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ABSTRACT

This researcher investigated the "Impact of African Culture On
Christianity In Christ Apostolic Church, Ile-Ife, Osun-State." For a
representative view, he randomly selected his samples, and administered
guestionnaire” on 660 people. Six hundred and fifty returned completed
copies of the questionnaire and were found usable because the items
were properly and completely answered.

Three research questions and hypotheses were st for  this
research. They focused on the type of Christianity practiced in the CAC,
aspect of African Culture that have had influence on Christianity in the
CAC, and the impacts on the CAC members. The two of the three

hypotheses were accepted. The findings of the research are:

(@) The Impact of African Culture on the type of Christianity
practiced in CAC is positive. Members use their loca language
to praise, pray and hear sermons, seek guidance through dreams
read Psalms to effect solutions to their problems, go to sacred
places on pilgrimages, use holy water for healing, observe

certain hours for effective praying, consult prophets before



doing any important thing, and sing songs m African (Y oruba)
tunes.

(b)The church challenges her members to pray for deliverance
from the attack of the devil and/or cvii soirits Hie members are
encouraged to put their trust in God rather than the gods of
traditional religion. Holy living is demanded by the church to
avoid demonic oppression. Monogamy is preferred to
polygamous life.

(c)The ministers and lay-members of Christ Apostolic Church
disagreed significantly on the extent to which certain aspects of
African Culture are found in the CAC. The existence of
familiar spirits such as witches and wizards arc acknowledged
by the church. Poverty, barrenness are acknowledged problems
of Africans to which the church tries to provide solutions.
Sicknesses and bad dreams are problematic to African
Christians and the CAC addresses these issues. The CAC
members hold that constant and loud praying allows them to be
psychosomatically involved in worship.

The researcher concluded with three recommendations. The first two
recommendations are to the Christ Apostolic Church denomination: that a

monitoring team should be constituted by CAC to supervise and control the



aspects of African Culture incorporated into the worship service of the
mission ; and that a systematic study of the nature and effects of African
Culture on CAC should be carried out throughout Nigeria for validation
purposes. Thirdly, researches should be conducted on other African
Independent Churches to find out the extent to which African Culture has

been incorporated in their worship.
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Orthodox Chuarches

In this work, the term “Orthodox™ would' be applied to the mission

established Churches such as the Catholic and the Anglican Churches.

African Independent Churches

These arc Churches founded and governed by Africans e.g Christ

Apostolic Church.
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Chapter 1

J

INTROBDUCTION

1.1 Background Of The Study

During the course of his study, the researcher discovered that a lot of
scholarly works have been done on the reasons why African Independent
Churches began. All those works contain implied and or explicit criticisms of
the early approach of the Orthodox Missions 1o evangelism in Africa. A
comparcs of the approaches of the ofthodox missionaries and African
mdigenous preachers to evangclism would serve as the background to the
present rescarch.

Tasie (1978) and Sanneh (1983) point out that ihe carly approach of the
Western missionaries to evangelism tn Africa included the use  of interpreters
while preaching. This was because many f the missionaries could not speak
the languages of their audience. The greatest disadvantage of this method is
that, ofien the preacher and the interpreter differed in the messages they
communicated. Another problem with the approach of the western missionaries
15 that they directed their ministries to the salvation of souls often to the

exclusion of the physical well-being of the Africans. This dichotomy is forcign



to the Africans who sec the spintual and the sccular as one indivisible entity.
Often from thc messages of the \ﬁlestem missionaries the African suffered from a
split personality. He might be at peace with God, but he was not at peace with
himself and his surroundings.

To make converts, the missionaries resorted to the founding of hospitals,

4]

agricultural schemes and schools. Their assumption  was that these humanitarian
services were means of attracting and Winning the natives and retaining them as
Chnistians, According to Fafunwa (1991), they succeeded 1o a great extent in this
practice. Many Muslims, ¢specially in the southern part of Nigeria were converted
to Christianity as a result. Even then, this approach had its limitations. The
missionaries works were constrained by the unavailability of enough human
personnel and financial resources on the one hand, and on the other hand by the
unwillingness of some people to either go to or send their children to these schools
and centers.

Alokan (1991) points out the missionaries came to remove the native converts
from their home and people, and keep them in mission-stations. This was to
protect them from backsliding from their new — found faith. It was also intended to
provide them the opportunity of developing fast in the Chnstian faith. But this
approaclh had a negative effect on the social and cultural life of the converts. This
made the “unconverted” society hostile to the missionaries. To add to the
difficulties, the “mission converts™ were often subjecied to a very long and

rigorous catechefical training before they were baptized. Tasic (1978)



observes that towards the end of the training, few people often persevered to
actual baptism. This made the church to loose some of her “converts”.

The few African Christians who wanied to become pastors were again
made to go through long Theological training. This was frustrating to many
prospective African preachers. This explains why many of them took to short
training under the native evangelists who emerged later. Again, attempt to
apply force to the new religion to “rctain leadership in the church hardened their
biases to the new — found religion” . Oosthuizen (1968) clearly presents the
issue at stake as that of the white — missionaries’ lack of trust in the leadership
ability of the Africans. Many western missionaries then employed the Colonial
Government machinery to enforce their continued control of the African church.
The result was predictable. R;Tally Africans broke away to establish their own
churches E.g. Christ Apostolic church in 1918 broke away from church

Missionary Society (CMS).

Tasic (1378) and Sanneh (1983) point out the missionary approach of
African Evangelists and Indigenous Churches to the spread of the Gospel
among the Africans. They preached directly to their people in the languages
they understood, and had no need of interpreters. The Indigenous Churches and
Revivalists used native teachers, prophets, and Evangelists in their mission

work. They were often given short training. Because these preachers were



Africans, they and their converts interacted freely with one another and hved
among themselves. In their ministry, they made Christianity more practicable
and simple to their pcople. [t was purged of unneeded intellectualism. The
native Evangelists demonstrated the power of God in prayer over that of Satan,
demons, witches, sicknesses, faitlures and death which are rampant among the

Africans. These led to greater conversion to Christianity among the natives.

The contributions of Africans to the growth of the church inspired the
present researcher’s interest to undertake this study. The research shall attempt
to find out to what extent the African culture has influenced the growth of

Christianity in CAC.

1.2 STATEMENT O THE PROBLEM

Application of African culture 1o Christianity has the possibility of making
African a Christian within his culture. Qosthuizen (1968) cautions that this
could be positive or negative. He points out that Inculturation of Christianity is
posiiive when its Christianity is faithful to both the African culture and the
Bible. It is negative when it is faithful fo African culiure but not to the Bible.
The problem of this rescarch is to find out the impact of the Afncan culture on

Christianity in the CAC.

This research work therefore aimed at investigating the following:



(a) What types of Christianity is practiced in the CAC?

(b) What aspects of African culture influcnce the practice of Christianity

in the CAC,
(c) What s the impact of African culture on the CAC?

i.3 PURPOSE OF THE STUDY

The following were the purposes of the study:
)

(a) To find out the type of Christianity practiced in the CAC.

(b) To find out what aspecis of African culture influence Christianity in

the £AC.

(¢} To find out the impact of African culivre on the CAC members.

(d) To suggesi ways of improving the interaction between African

culture and Christianity in the CAC.

1.4 HYPOTHESES OF THE STUDY

The following hypotheses werc tested for this study:

(a) There is no significant differcnce between the ministers and the lay
members of the CAC in their opinions on the type of Christianity

practiced in their church.



{(b) Thereis no significant difference between the ministers and the
lay members of the CAC in their opinions on the aspccl‘s.of the
African culture that influcnce the practice of Christianity in
their mission.

(c) Thc-rc is no sibgnificant'differcncc between the ministers and the
| lay-hwml)crs of the CAC in their bbinimis on the impact of

African culture on the CAC members,

1.5  SIGNIFICANCE OF THE STUDY

The findings of this work would be useful to:

(a)The church ministers to evaluate their messages with the teaching of
the Bible,

(b)The thcqlogical ir;sl‘itutiohs ;vhich m‘.iy Mmt to 'rc-cvziluatc timir
curricﬁlum én how to contextualise .Christian messages in an
African Scttin;f.

(}Other rescarcher who may want to build.on the findings of the
worl.(. It ma_ly C‘\;:Cll provide matefiuls for cducatin# ;tudcnts of
Religions who a:re interested in the study of African Independent

. Churches.



1.6  BASIC ASSUMPTIONS OF THE STUDY
This study was based on the assumptions that:

(a)y All the respondents cpuld read and correctly interpret the items on the

research Questionnaire.

(b) All the respondents were sincere in their responses to the research

questignnaire.

(c) The research instrument employed was suitable to the work

1.7 THE SCOPE AND THE BELIMITATION OF
THE STUDY

This study 1s limited to CAC as a denominations because every

denomination is peculiar. The study of other denominations was not involved.

This study was further limited to lle-lfe because it is a city of contrasis. It
has a large population of both traditionalists and modecrnisis. It contains large
numbers of literate and non-literate. It has big time farmers, and scasoned
academics. The membership of the CAC denomination in the city is thus as
varied as the inhabitants of the city. The ministers of the CAC in the city also
vary. The city is like a mini — Nigeria. The make-up of the CAC denomination

in the city is therefore representative of what obtains in the denomination in the



country. Again, the denomination has 60 assciblies ih the city. This
number is large enough for the study. Basing the research on a single
denomination in a singlc. city.with a high concentration of assemblies allowed
for a thorough work which would be difficult to do it the geographical

coverage of the study was too large.

This rescarch would cover the influence culture has on the practice of
Christianity by the members of Christ Apostolic Chureh and its. effect on

them.



Chapter 2

REVIEW OF RICLATED LITERATURE

2.1 Introduction

In this chapter, the followings were examined: Religious Evaluative
Models; Aspects of African World view relevant to Chnistianity, How to
Africanized Christianity; Type of Chnistian Messages: and Features of African
Independent Churches. The chapter also examines some methods of preaching

Christian messages.

2.2 RELIGIOUS EVALUATIVE MODELS

It is noteworthy that scholars such as Tawney (1977), Silvia (1978),
Bajah (1979) Ogunyanju (1994) and Folarin (1994), share the view that
evaluation is the attempt to (ind out the extent to which a particular activity,
action, or event tallics with a set goal or objective. The importance of this is
that it could lead to redefining the methods, the objective and the contents of
such a Programme or action.

There are many religions in the world. And these religions have
principles, rules, precepts, and practices, whether written or oral that either

guide the adherents and/or that the adherents manipulate to suit their purposes.



So if a religion will maintain any standard, then its adherents must
abide by certain evaluative models.

The bone of contention is the basis' of the evaluation. Folarin (1994)
posits two theories of religious cvaluation. Tlllesc are the 'relative', and the
’normatch.' models of evaluation. Protagoras in (Folarin), 1994:46)
recommends relative evaluative model. He says, "man is the measure of ail
things; of things that are, that they arce- of things that are not t_hz}t they arc
nof."” Scholars in Christian thedfogy, like Fletcher (1996), Ninehain (1969),
and Nixon (in Marshal, 1997), subscribe to this model. They claim that
situationism is better thaﬁ absolutism of Bible élaims- , zind that relative
model is better for the church than the 'legalistic’ model.  Geisler and
Feinberg (1980) however sce protagoras' submission as emphasizing
individualityuwhich leads fo subjcctivisﬁl. To them this is very absurd. What
is right for onc.may wrong for another, and a very good basis for gne person

may not be good for another and vis- a-vis. Such model will lead to chaos.

