] Jelisull mallall bOrii yin

All my enemies who have come together and agreed to do me evil, You
shall lose the battle just as head louse cannot attack and overcome the feet

B’alOraOyel ball feljol] U mi sun Ogun ayel],
elUmi nallall all felljol1 wolln sun Ogun ollrun.

If the earthy people report me to the earthly powers
| shall also report them to the heavenly forces.

Orullko til] mo ni”) ni mo pell, agbalra til] mo ni ni mo sal],
ellyin ol 1ltall mi ell f'Ori gba!’rill, I'ollrullko!| Jellsull ell f"Ori
gball’ril] o.

It is the name that | have that I invoke,
It is the power that | possess that | enforce,
You! My enemies are disorganized, In Jesus name get confounded.

EOni0d ball dalln mi woO, EOnil]) bald dalln mi wol
OlulOwa all gbe1[1Osan mi laCra re1[]

OsUol lo) daln mi wol, AjeDD lo0 dal0n mi woll
OlulOwa all gbe1Osan mi laCra re1 0.

Whoever tempts me, whoever tempts me?
The Lord will avenge me

Be it the wizards or the witches

The Lord will avenge me
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This shows that Christ Apostolic Church germinated in a society where much
attention is given to the fact that power contest takes place in the spirit world on a daily
basis and that power is needed to stay victorious. It also shows the rich translation of
indigenous Yoruba concepts about power among these people. It shows that the world is
wild and fierce, that success may be determined by factors other than individual ability.
One of the factors is the “enemy factor”, that is, the force inimical to one’s
accomplishment. This factor, as interpreted by members of the church is the reason why
the church records high membership. According to Mrs. Bullkoll[Tlall Fallgbel[lmill,
some people come to the church because they already have problems that they believe are
caused by enemies they cannot see or confront.

We observed that the economic problems encountered by some in the 80s and
90s, made it difficult for them to surmount some necessities. When these necessities were
not met, some of them interpreted their inabilities to mean that they had been
incapacitated by malevolent spiritual agencies. In addition, some ailments that could have
been taken care of ordinarily if there was money to assess medical care in the hospital
were given spiritual origin and solution. Many people patronized the church seeking the
cure of minor ailments such as headache and body pains. These ailments were believed to
have originated through spells and curses inflicted by their enemies. We further observed
that Yoruba people irrespective of their religious affiliation were conversant with curse

and that no one liked to be cursed.

Members of Christ Apostolic Church believe that enemies abound everywhere
and that they can be found where they are least expected. They further believe that two
kinds-of enemies known as OLtall ile[] that is inner enemy and O Utall ollde that is
enemy from outside exist. O0tall ilel] is known to be the most wicked, subtle and
difficult to detect and overcome. This is because he or she is very close to the victim and
knows every secret about him. OU tal) ollde, however, are enemies from outside who
cannot do anything serious to their victim because they do not know much about them.
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Yoruba people believe that they can never operate successfully unless they are being fed
with information by enemies within.*

Research Statement 14 of our questionnaire shows the responses of our
respondents about the similarity between curse in Yoruba religion and imprecation

prayer in Christ Apostolic Church.

Table 4.10: Respondents’ Reactions on Research Statement 14- Imprecation
prayers (prayers that curse the enemy and plead to God for
vengeance) such as obtained in Yorubéa indigenous Religion (Epel]
and Apéta) are effective means of overcoming the enemies in Christ
Apostolic Church

Responses  Frequency Percentage

Agree 169 71.61
Disagree 41 17.37
No Comment 26 11.02
Total 236 100%

Table 7.6 shows that 169 (71.61%) of our respondents are of the opinion that imprecation
prayers (prayers that curse the enemy and plead to God for vengeance) such as obtained
in Yoruba indigenous Religion (Epe[? and Apéta) are effective means of overcoming the
enemies in Christ Apostolic Church. 41 (17.37%) disagree while 26 (11.02%) have no
comment. It is understandable here that majority of our respondents are of the view that
imprecation prayer is result oriented. Imprecation prayer is considered in the church as a
non-evil prayer; rather it is a means of getting back at hardened enemies who do not wish
them good. Members of the church usually justify their actions by saying that enemies
that refuse to back out are wicked and as a result, they must no be spared. They even see
imprecation prayer as a form of defence, that if they do not strike the enemy through this

means, the enemy could get at them through it.

4.6 Conclusion

*® This belief is associated with Yoruba people about enemy. They have different sayings and proverbs
about enemies such as Ehilinkulllel) lol[tall wall, ilel] laseni nl gbe | which means, ones enemy or
adversary lies at the backyard or the home. Another one says: Bill’ku( ilel] ko[l pani t’ol1de kol le]
pa’ni, which means death or attack cannot come from outside if one is not betrayed from inside.
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This chapter begins with an overview of the beliefs of the Yoruba people of
Southwestern Nigeria. It then discusses the four elements adopted in the church in
relation to the objects used, the procedures and the results achieved. Responses of the
questionnaire respondents in relation to the African elements used in the church are also
reflected in the discussion. It can be seen from the result of the reactions of the
respondents of the questionnaire that a large number of members of the church affirm that

the elements are beneficial to them.
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CHAPTER FIVE

PROBLEMS AND PROSPECTS OF AFRICAN TRADITIONAL
RELIGIOUS ELEMENTS IN CHRIST APOSTOLIC CHURCH,
SOUTHWESTERN NIGERIA

5.0 Introduction

In this chapter, we are going to identify and examine the problems associated with
the engagements of the elements discussed in chapter four in Christ Apostolic Church.
We shall also consider the qualities associated with the use of these elements and the
future of the elements vis-a-vis the survival of the church among the Yoruba people of
Southwestern Nigeria. We shall assess the impacts from the socio-cultural, spiritual,

economic and ecumenical standpoints.

5.1  Problems associated with the use of African Traditional Religious Elements

in Christ Apostolic Church, Southwestern Nigeria

We observe that engaging African elements in liturgy and teachings in the Church
could generate some problems which'we are going to identify and examine presently. The
first problem occurs when the messenger of the word fails to determine how much he
could incorporate or how far he could change in order to get the gospel message passed
appropriately. Though this research has shown the importance of these African elements
in Christ Apostolic Church, the amount of African elements and the degree with which
they could be employed are important. We observe that if a church or mission is not
careful in its bid to utilize some of these African elements, such might degenerate into
syncretism.

The missiological definition of contextualisation as offered by J. M Terry, Ebbie
Smith and Justice Anderson in their work explained what every mission should aim at
achieving in the course of contextualizing. They define it as “enabling the message of
God's redeeming love in Jesus Christ to become alive as it addresses the vital issues of a
socio-cultural context and transforms its worldview, its values, and its goals.* Going by

1J. M. Terry, E. Smith, and J. Anderson, 1998. Missiology: an introduction to the foundations, history, and
strategies of world missions. Nashville TN: Broadman & Holman Publishers. 318.
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this definition, a mission should not take more than it could conveniently accommodate
to influence positively in the mission and its members vis-a-vis contextualization,
engaging African elements, and the adaptation of African traditional religious elements
otherwise, syncretism could set in. In the case of this work, a mission should be careful as
to what African element to engage and how to go about its use. Taking note of this will
enable the mission to determine how effective those elements are and how to check
excessive engagement of the elements so as not to sink the mission into syncretism. It is
important to note that the elements should be seen as means to achieving the end and not
the end. In the light of the above, we observe that some adherents of Christ Apostolic
Church believed much in the efficacy of traditional objects such as mantle and
spiritualized water and oil.

In the course of our research, we discovered that the faith that members of Christ
Apostolic Church put in these in order to overcome-their life challenges was enormous.
We further noticed that some of the adherents have unconsciously allowed themselves to
be overwhelmed by the prayer items, aids and the Yoruba traditional beliefs about the
concepts we have identified in the research. They allowed the tools to serve as end and
not means to get their problems solved. We shall consider some of them and describe
how they have been wrongfully engaged and abused.

First, the consecrated water and anointed oil were believed by some to be more
potent than prayer. They rather relied on the potency of the items to heal and deliver them
from problems than on God. This meant a shift from God to the items in relation to
solving their problems. By this, we mean the items have been idolized.

The second problem occurs as a result of the inherent belief in Christ Apostolic
Church that the world is a wicked spiritual environment, which should be lived with
carefulness. This happens when members of the church live their lives in fear, not
knowing what could happen any moment. This may make them to suspect anybody and
feel quite uncomfortable with people they relate with daily. However, it is good to be
careful, but the benefits in being careful could be absent when fear sets in. The
Southwestern part of Nigeria mainly consists of Yorubd people who speak Yoruba.
Yoruba traditional society, known for core Yoruba culture, tradition and religious
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practices, is regarded by some Christians as barbaric.? It was acclaimed that many
Yoruba Christians would not want to be associated with their traditional roots.® They
claimed that they might be harmed if they travelled to their home-towns or let the people
at home know that they had made some accomplishments. Pastor Olul]
Omol] tallral)* asserts that around this period, members of his church would not
travel home to celebrate the Yuletide without coming to the church for prayers of
fortification. They felt that the society was wicked and that wicked forces might hunt
them down through automobile accident or enchantment if they were not careful and
prayerful. This feeling was based on the conviction of those living in town that practices
such as magic, divination, veneration of ancestors, belief in spirits and the use of
elements and symbols that are associated with Yoruba society and religion were common
in villages. These made Christians in Christ Apostolic Church to believe that the society

2 As from the 80s and 90s, awareness abounded about the fact that malevolent forces that occupy the
spiritual arena of Yoruba society could inhibit the success of a Christian who is not careful. Christians then
resorted to being very careful about their day-to-day dealings with one another and the people in the
general society. They would agree with the Yoruba saying: Bill 'sUlu ellni ball ta, a ma la dol'wo

bol1 ni. This interprets: If your harvest is plentiful, you hide it from your neighbors. The only way of being
careful was to keep your progress as secretive as possible so that enemies would not be jealous and plan
evil against you. Yoruba Christians then believed that Yoruba religion was anti-Christianity. This was
because of the various unpleasant incidences that had malevolent spiritual underpinning that had befallen
Christians who make unnecessary noise about their progress. For more on Yoruba traditional religion
among Yoruba people, see: W. Abimbo[11a, 1991. The place of African Traditional Religion in
contemporary Africa: the Yoruba example. OltupolIna, Ed. Kingship, religion and rituals in a Nigerian
community: a phenomenological study of Ondé Yoruba festivals. Stockholm. 51-58. G. Adéribigbé, 1999.
African religion and-Christianity in dialogue: an appraisal from the African perspective. Africana
Marburgensia 32: 39-56. S.A. Adéwalé, 1983. The significance of traditional religion in Yoruba traditional
society. Orita 15:3-15. ‘S:A. Adewale, 1988. Sacrifice in African Traditional Religion. Orita 20 91-106.
J.0. Awolalu, 1973. Yoruba sacrificial practice. Journal of Religion in Africa 5: 81-93.

¥ Some of those interviewed in the course of the fieldwork claimed that Yorubé religion is “fetish” in
nature. When asked to define how fetish the religion is, they claimed that it is associated with the use of
charm,idol, image and amulet to institute a reaction (mostly bad reaction), inimical to the well being of the
enemy. Adéolla OUlasupo’), one of those interviewed claimed that in 1985 when she finished her
secondary school education and made good grades in the West African Examination Council “WAEC”
exams, traveling to her hometown was her undoing. She alleged that afterward she could not gain
admission to the university as envisaged, even though she was one of the best in her set. She further
claimed that after much praying and waiting on God for admission, she got admission and ended up doing
her four year degree programme in seven years with a Third Class grade. She believed that her progress
was inhibited by malevolent spiritual forces.

* Many Christians were fond of not travelling home to celebrate festivals and major events as would bring
the family together. Those who might risk their lives to travel would not go with their children nor travel in
their family vehicles. If they erected a house or set up a thriving business, they dared not inform those in
the village. Pastor Olull Ol Imo tallrall. Interview Respondent, (Pastor and Assistant General
Superintendent.) Christ Apostolic Church, Chapel of Restoration, Iw6-Road, Ibadan. Aged 63. Interviewed
18th January, 2008.
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was wicked. In the 90s up to 2005, radio and television programmes such as portrayed
the Yoruba odd world became popular.® This further increased the awareness and
subsequently instilled more fear in them.

A number of church leaders and prophetic personnel take advantage of using the
African elements and objects to exploit innocent people. They offer such items as
consecrated water and anointed oil for money. Godspower Sunday, one of those
interviewed, claimed that a sachet of pure water and a bottle of anointed oil in one of the
churches very close to where he stayed could cost as much as N500 and N1000 each.®
This constitutes an abuse in the church. It is sheer exploitation-and deliberate attempt at
enriching the purse at the expense of church members who would stop at nothing to get
their problems solved.