The sccond_ ntodel is what the Evangclical Christian theologians opt for. This
is 'mormative’ model of evaluating religious phenomena. Here the basis for
theological. evaluation is the prepositional word of God, that is the scripture.
This implies- that Biblical injunctions override man’s subjective thrust.

Theologian's. like Berkhof (1950), Murray(1957) Henry (1979),



Bloesch (1983), and Olowola (1991), posit thai the bib Ic is supreme over the
church and over religious experience and so should be uscd- as the basis
for Christian religious judgement. This ts because the bible is the word of God.
But Hanson (1963) accepts the normative stance of the bible with a clause.
The clause is the problem of property understanding the norms which the Bible
contains. To Hanson, the utilization of the Bible normatively will give a
theological evaluator an objectives basis for his judgemcent, but this wili
confront him with a problem of how to properly interpreted the statements of
the Bible which will be used as the standard of evaluation. Tllis/:ti) say that
there will be problem if attempt is made to interpret the statement of the Bible

rigidly without subscribing to its 'equivalent'.

Therefore, in this research, what Folarin (1994:50) cails "theological-
normative” evaluation model was used. It is a way of making the Bible truths,
interpreted theologically, the yardstick for judging Christian activities. This
model is comprehensive and it gives chances for making decision on cvery
other good model, it has there aspects; the thing to be evaluated, the purpose of

the evaluation, and - the basis for the evaluation.

2.3 ASPECTS OF AFRICAN CULTURE RELEVANT TO CHRISTIANITY

Every people, race, and nation have their cultures, which makes them

peculiar and different from others in other »copraphical areas. The term

AR - 4742
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"culture" refers to A people's way of life. This is how Hultkrantz (1987)
understands the term. Cuningham (in Otijele, 1991) reveals that one's way of
iife can be and usually in an individuals perceptive rather than corporate
tradition. He further says that, it is a model of understanding  existence, a
conceptualization inclusive of all dimensions of reality from the existing
individual to the universe itself, one that integrate every aspect of life into an
intelligible whole. While it isfcorrcct that the individual has his own culture,
one discovers that are some aspects of such culture which comforts to the view
of the members of one's socio-cultural group. This group has common features
by which the meémbers of the individual groups are identified. It is in this sense
that one can speak of African culture.

Scholars such as Mbiti (1970), Idowu (1973), Imasogie (1982), Olowola
(1991) and Otijeic (1991), agree that African believe in the existence of the
absoluie (the transcendent); the physical and the spiritual world created by the
absolute; the superhuman (good and bad), the human beings (consisting of the
unborn, the living, the living-dead/ancestor spirit and ghosts); and the origin
and the predicament (creationand alienation) of the relationship that exists
between the absolute transcendent and ali aspect of his creation

Some other aspect of African culture are hereby, analysed:

(1)  Dmplicit Monetheism: Otijele (1991:8) recall that "African

- concept of God is monotheism”. However, Scholars like Mbiti



(i)

(1972), idowu (1973), Imasogic (1982) conicnd that,
"monotheism” in African tradition should be qualified (to
distinguish it from the old testament, Quaranic and New testament
concept of monotheism). This led to the use of term 'implicit
monotheism'. Otijele (1991), however insist that whatever
qualification that is used, the significant point is that the
traditional African recognise the existence of only one God, the
supreme creator of heaven and earth, and absolute sustainer and
controller of ail being and things (spiritual and physical).

Destiny: To the adherents of African tradition, the human person
is one of the several animate creature of God. Otijele (1991:9),
point out that "several variant myths of crcation in Africa agree
that the humén person is a psychosomatic being”. the human
person’s life is a process which is expecied to unfold according to
a certain prenatal code of contractual (ii) Destiny: To the
adherents of African tradition, the human person is one of the
several amimate creature of God. Qtijele (1991:9), point out that
"several variant myths of creation in Africa agree that the human
person is a psychosomatic being". the human person's life is a
process which is cxpected to unfold according to a certain

prenatal code of contractual.



(iti)  Society:- To the Africans a human person is a being-in-relation to
his Kiths ]I‘(iu.. This means that he is inherently a gregarious social
being whose person-hood can only be completely realised in
community as he relates appropriately to other human being and/or
persons, and even to supra-human beings and God. No person is
an Island unto himself. Otijele (1991:9), says "the human person is
co;nplete (i.e. fully realised) only 1n proper relation to other human
and super-human beings and supreme Being”. Mbiti (1970:279),
strengthens this view when he says, "l am because we are, and
since we are, therefore I am”. This clearly implies that for the
traditional African, the reality of the divine-human community
overrides that of the individual human persons. The 'l' is inferior to
the 'we' and 1’ is dependent on the 'we'. Otijele (1991:10) declares
that:

The process of person-hood is punctuaied apd perhaps animated by the
hightighis of the Rites of passuge.  The process begins frem conceplion
through birth, naming puberly initiation, murviage and wedding rites.
procreation and rite of childbirth, death and huridd, enitailing proper funeral
and memorial rites, und finally the rites of trunsformation into the uncestral
world of spivits...  In musi cases, however, the procesy of human person-hood
which begins with the namcless unborn fovtus cnds with the nameless hut
never-to-be-for-gotten uncestor. In the process of uitempiing 1o uctualise his

prenatally chosen destiny, the individual human person (oficn because of his
L K



(iv)

limited frecdom, knowledge, and ability) runy inio wnforeseen olstucles.
These vbstacles may be posed by ihe super-inman enl spirit or disgruniled
ancestral spirits jor whom the proper funeral and memorial rites were nor
perforaed or cven by some living inimical finman persony.

The Mystery of Evil:- Although, it 1s never categorically stated in

any of the myths that God is responsible for evil, yet it is implied. The
traditional African believes that God is all powerful and is the absolute
sustainer and controller of all human beings, and all spirit beings
(good and ewvil); that discases, natural disasters and other forms of
human sufferings and pains are inflicted by wicked people, divinities,
and ancestral spirifs, that all these beings are under the control of the
supreme god. Thus except God permits any being or any evil
occuirence, that being cannot inflict or cause any evil to happen.
Therefore God is ultimately responsible for all that happens in His
creation including thie experience of evil by human being. According
to Otijele (1991:11) the source of evil has been classified into-three:
(a) Evil caused by evil spirit and their human agents. This may be
scaused either with or without reason(s) atiached.
(b)Evil caused by crises in the developmental process of person-
hood. These crises arise from inferaction with fellow human

being.



(¢)Evil cansed from direct intended or unintended violation of
divine and communal taboos.
(dyWorship: To the African, there are two sides to the issue of
worship. These are the objective and the subjective aspects.
The objective aspect has to do with the issue of ritual. Imasogie
6(1982) observes that in the traditional worship, the Afriocan
sacrifices, emotionally sings and dances to, makes covenant
with, eats and drnks before his God.  These external
manifestations of African worship aim either to invoke the
divinc or to put the believer in a situation whereby he would be
subjectively (spiritually) sensitive to the presence of, and to
recerve blessings from God.
An ideal African begins, coniinucs, and ends his day with
God. The first thing he does in the morming is (o pray 1o his
God. He commits the new day into the hands of the Ged.
Tkenga-North (1995: 75), "The morning prayers are offered by
every house-head at his ancestral shrine or a Chukwu symbol if
he has one. This is the first thing he does every morning before
he speaks to anyonc”. The worship at home, headed by the head
of the house (Private worship) and the one in the Shrine, headed

by a priest, are not the same.



They are similar to what are found in Alrican Independent
Churches encowrage the institution of family altars and church
worship. Ofien, these churches organize daily morning worship
services to commit the ways of their members to the hands of
God before they go out on their daily businesses.

(vi) Methods of Conumunication:- In  African traditional society,
images, proverbs and storles are frequent means of communication.
These are directed towards making the traditionalist understand and
internalize the information conveyed to him through those means.
Masquerades represent the living-dead, images stand for divinities,
sending a dead bird to a king is telling him to commit suicidc etc.
Whatever ones view is, the African thinks more in concrete than in
abstract terms. Otijele (1991), notes that, the church of God in
Africa has a lot 10 gain on how to improve communication from

the African practice.

o 2.4 How to Africanized Christianity

Scholars like Shorter (1975) and Onibere (1978) identify the steps m
Africamzing Christianity. To them, the first step is to study the Christian
revelation very well. The second step is to thoroughly study the Aftican

culture/religion. The third step is tc adopt what is possible from Alrican



culture/religion and uac 11 to convey ihe cssential massage of Christianity in
order to make Christianity meaningful to the Africans. In the attempi to
Afnicanize Christianity, the Catholic theologians msist that the Christian
scripture and the church Tradition should form the basis of Judging what is to
be adopied from the African culture/religion into Chrnistianity. The Evangelicals
on the other hoands msist on only the Bibie as the basis for judging such attempt.

Whatever the case may be, most scholars of Christian religion are of the
view that Africanizing Christianity should not change the essential message of
the Gospel that salvation is found only in Christ. They all agree that means of
communicating the message can change. Commenting on this issue, Ezenya (in

Mbit1 1972: 185) contends that:

The gospel message must remain the focal pani of every pussionary aciivity and musi
he presenied in ity full splendonr and not weakened in any wuy but rather adorned,

cariched and made more intelligible and attraciive by the use of whatever iy good,

Just, aned beantifid that is jound in the cultural herituge of « people .

The researcher however opines that the Bible can be made reievant to any
culture as long as that culture can fit into the salvation message of the Bible -
Christocentric. This research will attempt to find out the nature of inculturation

of Chnistiantty in the CAC by how well it is faithfully, to the Bible and the

African Culturc.



2.5 Types of Christian Message/Sermons

There are six types of Christian sermons. There are:- Personal Testimony
Sermon; Historical Sermon; Biographical Sermon; Topical Sermon; Textuat
Sermon; and Expository Sermon, These are elaborated upon below.

{a) Personal Testimony Sermon:- Abayomi (1996: 22) says; "This is

a way of preaching the word of God centering on one's personal experiences,
especially conversion/salvation cxperiences as the dominant thesis of one's
message". It is the giving of one's own life experience before conversion and
after conversion that can lead other people into higher level in the faith
anchored in Jesus Christ alone.

This type of sérmon has the advantages of a life - related message;
a first-hand and an unadulterated message; a true to lifc message; and it is the
most familiar and simplest experience a child of God can possess to share with
others. |

It however has the disadvantages of not being a direct biblical
message; though it may be Bible related; it 1s fimited regarding frequency of

delivery; and gt can be boring and monotonous if not constantly modified.

(b) Historical /Incident Sermon:- Gibbs (1964:277) explains this
type of message a " the Bible mcident; taken as a subject, and the spiritual

lessons contained are applied as the story is unfolded”. Thus, this is giving of a



message from Bible historical events through which spiritual applications are
drawn.

The merits of this type of sermon are that; it affords the preacher a
wide range of sermon material; hearer's interests can casily be motivated
because both old and young love to hear stories. It helps the preacher to hold
his audience's attention throughout his preaching; succinctly, the incidence of
the Bible, particularly the Old Tcstament; have been specially recorded for this
purpose. While the demerits are that: There 1s a tendency for over
spiritualisation of the particular event or incident; And the preacher may be
tempted to cxaggerate the incidence.

©  Biographical Sermon:- Abayomi (1996:23) submits that "it is
preaching about the life of a Bible character with the aim of examining his/her
hife's weaknesses and strengths”. This consists of the study of a person's life
and the lessons to be learned from it, how one may be warned b his failures and
encouraged by his successes. It 1s really the study of a person's character which
in turn, determines his career.

Its effectiveness is paramount in the following areas: it makes
both interesting and valuable reading. They are profitable for a three fold
purposes: (2) Information, (2) Inspiration, (3) Initiation; The preacher can get
as many sermon materials as possible from biographical data; Biographical

preaching makes for that variety which is so necessary to effective messages; it

L2



is an appropriate way of geiting people's attention; and i is ways good for a
tensed audience to keep them alive.

This type of sermon can also be faulted thus: it tends to rub the
preacher and his audience the study of vital Biblical docfrines; There may be
temptation to concentrate on the life if a man rather than God and his word,
Also there may be temptations, irials and challenges that may arise as a test of
faith to the hearers as a result of the weak areas of the Bible character's life
earlier studicd.

(d) Tepical Sermon:- Gibbs (1964: 269) declares that, "that type of

sermon consists of choosing a certain subjects, or topic and then scarching
through all the scriptures to discover what light can be shed on the subject under
consideration”. Obviously, this type of message has to do with the selection of
topical issucs in the Bible through which onc preaches, e.g. faith, love,
salvation, sin, blessing etc.

it exercises ils strengths in the following way: it cnables both
preacher and hcarer to grasp a subject of the Bible as a whole; it affords ample
opportunity for a thorough discussion of the selecied subject. It impresses an
audience with the umity of the holy scripture; The great doctrines of the Bible
can best be studied by this method; finally, it makes for variety of presentation.
Also this typefof sermon expresses it's weaknesses thus: the range of topic is

necessarily limited; This method of preaching will soon exhaust the preacher.



(e) Textnal Sermeon:- According to Gibbs (1964:261); "This method

of preaching comsists of sclecting two verses, a verse, or even a part of a verse
as atext". Itis atype of message that revolves majorly around the text.
its areas of strength are that: the actual words of the scripture are
brought before the peop]é. This gives divine authority of the message. A short
text 1s more easily retained by an audience while a whole paragraph of the Bible
is difficult to retain in the n}émory, a short text is more easily memorized and
carried away by the audienée. It makes for variety in preaching. It is good
sometimes to take a number of different verses which contain the same word or
thought. These may be combined to present the one truth is desired to
6
emphasize. This is particularly heipful to a beginner who may not be able to
speak briefly from a number of texts, and still feels that he was preaching the
word of God. Of couwrse, there are many such combination of texts. Gibbs
(1964) cites preachers who used this style: D.L. Moody began this way, C.I4.
Spurgeon was essentially a textual preacher. It is good to read his sermons and
study his method of treating his texis.
Its weaknesses are that: the unity of the Bible is not apparent with this
inethod of sermon, as it is with expository sermon. There is always a tendency

of the textual preacher to weary lus audience.

(f)y Expository Sermon:-  According to Gibbs (1964), exposition is

the opening up ( exposing) or the unfolding and cexplaining of a passage of



scripture. The word comes from two Latin words, "ex" meaning "out" and
"pono", .meani?}g “to exhibit". An exposition of a scripture poriton is therefore
the placing out, or the displaying of the truth contained in the passage selected.
This passage usually consists of a paragraph, or a number of verses which
combine to present a main thought, or theme.

An expository sermion takes a central thought of a poition of the scripture
and explains it. it basis its explanation on the context of the passage.

This type of sermon exhibits the following mcrits: it puts the supreme
emphasis on the word of God itself; it makes for a braod knowledge of the
scripture as a whole. it provides an opportunity for speaking on many passages
of scripture  which would otherwise be neglected; it makes for variety in the
mimstry of the word; it enables the preacher to deal with current evil and
problems in the church without being too direct and personal. It saves the
preacher from the tendency of a fanciful use, or abuse of isolated texts. Also it
furnishes the preacher with enough materials for a life time of preaching.

The demerits are equally revealed as follows: it affords the preacher an
opporiunity for laziness, because he may not be adequatety prepared when he
mounts the pulpit and before he goes ahead to run commentary on the text
chosen. It may become dry and boring if adequate preparation is not done. It

affords the preacher a lack of organization. It may easily degenerate into a

!



collcction of little and disconnected sermonette, which have no relation o the
central them,
2.6 Features of African Independent Churches.

Some features of African Independent Churches are explained below:

(a) Prayer;- The African Independent Churches are accustomed to
pray in the way African people pray. Akao (1991:29) and Nihinlola (1995:12)
submit that "these Independent Churches pray on the top of their voices”. This
if distinct from the way the Orthodox Christians pray. It is therefore a marked
featue which distinguishes the African Independent Churches from the
Orthodox Churches.

An African is accustomed t saying his prayers first thing in

the moming. Amm)g'jthe Igbos they usually start by spitting on the
ground three times as a way of cleansing and consecrating his month. The very
elderly one begins with abolutions. When he dips his hands nio the vessel
containing water, he begins t call upon his god to come and wash his hands,
which are usually wiped on the feet. He brings out from his leather bag kolanut
and alligator peppers, which he chews very well. Part is then spat upon the
symbol of his god. The emblem of the deity of justice. Then he starts the
prayer by calling upon the heaven and earth to come and witness his worship.
Onwuka (1983:) reports one of such prayers: "He who does evil to him belongs

death. 1 have not done wickedly. T wish everybody well, long life, and



prosperity, but whosoever wishes me ill, to hinr belong death”. An examination
of this prayer shows that the praycr is self-righteous in its context, like that of
the Biblical Pharisees in"';t_he Temple. But on a closer examination, it ts
discovered that it reveals the self conception of the particular devotec.
Likewise most African Independent Churches hold early morning prayer
meetings and curses their enemies.

In the above prayer, one can see that it contains wishes that are evil for
the one who plans evil the other. The formalization of the liturgical life of
Chlristianity, taught and practiised in Europe and America and anywhere
Christianity is brought  grcatly objected 10 by the African lndcpendent
Churches. African Independent Churches employ African drum, sing biblical
songs composed in African lyrics, dance and clap their hands with enthusiasm
and zeal in their worship services. {n his contextualization, Paul himself applied

Hellenistic titles 10 Christ (¢.g. pantokrator [ICor. 6: 19).
(h) Visions and Presms (Revelation):

Visions and drcams are other [eatures of African Independent churches.
Afnicans are very curious and are constantly faced with the fear of what
tomorrow may hold. Thus, African who are not Christians inake their ways to
diviners and visioners - the Ifa Priests. Therefore, African Independent
Churches with their understanding of African world view, integrate into their

worship system, visionary scrvices, interpretation of dreams in order to free



their people from the fear of the unknown and from despair. It is a way of
instilling hope and comfort in their Church members.

(¢) Salvation and Deliverance:-

Salvation and deliverance feature prominently in African lndependent
churches. In a mineograph on "African Charismatic Movéments", Folarin
(1997) identifies the following clements as characteristics of the Churches:
Prophesying, ministering deliverance from poverty, healing from sicknesses and
deliverance from witches and witch-craft, Ogbanje Spirit, demons and deaih.

The researcher discovers, in his experience among the Yoruba people that
natural disaster and other forms of human suffering and pains, are blamed
directly on wicked people, divinities, and ancestral spirits who may mflict evil
punishment for error or for breaking taboo. Otijele (1991) submits that sin or
moral evil in the mind of the Traditional African has ltde to do with the
mirinsic  nature of the sinner. Rather, sin (moral  cvils) is considered an
offence against God, super-hwman spirits, or ancestral spirit, who may vent their
anger on the individual sinng:rs or the wholc coimmunity by causing natural
catastrophe, diseases or faxniﬁe and other formé of human sufferings.

The salient point here is that the traditional African believes that God is
all powerful and is the absolute sustainer and controller of all human beings and
all spint beingq(good and evil). [t follows therefore, that unless God permits

any being (human or super-human), that being cannot inflect or cause any evil



occurrence. Therefore, the Traditional African believes that I is God alone that
can save, proteet and sustain him. even when he goes to herbalist, he stili
believes that it is God doing the work through him. if there is success, God has
granted it, and if otherwise, it is the same God that has allowed it. the
herbalists too never hide this from their clients. So when the God of the white
missionaries would not meet their needs, the African became perplexed.
Apparenily, the emergence of the African Independent Churches which provide
all these lacks opens a bettci" option for the African.

Salvation and deliverance are synonymous for the African. Therefore in
African context, biblical salvation is seen as God promusing deliverance from
national ssino (Ps 44:26; 130:8).deliverance {rom coemies (I Sam 4:90);
deliverance from poverty that makes people sell themselves to the rich (PS
72:2). Folarin (1997) observes that the theology of the African [ndependent
Churches is 'prosperity’. In a study, Akosa (1987) discovers that Pentecostal
churches teach that salvation includes good health and good life.

Grimley and Robinson (1966) Oshun (1983) and Isola (1997), in iheir
explanation on the caused of the growth of the African Independent Churches,
point out that they are growing fast because they provide solution to the needs
of their audiences.

Oshun (1983) states that the African Independent Churches are dynamic

because they stress the life of holingss, devotion, fasting, dissociation from the



world, prayer, in-filling of the Holy Spirit, songs and visions, and healing.
They also adapt tot he world-view of the Africans. These include the
recognition of(') visions and dreams, the hopc of healing, finding solutions to
persistent problems such as  depression amd demaonte ailacks wlich were
formerly the demains of traditional priests. In fact, many writers, both white
and black such as Ayandelc (1996), Grimley and Robinson (1966), Turner
(1967), Appiah-Kubi (1970), Wilson (1976), Ayandele (1978), Oshun (1983),
and Alan (1984) see the appearance of African Christianity because they fuifill
that which is lacking in the European-American missionary pioneercd churches
by applying Christianity to every area of human life and need.

The African milieu is permeated with the fear of poison, evil spirit, and
unhimited anxiety over fruitiessness. All these are believed to be demonically
caused afflications from which Africans seck deliverance and salvation. The
Aircan ' indepentheni Thuntines * biroudli “Hinetr proyjiades yossess Tire  ~diiiiy o
solve the people's problems by ideniifying them, and praying for them, and
providing immediate healing results. A review of such cases is found in

Sundkler (1961: 186 - 188).

The Prophet announces -"The stck, come forward”. One man and cighi
women, three Of them carrying chilidren on their backs moved (ol he center
of the room... The prophel shuts s eyes and begins (o pruy. He seizes one
old woman by her arms and begins io shake her violently, beating her with
his fist on arms and shoulders and shouting”. "Depart thou Demon” He now
prophesics (o the patient; "You ure pussessed by a demon, like a snuke which
Sirst entered your womb and then went into the stomach and then to the head,
coausing o ferrible headache®. The Ofd womean admit with an "Ihhe” (Yes)
thut his prophetic diagnosis is correct in every detusl,



It is noteworthy to point out that Sundkler concluded on the basis of the
similarities he observed between the Christianity ad the African Traditional
among the Bantus that their Christianity is syncretic. T his conclusion 1s
probably hasty. Folarin (1994) points out that the issue of how o deal with
sunglaritics  in rescarch lindings among, different religions has been hotly
debated. Idown (1962:3) warns that "similaritics between one reiigion and
another should bot be traced to source outside each religion”.

This 1s  because religious experiences can be simtlar among different
people. Two possible dangers should be avoided on issues like this. One is to
conclude on the basis of observed similaritics that one group ecither borrows
from the other, or that the two groups have preverbal genealogical link.