Some churches now make use of ritual items as used in Yoruba rituals like egg
and broom to aid prayer in their assemblies. Another method included having spiritual
bath in church premises. Here, members of the congregation could be asked to come to
the church with toiletries in order to take bath in the church vicinities. Each person would
take the bath personally with water consecrated in the church for the purpose. They might
be instructed to discard the sponge used immediately. The same could take place in case
of head washing (ori-wiwel101 in Yoruba phraseology) whereby the patient washes the
head and discards the sponge straight away. It was held that discarding the items of
sacrifice in Yorubé religion was to completely get rid of the spiritual affliction affecting
the patient. It was believed that if such was spared, traces of the ailments could remain.’
If these practices are not well guarded, they may portray the church as engaging in
traditional sacrifices.

The idea of engaging the African elements could entice greedy pastors and church
leaders who would want to initiate and boost their proficiency in performing miracles so

as to attract crowd into the church. There have been incidences of church leaders making

> Around this time, programmes as Iriri-Aye which was always on broadcast at Radio Nigeria, ibadan as
from 8:00pm and 10:00am every Friday and Saturday respectively always presented issues and cases of
people who had suffered from the hands of the wicked malevolent forces.

® G. Sunday, Interview Respondent. Member. Christ Apostolic Church. Aged 31. He lived at O[1140gun
Avrea of Ibadan where the church he was referring to was situated between 1992 to 2000. Interviewed on the
12" of September, 2009.

" The researcher observed some of these practices in some of the Pentecostal churches he visited.
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use of African medicine that increases patronage in the church. Such a medicine is either
licked with the tongue or inserted in the microphone that the person would use to preach.
Others could engage in performing human sacrifice so as to achieve this. An interview
respondent revealed the case of a church in Lagos where a pastor who was invited to the
church to officiate in an evening programme was allegedly killed and buried at the
entrance of the church. His body was exhumed by police investigators who were tipped
of such a crime.?

Concerning the belief surrounding the head especially when a person is not able
to achieve in time and be successful in life, the notion that the head has been infected
with misfortune tend to erode the reality that there is time for everything and that there is
the need to wait patiently for the right time when success will naturally come one’s way.
This notion could make people to be unnecessarily impatient and possibly get them to
indulge in unhealthy means of getting rich such as engaging in corruption such as
cheating and accepting bribe. It could also make them to indulge in robbery, adultery and
other immoral means of survival.

About pregnancy conception, issues had arisen about church leaders indulging in
the practice of keeping women under the guise of praying for them in the church and
ending up having carnal knowledge of them and impregnating them either through rape
or mutually®. This could lead to dissolution of the family concerned and stigmatization of
God’s name.

Now about how -much should the message and the messenger change or adapt to
make the meaning of the message understood and more acceptable without compromise?
This is quite a difficult task. This is because some churches today have become more or
less the portrayal of more of the culture and less of the gospel either out of ignorance or
to exploit the innocent members of the church who are desperately looking for change in

their economic and spiritual lives.

® G. Sunday, Interview Respondent.

® Many issues about this had arisen in the news media such as newspapers and radio about immoral pastors
impregnating their unsuspecting clients. One of our respondents added to this by saying that since she was
introduced to a pastor who claimed that he could pray for her and she would be pregnant. She alleged that
the pastor later asked her to agree to engage in intercourse with him which she rejected. Radio and
Television programmes such as have been mentioned previously had presented issues and cases of people
who had suffered in the hands of such wicked people who took advantage of their gullible victims.

126



5.2 Prospects of African Traditional Religious Elements in Christ Apostolic
Church, Southwestern Nigeria

There are many benefits of engaging African worldviews in the church and Christ
Apostolic Church has benefited either consciously or unconsciously from their use. One
of the ways it has profited is that it showcased the world wherein the people live to them
and guided them as to how to survive in the world. It is a fact that Christians at the time
covered by our research vehemently opposed the fact that they had anything to do with
traditional religion. They referred to adherents of traditional religion as “pagans” and idol
worshippers. However, these elements of African Traditional Religion have been
carefully substituted in the church. For example, the practice of magic in traditional
religion and spiritual healing in the church are synonymous. This implies that the church
fashioned out a proper means of interpreting its spirituality within the confines of the
society in which it found itself. In Christ. Apostolic Church, beliefs about power,
malevolent forces, spiritual warfare, problems of life such as barrenness, poverty and
sickness are presented in line with the nature of the society wherein the people live. The
church interprets existential challenges as caused by the presence of many “forces” and
“agents” that mingle with the society. Consequently, the society is not only perceived as
the landmass that contains the people or the people that live on the land but the unseen
spiritual forces that are cohabiting with them. It is from this angle that the church
addresses the problems of its members. This, in a way, brought them closer to the
traditional society and gave them a clearer picture of what it would take them to relate
successfully with the society.

Another benefit is that conversion into the Christian faith in Christ Apostolic
Church would be easier and more effective. This is because the church relates with the
local people and their cultural worldview. It liaises with the Yoruba worldview in such a
way that it appealed to its members who had previously categorised the traditional
religion as evil. For example, as Yoruba society sees prosperity as good for everyone and
abhors misfortune as evil for man’s wellbeing, Christ Apostolic Church as well has this
notion. As Ori-burul1kul], that is bad luck is cured through the observance of certain

rituals in Yoruba religion, bad luck is also addressed in the church as an anti-social omen.
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The implication here is that Yoruba interpretation of bad luck is synonymous with the
church’s perception of it and members of the church got the clue for the interpretation of
ill-luck from Yoruba worldview. According to A.S. Jel[I[lgel1[1del1[] in his work, the
worldview of the Yoruba people is expressly demonstrated through different methods
such as Odull Ifa (Ifal) Corpus) and Jjalllall (Yoruba poetry).®® Some of the corpora
and poetry reflect the social world view of Yoruba people about oneself, the neighbours
and neighbourhood, the rulers and the relationship that exists between towns and villages.
One of such poetry relating to success in work is as follows,

Bill Ori ball nldda rokoroko I’allaCimul]

Yilloll dall billi pel] kol le roko t’eJ[gbe 1) reld]

10kal kiCli0 feO O k'al r'eOruld k'al) so00

Bill Ori ball nllda soUdesolde I’allalImul]

YiloO dall billi pe kol lee] p’elran t'ellghe 1] re10]
Altallril]) alallyal inmol 111, Ori I’elle[1 [jo1[]

Kol s’ooUsOall ti00i —ball ‘niitl —jall [’e[1[hin Ori eni
Ori elni niil] willpell k’ol) yell ‘ni,

AUkaOnde oOmod o sOeeD fill jall gball.Interpretation:

If a farmer’s head is against him
It will appear as if he cannot work like his colleagues

The wicked do not want one to unburden his burden

If a hunter’s head is against him

It will appear as if he cannot fish like his colleagues

A man’s head is his most intimate deity

There is no OrisCal] working against one except ones head
A man’s head decrees success for him
Akandé is a difficult child to earn by quarre

|.11

In the poetry above, Ori is portrayed as the centre force of all other activities that
the body carries out. It also reflects the society as occupied with fortune and misfortune,
good and bad luck and that Ori determines success or otherwise. The society in the poem
is in addition depicted as occupied with wicked “forces” that are not happy when success
comes ones way. A Yoruba man first suspects his neighbours when he has a problem.
This brings to relevance the philosophy that there cannot be external opposition if there is
no internal foe. This worldview is expressed in proverbs as: Bill’kull ile(] o] pani

t'olde o0 le] pani, meaning, if there is no betrayer at home, the enemy from outside

0 A.S. Jé[1gél111dé 111, 2002. The Yorubé cultural construction of health and illness. Nordic Journal of
African Studies. 11:3. 322-335. 325.
' AS. Jégé1dé ) 2002. The Yoriba cultural construction of health and illness. 325.
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cannot attack. Bi olgiri o[l lanu, alallnCgball olJ le[] wollle[], interpreted as: if there
is no crevice in the wall, the lizard cannot get in. The third proverb: E[hinkulllel]
loUOtall wall, ilel] lasUlebi nl1gbel], means that the enemy is so close by that they can
be found in the house, the backyard and the neighbourhood. The implication of these
three proverbs suggests that Yoruba society feels that there is insecurity everywhere and
that the nearest place from where attack comes is the house and the neighbourhood.
These proverbs sound warning to people to be watchful about whatever they do and
whoever they are relating with in the family and the neighbourhood, before suspecting
enemies from outside. As a result of this tone of insecurity in the society, people become
more careful. This worldview is important because it portrays values associated with
good health, security and carefulness.

This consequently enhanced the church’s drive towards conversion. One of our
interview respondents corroborated this by stating that Christ Apostolic Church was
noted for associating with the indigenous people and making converts out of them. He
claimed that having relationship with this category of people made the church to be better
entrenched in the people’s culture.’? This in no small means is facilitating the cultural
integration drive that the government is trying to achieve in Nigeria.

Another advantage and potential of the accommodation of the African elements in
Christ Apostolic Church 'is that it enhanced the promotion of hard work and
productiveness. Yoruba people of Southwestern Nigeria are engaged in various activities
that promote their economic interests. Before Nigeria’s independence and few years after
then, Yoruba people believed in being industrious and in promoting the advancement of
wealth through working hard. The current trend is that many people, who could have
been more productive in the farm, are in the cities, hunting for white collar jobs and
cheap money. At that time, the gap, which existed between the rich and the poor, was
meagre. Now, educated elites and the very rich in the society have widened the gap
between them and the poor.*® It was believed that money abounded in the rural areas and

the main means of getting the money was farming and trading.** That probably gave birth

20. Omo ! tara, Interview Respondent.

3 The Telematic Center, Exeter University. 2001. Contemporary Yorub4 life as seen by E. Jé[Igé[1dé
Retrieved Nov. 23, 2009, from http://www.molli.org.u/Yoruba/laboutYoruba/ contemporary_life.htm.

! The Telematic Center, Exeter University. 2001. Political and economic life in Yortiba. Retrieved
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to a popular saying among the people that money abounds in the bush (Igbél lowé wa).
However, other vital products outside farming were also sources of income. Such crops
cultivated included staple produce as yam, cassava, maize, rice and different kinds of
vegetables as tomato, okra, onion and eggplants. They further cultivated cash crops
including cocoa, oil palm, cola nuts and cotton. Indigenous Yoruba people had their
means of perpetuating their gains and expanding their businesses. One of such means was
the offering of prayers and sacrifices to the fertility deities before the commencement of
each agricultural year. They believed that by so doing, productivity would be enhanced.
In addition, sacrifices and prayers against imminent drought and lack of rain were
performed. During harvest, portions of different farm produce were offered as sacrifices
of thanksgiving.

In relation to trading, Yorubad people believe in being versatile in business.
Yoruba men and women engage in such businesses as buying and selling farm produce
such as cola nut, palm oil and cotton. They also engage in crafts as “tie and dye”, tree
carving, earth moulding, sculpture, making and selling of beads and artefacts.”® All these
activities are believed to contribute to the economic system of the people. Their spirit of
devotion to business is enhanced by Yoruba key words, phrases and proverbs which are
put into practice. These include: IsCe10] (work, labour), ere (gain, dividend, profit),
allkoUjol], (accomplishment), allini (lack, want, poverty) allsCeyollril] (successful
accomplishment) and miCmura sOi0sOe00 (working hard). When Yoruba people
want to portray God as the sole giver of accomplishment, wealth and riches, they employ
proverbs as kirakita kol molllall, kal] sUis(el 1] bi eClrull kol da nUkan Olullwa
lol] nllgbeld niiga. This means that working hard does not necessarily amount to
becoming rich if God has not sanctioned it. If they want to sermonise about working
hard, they make use of poetry as IsCell] [‘agbe nlsUe nUile(] aroll, Islell1[]
IAlukoU nUsUe laCle0 O osulln. Here, they encourage the lazy to work hard and the
diligent not to relent by making use of Agbe and A/uko[ that are birds. The first bird is

Nov. 23, 2009, from http://www.molli.org.uk/Yorubéd/1_about_Yoruba/political_life.htm.

> See B. Lawal, 2002. Ofilonis' e: The hermeneutics of the head and hairstyles among the Yoruba.
Retrieved 16" June, 2009 from www.tribalarts.com/feature/lawal/ 7.2. A. Phoebe Hearst Museum and
Anthropology and the Regent of University of California. Yoruba Art and Culture. Retrieved Nov. 30",
2009 from http://hearstmuseum.berkeley.edu/outreach/pdfs/Yoruba_teaching_kit.pdf.
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“associated” with the art of tie and dye while the second bird is “connected” with the skill
of beautifying. These birds are known for working hard to attain perfection. In a way of
scolding the slothful, they make use of this saying: Stlisllel 101, is(lel1[] kii pani, ais'le
nii pani. This translates as “work, it does not kill, but failing to work kills”.*®

Yoruba people further believe that prosperity in economic endeavour and in day-
to-day business activity is expedited through consultation of relevant divinities that
catalyze the enterprise of their clients towards getting accomplished. This is because
unsuccessful accomplishment in the society is attributed to the presence or influence of
wicked forces, or a warning that the person in question needed to appease some angry
“spiritual forces”. In order to appease them, sacrifices as prescribed by the Babalallwo or
Ifal] Priest could be offered.

In Nigeria, especially in the 80s and 90s, when the country was under military
dictatorship, there was economic meltdown in _many homes. The gap between the rich
and the poor was wide and the so called middle class earner category almost ceased to
exist. Around this time, many churches that emerged promised heaven on earth for their
members who would stop at nothing to create a better financial sustainability for their
families. At this time, the various economic policies implemented by the government
such as the International Monetary Fund (IMF) and the Structural Adjustment
Programme (SAP) did not respond positively to the already battered economy. The
resultant adverse effect was too weighty for the already belaboured masses. Apart from
this, the political instability of the time gave the churches reasons to establish their theory
of divine providence.!’

We determine from the responses of our interview respondents that Christ
Apostolic Church at this time also responded to the myriad economic needs of its
members in its own way. Though the distribution of members of the church by profession
varied from the professionals to the traders and artisans, they claimed that the church

managed to capture the different classes of professions adequately. We do not mean that

8 For further reading about Yoruba arts and crafts, fashion and beauty, see, T. Ol6[runto(1ba-Oju, 2007.
Body images, beauty, culture and language in the Nigerian African context. Africa Regional Sexuality
Resource Center. Understanding human sexuality seminar series.

7 See R. Hackett, 1995. The prosperity gospel in West Africa. R. Robert. Ed. Religion and transformation
of capitalism. London: Routledge. 206 - 207.
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Christ Apostolic Church was doling out money to its members to solve their problems.
They claimed that the church made available spiritual resources capable of influencing
change in the economic crises of the time.

Some of those interviewed recounted that the church employed the method of
consecrating work tools, materials or representative items such as picture of members and
loved ones. Tools as pencil and pen for student, carpentry tools for carpenters and
scissors and thread for fashion designers were consecrated. Others were stethoscope and
drugs for doctors and pharmacists and chalks for teachers. Apart from these, those who
had experienced one hindrance or the other in relation to completing their landed
property were asked to scoop out some soil on the land and bring such for consecration.
By this, the church encourages it members to embrace hard work and dedication to their
businesses as the main means of surviving the economic hardship of the time. These
people claimed that as a result of the prayers offered on the items they brought, God
assisted them to finish up their abandoned project.

The church also stands to survive comfortably through the cordial relationship it
has with the lives, passion and feelings of members. Its members came from different
religions like Islam and African traditional religion.®® Some of the Christians who
became members of the church around this time also came from the mainline churches
like Anglican and Methodist churches.*

8 The opinions of many of those interviewed reflected this. Some of our respondents who were once
Muslims professed that -before they became fully associated with Christ Apostolic Church, they attended
church services clandestinely. We also got this view from some of the testimonies in the churches visited.
Some of those testifying would introduce themselves by their Islamic names and then notify the
congregation of their baptismal names. Some of those interviewed also reflected that women under purdah
usually-patronized their assemblies during this period. They claimed that these women would remove their
veils the moment they got close to the church and put them on after church programmes. Our respondents
further revealed that there were some of the converts from Islam who attended church without the
knowledge of their parents, husbands, guardians and relations. There were also converts from African
Traditional Religion who abandoned the religion and practices for Christianity. Further, the general opinion
of 'most of our respondents about adherents of African traditional religion was that they all belonged to this
religious background formerly before they became converted to the Christian faith. They claimed that their
forefathers were believers of the Yorub4 religion.

¥ The researcher interviewed some people who were formerly attending the mainline churches before
becoming members of Christ Apostolic Church. One of them Mrs. Adéjo[ 1 ké[ 11 Adégoke Nee O[3,
(Aged 40), interviewed on the 10" of March 2008 at ibadan asserted that her parents were members of the
Anglican church. She alleged that she left the Anglican church in her quest for solution to some spiritual
problems she encountered. Another respondent, Miss. Olaseun O mopol’, (Aged 30) interviewed on the
16" of July 2008 at Ire, O Is/ /[ 'un State claimed that though she was born into the Methodist Church, she
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One of our respondents Pastor Olul kallyoll[del[] MolllJgallji narrated that
between 1989 and 1998, there was proliferation of assemblies in the church.? Another
respondent, Pastor J.S. Adelbisi claimed that Christ Apostolic Church started to gain
more membership as from 1985 when it became evident that military rule had come to
stay and many infrastructural benefits that used to be rendered free started to be sold. He
gave examples as education where pupils had to pay school fees and health where the
sick would pay for treatment. He also claimed that as the military era was bedevilled with
a lot of economic woes for the country, many families found it difficult to feed. He
alleged further that people sought refuge in churches and that Christ Apostolic Church
happened to provide spiritual solutions to their problems at the time.*

Another respondent Pastor 1.O. Akinpe[JJlul] claimed that the church was very
vigorous in the 90s vis-a-vis organising revivals and that this attracted members to her.
He claimed that many of those who patronised the church were people of low income
who believed that through miracles they could make it in life.?* Apart from the economic
challenges that worried many people during this time, there were also other challenges
believed to have spiritual causes.

Apart from the views of our interview respondents, OguInrinalJdel] A.O. in his
work noted that Christ Apostolic Church introduced some selected methods of dispensing
Divine Healing in the 80s and 90s which led to increment and retention of members.
They include the use of sanctified water, anointing oil, prayer for barren women
(Ipalidel] Ala[Ibiyel] and Onibisi), activities of the faith homes (Zle[] Aghe]1hi01), and
economic/financial healings. He claimed that Christ Apostolic Church used these means
to draw membership and retain them conveniently. According to him, the most prominent
problem then was barrenness which the church challenged with the organising of
Ipatidet. Alallbiye and OnibisiC] which simply means prayer for those seeking

protection on their children and for the barren to conceive. He alleged that the church

opted for Christ Apostolic Church because she needed admission into a higher institution which had eluded
her previously.

2 0. Moélgaji, Interview Respondent. Pastor, Christ Apostolic Church, Oké Alafia, Aba-e[ (][ fun,
ibadan. Aged 50. Interviewed 6™ of September, 2009.

21 1.S. Adébisi, Interview Respondent. Pastor. Christ Apostolic Church Oke-Ibukun Asegun Alakia, Ibadan.
Aged 52. Interviewed 17" of September, 2009.

2 1,0. Akilinpe ] lul’, Interview Respondent. Pastor Christ Apostolic Church, O ke I-Agbar 'a Odol -
Ol /ba’ |, Ibadan. Aged 55. Interviewed 22" of September, 2009.
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established le[] Agbe11bil] (Faith Homes) where pregnant women could deliver their
babies®. As a result of this establishment, many mostly from the established churches
and other religions became members. This also increased in no small means the women
and children’s population. The use of effigy and pictures attracted adherents of traditional
religion and those desiring deliverance from evil. Its use was also important to enhance
prayer and faith of the barren apart from its use in facilitating prayers that addressed other
problems. When the church discovered that its membership had increased, they saw that
there was the need to establish more assemblies to take care of the increase.*

This leads us to discussing the impact of this means of solving the problem of
barrenness in the church. We felt that this means of solving barrenness replaced the
traditional method in Yoruba religion of consulting fertility deities for babies
conveniently. It was also observed that barren women in the church attended the
programme religiously as the women at the fertility shrines would do. In the 90s, some
Christ Apostolic Church assemblies would -invite pregnant women to come with baby
wares as part of the requirements for becoming pregnant. An interview with Pastor
Abraham AkiOnpel10lul] revealed that such a practice was in place in some Christ
Apostolic Church assemblies which included his assembly. He claimed that the practice
was instituted to generate and maintain the faith of the expectant women who would do
anything in order to get pregnant He alleged that such programmes usually took place
quarterly in his assembly and would last for three days. He professed that the attendees
would come promptly and observed the three days prayers with seriousness. He alleged

that this means of solving barrenness worked as many babies were delivered. He further

% A.O:. Ogunrinadé, 2009. Christ Apostolic Church and healthcare delivery in southwestern Nigeria with
reference to divine healing in the 80s and 90s. Paper presented for discussion at conference on Religion,
politics and national development at Faculty of Education conference room, Ahmadu Bello University,
Zaria. 26" -29™ October, 2009. 1-14.

* E.O. Ol14jidé, Interview Respondent. Personnel of the Department of Church Registration, Christ
Apostolic Church Headquarters Anlugbua, Basol 'run, Ibadan. Former Director of Publicity. (Aged 60).
Interviewed 3™ June, 2009. S.O. Owolabi. Pastor. Interview Respondent. Personnel of the Department of
Church Registration, Christ Apostolic Church Headquarters Anlugbua, Basorun, Ibadan. Aged 58.
Interviewed 3™ June. O. Olusesi, Interview Respondent. Director of Publicity Department, Christ Apostolic
Church Headquarters Anlugbua, Basorun, Ibadan. (Aged 48). Interviewed 3™ June, 2009. These
respondents claimed that the increase through fertility prayer constituted 65% of membership between 1990
and 2000.
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claimed that this led to increment in attendance in the church and that the population of
women in the church swelled tremendously.*®

We observed that it was at this period that babies were given such names as
lyanu-JeOsul] (Jesus’ Miracle) or simply Iyanu (Miracle). Other names associated with
the moment included Ayo [ OmikuJn meaning my joy is full and Ayo[1[Imidé that is my
joy has come. Our observation was confirmed by those interviewed in the course of the
field work. One of our interview respondents, Pe[1kun Owoéellyel] [ claimed that this
period could be regarded as children’s harvest in the church. His reason was that many of
those seeking babies then were blessed with children®® and an overall huge increase in
membership population.?’

Though imprecation prayer may be unacceptable in some churches, Christ
Apostolic Church made use of this means to attract members. Although some are of the
opinion that the church encourages its members to curse their enemies, we got to know
that the church does not believe in cursing neither does it encourage it. These are prayers
that recognise that the enemies are wicked and always trying to destroy their adversaries.
The church made its members to believe that imprecation prayers are targeted toward
both physical and spiritual enemies who are continually aiming at hurting Christians.
Members of the church, therefore, believed that imprecation prayers should not be
regarded as curses since they believed that cursing is devilish. This type of prayer was
able to win the patronage of many people because the church taught its members that the
world was evil and that Christians needed prayer to fortify themselves. This position was
based on the fact that the world was evil and that some wicked forces were at work
perpetrating the evil. The church made its members to believe that if David who was
known as one of the writers of the book of Psalms engaged imprecation prayers and God
did not hesitate to hear him, then imprecation prayers are good for Christians.?® We asked

some members of the church whether they felt comfortable saying imprecation prayer

% A. Akinpélu, Interview Respondent. Assembly Pastor. Christ Apostolic Church, Agba llal’ Il tura,
Headquarters Olode, ibadan. Aged 48. Interviewed 16" June, 2008.

% p. Owoeye, Interview Respondent. Chorister in the 80s and 90s at Christ Apostolic Church, Agba lal’
[tura. Old If2[ Road, Ibadan. Interviewed 16" July, 2008.

1], Jacob, Interview Respondent. Pastor and Youth Officer for Christ Apostolic Church Worldwide,
Anlugbua, Bas[10[ Irun, Ibadan. Aged 48. Interviewed 3" of June, 2009.

% We gathered the opinions of members and clergy of the church about imprecation prayers. Their
responses are positive towards it as reflected here.
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and whether it was result oriented. Their response was that there was no harm if they
attacked an enemy of progress as long as they did not engage in diabolical means like the
enemies. They claimed that the only way of knowing whether it was good to pray such a
prayer was to judge whether God answered such a prayer. And whether it was result
oriented, they alleged that it was. One of them Miss. Nainot Akinye[lle[] claimed that
the prayer was warlike and efficient in positioning one against the enemies and making
one overcome them. She, however, said that imprecation prayer should only be prayed
when there was need for it. She advised that it should be offered when an imminent
attack was evidently ahead.® A recent study also complemented this. In the study,
majority of those interviewed agreed that imprecation prayers were potent in surmounting
evil forces.®
From this, we notice that the church had sensitised the members about the need to
fortify themselves with prayers and to be wary of the enemies just as the Yoruba
traditional society believed. Members were put on alert to suspect anybody and to query
any event that happened around them to see whether such happenings could pose any
threat to their individual or corporate existence. This corresponds with the Yoruba
ideology about safety and precaution that says: EL! fura o, Ifura looUgulln Agball.
Pallsall o[l fura PaUsall jall’nall Ajal ol fura, Ajal) jilln. BoUnillle[) ol fura
Olel] ni o0 ghe lol]. This simply interprets as: Be suspicious for it is the watchword of
elders and if the landlord of a house is not careful, robbers would rob the household. We
also observe that the concept of members about imprecation prayer in Christ Apostolic
Church revealed that revenge was possible in Christendom. We got to know that such
revenge is not achieved physically but spiritually and that God would not frown at such a
step. However, the church believed that revenge was achieved when enemies got
suppressed and Christians triumphed over them.
On the Yoruba idea about Ori and Ibol] [lde[], we observe that Christ Apostolic
Church consciously or otherwise recognised Ori as an integral part of the body
responsible for bringing good and evil to its carrier. Members of the church, however,

2 N. Akinye[11é, Interview Respondent. Member, Christ Apostolic Church, Agbala itura, Oké-Odo, Lagos.
Aged 35. Interviewed the 30™ of January, 2008.