Agreeably, the so]utig)n to the problem faced by Sundkler is presented by
Folarin (1993:62) as a tension between “"the theologies of continuity and
discontinuity. The theology of continuity emphasizes the similarities between
two religionz, while the theology of discontinuity empbasizes the ditferences
between them". Therefore , Folarin (1993) concludes that similarities in any
concept between (wo religions would not be pecfect. There will be important
differences also. Thus, this researcher submits that any attempt to explain the
African Independent Churches'  experiences as borrowed from  African

Traditional Religions” would be guilty of reductionism. This is not scientific.



Three views of divine healing arc observed from writers.

Lewis (1977) and Dominguez (1987) argue that God heals through
whatever means. This could be with or without the usc of drugs. Geisler (1982)
15 skeptical of divine healing. Rather he emphasized prevention. On the other
hand, Osborn (1977) and Frampton (1995) define divine healing as healing
without any other means except prayer and fasting. This is the view which

o
most African Independent Churches encourage and cmphasize. Adepboyega

(1978) reveals that Divine healing is one of the factors that led Christ Apostolic
Church to secede from The Apostolic Church Bradford. The CAC and the
TAC did not agree on divine healing as healing without means. Divine healing
plays a wvital role in the establishiment of African independent  Churches.
Adegboyepa (1978: 25-26) established that:

Muny works of miracles wee wrought by the Lord

Through Bubulola. Many hopeless barren women of longStunding years were nude
Jraiful.  Mary fong standing years were mude to see. The dumb spoke, the lane
walked, the deaf were made v hedr, lunatics were  defivercd and lepers were
cleansed... Muny cases of Chronic diseases certified incurable by the Duclors und
Physicians were instuniuncously healed and delivered. Many that were possessed
with the demons were lvosed by the custing ort of the demony in the name Jesus
Chrisi... Ihvine healting had fundamenially been the bedrock und mann spring of our
Jaith and vision as a spiritucd church in Nigeria, onwhich  the church had been built
right from her inception. Divine healing thercfore, and strive harder for unul ihe
second Advent of onr Lord Jesus Christ, the Healer of His Redeemed people through
His blvod

(d) Polygam
In an admirable way, Qosthuizen (1968) lists polygamy as a feature of

African Independent Churches. IHe observes that it confers economic and social



status on the polygamist. It affords the man dignity, respect, and bonour 11 the
society. It suggesis that the polygamist is bard~-woiking, rich, and wealth. This
atiracts kings to pive them chiefianincy  titles.  The assumption s that
polygamists are able to control their wives and chiidren, and so, selected
number of them should be among their city councils where they would be able
to give useful suggestions that would move ther societies forward.
QOosthuizen (1968) reveals the evil of polygamy as that of impairing the status of
women. Positively, however, polygamy provides the man, whose main job is
peasani farming, with a cheap labour. Acceptance of polygamists {o church
membership helps some Independent Churches in winning and retaining theim to
in their churches.

(e) Sacred Sites and Objects

Sacred sites and objects arc commonly found in all the world religions.
The religion of the Old Testament shares with every other religion, that the
deity reveals himself at particular places. Eichrodi (1961:102) shows that " in
the Old Testament, God's Sﬁccia] disclosure of himseif to individual and to
Israel at Certain sites gave rise to their choice of such places as Sacred”. Thus,
Bethel, Shechem, Gilgal, Shiloh, Mizpah, mounts Sinai, Tabor, LEbal and
Gerizim, etc, were places of divine encounter with God's people.

Similarly, m African religious experience, some places are dedicated to

god and therefore set apart fiom ordinary and prefane activities. They are the



sacred grounds and consecrated places in which the religious man behaves
differenily from what he does in profane places. There the divine manifests
himself and enters into contimunion and communication with man.

Farrow (1969:10) captures this idea well:

Visual ideas are formed which in the religious Sphere ure gencrally
expressed in the  more primitive religions under-visible  forms e.g. images,
pictures, sucred objects, (whether naiural or human formation), places eic.,
The regard, vencration or worship, paid (o these huy been called feiishism,
idolatry, polytheism eie but the worshippers always indignantly  repudiate
the suggestion that they udore the images.... Beder they asseri thal the
matericd obfects are the represeaiutions of the manifestation of god,

Thus, Iﬂ(enyaﬁa (1979:120 points out that, among the Gikiyu of Central
Africa, "Certain trees are particularly sacred and they serve as divine abodes".
Adegboyepa (1978:26) discovered:

...0nc big tree at Hesha, in the front of the palace of His Highness, the Owa
Gf Yjesha fund, where evil spivie of witches and wizards  were traditionally
believed 10 be holding their  secref mectings... . This  juju ree was greatly
Jeared, sacrificially worshipped and adored by those who huve myihological
belicfin its diabolical powers. It wus this tree that laie Evangelist Babalola
wars divinely inspived, commissioned and empowered to burn down by setting
fire in the nume of Jesus Christ . with the ringing of vonsecrdaied hand-bell
on it according to God's revelation to him,

Sacred sites and objects are also venerated in the Old Testament. They
are either sites of God's sell disclosure to Isracl or matenial representation of
God's attributes.  Wright (1966) cites the following examples: Bethel,

Shechem, Gilgal Shilo, Mizpah, Mount Sanai, mount Tabor, Mount Ebal and

mount Gerzim.



Veneration of Sacred sites and element are common to African
Independent Churches. They have special malerials of prayer, use Crucifix,
visit special iowns and sites, some of them pray with candics, wear clothes of
various colours ete.

(f) Water

An the African context, water is very impoitant and symbolic. Water is
used for initiation rites, purification and healing. In Oshogbo, Osun
worshippers use the water of Osun river for healing.

In African Independent Churches, water is important not only in Baptism,
but also in purification rites. The water according to Sundkler (1961:205)
"must be prepared by prayer in order to make it effective”. In African
Independent Chwrches, water in rivers are purifies, especially for the purpose of
effecting healing on the sick.

{d) Spirit Possession

Folarin (1997:5) siates that kumuyi defines Baptism of the Holy Spirit
as "the dipping in or clothing of a person with the Holy Spirit". The gift
of tongues Is said to be its outward, visible sign testifying that the Holy
Spirtt has entered the human temple in Baptismal fuliness.
It is however noteworthy to discover that the Pentecostals differ on
the theological interpretation of tongues. This divides them into Neo and
6

classical Pentecostals.
Skt o



A recent research by Folarin (1994) shows that to the Pentecostals
a person Baptized in the Spirit often experiences ecstalic movements,
healing, joy, and reception of power to do miracles or prophesy. The
classical Pentecostals are of the view that tongues spoken for the first
time in a Chrstian's life-time 1s the sign of Spirit baptism. It is
subsequent to salvation. To such, speaking in tongues may never be
repeated in his lifc; again, The Neo-Pentecostals simply interpret
speaking in iongues as a gift of the Holy Spirit and not as a sing of Spirtt
Baptisni.

a
() Testimonies

This is sharing with others what God had done in one's fife. It is very
rampant among the African Independent Churches. Sundkler (1961) and
Qosthuizen (1968) point out that it is a very good and an effective instrument
for evangelism, encouragement, and edification.

(i) Choruses

In African Independent Churches, the researcher observes that they do
not only sing hymns and songs. Nihinlola {(1995) observes that they believe in
free, joyous worship. They sing choruses from memory. This is often

accompamied with clapping of hands, drumming, and dancing, worship is

celebration.



(3) Laying on of Hands

The laving on of hands features regularly in the worship of African
Independent Churches. Worship leaders or pastors lay hands on their audience
for various purposes. Alokan (1991) shows some of the reasons these churches
lay hands on others as to receive the Holy Spirit, to receive power anointing, to

receive supernatural healing, and to ordain for special service.

2.7 Some Methods of Preaching Christina Messages.

Gibbs {1964), Zuck and Geiz (1970), Maxey (1987}, Horin {1992) and
Abayomi (1996) discuss some methods used in the 'preaching of Clristian
message’. These could be classified into two:

(1) Methods suitable for children. Such methods include;-

(a) Narrative - Story telling especialty Bible stories in the Old
Testameni, personal testimonies of other preachers, natural
stories, and recording ete.

(b) Drama - Some stories ca be dramatized e.g. Old Testament
scenes, events and myths; meaningful written plays with
sOme reliéious values. Zuck and Getz (1970: 215) point out
that "biblical stories can be seen most clearly as unfolding

drama of redemption, told upon the stages of history as God

acted within his creation for the salvation of man™.
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Music ~Children can be made to sing choruses, playing of
recordings of Christian Musical artists, or inviting Christian

musical groups to play on special occasions for then.

Methods suitable for youths and adult - Jesus Christ was a master-

purchaser and Teacher (Mt. 7:29). Since He mostly dealt with

aduits, His methods are likely appropriate to their age level. Some

of the methods He used are:-

(a)

(b)

Lectures - He used this method during His sermon on the
mount and on the plain (Mt. 5-7; Lk 6:20-49). Lecture helps
greater coverage of teaching materials, but limits audience
involvement,

Question and Answer - Jesus used this method to preach to
Mis disciples that He is the Christ (Mt 16:13-20). Tlus
method makes for greater involvement and understanding on
the part of the audience but it is time consuming. It can be
integrated mto some other methods of preaching.
Iilustration - Jesus used parable to communicate religious
truths (Mt. 13) It is possible to use current issues that peopie

are famtliar with to explain Biblical truths.



(d)

(¢)

(5

()

Grouping - Hilliard (19963) feels that group method could
be used to discuss biblical passapes. H concourages co-
operative attitude in problem solving.

Discussion Method -~ This was employed in jesus meeting
with the Samaritan Woman (Jn. 4) and Nicodemus (Jn.
3:1-2).  This will help the church members to express
themselves freely.

Reading - This is reading of all the written out materials the
preacher intends to preach, comma to comma, fulstop to
fulstop. it disciplines the niind and compel the preacher to
express himself clearly and fully on his subject maiter. it
also saves the face of shy and timid preachers. 1t develops
one's skili of writing. It s good for the begmners. The
sermon can become so arificial and mechanical, limit
momentous inspiration is killed.

Recitation - This 15 an act of rchearsing from memory
before the audience all the written sermon, word for word,
comma to conuma, and fulstop to fulstop. It has the same
advantage as above. But if a point is missed out, the

preacher looses connection and the sermon flops.



()

was formulated

Extemporancous Method - Gibbs (1964:226) says, "It is to
speak without preparation, bat it also include the
expression of thought that have been the subject of much
cn.rcf;ll preparation™.  Flexibility and inspiration of the
moment can creep into the sermon. It gives room for new

ideas. It gives opportunily to move areund, and away

from the pulpit. Gibbs (1904) point's out that, it has the

dcm&it of negligence of prayer and earcful preparation of
message. It can even lead the preacher away from his
dominant thesis. It can lead to mere entertainment before
the audience, It makes the audience not to hav;} a sense of
direction of where the preacher is leading them. [t makes

the preacher in most cases, not to have a logical conclusion

of his sermon.