%0°A. 0. Oginrinadé, 2008. Responses on adura ori-oké in Aladura Church. BETFA. Journal of the
OgbémoIsl11601 Circle. 7. 76-85.
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protect this visible part carefully thinking that doing so meant protecting the invisible
part. As observed in some of the services we attended during the field work, members
were asked to place their hands on their heads and pray that /ol 0del] (misfortune)
should not infest the heads. This practice extended beyond the church because the leaders
of some of the assemblies we visited would instruct their members not to allow strangers
or people they did not know their spiritual standards to touch their heads. ~Adherents of
the church already share the belief such as obtained in Yoruba religion that the first place
through which /bo Ode (misfortune) could penetrate is the Orill,

In addition to the above, we notice that the church and-her members believe that

there is cure for Ori if infested with /bol1 Ddel) as in Yoruba religion. This is because
members could be asked to wash their heads with consecrated water in order to remove
ill luck and evil. As revealed in chapter seven, prayers and songs which they believed
could send away misfortune could be offered. Here Ori could be addressed or warned
that /b0 OdeD was an adversary to it and that it should not accommodate /b0 Cde at
all. Ori is also fortified against evil as in Yoruba religion where incantations and magical
items that could ward evil and misfortune off could be put on the body of the person
seeking protection. We observed that members of the church were constantly encouraged
by the leaders of their assemblies to pray vigorously about their individual Or7 not to fall
prey to their enemies.

Now to the use of water and oil, we observed from the reply offered by our
questionnaire -respondents and those interviewed that water and oil have become
medicine of a sort in Christ Apostolic Church. The two items have replaced pills and
tablets that medical practitioners and pharmacists prescribe and dispense respectively.
Adherents of the church reposed immense trust in taking consecrated water and
administering anointed oil rather than go to hospitals to see the doctor and receive
medication. They believed that the two items, if consecrated, could have the efficacy of
healing different kinds of diseases if applied with faith in God. Apart from this, they also

believed that the items could be used by Christians and non-Christians alike.
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As we gathered from our respondents, spiritualized water and oil were used to
fortify property like house, car and work tools. We observed that the church made her
members to believe that when these items were put on property, they would send away
evil and robbers from stealing the property. This resembles the system of Aalllel] in
Yoruba culture. This system was put in place to protect property from strangers. When
Aalllel] is put on a property, everybody would be warned that such a property should not
be touched till the owner would be around to take possession of it. This was a means of
protecting any property left in the open from being stolen or tampered with. We gathered
from the testimony given by a member of Christ Apostolic Church in one of the
assemblies that members refer to consecrated water and oil as Aall/e[] of a kind. The
person claimed that they were once instructed to anoint their cars with anointed oil
consecrated in the church and he did so. He alleged that his car was not stolen by car
snatchers who snatched a number of vehicles at gunpoint on a highway he was plying
because he heeded the instruction by anointing his car. He claimed that the robbers who
came en masse made away with six vehicles including the one in front of his own but did
not bother to touch his car. He professed that the robbers claimed that they had run out of
time and needed to hurry up before being caught.®*

One of our interview respondents AyalIns[lo[lla’] Olullsinal] claimed that he
could not afford to be without the water and oil as there could be need for them anytime.
He described it as analgesic for every ailment in his family. He claimed that there was a
time one of his neighbours fell into coma and as the person was about to be taken to the
hospital, he took the anointing oil and sanctified the person. He claimed that to the
amazement of everybody, the man sneezed at first and later moved his feet. After this, he
opened his eyes and attempted to rise to his feet. He alleged that everyone including

himself experienced unquantifiable surprise at what happened. He concluded that since

%1 This testimony was given in one of the assemblies of Christ Apostolic Church
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then he believed the more in the efficacy of the Pentecostal power to heal and even raise
the dead if these items of faith could be applied with faith.*

We infer from this that members of the church put a lot of confidence in the
efficacy of consecrated water and oil to perform miracle and healing. This method was
acclaimed the best for wooing non-Christians into the church. This was because non-
Christians found it convenient to take the water and oil from their Christian neighbours
and use without the knowledge of members of their religious society who might
persecute them. Pastor S.O. Obaseki acclaimed that adherents of other religions
especially Islam were coming to the camp where he worked to offer prayers. He said
further that they would come to the Odo[ IwoUsaln (Divine River) situated in the camp
to draw water for curing divers ailments.*® By this means, protection is enhanced for
members and new members are enticed into the church.

Christ  Apostolic Church also relate with other denominations in the
Southwestern part of Nigeria. These denominations include the mainline churches and
other African indigenous denominations. Its relationship with the mainline churches
started as far as the 1930 Great revival which was patronised by many people from
different parts of the country. This was mentioned in details in chapter four of this work.
Between 1970 and 2005, Christ Apostolic Church related more often indirectly than
directly with the mainline churches. This was obvious in terms of membership gain from
the mainline churches to Christ Apostolic Church and vice-versa.** Members of Christ
Apostolic Church were gained into the mainline churches through different means. One
of them includes marriage. This occurs when a man who belongs to the mainline church
gets married to a woman from Christ Apostolic Church and vice-versa. However, the

reasons why members of the mainline churches patronize Christ Apostolic Church vary.

%2.0. Ayans I ol14, Interview Respondent. Member, Christ Apostolic Church, Olorunda, Ibadan. Aged
45, Interviewed on the 16™ of June, 2009.

¥ 3. 0. Obaseki, Interview Respondent. Pastor. Resident BIM Camp, Joseph Ayo (] Babalo/la’] Memorial
Camp, Ikeji-Arakeji, O s lun State, Aged 75. Interviewed on 6" June, 2009.

% \We observed that the ecumenical relationship between the mainline denominations and Christ Apostolic
Church at this time in terms of loss and gain of members from these respective denominations was
unofficial. This was as a result of the means through which the flow of membership from one to the other
was taking place. It was an irreversible flow whereby the mainline denominations lost members to Christ
Apostolic Church massively.
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They include quest for solution to their day to day life problems, opportunity to worship
in a free atmosphere and interest in trying the available prayer tools which could enhance
their faith. These include among others objects as we have discussed previously as water
and oil and spiritual solution to barrenness.®* These enhance ecumenism in no small
means.
5.3 Conclusion

This chapter has appraised the problems and prospects of engaging the African
elements in Christ Apostolic Church. It has been identified that through the use of the
elements and the objects such as spiritualized water and oil, certain abuses have been
permitted which ranged from the idolization of the objects to corrupt and immoral
practices within the rank and file of church leaders. It is also observed that the survival of
the church rests on the continual use of these elements and objects as they would enhance

members’ sense of security and retention in the church.

% We also noticed that the diverse tools such as we have identified in this work were employed to attract
members to the church. These tools succeeded in attracting them because the people got solutions to their
problems.

140



CHAPTER SIX
SUMMARY AND GENERAL CONCLUSION

6.0 Introduction
This chapter presents a summary of the study thus far. It evaluates the issues
raised in the research and makes recommendations where necessary. It then makes a

general conclusion about the issues discussed so far.

6.1  Summary of Study

This research has so far looked into the engagement of the identified African
traditional religious elements in the Christ Apostolic Church in Southwestern Nigeria
from 1970 to 2005. This was done with the view of determining how far the church in
question has both attempted and managed to engage these elements and make them
relevant in its liturgy without becoming syncretistic.

This study identifies that mission Christianity, through its formal liturgy, was
inadequate for the satisfaction of the spiritual yearnings of the African people and that
African Christians became more desirous to fashion out a Christianity which recognised
the value of their culture and brought worth to their worldview. They looked forward to
practising a Christianity that recognized every moment and every area of their lives under
all circumstances. In addition, they wanted a Christianity that emphasized enough
spirituality in their spiritually alive culture and worldview. African indigenous churches
as self-governing, self-supporting and self-propagating structure came to the fore to fill
this vacuum. This research, however, notes that Christ Apostolic Church in Southwestern
Nigeria between 1970 and 2005 has done much worthy of researching with reference to
the use of certain Yoruba religious elements in its Pentecostal practices.

A critical review of the literature consulted in chapter two reveals that mission
Christianity has not done much in the area of indigenizing Christianity in Africa and
Nigeria. The literature further reveals that African indigenous churches came to limelight
to foster a Christianity that respects the culture of their people. It is also obvious that

prayer is one main weapon which formed the bedrock of Aladura spirituality.

141



Chapter three discusses the call and ministry of Joseph Ayol[l[] Babalol[Jlal]
before 1930 Great Revival. The chapter considers the events of the revivals that touched
some important areas of the Southwestern part of Nigeria and determines the significance
of the revivals to the overall making of Aladura Christianity among the Yoruba people of
Southwestern Nigeria. It then considers the factors that led to the emergence of Christ
Apostolic Church.

Chapter four begins with an overview of Yoruba religious. and cultural
worldviews, where it considers the Yoruba beliefs in the Supreme Being, divinities and
spirits, ancestors, and mysterious powers. It then examines the interaction between the
selected African indigenous religious and cultural beliefs and practices among the
Yoruba of Southwestern Nigeria and Christ Apostolic. Church within the period the
research covers. The elements and objects have been looked into in relation to the objects
used, the procedures involved in their use and the functions associated with them.

Chapter five considers the problems-and prospects of using African traditional
religious elements while chapter six, the concluding chapter, contains the summary,

recommendations, and the general conclusion.

6.2  Data Assessment and Recommendations

This research has shown that Christian religion is interpreted based on the
worldview of its host'and that the religion is better understood and effectively practiced
when the indigenous ways of thinking of the congregation is reflected in the liturgy of the
church. It has been able to examine this in the case of Christ Apostolic Church. Since the
church accommodate the Yorubad worldview in her liturgy, the adherents of the church
derive. many benefits in the area of managing the day-to-day challenges of life. This work
recommends that other churches need to recognize that their respective cultures are tools
for effective mission adventure.

This work observes that the modern Pentecostal practices as introduced and
practised in the neo-Pentecostal churches in Nigeria have contributed greatly in eroding
the culture of their people. It observes that the attitude of modern Pentecostal churches in
Nigeria towards adopting foreign practices in their services to the neglect of the
indigenous culture of the people is not good. This research, however, recommends that
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neo-Pentecostals need not abandon their roots in the Christianity they practise. They
should rather be conscious of the cultural atmosphere surrounding them and make it
reflect in their liturgy so as to enhance greater benefits for the church and the members.

As this research has shown that Yoruba socio-cultural and religious worldviews
are good incentives to the survival of any church in general and Christ Apostolic Church
specifically, other Christian churches should re-consider their earlier notion about
African cultural worldviews in their domains as fetish, barbaric, anti-Christian and non-
progressive.

This research observes that a number of cultural and religious practices and
concepts inherent in traditional religion exist and may debase ideal Christian teachings.
The question that arises is; how much should the message and the messenger adjust or
adapt to make the meaning of the message understood without essentially succumbing to
compromise? The work recommends that churches should employ compatible or related
indigenous practices that will not compromise the Christian doctrine and practices but
rather enhance them.

The research shows that through the use of the traditional elements, Christ
Apostolic Church, interrelationship between churches is enhanced. This obtains in the
fact that many people from other religious and church denominations patronize Christ
Apostolic Church either clandestinely or openly, officially or otherwise. The patronage
was due to its engagement of the traditional elements we identified and the fact that their
use produced positive results in the lives of its members. We observe that ecumenism
among churches in relation to direct exchange of views and good relationship between
church leaders may not be consistently taking place. Misgivings may result when exodus
of members from a church to another occurs. This work recommends that churches
should be less 'mindful of amassing members of one another into their congregation.
Rather, they could consider evangelism as paramount and carry out their evangelical
works carefully and peacefully to attain the ultimate goal of enriching the kingdom of
God.