2,8  SUMMARY

In this chapter the literature of other related works was examined. The

niodel for Christian religious evaluation to be used for this research works

as "Theologico -nominative ' maodel; some aspeets of

African culture that are relevant to and which will enhance the effective
dissemination of the gospel without destroying ‘the intent of the message

through its dynamic equivalent were subscribed to. Also this chapter



posited the three methods by which Christian can be Africanized: (2) to
study the African Culture very well; (b} to study the Christian revelation
thoronghly; and (c) to adopt what is possibie from African culfure/religion
and use it to convey the essential messages of Christianity in order to make
Christianity meaningfu! and iontell messages through - which the
conceptualized message of the Bible can be conveyed were also reviewed.,
Furthermore, those things that characterize t'_hc African ladependent
churches of which Christ Apostolic Cl;urch Is one, were discussed,

Finally, tlié mctliodé by which Christian messages that have been
contextualised éan be disseminated fo Ithe audience were discussed, These
methods were differentiated to show how they caﬁ suit the children, youths

and adults respectively.



Chapter 3

RESEARCH PROCEDURES

3.1 Introduction

In this chapter, the researcher examined the issues of research design, the
population, sample and samphng technique for his work. The instrument for
gathering data, its validation, pilot study and administration were also described.

This chapter goncludes with how the data gathered on the field were analyzed.

3.2 Rescarch Methodology

This research is a survey of the opinions of the ministers and laity of
Chnist Apostolic Church in lle-le, Osun - State, on the impact of African
Culture on the CAC members. The work compared the views of the ministers

and the laity of the church.

3.3 The Population of the Study

According io Akuezuilo (1990:31), "population inciudes not just
people, but also events, animals, and objects who or which are members
of the study as defined by the aims and objectives of the study" The
population of this study was all the ministers and laity of Christ

Apostolic Church (CAC) in Ue-He township of Osun - State. But



because of the largeness of the CAC members involved in the study

sampling was resoried to.

3.4 Sample and Sampling Technique

According to Akuezuilo (1990:32), 'sampling is that portion
of a population selected for study. He says that, "this is necessary
if the population of the study is too large, the time available for the
study is [imited, and the researcher has inadequate human and
material resources for the study”.

He-l{e was arbitrarily chosen by this rescarcher to be the
place where he carried ont his study. It contained 60 CAC
assemblies as gathercd from the Gencral Secretariat of the church
in Ibadan. All these 60 churches were 7, 150 worshippers. This is
gathered from the records in CAC lic Co-ordinating council

)
he;idquarters, more, llc-Ife, Krejcie and Morgan (1970:603) says,
"From a population of 7,000,361 sample size is enough o work
upon for a representation.

Therefore, from each of the 60 churches, 10 members were

selected. This unplied that, 600 lay members were selected

altogether for the purpose of completing the questionnaire.



According to Krejeic and Morgan (1970), "this sample sizes is
adequate for the study”.

In choosing the ministers who responded to the administered
questionnaire, the 00 ministers of all the 60 assemblies were
involved in the research. This is because all of them were
responsible for communicating the Gospel to their audience. This
tgought the total sample size to 660.

Succinctly, the church lay-members that served as
respondents were limited tot he adults {21 years and above) in all
the assemblies.

Children were not involved because they did not have
enough experience to be abie (o respond adequately to the test
ftems on the questtonnawe. The adults are mtethigent enough to
assess the nature of the Christianity practised in their assemblics.

To select the 600 church laity to whom questionnaire were
served, a simple sampling process was used. In cach church, the
number of the available adult lay-members v a chosen worship
service was noted. The lay-members were asked to wait briefly
after the service in each church. Out of them, 10 were selected by
balloting. This was done by providing the equal number of batlot

papers as the number of the adult members present in the service.



On all ballot papers were wrilten "yes". All 10 members who
picked the ballot papers with "yes” in each church were asked to

complete the copics of questionnaire irrespective of their genders.

3.5 Research Instrument
Only questionnaire was used to elicit information for this study.
The same type of questionnaire were drawn for both the ministers and the laity
who were used for this study. The questionnaire requested the respondents to
give their demographic informations. It also had test items on all the areas

where research questions and hypotheses of this study were set.

3.6 Yalidity of the Instrument

For rescarch instrument to produce the desired results, its validity has
to be established. The step taken to do this was that the researcher requested his
supervisor to cross-check the instrument. The supervisor recommend that the

ambiguity in the test items of the instrument be removed or refrained.

3.7 Pilot Study

After the instrument had been developed and approved by the
researcher's supervisor he conducted a pilot study to test the reliability of

the test items in it. this was done after the researcher had sought and



goften permission from the Districi Superintendent of the CAC, Samaru.
A date was agreed upon for the study. 10 church latty were selected to
complete the questionnaire.

A brief discussion was held with the members who completed the
questionnaire, to find out the difficulties cncountered in answering the
questions raised. This has to do with typographical errors, graminatical
constructions and vocabulary ambiguity. The iteins of the questionnaire

were improved upon based on the discussion.

3.8 Administration of the Questionnaire

The administration of the questionnaire was the sole responsibility of the
researcher. Having secured dates with the churches, the researcher and
the District Superintendents in {le-ife distributed the questionpaire {o the
ministers and their church Jaity under their jurisdiction. T he rescarcher
watled on each occasion to collect the questionnatre from the respondents

6
after filling them.

3.9 Metheds of Statistical Analyses

The data collected through the questionnaire were subjected to both
descriptive and condescriptive statistical analyses. All the data gathered

through the questionnaire were analyzed into percentages and frequencies, The



mformaiion pathered here heiped the researcher to answer his research
questions.

T-test for independent sample was used (o test the hypotheses set for this
research. This was because it is suitable to test for significant difference
between two groups. like in other social sciences, the critical level of

significance for the test was 0.05,



Chapter 4

ANALYSIS AND INTERPRETATION OF DATA

4.1 Introduction

In this chapter the information gathered m the course of this study
through guestionnaire are reported. In general, the instrument used 1s talored
to elicit the necessary information from the clergymen and laity of the CAC on
their opinions on the types of Christiamiy practised in the mission; aspects of
the African Culture found in CAC; and the impacts of African culture on
Chirist Apostolic Church members. The questionnaire was further used to find
out the theolegical/religious/training  acquired by the ministers in the CAC.
The results of data collected are analyzed here, and interpretations are duly
supplied. In this chapter, answers are provided to the question raised under the
statement of the problem, and the hypotheses formulated for this study ia the

first chapter of this thesis are tested.

4.2 Demographic Information

In this section, descriptive statistics of frequency and simple percentages

are used as deemed fit by this researcher. Likert five point scales was



employed in gathering data. To find the percentage of those who agreed to
each item, the figures under A (Agreed), and SA (Strongly Agreed) are totaled.
The addition of the figures under SD (Strongly disagreed), and D (Disagreed)
represent the percentage of the negative responses to the particular item. To
identify the general view of the CAC clergymen and laity on each item, the
higher of the two percentages between the positive and negative responses is
accepled. Since the figure U (undecided) in each item 1s qualitalive rather than
quantitative, it 1s notf considered.

Table 4.1 Biodata of Respondents

Responses
S/No Items F %
i Sex ;
A, Male 390 60.00
B.  Female 260 40.00
C. Total 650 100.0
2. Memhership
A, CAC Members 630 96.9
B. Non CAC Members 20 3.1
C.  Total 650 100.0
3. Approximate Duration of Lav-members In the Church
A.  Non CAC Members 20 3.08
B Below I year 4 0.62
C 1-2year 14 2.15
D. 3-4 years 46 7.70
E 5-6 years 50 79.38



. 7 years and above 516 79.38

G, Total 650 100.00
Responses
S/No Items F %
4,  Status of thosc who Responded
A.  Clergymen 60 9.20
B. Laity 590 90.80
”{[j‘ota] 650 100.00
. Highest qualification of Clergvmen
A, MA/M.ED (Christian religion) 8 13.33
B. B.The/B.R.E/B.ED.A (Christian
Religion) ) 10.00
C.  Dip. Th/Dip. R.S. {Christian
Religion) 34 56.67
D.  Certificate (Christian Religion) 4 6.67
E.  Others 8 13.33
Total 60 1000
6. Length of Service of Clergymen
A. Below 1 year 8 13.33
B. 1 -2 years 8 13.33
C. 3-4years 18 30.00
D.  5-6ycars 12 20.00
E. 7 years and above 14 23.34
Total 60 100.00

Table 4.1 Gitem 1) above reveals that the respondents were made up of 390 men
(percentage: 60.0), and 260 women (percentage: 40.0).



The difference in the number of the men and women respondents resulted
from not stratifying the sample for the study along gender line. Nevertheless,
all the CAC members in He-MHe, irrespective of gender, were given the
opportunity to be selected for the study. ‘

Table 4.1 (item 2) shows that most respondents to the administered
questionnaire are CAC members (frequency: 630; percentage; 96.9) while non
CAC members were only 20 (percentage; 3:10). This implies that the sample is
dependable. The 20 non CAC members who responded to ihe questionnaire
are negligible. Their view cannot seriously affect the opinions of the 630 CAC
members on the issues at stake.

Table 4.1 (item 3) reveals that majority of the respondents to the
administered questionnaire have been CAC jay-members for at least three
years. They are 612 in number (percentage: 94:15) (items 3D, E, and F). Only
38 respondents (percentage: 5.88) were either not members of CAC or were
members for less than three years (item 3A, B, and C). This rescarcher holds
that the 612 respondents who have been CAC members for not less than three
years have been exposed enough to the practice and the teaching of CAC to be
able to respoifd candidly and adequately to the test items on the administered
questionnatre.

ltem 4 (table 4.1) shows that 60 (percentage: 9.20) respondents were

clergymen. The remaining 590 (percentage: 90.80) respoundents were lay-



members. This was expecied. 1n every church assembly, the number of church
fay members if oficn greater than the number of clergymen i the assembly.

Hem 5 (Tabielél.i) shows the academic/professional qualifications of the
60 clergymen who responded tot he administered questionnaiwre. 52
(percentage: 86.67) of them have at least certificate in theology or in Religious
studies. The breakdown of this figure shows that four of them hold certificate in
theology on Religious Studies, 34 of them hold diploma in Theoclogy or
Religious Stgdies, Six of them hold first degree in Theology, and or Christian
Religious Studies, and/or Cliristian Religious Education. Only eight respondents
possess Masters degree on Christian Religion and/or Christian  Religious
Education and /or Theology. This researcher holds that test items on the
administered questionnaire. The view of the remaining respondents with or
withoui qualifications below certificate of Theology 1s neglipible.

Item 6 (Table 4.1) points out that majority (frequency: 44; percentage:
73.34) of clergymen who responded to the questionnaire of this study have
served in that capacity for three or more years. Only 16 (percentage: 26.66) of
the clergymen who responded to the admimistered questionnaire have served for
less than three years. It could be implied here that their experiences on their

various churches as pastors would influence their responses.



4.3 Answering the Research Questions

Section B, C and D of the administered questionnaire were filled by
both the clergymen and the laity, Section B was constructed to find out the
understanding of the members of CAC on the type of Christianity practised
in the CAC. Section C was formulated to find out the aspects of the African
culture found in the CAC. Scetion II} was designed to find out the impacts
of African on CAC lllénIbcrs. And section E s:l)ug,ht to find out through
further suggestions of the rcspondcnts, other African culture that can lead fo
cffective preaching of the gospel among the Africans. The results are

presented below. A theologico-normative evaluation of the HAndings is also

discussed.
Table 4:2  Types of Christianity Practised in CAC
Percentape
S/No Item D 9] A Rankiny

1.  Members usc holy water for
Healing - - - - 100 -

2. Members are encouraged
To eall the name of Jesus
Scverally, ranging from 2-7

Times before praying s o= = . 100 3"
3. Members read Psalms to ’
Effect solutions to their problems  8.34 - 91.66 37
&

4, Menibers consuit prophets before
Doing any important thing or :
Travelling. - 8.34 91.66 3"



Percentage

S/No Item D 3 A Ranking
5. Members use the Local language
To pray and hear sermons in their
Local language (661 - 8333 5t
6. Christian songs are sung {o
African tuncs. 2502 - 7498 6"
7.  Members seek guidance through
Dreams. 834 50.04 4162 74

8. Members po to sacred places
Like Arakeji to pray on crucial
Issues 8332 834 8.34 g

9.  Members are encouraged 1o
Observe certain hours for effective
Prayers 86.32 534 834 g

10. Members use native dresses for
Wedding - 9166 834 g

11.  Traditional drums are used in the
Church 58.34 41.66 - 1™

12. Members are encouraged to use
Some types of clothes either during
Services, at might, or while observing
A kind of prayer 91.66 834 - o™

13.  Herbs/concoction are used to
effect healing 83.33 1667 - joth

14. Members and Pastors are
Encouraged to join secret societies 100 - - [o®

15. Members use salts, kolanuis
Honey ete during naming

ceremonies 41.66 5834 -

g
B f
LrRp, .



Percentage
S/No Item D U A Ranking

16.  When a cultural practice
Contradict the Bible,
The church follows the
Teaching of the culture and
Not the Bible. 50.00 50.00 - 1o

17.  Members are encouraged
To burn incense, hght candles
Of different colours and
Sacrifice animals 91.66 834 - 10"

Table 4.2 summarized the responses of non CAC and those who were
CAC members for less than three years to the type of Christianity practised in
the church. The responses were ranked in order of the percentage of the people
who agreed with cach item. The percentage of those who were undecided on
each item was not used in deciding the item accepted and/ or rejected by the
respondents.

The items generally accepied by respondents as practised by CAC are
members use holy water for healing (percentages: Yes = 100, No. = 0)_((9
o). memrs o the same of Jeses severally Mﬂmw .

- Temiber: et Pl w times of crves

L&

P - N ’ - - - - »
_/:'/:':4’.:-;": il 2 ‘_’f' 'a‘: - ",: O,:.:o 1.1;-.’;/‘.

- - - oy ¥ "
zrs 10a2t mernters oot
- s Fem 1 ™y ~

.

s dd -;/‘.J. lalil prﬁ_;e(_,t', [ pt‘r(-crlidé';:;, '!“c.(’ .:"] 66‘ J";(J_

= 8.34) (item four). Other items accepted as found in CAC by this set of

&



respondents arc: 83.33, No — 16.67) (item five), Christian songs are sung to

African tunes (percentages: Yes = 74.98, No. = 25.02) ttem six); and that

members use pative dresses for wedding (percentages: yes = 834, No.=0)

(item seven). All other items on table 4.2 are rejected by this set of respondents.

Percentage

S/Ne _ item D U A Ranking
1. Members use the Local

Languages to praise pray and

Hear sermons in their local _

Language. 86 25 8890 1%
2. Members seek guidance

Through dreams. 80 5.8 8620 2™
3. Members read Psalms to

Effect solutions to their

Problems 92 55 853 3¢
4, Members go to sacred places

Like Arakeji to pray on crucial

Issues. 108 43 850 4"
5. Members use holy water for

Healing 2.7 37 837 5"
6.  Members are encouraged to

Observe certain hours for

Effective praycrs. 123 52 825 6™
7. Members are encouraged to call

The name of Jesus severally, ranging

From 2-7 times before praying 203 58 73.9 7



Percentage
S/No Item D L A Ranking

8.  Members consult the prophets
Before doing any important thing

Or travelling 172 92 736 gt
9. Chrisitna songs are sung o
African tunes. 231 98 67.1 ot

10. Members use native dresses
For wedding 267 111 622 [ow

11.  Traditional drums are used in
The church 56.7 58 375 P

12. Members are encouraged to use

Some types of clothes cither during

Services, at night, or while observing

A kind of prayer. 75.1 49 200 jol
13.  Herb/concoction are used to cffect

Healing 778 74 148 13t

14.  Members and pastors are
Encouraged to join secret socicties 766 8.6  [4.7 (4%

15,  Members use saits, kolanuts,
Honey ctc during naming ceremonies §3.4 4.0 126 §st

16.  When a cultural practice contradicts
The Bible, the church foliows ihe
Teaching of culture and not the
Bible 843 40 117 16"

17.  Members are encouraged to
Burn incense, light candles of
Different colours and sacrifice
Animals. 932 06 6.10 17"



The responses 1o the items in section B of the administered questionnaire were
ranked in the order of the percentage of people who agreed with cach item. Ten
out of the 17 items on the iable above were accepted by the respondents as
found in CAC. Seven of the items were rejected. The items generally accepted
as prominenity operating in CAC are: that prayers and sermons are conducted
in the local language (Yes = percentage: 89.90: No. — percentage: 8:00) (item
one); the church 111e_mbers;seek guidance through dreams (Yes — percentage:
86.20: No = percentage: 8.0) (item two); church members use Psalms to effect
solution to their problems (Yes — percentage: 85. 30; no. = percentage: 9:20)
(item three); and that members visit sacred places to pray on crucial issues (Yes
= percentage: 85. 0 ; No. = percentage: 10.8) (item four). Other items accepted
as prominent in CAC are that: Holy water is used to eflect healing (Yes =
percentage: 83. 70; No. — Percentage: 12.70) (item five)' certain hours are

advised 1o be observed for prayer to cnhance the cifectiveness of the prayer

Jesus is called collectively for specific number of times before praying ( Yes =
percentage: 73.90; no. — percentage: 20.30} (item seven);, church members
consult propliets before embarking on important projects, or travelling (Yes —
percentage: 73. 60; No. - percentage: 17.20) (item eight); Christian songs arc
sung in African tunes (Yes — percentage : 67.10; No. — percentage; 23.10)
(item nine); and that members use native dresses for wedding in the church (Yes

A,A'Sdff. .



= percentage: 62.20; No. — percenfage: 26.70) (item ten). However, a
comparison of Tables 4.2 and 4.3 show that non CAC members and new church
members disagreed with the responses of the members who have been in the
church for a long time on fwo items. Non members and the new church
members disagreed that CAC members go to sacred places, and that they
observe special hours of prayer.

Since the remaining items on Table 4.3 are rejected by the respondents as
prominent in CAC only the items listed above as accepted by respondents are
evaluated and discussed below:

The first question in chapier one (scction two), which this research
attempted fo find answer 10 is identifying the type of Cluistianity practised in
the CAC. This calls for a theologico-normative evaluation of the practices
which are alfegedly proniinent in CAC (Table 4.3, items 1-10}). According to
Oosthuizen (1968}, if such practices do not contradict the teaching of the Bible,
then, the Christianity :praétiscd tn that church is not negative.

Praying and hearing sermons or messages in local languages has
biblically supports (table 4.3,Item 1). Jesus came to and spoke to his people in
Aramaic, which was the common language of his audience, it was an
amalgamation of Greek and Hebrew. Paul preached to his contemporaries and
wrote his epistles to them in Greek. It was the lingua-franca of the time. In

g
fact, if messages are meant to be undersiood, they are best put in local,



intelligible languages. On the day of Pentecost, when the Holy Spirit first
descended to abide with the church, those who were channels of divine
messages spoke in the languages of their audience (Acts 2.7-11). Paul also
exhorted Christians to speak in "know" or "familiar” "tongues" (i.e. languages)
(1 Cor. 14:9). Therelore, ‘the use of local languages for worship in CAC is
biblical. In fact the use of local languages in CAC has increased the
participation of the members of the church in their worship services and
evangelical putreaches. Often, they preached Christ through (Abayomi 1996)
testimonies.

Receiving guidance through dreams has Biblical antecedents (Table 4.3,
item 2). Scholars such as Ich (1973) and Unger (1981) agree that God did
reveal, and could still reveal Himself {o man through dreams. God revealed
Himself through dreams in the patriarchal period (Gen. 20:6 31.10-14: 37.5-9),
in the time of the Judges (Judges 7:9-14), and in the time when Kings ruled
{(IKings 3:5). He continued to reveal Himself to His people in captivity (Dan.
7-8) before and after the birth of Jesus (Matt 1:20; 2:13). It is important to
note that Joel (chapter 2} prophesied that dreams would be a spiritual gift of the
latter days. A major fear in accepting dream as a spiritual gift today is that it
could be the resuit of one’s sub-consciousness. It thercfore becomes
problematic distinguishing between divine and man induced dreams. Another

problem with dream as a channel of divine revelation is that it is claimed as gift



by both Christians and non-Christians. A possible conclusion here is that the
devil can counterfeit the gift. But this does not warrant the conciusion that God
no longer of could no longer speak(s) to His people through dreams.

This research (see Table 4.3, item 3) has confirmed the use of Psalms in
both private and public worship in CAC. The allegation often levied against the
church that the members use Psalms magically in forin of the way incantation
is used in African Traditional Religion is strongly subjective. Findings of
scholars such as Qosthuizen (1968) show that CAC is anti-traditional religion.
Rather, the church bases her use of Psalm on the fact that they were used both
in the Old Testament worship and the early church. The Old Testament Psalms
were regularly recited in Jewish worship services. Their use in the carly church
was enjoined in four New testament texts: 1 Cor. 14:26; Eph. 5:19, Col 3.16;
and James 5,13 Commenting on these texts, Bullock (1979) observes that while
Paul undoubtedly refers to tile use of Psalms in public worship in 1Cor. 14:26,
it 1s not clear if he and James are referring to the use of Psalms in public or
private worship in the remaining three texts.

Heimann Gunkel (in Bullock 1979:123) pioneered the idea that "... the
earliest songs of lIsrael (i.e. Psalms) were connected to religious shrines,
although many of them were later spiritualized and used as personal prayers”.
Christ Apostolic Church holds strongly to the fact that Psalms (like other

aspects of the Bible) are inspired by God and so should be used even by



believers today. a thorough siudy of the Bible shows that there are suitable
Psalms in the old Testament 1o every situation man encounters today. Because
of this, members of CAC identity either collectively or individually  with
Psalms when they recite them. This researcher therefore is of the view that
there is nothing wrong with the use of Psalms in CAC. The practice 1s Bibical.
The important thing to a CAC member is that when he recites the Psalms, he is
reciting the effective word of God. In rectting the Psalms, a CAC member
believes that he is praying for himself and that God would respond to his
request as He responded in Biblical days.