This research shows that the traditional concepts identified and studied made
adherents of the church to be careful about the world they live in. The concepts taught
adherents watchfulness and caution. These concepts taught them to be careful of the
ground they walk and be conscious of the malevolent beings that inhabit the airspace.
They were taught to be alert and counter the onslaughts of the enemies with prayer.
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6.3  General Conclusion

From the study so far, we can safely conclude that the incorporation of African
traditional religious elements into Christ Apostolic Church’s liturgy has considerably
influenced membership endearment and retention in the church and made it more
acceptable to the Yoruba speaking tribe of Southwestern Nigeria. It is noted that the
church had related directly with the people’s traditional belief systems. The traditional
elements, ideas and beliefs that our research identified (such as spiritualization of the
head, earth, pregnancy conception and photograph/object and others) were regularly
employed in solving many physical and spiritual challenges of adherents of the church,
and this has made the church to positively respond to the existential needs of the people
in Southwestern Nigeria.

Apart from meeting the existential needs of Africans, Christ Apostolic Church,
through its contextualized Christianity, has to a large extent distinguished itself from the
foreign based Christian practices obtainable in the Neo-Pentecostal churches today and
made quite a number of its beliefs and practices foreign to African religious
temperament.

However, in spite of the fact that the African elements had played immeasurable
roles in retaining the members of the church and providing avenue for freer form of
worship, their uses have been abused in recent times. Thus, for African elements to
always be relevant in church liturgy, compromise, syncretism, corruption and immorality
and their associated dangers should be avoided.

The study further shows that the increase in membership that Christ Apostolic
Church in Southwestern Nigeria observed in the period we have researched was due to
the fact that the spiritual practices of the church related directly with the people’s
traditional belief systems. The traditional elements, ideas and beliefs examined in this
work were regularly employed in addressing many physical and spiritual challenges of
adherents of the church during the period we studied.

It has been identified through this research that these elements were used as tools
towards (apart from enhancing the membership retention and promoting freer form of

worship) encouraging contextualization of African practices within the church which
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missionary and neo-Pentecostal Christianity could not portray. This research showed
Christ Apostolic Church as a church movement that confronted missionary Christianity in
the pre-colonial era for insensitivity about the people it came to revive. The church also
struggles to be distinguished from the neo-Pentecostal trend imported from Europe and
America during the period under research through the encouragement of indigenous
practices albeit unconsciously or otherwise in its spiritual practices.

It is evident that churches today claim not to have anything to do with African
Traditional Religion, be it directly or indirectly. All of them assert that they derive their
strength from God and do everything based on the teachings of the Bible and the
directives of the Holy Spirit. However, Christ Apostolic Church as an indigenous
denomination in the Southwestern part of Nigeria has appropriated some African
Traditional Religion’s elements in its liturgy which shows that there is a link between the
church and the religion. These links are noticeable In relation to spiritual manipulation
which is popular in African Traditional Religion to achieve expected results such as
security, protection enhancement, blessing and power. In the case of the church, the
African traditional religious elements such as head, pregnancy conception, picture and
object and the earth that have been appropriated into the liturgy of the church shows that
the church is conscious of the fact that security, power, prosperity and fertility are
paramount issues in an_ever growing competitive world where everybody aspires to
achieve greatness by every means. This further shows that African Traditional Religion
in Southwestern Nigeria plays an important role in the overall material and spiritual
consciousness of the church and its members.

Finally, this research discovers that the appropriation of some natural and
synthetic elements used in African Traditional Religion in Christ Apostolic Church
shows a link between the church and the religion. Thus, the concepts of spiritual
manipulation and protection enhancement are evident in the procedures of both African

Traditional Religion and Christ Apostolic Church.
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APPENDICES

Questionnaire Results

RESPONDENTS’ REACTION TO RESEARCH STATEMENT

Keys: A= Agree D= Disagree N= No Comment

Part I: African worldview and religious elements in the liturgy. of Christ Apostolic

Church in Southwestern Nigeria.

S/N | Research Statement A D N Total

1 You rely on divine intervention when 196 23 17 236
trying to solve economic related problems | 83% 9.8% | 7.2% 100%

2 Members of mainline denominations also 175 31 30 236
attend Christ Apostolic Church 74.2% | 13.1% | 12.7% | 100%

3 Many people are attracted to your 190 33 13 236
church owing to manifestations of 80.5% | 14.0% | 5.5% 100%
spiritual gifts

4 The physical head had spiritual capacity 166 40 30 236
to harbour evil or fortune. 70.3% | 17.0% | 12.7% | 100%

5 Barrenness transcends medical reasons 189 29 18 236

80.2% | 12.2% 7.6 100%

6 Material items convey spiritual 186 30 20 236
messages to recipients 78.8% | 12.7% 8.5 100%

7 Prayers said on pictures of people in 187 34 16 236
spiritual bondage provide quick solution. | 79.4% | 14.4% | 6.2% 100%

8 Prayers said on pictures of people in 188 38 10 236
spiritual bondage had desired effects. 79.7% | 16.1% | 4.2% 100%

9 Praying on pictures and other items 186 34 16 236
brings desired results on those who own | 78.8% | 14.4% | 6.8% 100%
them in reality.

10 | Special Prayer for those seeking the fruit 205 28 03 236
of the womb (lpalidel] AlaCbillye)in | 86.9% | 11.9% | 1.2% | 100%
Christ Apostolic Church brings positive
results.

11 | Water performs cleansing and healing 205 24 07 236
functions 86.9% | 10.1% | 3.0% 100%

12 | You use sanctified water to cure ill-luck. 208 18 10 236

88.1% | 7.6% | 4.2% 100%

13 | Effective healing results using sanctified 208 23 05 236

water and oil 88.1% | 9.8% | 2.1% 100%
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14 | Imprecation prayers (prayers that curse 169 41 26 236
the enemy and plead to God for | 71.61% | 17.37% | 11.02 | 100%
vengeance) such as obtained in Yoruba %
indigenous Religion (Epel] and Apéta)
are effective means of overcoming the
enemies in Christ Apostolic Church

15 | There is the need to pray aggressively 176 44 16 236
in order to achieve desired results. 74.6% 18.6% | 6.8% 100%

16 | Ori (Destiny) and IbolOdel (ill- 133 44 59 236
luck/misfortune)  are  paramount | 56.4% 18.6% | 25.0% | 100%
themes in Yoruba indigenous religion
and Christ Apostolic Church.

17 | Ayé (odd world or wicked world) is 191 31 14 236
seen as a wicked place in Yoruba | 81.0% 13.1% | 5.9% 100%
religions and in Christ Apostolic
Church

18 | You engaged in aggressive prayers, 159 42 35 236
night vigils, and special revival | 67.2% 18.0% | 14.8% | 100%
programmes to manage and even
suppress the activities of evil forces

19 | Divine Healing in the church is a better 182 26 28 236
and more efficient solution to heath | 77.12% | 11.02% | 11.86 | 100%
problems. %

20 | Evil and good forces are 163 47 26 236
residing in the earth and 69.2% 20% 10.8% | 100%

they are manipulated for
good or evil
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REFERENCES
PRIMARY SOURCES

List and Particulars of Interview Respondents whose views are
very important and are reflected in this work

S/No

Name

Particulars

Age

Date

AboJOdulnril0n
l.

Freelance Evangelist. Formerly an
evangelist with Christ Apostolic
Church, Agballlall Itura, OIld
Ife[107] Road, Ibadan.

60yrs

11th January, 2008

AdelbilJsi] J.S.

Pastor, Christ Apostolic Church
Oke-Ibukan AslelJJgun
AlaUkiOall, Ibadan.

S2yrs.

17th September, 2009.

Adelldigba A.

Chorister, ~ Christ  Apostolic
Church, Agballlal] Itura, Abulé
Elgball, Oke-Odo, Lagos.

35yrs.

6th August, 2008.

Adellgollkel] A.

Former Member, Bishop Akinyele
Memo[ial Anglican Church, Iwo
Road, Ibadan.

40yrs

10th March 2008

Adekojo T.

Former member, Christ Apostolic
Church, Oke[-Alalfi0all,
Loyola, Old Ife Road, Loyola,
Ibadan.

52yrs

2nd April, 2009.

Adeloyel] A.

Member, Christ Apostolic Church,
Aba-Elfun, O[11aoghin , Ibadan.

43yrs

23rd January, 2008.

AdedroJunmul]
K

Pastor, Christ Apostolic Church,
AgbaD ladd  Itura, OloOdo,
Ibadan.

34yrs

16th August, 2008.

AdedsOoDlall
M

Member of Christ Apostolic
Church, Are[lmo[J Ibadan.

42yrs

4th December, 2009.

AdelJtullnjil] A.

Member, Bishop AkinyelJlel]
Memo[ial Anglican Church, Iwo
Road, Ibadan.

67yrs

22nd August, 2009.

10

Adewoye E.A

Member, Christ Apostolic Church,
Oke-Alabukunfun, 28, Gbogi
Street, Akuré.

45yrs

23rd June, 2009.

11

AdelyeOmilJ A.

I?eacon, Chri§t Apostolic Church,
Agballlall Itura, Headquarters,
O1160de, Ibadan.

42yrs

22nd
2008.

September,

12.

Adulnolal] S.

Member of Christ Apostolic
Church, Agballlal] Itura, Old Ife
Road, Ibadan until 2004.

38yrs

10th September, 2008.

13.

AfoOlalbiOl S.O.

Curator, OlJs[Jlun  OslJogbo

50yrs

11th of June, 2009.
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Sacred Groove, Os'] ogbo,
OUsOun State.

14.

AjiDboJ Dlal]
M.

Deacon, Christ Apostolic Church,
Agballlal] Itura, Old Ifel] Road,
Ibadan.

S7yrs

25th September, 2008.
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15

Akinpel][Jlul] A.

Assembly Pastor, Christ
Apostolic  Church, Agballlal]
Itura, Headquarters
Ol1601del 111, Tbadan.

48yrs

16th June, 2008.

16

Akilnpel10luld 1.O.

Pastor Christ Apostolic Church,
OkelJ-Agballra OdolJ-Ollball,
Ibadan.

o5yrs

24th September, 2009.

17

Akinto[]1a B.

Elder, Christ Apostolic Church,
Qké-Is 1éJgun, Oke-Ala, Ado-
Ekiti.

62yrs

25th September, 2009.

18

AkilInye(lleJ[] E.

Member,  Christ  Apostolic
Church, Agbala Itura, Old Ife[]
Road, Tbadan, between 1982 and
1988.

58yrs

31st November, 2008.

19

Alé[sUhinlé L Dyéll0]
P.

Member, ~ Christ  Apostolic
Church, Oke-lye, Dalimoore,
Adé-Ekiti.

62yrs

25th September, 2009.

20

Amusan J.

Member.  Christ
Church,  Agballal]
Abulllel] Elgball,

Odo[J, Lagos.

Apostolic
. Itura,
Okell-

40yrs

6th August, 2008.

21

Aruwaji, O.

Elder, Christ Apostolic Church,
Bethel, Oké-Ala, Bashiri Road,
Ado-Ekiti.

52

22nd
2009.

September,

22

AyallnsCloOlall O.

Member, Christ Apostolic
Church, OUlo Orunda, Ibadan.

45yrs

16th June, 2009.

23

Babajide E.A.

Elder, Christ Apostolic Church,
Agbala  Ttura, O[1160del][]
Headquarters, New Ife Road,
Thadan.

49yrs.

23rd June, 2008.

24

Balollgun B.

Member,  Christ  Apostolic
Church, le 0 AladfiDald,
Iwo] Road Ibadan.

43yrs

23rd June, 2008.

25

Doherty J.B.

Elder, Christ Apostolic Church,
Agballlal] Itura O[llolldel],
New Ife Road, Ibadan.

60yrs

7th October, 2008.

26

FalldilpelJ[1 L.

Chorister, Christ  Apostolic
Church, Oke Alafia, w6 Road
Ibadan.

39yrs

16th June, 2008.

27

FalDgbile] B.

Christ  Apostolic
Kosobo O [yoll[].

Church,

33yrs

7th August, 2007.

28

FalOwallleO F.

Pastor, Christ Apostolic Church,
le-fbukun As[J¢é[Igun, Alakia,
Ibadan.

42yrs

21st August, 2008.

29

FalOwoOleO O.

Member, St. Peter Anglican

40yrs

16th July, 2009.
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Church (Cathedral) ArelJmolJ,
Ibadan.

30 | Hassan Member,  Christ  Apostolic | 39yrs | 12th April, 2008.
Church,  Agballall  TItura
between 1980 and 1998.

31 | Jacob J. Pastor and Youth Officer for | 48yrs. | 3rd June, 2009

Christ Apostolic Church
Worldwide, Anlugbua,
BasJoUrun, Ibadan.
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32

Johnson O.

Chorister, ~ Christ ~Apostolic
Church, AgbaDlaD Itura, Old
Ife 0 Road, Ibadan.

62yrs

22nd September, 2008.

33

Mo Ogalljil) O.

Pastor, Christ Apostolic Church,
leD AlaOfiDad, AbaO-eOfun,
Ibadan.

50yrs

6th September, 2009.

34

Obaseki S.O.

Resident BIM Camp, Joseph
Ayol[1[] Babalolllal] Memorial
Camp, Ikeji-Arékeji, OOsC]un
State.

75yrs

6th June, 2009.

35

O Dgilnni[] A.

Chorister, ~ Christ  Apostolic
Church, Agbala Itura, Old Ife[]
Road, Ibadan.

50yrs

10th September, 2008.

36

Ojol]
OluOkuOnled

Member, CAC Agballlall Itura,
Ibadan.

35yrs

4th August, 2007.

37

OL14jidé E.O.

Pastor and Personnel of Christ
Apostolic ~ Church _ (Church
Registration Department)
Headquarters Anlugbua,
BasOoOrun, Ibadan.

60yrs

3rd June, 20009.

38

O0la0leOkan A.

Member, Christ ~ Apostolic
Church, Agballlal]
Asleyollri[}, Ojull-Irin, Ibadan.

42yrs

12th May, 2008.

39

OUlasupol] A.

Formerly -a member of Christ
Apostolic Church.

42

13th May, 2008.

40

O[116[ Irunlégbo6In,
G.

Elder, Christ Apostolic Church,
Revival Centre, Awedele Bashiri
Road, Ado-EKiti.

60yrs

13th September, 2009.

41

OluJko[Jtun B.

Pastor, Christ Apostolic Church,
Agballlal]l Itura. Headquarters
O0l600de] [, Ibadan.

59yrs

16th June, 2008.

42

Olusesi O.

Director of Publicity Department,
Christ Apostolic Church
Headquarters Anlugbua,
BasJoU Orun, Ibadan.

48yrs

3rd June, 20009.

43

OludsOola OC.

Pastor, Christ Apostolic Church,
Agballlal’ I‘tura, Headquarters,
OUl60ded, Ibadan.

50yrs

10th September, 2008.

44

Olullyelimi O.

Member, Christ  Apostolic
Church, Oke AlaDfi0al, Iwo
Road, Ibadan.

29yrs

14th September, 2008.

45

Oluwajuyitan J.O

l?astor, Christ Apostolic Church,
Oke-Alabukunfan, 28,  Gbogi
Street, Akuré .

50yrs

23rd June, 2009.

46

Olmopel] G.

Elder, Christ Apostolic Church,

50yrs

13th October, 2009.
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Oke-Itunu, . Opopogboro,
Adébayol 1, Ado-Ekiti.
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47

OLImoLIpoL]
Oluwaseun

Former member of a Methodist
Church and later a member of
Christ Apostolic Church Student
Association of The Polytechnic,
Ire. Interviewed at Iréé Poly,
OUs0 Dun State.

25yrs

16th July, 2008

48

OUmollOtalrall
0.

Pastor and Assistant General
Superintendent. Christ Apostolic
Church, Chapel of Restoration,
Iwo-Road, Ibadan.

63yrs

18th January, 2008.

49

Ol mol][]tayo[]
lyanu

Elder, Christ Apostolic Church,
Oke-Ayoll, Along Nova Road,
Ado-EKkiti.

47yrs

23rd September, 20009.

50

Os[16011]
Olukunle

Member,  Christ  Apostolic
Church, Covenant Land,
OU160runs]ogo Street,
00116 rund4 Nova, Adé-Ekiti.

50yrs

24th September, 2009.

51

Owdlabi S.O.

Personnel at the Department of
Church  Registration, - Christ
Apostolic Church Headquarters
Anlugbua, BasJoJrun, Ibadan.

58yrs

3rd June, 2009.

52

OyelJdallpollL]

Elder, Christ Apostolic Church,
OkelJ-Imo [ Ule [ Agbeni,
Ibadan.

50yrs

17th July, 2008.

53

SCIobogun A.O.

Member, ~ Christ  Apostolic
Church Agbala Itura, Old Ifel]
Road.

38yrs

14th of June, 2007.

54

Sunday G.

Member of Christ Apostolic
Church. Agbala Itura Oke-Odo,
Agége, Lagos.

31yrs

12th September, 2009.

55

Timothy
Ebunoluwa

Member, ‘ Christ Apostolic
Church, Oke-Ayol], Along
Nova Road, Ado-EKkiti.

33yrs

16th September, 2009.
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(I1) Archival Materials

Date

Particulars

Location

13th August, 1930

This document is titled “Faith-
Healing in Ifes(]a” written and
sent by the Assistant District
Officer, Iies(1a, to the District
Officer, lle-Ife.

National Archives, File
No. 662, class Mark-
Oyo Prof. 1, 304-306.

25th Aug. 1930

This document is titled “Faith-

Healing in Iies(1a” and was
written and sent by the Resident,
Oyo Province, to the Honourable,
The

Provinces, Enugu.

Secretary, Southern

National Archives, File
No. 662, class Mark-
Oyo Prof. 1, 307.

25th March 1931

This

Tabernacle-Iies 13”

document is. titled “Faith
and was
written and sent by the Assistant
District Officer, Iles(]a through
the District Officer, Ife to the
Honourable, the Senior Resident,

Oyo Province

National Archives, File
No. 662, class Mark-
Oyo Prof. 1, 308-309.

3rd August, 1931

This document is titled Aladura
Movement and was written by the
Secretary, Southern Province,
Enugu Area to the Resident, Oyo

Province, Oyo.

National Archives, File
No. 662, class Mark-
Oyo Prof. 1, 310-312

6th October, 1931

This document is titled Aladura
Movement and was written by the

Commissioner  of
Oyo-Ondo
Ibadan to the Resident, Oyo.

Assistant

Police, Province,

National Archives, File
No. 662, class Mark-
Oyo Prof. 1, 313.
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23rd October, 1931

This document is titled Aladura
Movement and was written by the

Commissioner  of
Oyo-Ondo
Ibadan to the Resident, Oyo.

Assistant

Police, Province,

National Archives, File
No. 662, class Mark-
Oyo Prof. 1, 314

29th October, 1931

This document is titled Aladura
Movement and was written by the

Commissioner  of
Oyo-Ondo
Ibadan to the Resident, Oyo.

Assistant

Police, Province,

National Archives, File
No. 662, class Mark-
Oyo Prof. 1, 315-317

18th July, 1933

This document was written by the
Commissioner of Police, Calabar
Calabar to the
Divisional Officer, Ibadan.

Province,

National Archives, File
No. 1146, IBA. DIV. 1.
300.

29th July, 1933

This document is titled “Joseph
Babalol]la -Faith Healer” and
was - written by the District
Officer, Ibadan to the Acting
Commissioner of Police, Calabar
Province, Calabar

National Archives, File
No. 1146, IBA. DIV. 1.
301-302.

11th June, 1934

This document is titled “Aladura
Movement” and was written by
the Commissioner of Police, Oyo-
Ondo Province, Ibadan to the
District Officer, Ibadan.

National Archives, File
No. 1146, IBA. DIV. 1.
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Il Magazines and Bulletins Consulted in the Archive of Christ
Apostolic Church Headquarters, Ibadan

Anon. 1980. C.A.C. Convention 1980, Commissioning of the WOSEM Secretariat.
Christ Apostolic. November. 9 &16.

Anon. 1985. Focus on Agbala Itura. Christ Apostolic. Vol. 15, No. 4, April, 18.

Anon. 2001. Creation of new zones. News Bulletin of Christ Apostolic Church
Worldwide. September. 4.

Anon. 2002. Mass Ordination of Elders. News Bulletin of Christ Apostolic Church
Worldwide. January-February. 3.

Anon. 2002. Decentralisation of Conferences and Conventions. News Bulletin of
Christ Apostolic Church Worldwide. March-April 2002. 3.

Anon. 2002. Spliting of Large DCC into Small Units. News Bulletin of Christ
Apostolic Church Worldwide. May-June, 2002. 2.
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IV Participation Observation Schedule
AKURE[

All Saints Christ Apostolic Church, Oké-Itura, Oyéme[kun District Headquarters,
Akuré[] Coordinating Council 11l
Christ Apostolic Church, Oke-Alabukanfan, 28, Gbogi Street, Akuré.

Christ Apostolic Church, Oké-Igan, Cathedral Area, Akuré.
Christ Apostolic Church Oke-Ipinnu, Opposite St Louis Nursery and Primary School,

Ondé Road, Akure.
Christ Apostolic Church, Oke-itura, Akuaré.
World Soul Winning Evangelistic Ministry Secretariat, Oké Itura Street, Behind Christ

Apostolic Church Grammar School.

OSOHOGBO

Christ Apostolic Church, Agbéllé [tunna; 1 Féaniyan Lane, off O[Jl6runs[1ogo Street,
Behind O Jsun Presidential Hotel, Os[Jogbo .

Christ Apostolic Church, Ebenezer Assembly, Ile[] -A4nu District Headquarters, Kola
Bal6gun Area, Os[Jogbo.

Christ Apostolic Church, Fountain of Comfort II, OsDogbo.

Christ Apostolic Church, Holy Trinity, Agbala Jesu t6 fin mi, OsJogbo.

Christ Apostolic Church, No. 20, Latona Street, Os[Jogbo.

Christ Apostolic Church, Oke Aanu, Ayétoro Zonal Headquarters I1I, Church Street,
Ayétord, Osllogbo.

Christ Apostolic Church, Oké Igbala, Gbé[Jmi Zonal Headquarters, Gbo[Imi Junction,
OsLogbo.

Christ Apostolic Church, Oké-iyanu I, Costain District Headquarters, ftaolokan Street,
OsLJogbo.

Christ Apostolic Church, Onibtio[Ire( ], Os[] ogbo.

Christ Apostolic Church, Oriire District Headquarters, Oké-Oriire, Ibudo Adtra
Agbayolri, Fiwas[Jayé Area, off K114 Balogun, Old Ikirun Road, Os[logbo.

Ollsun OslJogbo Sacred Groove, Os[logbo, OJs[Jun State.
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ABE[JOKUTA

Christ Apostolic Church, Agbala Itura. Mountain of Mercy, EléwéeIran. Abé[]okta.
Christ Apostolic Church, Agbélé ftura, O Ibantoko, Abéol kuta.

Christ Apostolic Church, Camp Assembly, Eleweran, Abéo[Ikuta.

Christ Apostolic Church, Egbe District Coordinating Council, Lisabi Avenue, Isale[
Aké, AbéolTkuta.

Christ Apostolic Church, No. I, Ile[] Aanu, Eléwéelran.

Christ Apostolic Church, Ogba Gesthemane, Adatan, Abéo[Ikuta.

LAGOS

Christ Apostolic Church, Agbélé ftura, Abulé E[ gba, Oké-0do, Lagos.
Christ Apostolic Church, Jesus the Deliverer, ke ja, Lagos.

Christ Apostolic Church, Jesus the Deliverer, Mineran; Lagos.

Christ Apostolic Church, T1¢-Isinmi, Agbélékalé[], Lagos.

Christ Apostolic Church, Imé[J1¢[1-Ayo ][, Agbelekale Bus Stop, Lagos.
Christ Apostolic Church, Mercy-Land, Akuté, Lagos.

Christ Apostolic Church, Oké Igbala, Kétu District, Lagos.

Christ Apostolic Church Rock of Salvation, Lado[ja Street, [dimu, Lagos.

IBADAN

Christ Apostolic Church, Aba-Efun, O11a0g0n, badan.

Christ Apostolic Church, Agbalda As[leyo[ri, Ojt-lrin, Ibadan.
Christ Apostolic Church, Agbala Itura. Headquarters Olode, Ibadan.
Christ Apostolic Church, AgbaDlaD I tura, Old Ife] ] Road, Ibadan
Christ Apostolic Church, Aremo(], Ibadan.

Christ Apostolic Church, Chapel of Restoration, Iwo-Road, Ibadan.
Christ Apostolic Church Headquarters Anlugbua, Bas[10Jrun, Ibadan.
Christ Apostolic Church, O lkel-Agbara OdoJ-O[Jball, Ibadan.
Christ Apostolic Church, Oké Alafia, Iwo Road, Ibadan

Christ Apostolic Church Oké-Alafia, Loyola, ibadan

Christ Apostolic Church, Oké-ibuktn As[1¢é[1gun, Alakia, Ibadan.
Christ Apostolic Church, Oké-imo11é0] Agbeni, Ibadan.
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ADO-EKITI

Christ Apostolic Church, Oké-Itunt, Opopogboirol], Adébayoll, Ado-Ekiti

Christ Apostolic Church, Revival Centre, Awedele Bas([liri Road, Ado- Ekiti.

Christ Apostolic Church, Bethel, Oké-Ala, Bas[lirf Road, Adé- Ekiti.

Christ Apostolic Church, Oké-Ayo[l, Along Nova Road, Adé- Ekiti.