Pilgrimages to sacred places also have Biblical antecedents (Table 4.3
(iem 4). God revealed Himself 1o Jacob at Bethel, and he promised to come
back to the gpot and worship Him (God) (Gen. 28: 10-22 cf 35:3). Eichrodt
(1961) observes that many such sacred sites were found among the Jews. They
included, according to Wright (1966): Shechicm, Gigal, Shiloh, Mizpah, Mounts
Sinai, Tabor etc. The Jews of Jesus' days visited the Jerusalem Temple yearly.
Jerusalem was regarded as the city of David. And the sacred Temple in it was
regarded as the House of God (cf. Ps. 122: 1-9). It 1s good to note that the issue
of visiting sacred places was not limited to the Qld Testament era. Such
practices are also observable in the New Testament. For instance Paul visited
Jerusalem on various occasions for religious reasons, (Acts 22: 17-24, 26, 27;

cf. Lev. 8:31-36). Also the Ethiopian Eunuch described in Acts 8:27 did the



same thing. He went to Jerusalem on religious pilgrimage (cf. Ex. 12:21). Ewven
Jesus went up to Jerusalem to partake of religious feasts (e.g. Jn. 12:12-13).
Jesus however predicted a change in this practice. God would no longer be
limited to Jerusalem, Zion or Gerizim, His worshippers would later on worship
in spirit and truth (Jn. 4:21-24). The implication of this is that God could be
worshipped anywhere. Farrow (1969) and Kenyata (1979), are among the
scholars who have shown thai visitation 1o sacred sites is a {cature of African
TirdidroonhPREhgron. MeevelinbiessWwhavras nnpoinahi-here’ 1sihbe kst elure
found in African Traditional Religion has been purged of its pagan connotation
and has been changed to serve Christian purpose in the CAC. Moreso, it is no
longer the Traditional sacred places that are being visited by the Christians.
Table 4.3 (item 5), reveals that holy water, and/or blessed water is nsed
for healing in CAC. Sundkler's (1961) observation here is nght that in African
Independent Churches, water is prepared by prayer before it could be effective.
The use of water for healing is found in the Old Testament. Elisha (11 Kings
5:8-10,14), told Naaman to bathe in a river and he was healed of his leprosy. In
Ezekiel 47:1-12, a celestial river is described which brings life to all it touches.
In the Gospel, Jesus (In. 9:1-7), told a blind man to wash in River Jordan. He
did so and his eye sight wﬁs restored. These show the importance of water to

life. These and other similar passages are cited by African Independent

i



Churches to justify blessing water and using such water for healing. A typical
example is river Osun in Oshogbe, Osun State.

Joseph Babaloja, a co-founder of CAC, however claimed to be
commissioned by God to use water in his healing ministry. History shows that
the practice of using water for healing in CAC was derived from this
commission. The use of water in both CAC and African Traditional Religion is
therefore coincidental, and does not have any genealogical link.

item 6 (Table 4.3) shows that CAC encourages her members to observe
certain hours; of prayer. The church bases her view on Acts 3:1. There, Peter
and John went to the Temple :at the hour of prayer, being the nineth hour”.
This verse shows that as at the time the church began, the idea that there were
some hours when prayer could be effectively oftered was common. The time
that the idea began was not clear. Buf scholars such as McEwen (1950), have
suggested that the idea developed during the exilic period. The writer of Psalm
55:17 speaks of bis practice of praying three times a day. Daniel had the same
practice (6:10). If one tries to reconcile Acts 3 with the teaching of Jesus in
Luke 18:1, one is led to conclude that Peter and John were still tied to the apron
of Jewish tradition, when they went up to the Temple for the prayer referred to
in Acts 3. Or one concludes that the early disciples accepted that, although, one
should pray always, one should also observe certain hours for congregational

prayer. This second suggestion is most likely the comrect one. If that is



accepied, then, the practice of making some hours the hours of prayer in CAC
would not be wrong. It was probably designed 1o encourage regularity in
prayer.

Table 4.3 (item 7) reveals that the CAC pleas and/or makes her petition to
God in the name of Jesus by cailing the name severaily before presenting such
a request. This could possibly be traced to African Traditional Religion, which
was the members’ background before they become Christians. In African
Traditional Religion, the worshippers call the name of ancestral spirit three
times to ask for his assistance and/or to inquire from him information to clarify
issues. Scholars such as Fleming (1990} interpret the Biblical injunction ‘to
pray in the name of Jesus' (Jn. 14:13; 16:23-26) to mean the request one makes
should agree with the will of God.

To such scholars,. the passages say nothing about magically using the
pame of Jesus (o achieve a goal. But it 1s important to note that most African
Independent Churches interpret the scripture liferally. It is however possible to
conclude that the call on th; name of Jesus in prayer is accepted by the church
because the church leaders are of the view that the Bibie teaches that view and
not because it is practised in African Traditional Religion. For instance when
Peter was toﬁ heal the cnppled man at the beautiful gate of the temple, he
pronounced the name of Jesus: Peter said, "I have no silver and gold, but [ give

you what | have; in the name of Jesus Christ of Nazareth, walk". And he took



him by the right hand a raised him up, and immediately his feet and ankie were
strong (Acts 3:6-7: ¢f. 4:10).

Table 4.3 (item 8) shows that the CAC members consult prophets for
guidance. This is likely a substitute for consuliing ifa Priests to find out their
destiny and the root causes of their problems. The "African milieu 1s permeated
with the fear pf poison, evil spirit, and unlimited anxiety over fruitlessness. To
these, they seek solution and deliverance. Oshun (1983) points out that the
African Independent Churches (i.e CAC) recognize visions, and dreams, the
hope of healing, finding solutions to persisient probiems such as depression and
demonic attacks which were formeriy the domains of traditional priest. Fleming
(1950) points out that the scriptures reveal that the role of prophets as guidance
was prominent both in the Oid and the New Testaments. In the Old Testament
people sought guidance from the prophets (e.g. Judges 4:4; [ Sam. 3:20). The
casc of Saul the son of Kish who went {o Samuei to inquire the where about of
his father's lost sheep is reflected (I Sam. 9:5-). The New Testament reveals
that Jesus Christ was killed because it had been predicied by the prophets (Jn.
18:4), and that Jesus went through a lot of crises in [His minisiry because it was
written that He would go through them (Mt. 11:2-6; Lk. 24:25-26; 1 Peter 1:10-
12). The disciples of Jesus aiso inquired from Jesus about the future (Mt. 24:3;
ci Deut. 18:5; Mt. 16:13-4; Heb. 1:1-2). Agabus the prophet, played a guidance

role generally to people, and specifically to individuals like Paul the apostle



(Acts 11:27-30; 21:10 - 11). It is thus probable that it is the presence of this
experience 1n the Bible that gave the CAC the confidence to acquire the
visionary and prophetic power from God as against the attitudes of the
traditional 1fa priests who acquire their own ability through secret society. This
has fed the CAC to direct her audience (o the Living God.

Item 9 (Table 4.3) reveals that the CAC members sing Christian songs to
African tunes. For instance, songs are sung without following the rules of tonic-
sofa. What matters to them most is that the song meets the needs of the people
spirttually and psychologically. 1t is equally discovered that songs are sung in
African Traditional Religion in the same method. The songs found in the Old
Testament were most likely sung to their contemporary tunes. And the Psalms
in the Old Testament conformed {o the meters used by the contemporaries of the
then Jews. The issue of the African tunes being used in singing christian songs
in CAC do not contradict the Bible. It is therefore not a sign of syneretisim.

Table 4.3 (item 10) shows that CAC members use native dresses for
wedding. Observation however reveals that the church is selective in the type
of the native dresses it allows couples to use for their wedding.. The church
does not allow the use of ornaments such as earrings, necklaces, etc. Her

objection here is based on 1 Peter 3: 3{f. And 1 Tim. 2:9. These texts would be

examined later.



The Bible does not specily what wedding dressed should be. This 1s
mlderstandabAe when one remembers that wedding in the Bible land was
cultural rather than religious.

Wright (1953) supports that marriage among the Jews was traditional.
They were not ceiebrated in shrines but in their homes. The only religious
aspect there was the biessing which an invited Rabbi would be asked to
pronounce on the couple. They used traditional dresses for wedding. Their
dressing was very cosily and elaborate. At times, the poor borrowed wedding
robes from the rich. Every cffort was made to make wedding memorabie
afterwards (cf. Jer. 2:32). The bride and the groom wore crowns. Ezekiel
16:11-12 describes the apparels of brides as "ornaments, bracelets, neck chains,
jewel on forehead, earrings in the ears, and a crown on the head”. All these
were cultural,

Searching the Bible for specifics on how to dress for wedding is futile.
The ontly principles is found in the New Testament. There, both Peter (1 Peter
3:3ff) and Paul (I Tim. 2:9) recommend moderation and humility for women.
The demand for moderation opposes the extravagancy which characterized the
dressing of the women, not only among the Jews, but also in the entire Roman
Empire of that time. The scripture passages do not forbid the putting on of
earring. They do not forbid braiding of hair. Only what the passages do is

forbidding extravagancy and recommending spirituality in its place.



From the forgone, this researcher concludes that it is nol wrong to use
traditional dresses for wedding as lopg as moderation 1s maintained. Christ
Apostolic Church is therefore not wrong in using native dresses for wedding.

Tabie 4.4: Aspects of African Culture found in CAC.

Pereontave

3/No.  Tiems 1] L A RANKING

1. The church ministers freedom from bad

Dreams and sicknesses - . 100 *
2, The church teaches ber members to pray

Loudly in the name of Jesus, - - 100 *
3. Holy water is used for healing. - - 100 1
4. The church ministers deliverance ftom

bondage of witches, wizards, devils

and demons. 417 - 95.83 g

3

5. The church ministers freedom from the

Fear of death, poverty and barrenness, 834 - 921.66 S
6. The church uses local language in her

Services. 12,51 - 87.49 "
7. Christian songs are sung in Yoruba

Language and luncs. 16.66 - 83.34 7
8. Prophets are consulted before travelling ~ 16.68 - 83.32 g™
9. The Mimisters encourage members to speak

and pray in tongues 20.83 20.83 58.34 gt
10.  Local dresses are used for wedding. - 83.32 16.68 1™
11.  Dreams and visions are divine guide 58.34 4.17 3759 Bks

12.  Ministers use African proverbs to explain
their sermons. 50.00 4166 834 (2

13 The church teaches her members to go to
Sacred places like Arakeji to pray on
Serious issues. 8332 834 834 2%

—



14.  The church teaches her members to
Observe certain hours for citective prayers  91.060 - 8.34 124

15 The church teaches her members polygamy 41,62 50.04 8.34 12"

16. Storics and deeds of African gods are used
to explain gospel truths. 4166 50.00 334 16"

Table 4.4 shows the responses of non CAC members and new members
of the church on what they pereeived as the aspects of African cutture found in
CAC. The respondents accepted that the following 10 items are found in CAC:
The church ministers deliverance from bad dreams and sicknesses (percentages:
Yes 100, No. — 0) (item one}; challenges herc members to pray aloud
(percentages: Yes - 100, No. = 1) (item two), and administers holy water for
healing (percentages: Yes — 100, No. = 0) (item three); Next, the respondents
agreed that the church ministers deliverance from bondage of witches, wizards,
dewils and demons (percentages: Yes — 95.83, No. — 4.17)(item lour); the
church ministers deliverance from the fear of death, poverty and barrenness
(percentages: Yes = 91.66, No. — 8.34) item five); local language (i.e. Yoruba)
1s used by the church to communicate in her services (percentage: Yes = 87.49,
No = 12.51) (item six); that Christian songs are sung in Yoruba languape
{(percentages: Yes 83.34, No. = 10.65) (item seven), church members consuli
prophets befgre travelling (percentages: Yes =83.32, No = 16.68) (itcm eight);
ministers encourage (but not teach) church members to speak and pray in

tongues (percentage: Yes = 58.34, No. = 58.34, No. — 20.83) (item nine); and



that CAC members use local dresses for wedding (percentages: Yes — 10.68,
No = 0 (item 10).