Christ Apostolic Church, Covenant Land, O[16[/runs(1ogo Street, O[116/7rundd Nova,
Ado- Ekiti.

Christ Apostolic Church, Oké-iyé, Dalimoore, Adé- Ekiti.

Christ Apostolic Church, Oké-is]égun, Oke-Ala, Ado- Ekiti.
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"TRICTLY CONFIDENTIAL.

ISth Aungust, 1930,

€.

FROM, 1O, : ,
THE ASSISTANT DISTRICT OFFICER, THE DISTRICT OFFICER,

ILESHA. I F E.

— e e e e e . - —— e v - o b —— —— —

Faith - Healing in Ilesha.

I have to report thd arrival in Ilesha of a preacher who

is attracting great attention and arousing considerable enthusiasm,.

2. His name is Jeseph and he comes frem Offa (Ilerin). He
is cennected, how clesely I do not know, with the ¥gith Tabkernecle
orgnnisation‘of Philadelphin, U.S.A., from which institution he XEwrER
receives numereus pamphlets, which are in their subdent matter harm? - ag
enotugh. He preaches out ef the Bible and claims to have the power of
fuith healing, and it is thie which causes his great popularity. Very
large crewds ef people, net enly from Ilesha but from all the suround-
ing coeuntry and frem as far afield as Ife and LEkitii clerks_as well
a&s bushmenj; Mahommcdans and pagans &s well as Christians throng the
church buildinz and cempound which are at his disposal each night after
dark. They bring with them bettles of water which, after being blessed
by Jb;ephjia reputed te have marvellous healing qualities. A few

remarkable cures are reported.

3« Recently I have been sgpending much time in rfoad work on
the Ijebu-Ijesha read and ] have been very struck by the extraordinary
numbers of people, mestly wemen, who are pouring inte Ilesha and
returning Ligg;d with bettles of holy water. There were many very eged

cripples among them. Frem questicns I put in Ijebu 1itself it would s,

seem that the me;t:;zard the whele thing as & nuisance as it has
unsettled ther women and they’keep running inte Ilesaha. It ies the
same on the ether resads,and the market is chock-a-block with lorries
which have brought passengers in from a distance.

4. On first hearing ef hié arrival I sent for Joseph ;gat 1

might ascertain his credentials and he was accompanied from the town

175



tewn by a large crowd of peseple whe welcomea nis revurn 1TOm my uoupe
. do€svo¥ Yo L€
with cheers., He is a young man, semi-literate and seem to mehof very

3 A

striking personality. His chief supporter is one J.ABebatope,en
offcast of the C.M.S.,who is well known in the town and whom Owa say s
im & geod man.

Se I have disoﬁssed things with éwa and he is not warricd by
Joeseph's presence in the town and I think regerds him‘aa a public
benefactox. 1 have however explained to him that movements which are Ix
innecent enough in their erigins sometimes become troublesomc latcer on,

and I have impressed upon him the importance of keeping him under cluose

observation, which I am also doing myeself.

6. The prayer meetings taﬁe piune at the "Stone Cﬁurch" (on om=
of the bye-reads between the Iwara and Akure roads) and do not begin
until after dark. They continue to ITP.l. or midnight. I have been
to one of these, disguised &8s a native, so that I might know what
sctually hsppens. I feund & crowd of many hundreds of peaple,includig
large contingent of the halt and lame and blind. ‘The whole affair was
orderly and the only part cf the ritual in any way impressive was
when everyone present steod up in a big half circle each holdins
him bottle high above his head‘to be blessed by the "Prophet Joéeph"

who stood on a raised dais under a powerful Jamp end stretehiing ouc

his hands made weird incantaztions. ‘he crowd murimecosd their ajpproval
LDV s "~ . o s

but thads wasz no great exeiterment firers wae a certzin wasunt of doym

singing. Me sick afterwvirds received spirvitual attentinn inside thne

Church. -

7= T could not discover on this occasgsion the smallect vzacon
to thinkx thatbt Jogseph is receiving money for his trouble. I huvye asked
from »ll manner of people and they invariably reject the possibility

of him receiving money for his cures. I am watching this carefully.

3. 1 make this report far your infermation and in view of the
poaagibility of more being known of the ¥aith Tabernacle'sag activitieo
and record thaan T have been able to agsertain here. Freom the pamphlets

wvhich T have it is an appeal to faith and nothing more. I think it
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thjyk’it likely that his popularity will wane as quickly ag it wee

rigs when the people come to apprecinte
: at™ i
krthishhappcning alrzady wnong

the true valye of hig bhles

1 # inclined to thin the Ileghas

tieraelves.

9+ 1 have written to the District Officer,Tlorin,in case he

Fse any infoermation of Jogoph's previoas activities in Offa.

Agsiatant Distriet Officer,

ILHSHA
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P 250% | 137 f"’r”i’jl
. : | 24 AUGUST, ;o/\;
THE IONOURABLE, é |

THLBEORETMIYt SOUTHERN FROVILHCEI,

RZ:IDENT: OYO PROVINCE,

ENUGU.

n Ileshu.

A native of O0ffa, Ilorin ‘Yroyinca, named Joseph,
arrived at llesha (Ife Division) early in August, in order
to preach out the Faith Tabernacle, an institution oonneoted ;
with the U.S.A.
He hua attracted a .reat deal @f attention, and thouunnd+
of persons from these vestern +#rovinceas and Lugos continue
to pour inte Ilesha to gee him.

He is a young man, a semi-literate, and an ex-notor rolle}

driver.,

4
2e The Owa and Chiefs and in fact, everyone to whom I

have apoken on this subjeot, are greatly impressed vy the
cures he is able to effect, They say thut God huas come to
Ilesha. ‘

reople bring water, in bottles, to him, und he blesses it}
th!a when drunk.ta said tu be very benefigeial., I have inte:
viewed persons who claim that they have been cured of blind~
ness, skin diseuses and several other ailmentus, and they '

were all full o. entnusiuen,

3. He charges no fees and so fiur uu can be swen he

gollects no money at all,

4. I have not interfered with him in any way. +n

arowds are quite orderly, tf? ’
),”‘“‘fg

aident, Oyo Province
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BOW Magoh, 1988y

DO ASSISTANY DISTRIOT OPyiomm, s HONOURABLE , T SUMIOR HESYIEN,
ILRABHA, Y0 PROYVINGN,
. thro! Tve District Offiser, Ife,

EAL T DABRERACE, o 2. JIA L

et yeu were hars this mowning yeu ssked me o remind you
in writing of he ppresd oF the setivities of the above innts tution

in dhe fleaha Distriet,

S The Fuith Tabermsale ie of snerioan oriﬂn But sy farm 1
kave Vean able o dimpover ihe dideetlion of events hers 1- the
work of Loeal men whe ave neb seutreliled in sny way. You eom
o that you would wish te ingquirs inte the orgaisation and
sredemtinle of the Falth Tavernaolie with & view 2o finding aub
i theve 1 wny venirelling .ptmriv in ¥igerie

3¢ The movamnt begen in savused here wiih the rise of Joseph
Babslels, the Fai thehealer, whe held big weetings in Xleshs 1ket
August for the purposs of falthehealinge He won great no triaty
for the Feith Tabernacle in Ilesha snd rising out of that the
lecel paptory one JeA:Bakslopw, has now vegun m cdexinite attempt
te found a mew uuaiou. sooiety which would appemr to have s
ons of its sima the extinetion of the Mission Goctetienss” s
Veslaren Missfon feals 1t sontinued existence here to be sarious.
1y threatensd and thers is'ne doubs that eonsiderabie defeptions
have alrsady taken plese boih frem them end fPom the d.n‘a.
Young preashers ars geinmg sbout the sobuntry making disparaging
Femavks sbout the Mimsiens sod dvawing sttention especimliy to
the fact that they have to be supported by monays Tort of their
dppeal le that fthe pew 'nu.m' i# & free onwd

4 Tou have $01d ms hat e Hiwsions wmuat be lefé do ﬂgbt

hhalw suwl hetdla. hed Sbumd fa amosn e o see . o ‘v, Tis
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ef a new uligloﬁu sooiety vhioch is not under pl@ﬁor uuntm:t
should be discoureged, and that the OWA and Ohiefs uhuu:la ‘bc
advised not to countensnce the present nmovement., You u‘ﬂ
ws the importanss of not compromiasing themselves in the
ﬂyuu M‘ ths Mohmmmesdens uhuum be espeoinlly brought. hone

‘lw thems
Aw regeards the asttitude of the Minatonariss you

sadd that if evidence wam forthooming you might be prepared
to mnuon & prosssution under Seetion 204 Of the Oriminal
 Codes X am confident that the Wosleyen Mineion will try
to £ind such evidence againms Mr, JeAsDabatope who in the
leader of the movement mgainst thems Incidentally, he i@

8 mat who was expelled fyom the O.N.S.
. : B

H/(L-”"“'

Anhtmt m.utrut Officer,
1 x ¥ Aw
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Nigeria,

August, 1931
Enugu

Oyo Privince,
Oyo.

Aladura Movement

?f

B
]
i

_Mmt %hmm hai ra&érltw Mﬂ; serious opposi~
Mad\ w ’%a: p%nnent w0 £ bax at twu ﬁownm Kieurs and :tcmo.

WL Dhey inuu;' Investiga-
1oy 'mi" @swa&&&g\&iw &wtiyihiea of the

e

-y W, ,
‘ : ‘j_wq#iu¢&4 A&ﬁ&fdbﬂuﬁ aa he was btrained

by ﬁha dauxﬂf'as a tﬁacher but did not reseh their ataudara
and was nob employaed.

3

He became o mtmam roller driver

in the Public Works Department and then abandoneq thi's
pccupstion in favour of praaching and healing.’ He preumhﬁﬂ

from the Bibla and saye that he has a special misaion +

rom God to hﬁul tha atck wi thout the &id of earthly
aadlcinaa»

e i i

Heo makes no polléotions and no chargas and ig

mown to have rea;t‘umd manemry o:f'fwingu whan they Hmm o
aen offaradi Ké h&ﬂ”t :
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-xem or political ayltation. Unfortunatoly the nutue

‘of hie baachin and the numher of hig folloring“héﬂ .
:mrrordad an oppartuniby to a number of unprincipled peruona.;
:mainly voung mern, ror carrying on a:itatiOﬂ asuninst Govern-
‘mPnt, the Native Aulho15tiwu andl the miauionq under the

$ufae of religiouﬂ beachinge

33 These porsons arcoch platforms in thoe villagen
in imitation of +hnﬂh‘umvﬂ hy Rabalola and, ailtiiag
on Ehesa; they read pasiacen from the Bible and pretend
to explain thelr weaninr. fThey aloo 7ive utterancs to ~n-
&Alled prophculaﬂ'“hteh‘ure, far tha mant nart, culled
'ffom‘afpamghlet hw 'bli Jelas Oaitﬂlu of Tjehu Remo cutitlod
“Aron Asotele® and printpd at. the Idare Praps, Ibudun.w A
tfunﬂlation_of riome pasaa, e in thin pamphlet 1o uth¢"‘ﬂd.
_A‘favaurite ﬁubject for the preaching of these persons is
énx, and thay have jonerally urged the people rnot to pay

‘. more than u/-, #hile one of them fixed the limit ut 1/=a

4o One of theosn self-otyled Alwduras s a Mupoe voman
named nbi;uil, farm%r]v th: . ife cr‘mistress of Mr.J.0.
Guorsey a Tulluay clerls at Xano, and mofc recently a prosti- |
.tute living at Alturcee TFor pome time, 1t now transoyireu,

- ahe han hzm pﬂhaching.to the people of Akure that they
‘sheull not nay morc‘thﬁn 3/= tax. A copy of a idocument
BAATe s ard e her b the District OfFficer 1o attaced.

}Thiﬂ a8 roceivad after tho disturhances. The had novr loft

'“Akuro by the oridars of Babalola and is thousht to be at

‘Tlonvaa
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5. Babalola blames the pamphiet for much of the
azitation. Mc nays that 1t has been in cirewlution for
6dme eigﬁt months in lar_:e numhers and ig sold by poerscns
*fﬂpregdhting”thé printer, It hag nothiag to do 7ith wim
: (5 e o gt
 an§4hefcod§emh$Cits contenty as had,

6. ‘The Agsistunt Inspector-Guneral of Police has
been aoked to iustruct his officers to wabil the moverent
cand to rejort uany infornatbion obtainad to Bim uud to Ehe
Raﬁident of the mwovince, Higo Honour .Lould be.;lad‘to
have @uch’iﬁformaéﬁon as you may obtain and your vious
on thg,movaﬂsut and on uny steps Jhieh mi_ hb be tukon

tg_curb,it.
‘&w¢b»~«~v*-.

Secratary,
3outhern Frovinces.

183



o
B

ntm-miuzomr of Po) Loy -
oyo-a:du Province, w.c)« Ve
Ibadan, .

ﬁe’_‘!.‘.‘mﬁﬁ'--.‘ﬂﬂuf-h&mn -t

[ AN
ot
i

kl#f D aars

'rht Resident,

with reference % my Telegram No.K31/18 of 5Sth.inst. 1

have besen able te ascertain the follewing information.

2. Three nuro.pcd.n men = yP,Williane, D.,3.Williams, and
A. Turnbull -« arrived fn Lages from Hingland en the mail lineA
Adda for the puz_-pou'_o‘g holding revivalist mestings in
cennection with the Apé'-t.ouo Church and Falth Tabasrnaocle
movaments.

3. The twe Williams are ex-miners frém South Wales,
and Turnbull is a Glalﬁow man. They are in posseasion of
eecond class return passages and have been allewed a
conditienal soJjourn of six months in Nigerias They have beed
guaranteed by the Un:lt@d States of Amarica Vice Conaql' in
1,agos who himself at one time had a prominent connection with
the Faith Tabernacle mevements |

4, They prepess te held revivalist meetings in Lagou -
and also have an idea of touring the various Provinces for
the same purpess. ‘

5, Nothins 8o far 1s knewn of the naturs of their
preachings and when tmy propose te leave bago-.l have howevel
arranged for them to be watched and I vshall be _not.irind ir
they leave for this area. h

8. It is almost certain I think that they will rtaoh
Ibadan and may aleo get in touch with Rabalola in Onde
Province. ' ‘

L 3

7. I will keep you in touch with the situations

wfhere o Nahul —147'“

o ;-

> nuntir‘mnﬂn-:lanar ‘//Pbliaia
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' Resident's ‘Office
T o2 fisordtimeria
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L o o E OIAN 45
“ cnpx_sp. Conmissioner of ﬁolmx’é&ﬁm_mn.

esasrs D.P, +Villisme,w.J. Williams,ana A Turnbull of thn
"APOBTOLIO"Olmroh sreprosenting reospegtivoly Walnn,nmglnnd,
ana Bcotland,arriveda An Ijebuodaes on Friaay Yeot. 26 th, ana

Propose leaving tomorrorr,saturday 2).th, for Abeokuta »and
thence to Ibadan ana Ilesha.

2. They ceame to pee mo on Vednesday 20+th.The Villiamces
arec typical Velsh revivaliatn,they havo pronounocd WVolsh
aceents.D.P.otates that he livea near vansea W.J.that he

g ‘qualifiod by residcnce to roprescnt Fnglend because ho
livos at Yradford.Turnbull 1o a silent Boot.

3¢ ".P.V.stated that he haa becon adviunﬂ b ‘the Chief
Boctetary,upon whom he haa called, to call on the Residents
of tho ’ﬂovincnn vgioh they px'opo-o to viseit. Thoy expresnnl
themselven inmpressed by the varmth and apparent genuinencan

of their rsception by Africans in Lagos and Ijebuode.

They assorted that 1t was their desiroc to aasr i8t ana up-

111‘& the followers of the Faith Tabernacle for they undor-
wo{l thnt misuhdoretuna:l.nga among the followers han cauno:

troubln 4n Ilcalm nnd the closing of somo of their Ohurciien

of Afripans

N I askod them 11 they had any oxpavionce/and knotwr

tho Yovubu languape, They sata. thoy ware all new conern

and had no previocus lcnovledm or the African, al thouph

I untlorntood that Turnbull has tho reputation of having

travnlloa oxtennively. I warnea them to be oxtzz-gma].y

mroful u- their dealings with local natives no matter

o sorioun and roaspectable thoy may sappoay m first

oq,tmintnnco.

. I ankoad thom 1y thoy wero acquaintad with the A.laduf'\ i
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.scomdsa:}:onw of Po.licd’
ro=Ondo F*ovince, ,f L
Iha:i:m4 y 574

toveinant.

'-'ﬁt.h reference to my praevious correspondence I l'lc{;;q
- 4o rrépor'_ﬁ that ."nE SLYTE. D.l?.viillieuuﬂ,_ .J.J.Willimna and
A.'I‘Lu"nbuil ‘e_f_ the "-Aposf,g.l.ic. Chureh! repr-s:mr-ting dnles,
7‘\1;;1?111;1 ard Scotbt .ll.-;md': rﬁsl)rf ectively arvived in I_b.;'!,d.-;\n by tiain
Proum r\‘:r.ulhutn on 27th inat,
d : 2, They cmue tu n,,' office =% wy e guzot yéwter-day
2dth inst.

3. The Williamg ave typilecol Jelsh cevivalliasts and
have pr'ua\uunc d Jelsh aszeinteg, whilot Tuenboll ig Dig built,
sis.cnt. J.n.mrui,ﬂu.l.e Scaot. h :

4. W .nril.limus is apastor of the Apogtolic Church
at 13'1':1;.31‘01*&. DePa willi:um and A.Turnbull have churches
at Swansea and Glaggow reuspectively, the fomar nzing Preui-
dent and the latter Vice Presideot of the lovauent,

5, . P.ufi_l__l_i g stated he had heen lviaed oy the
Chiaf ;ecrctar;r upon wHow he hnd called, to call on the
,Resi‘dent.s of the Provinces which they propossd bo vigit.

5, They info-f-ma;'d_ ,-Lue tht thaey hul een sent to Figeria
do co-of:"iinét.ﬁ the various faith healing imovenents and to
assist nnd gplift the followers ol the Paith Tabernacle. They

we.t'--* awh\"e that wui 3un¢icratarxiln,_:s amon the followers had
caum-'d ‘rroublﬁ in various districts.

7. r“he.,»' were insistent that the,{ wevre very wuch pro
goverment mu it was their desire tuo pr_each to the people

the necesaity of w:e.{;nt? all Laws and their native chiels.
AW
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8. They denied all knowledge of A: &&

they weve to meet “abalola with a view to abbh

‘his followers into thae apostolic Church provided Babalola
acd&)bed ,their teaching. ' |

9., They ,uxpg'eseed themselves as being much J.mpresb'of&.!
by the warqﬂg spd ganuineness of their reception by Africams

)

'i

in Lagzos, lJjebuode and Abcukutt\ ,.;nd they could ot gnde'r-

gtand the difficulties they had met in Ibadan.

..... 3% 10. I explained very gax-eful.ly that in this Provincd °

they were dealing wit-h a different type of people and that

the mos.Lem element figured to a considerable extent.
/ 1.1. I also explained that it was in the handg of the

Bale and Council to decide on matters affecting the welfard:

of the Ibadan native.
12. They hal an ilea of going to Ilesha tomorrow but.i'

1 strongly adviaed agalnqt;d:'f% as I thought they wi\%;.d m?;

‘be allowed T jreachs 1 algo informed thew that  they

should first consult the -hHistriect Off.‘icers ‘at both Ife

and Ilesha and to ‘b‘ very careéful in their #ﬂfég,\vith

lecal na’oivea no matter how serious and respectable they

' m‘/‘geem on first: ai,ghﬁ. They also had an idca of going

to xa.d.u }ﬁnd I infermed them that the up .L.Lmlteu left on 3
Friday aftérnoovn but. T vather fam.y they will nob make tht
Journey as apparsnuly they have to ‘he in Lagos about the
10th of next wonths.. 3 .
13. I dnformed thew that so €ar as the Residents
of o&o 'and EJnio P@:oviﬁées and myself as Colmnis!sionef' of.
Police were concerned no preaches of the law would be ¢~

possed twar and t.hat, any tendencv towards unort‘hodox

and ant:!. capital pt‘i&c‘xinu would be .st.reqsly deprecated

and checked at pnod . o oy
. & R

144 The' imerview ﬂm ;‘ng)\}h xyﬂ w‘;
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‘ . 184 The welauan: d:id all ghe Mi

ng but ’the Scot
waa of t.he silent type; -

¥e {Ana D. PIWL114 ams appear to .

the worlda - (‘anqqa “gUnited Statas
ope and India,

have travelled alil aver
ik af'Amsrica * 23ypt - mur
' 16; The

%m%

three of them “Ppear to Le well weaning

\vho adagnt doe h&-t-tu work ats humc.

w
; * *.’ ‘ .‘.
AsstiCommissioner of Police,
s g "Oye=Undo Province: Ibadan, -
\‘:(hkg.g“"»i"n o :

1 3
[
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I ghald be obliped Lf you will fore:nd all
potyible m&&&vﬁ pe_EmHng the yhtws nergon. T nhdevitsnd that
e gowe ere be TR bidn enomeeted with he MNadurs end Seith
Tehlrngete Movewente Fu your ipen, #od I 39AT wen gherged with in
Gfferige POt disiobaryed, By i@ e weefding 1 Talabee zzﬂ& P mabing
fay the " Apoptalic mmmm koo gp BB Svengelisk of thfe iwusden,
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<9th July 33
The Distriot Officer, The AgiCommissioner af Palice,
Ibadans Calabar Province,
Calubar.,
SEk O] - i A .

Xour Meworgndyp No. CP, 43936 Qf 18th July, 193..
Joseph Babulola was a native of Offa in the Ilorin

Frovince. JFor a time, he was employed by the Ffuvlic works

Departwent ae & Steam Baller drives.

<2, 1In 1930, he had @& hallucipnation and for the
neat two yeare, he posed as & FaitheHealer holding meetings
at llesha, lIbudun, Offa @anu various ocentrce in the Qndo

froviooes

S5+ He enjoyed great notoriéty and big crowds

atiended his meetigs at which the blerein, of water wge a
part of the rikual. So far ae this Province was conocerned,
the wmeeticge were conducted in an orderly manner and he was
not churged with any offence., Your informution on this point
wuy be derived irom the Undo Province where he seems to have
been continualliy in-<trouble, The Algduras, it is unuerstood,
were responeible for some agitation concernin. taxacion at

Akure.

4. He was closely associated with the Alauura and
¥ai th Taubernacle Movemente &and it was necessury to tuke steys
to gcheck & oam.aign 0f wisrepresentation whioh wac nébun with

\ the objeot of disorediting the estuonlished Mysoions.

b. A west Indian, nawed Brown, took a yrominent

part in these activitiee and especially in the diseemination

of various publicatione of american origin. hile the contente

of thege did not amount te libel or sedition, they were L
. B 4

1 e o ¥ - . o - . - -
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nevertheless considered harmful in the hunds of semi- '
educated people, but Govcrnmenﬁ;palicy in the matter
was not to interfere and to leave the poople to discow 1
ver for themeselves, the speciousness 0f their proyosalis.
Mxe Brown coptrois what 1lc culled the Internationul
wible Union ihiuh o FTRY 1o -gonnection with the sladura
movement or with Babalola. s

6. ?pit polioy haa pProbubly been justified,
The Native Autporitic- wcre amused rather than concern-
ed at the aotivities of tne Aladures and theay were not
wanting oprartunities for making public the mercenary

motives of sowme of the Lromoters of the movement,

Te¢ The JFaith Tabernawele in MNigeria appeuled
for heiy frow the AyO&tDLia Church in EBogland, & sect
.whioh believes in faith healing. Two miesionaries -
Pastors Ferfect sad Vaughun -~ came to Nigeriae a;d ha ve
visited Ibadan and lleshu and the Fuith Tabernacle has
nowwbecon;‘tumiApoétolio Churchne Pastor rexrfect, who
hﬂi bia4hqadguurters in Lagose, 18 &« resona.le mi-sionacy
and ls anxious to work with pesace asnd ordere while he
alsassogliates hie mission frowm the Aladura movecuent,
hé naturglly does look then to increaee his sect. In
Ilesha, he‘haa staerted educational work. It i under-~
stood that Pastor Perfeot interviewed Babalola in this
Provinge, probuably at Ilesha, but what tranepired 1is

not known,

8¢ I hoye this iunformation is Of Bowe ucee.

/;?‘ ¢ .
R

Ristrict Officer,
Ibadan Division.
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M EBEMORANDUM,

o o Gy o

FROM THE CQMMISSIONER OF POLICi,

TO

TR . e Y
.8 DLSPRIOY CEPICTR,  LB3ADAN

No OlA 31 .
llfF—.Tz—‘nne, 1934.

OYO-ONDO PROVINCLEs IBADAN,

71

Aladura Movement.

I should be grateful if you would furnish me

with a report concerning the present activities of the

above named Movemant.

2. Could you also inform me (1) where the

principal strongholds of the movements are () the

held, if any, it has on the people “3) —wherevouseph
/54/£-n,(}:[;(
Sobalivd 15 now—and whether he/\still retains his old

influence (4 the doings of a Ruropean called Myers in

connection with thib uovement?

»W@ /gﬁ

et

commi..aioner of pPolice,
Qyo-QOndo Province.
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