Table 4.5: Aspects of African Culture found in CAC,

Percentage

S/No.  ltems D 1] A RANKING
. The church ministers deliverance from

Bondage of witches, wizards, devils

and demons. 34 00 920 ™
8 The church ministers freedom from the

Fear of death, poverty, and barrenness. 5.8 1.5 927 pe
3. The church ministers freedom [rom dreams

And sicknesscs. 64 22 914 3
4. The church teaches her members to pray

Loudly in the name of Jesus. 58 55 888 4"
5. Dream is a means of divine guidance. 80 57 862 e
6. Ministers use Alfrican proverbs to explain

their sermons. 86 58 855 o™

o]

7. Holy water is used for healing 127 3.7 83.7 ™
8. The church teaches her members to observe

Certain hours for effective prayers. 123 43 834 gt
9 The church uses local language in her

Services 114 65 822 o™
10.  Prophets are consulted before travelling. 1722 92 736 10"
11.  The church teaches her members to go

To sacred places like Arakeji to pray on

Serious issues. 203 68 730 e

12, Christian songs are sung in Yoruba
Language and tunes 231 98 671 j2®

13 Stories and deeds of” African gods are
Used to explain gospel truths 225 148 0628 13"



14, Local dresses are used for wedding 267 1.1 622 14

15.  FThe ministers encourage members
To speak and pray in tongue. 348 154 49% 154
16.  The church teaches her members polygamy 818 43 13.9 16"

Table 4.5 above answers research question two on the aspects of the
African found in CAC. They are the response of the CAC members who have
spent nothing less than three years in the church. The responses to the items in
section C of the questionnaire were ranked in the order of the percentage of
people who responded positively to each item. For each item, the percentages
of the positive are compared with those of the negative responses. 15 out of the
16 items on the table above were accepted by the respondents as found in CAC.
One of the items was rejéclcd as operating 10 CAC (ftem 10). The items
generally aceepted as prominently operating in CAC are:  the church ministers
deliverance from bondage of wilches, wizards, devils and demons (percentages:
Yes = 96.0; 2o. — 3.4) (itlem 1); The church ministers freedom from the fear of
death, poverty and barcnéss (percentages: Yes — 92; No. — 5.8) (item 2}, The
church ministers freedom from bad dreams and sickness (percentages: Yes =
91.4; No. = 6.4) (item 3); The church teaches her members to pray loudly in
the name of Jesus (percentages: Yes — 88.7; No. — 5.8) (item 4); Dreams isa
means of divine guidance (percentages: Yes - 85.2; No. —~ 80) (item 5Y
ministers use African proverbs to explain their sermons (percentages: Yes =

85.9: No —- 8.6) (item 6) and Holy water is used for healing (percentages:  Yes



= 83.7. No. ;‘312.7) (item 7). Other items accepted by the respondents are: The
church teaches her members to observe certain hours for effective prayers
(percentages Yes - 83.4. No. — 12.3) (item 8); The church uses local language
in her services (percenfages: Yes — 82.2; No. il.4) (item 9), prophets are
consulted before travelling (percentages: Yes = 73.6 No. = 17.2) (item 10);
The church teaches her members to go to sacred places like Arakegi to pray on
serious issues (percentages: YES = 73.0; No. — 20.3) (ifem 11); Christian songs
are sung in  Yoruba language and tunes (percentages: Yes — 67.1; No. — 223 1)
(item 12); stories and deeds of African gods are used in the church to explain
the gospel truths (percentages: Yes — 62.8; no. = 22.5) (item 13); Local dresses
are used for wedding (percentages: Yes — 62.2 ; No. = 26.7) (item 14); and
ministers encourage members to speak and pray in tongues (percentage: Yes =
49.8; No. — 34.8) (iten 15).

A comparison of Tables 4.4 and 4.5 reveal that non CAC members and
new members disagreed with five items accepted by long time church members.
Non CAC and new CAC members denies that drcams is a means of divine
gmidance in the church; ministers use African proverbs to illustrate their
messages; church teaches her members to go to sacred places to pray; and that
stories and deeds of African :gods are used to illustrate the gospel messages.

The aspects of African culture identifies in items I-15 (Table 4.5) above

can be grouped into seven. The first category relates to deliverance from



sickness, poverty, deaih and demons (items [, 2, 3, and 7). These items ranked
highest in the responses gathered from the questionnaire used. This shows that
the CAC in lic-Ife emphasizes prosperity gospel. This is clearly an influence
from Affrican culture. An average African i1s worried by sickness, poverty, death
and evil spirits. The Gospel that would appeal to him must deal with his fears.
Like in African Traditional Religion, water is used in healing. This is exactly
whalt the CAC in lle-lfe is doing.

The second category relates to the medium of communication in the
church. Re%ections on items 6, 9, and 13 (Table 4.5) show that in Ile-Ife,
Yoruba which is the local language of the arca is used in the worship services of
the church. The reflections further show that African proverbs, stories and
examples of African heroes and gods are frecly used in the church to explain the
Gospel. These make the Gospel messages intelligible to those who hear them.

The third calegory relates to emotionalism. liems 4, 8, and 15 reveals
that the church encourages her members to be emotional in their prayers, The
members are encoumraged to pray loudly, at certain hours in tongues. One
observes that emotionalism is African. The Yorubas like making noise. They
sing and pray at the top of their voices, and they are of the view that there are
certain hours when demons roam about, and other hours when God's angels
readily answer prayers. It is equally viewed that the demons could not be

rebuked softly, but with a lot of shouting to scare and drive them away.



Speaking in tongues is also common tn African Traditional Religion. It is
therefore understandable that the Gospel presented to those living in 1le-ife by
CAC is acceptablc to many of them. The Gospel manifests certain
characteristics with which the people are familiar.

The fourth catcgory relates to means of divine guidance (items 5, and 10).
Like the African Traditional Refigion, drecam is accepted. And like the priesis
of African Tradifionai Religion, the prophets of the church are contacted by the
people ie find our the outcome of embarking on important projects before doing
them.

The fifth category relates to songs (item 12). In le-Ife simple Gospel
songs are composed and sung to Yoruba tunes by CAC members. This is
aftractive to the people. The sixth category relates to dressing (item 14). Many
couples wed in the church in traditional attire.  Although, the church has no law
guiding dressing for wedding, members arc cncowaged (o use what they have.
The final category relates to sacred pilgrimages (item 11). Like all other issucs
discussed above. This featwe is common to African Traditional Religion
(including African culture). Members of CAC in lle-Ife, therefore find it easy
to understand and follow the God who appeals to and deals with them in the

6
way they understand.



Table 4.6_Impacts of African culture on Christ Apostolic Church

Members. i
Pergentage

5/MNo.  ltems D U A RANKING
1. Miracies are constantly witnessed in the

church. 5 1.2 15 975 1%
2. The love of God, Jesus and Ioly Spirit

Depends in the hearts of the members. 21 49 930 2
3. Members think more of spiritual than carthly things

(¢.g members spends much time on church related

activities and prayer). 55 56 889 3¢
3 Members are no longer afraid of the devil, demons,

Witches, and wizard. 73 41 886 4°
3. Members love one another (e g. they assist those

Those in crises moralty and spiritually). 64 71 885 S"
6. Deliverance from poverty and fear of death is

Assumed in the church. 80 40 880 of
7. Members are told to, and do live holy life styles. 52 90 88 7™

8. Members depend on God for their daily provisions. 80 7.7 843 g%

9. Many people join the church because their needs

Are met there, 132 58 809 o
10.  Members denounce idolatry and charms, 105 95 809 10"
1. Members are monogamous 11,7 92 791 1*

Table 4.6 provides answer to the third rescarch question raised in chapier
I (section 2) of this study on the Impact of African Culture on Christ Apostolic
Church members. It shows that all the items listed on the table werc accepied as

existing in the church by the respondents. The responses to the items in Section



D of the questionnaire (see the Appendix) were ranked to show the order in
which the ttems listed v it were accepted. The respondents potnted out that:
Miracles are constantly witnessed in the mission (percentages: yes = 97.3, No ~
1.2) (item 1); members of the church are very commitied to God the Father, the
Som, and the Holy Spirit (percentages: Yes = 93.0; No. — 2.1) (item 2}; and that
the members of the CAC think more of spiritual than earthly things (percentages
Yes — 88.9; No -5.5 (item 3). The respondents {urther showed that CAC
members are not afraid of the devil, demons, witches and wizards (percentages:
Yes ~ 88.6; No = 7.3) (item 4}, there is brotherly love and concern among the
members {percenfages; Yes"; 88.5; No. — 5.2) (item 7Y, and thai members of the
church gencrally depend on God for their daily provisions (percentages: Yes —
84.3, No. — 8.0) (item 8). The observations above partly explains why many
people join the CAC in lle-Ife (percentages: Yes -~ 80.9; No. = 13.2) (ilem 9).
Other impacts of African culture on the CAC members are that: members
generally denounce idolatry and the use of charms (percentages: Yes: = 80.9;
No = 13.2) (item 9). Other impacts of African cuiture on the CAC members are
that: members generaily denounce idolatry and the use of charms (percentages:
Yes = 30.0; No — 10.5) (item 10); and members are mostly monogamous

(percentages: Yes = 79.1; No — 11.7) (item 11).
The responses of non CAC members and new chuich members to

questions on impact of African culture on CAC members are not dependable,



except on two items (items ong, and six). They were undecided in their
responses on the test items. This could have resuited from the fact that they
have not been exposed cnough to the church doctrines and teaching to be able to
respond to the research items.

As Folarin (1995) points out, impact can be m form of acceptance or
rejection. The responses in items 1-8 show that CAC has replaced magic with
miracles, traditional cultic and communal love with brotherly love among
members, the promise of prospenty ofien given by African Religious' priests 1s
now aroused by the churches prophets and Evangelists, the holiness in life-style
demanded by African Traditional Religion is replaced with the demand for holy
living in Christian faith; and the dependence for the daily provision of the
Traditional African on the deity is now changed to dependence on the christian
God. The view of the African that the physical and the material ave determuned
in spiriiual reaims has led the CAC 1o emphasize that their members spend
much time on spiritual activities. Thts is manifested in the church by the
emphasis placed on fasting and praying to God. This has purged many CAC
members of the fear of demons, witches, and wizards. The fact that the
individual membérs of CAC has learnt through experience that God loves and
cares for him/her has allegedly led many members of the church to
progressively express their love 1o God the Father, the Son, and the Holy Spirit

m form of greatest devotion to the Trinity.
6



Items 9 - 10 on Table 4.6 show how CAC is hostile to some aspects of
African culture. The CAC is hostile to Traditional Religious and the use of
charms. Another hostile reaction of CAC is to polygamy. The CAC practises
monogamy and harshly condemns polygamy and polygamists.

A possible conclusibn here is that the CAC has made Christianity
relevant and acceptable to the people in lle-Ife. Another conclusion is that
when CAC views that a culture contradicts the teachings of the Bible, the

N TV :
church is not afraid to reject such.

4.4 Testing The Hypotheses

The researcher formulated three hypotheses for the study. The results of the test

of the hypotheses are presenicd below.

Hypothesis 1: "There is no sipnificant difference between the averape
opinsons of the ministers and that of the lay members in the
CAC on the type of Christianity practised in the CAC".

To test the above hypothesis, a t-test for independent samples was conducted.

Its results were presented on Table 4.7 below:

Status N X SD SFK( dr t p Deeision

Laity | 590 | S0.533 | 8.784 | 1.604 Not |

Minister 60 51976 | 7374 0.431 648 -1.21 0.227 Significant




Table 4.7 shows that the computed T-value ~ - 1.21. With df —~ 648 and
the < = 0.05, there is no significant difference in the average opinions of the

ministers and that of the lay-members of CAC in the type of Christiamiy
practised as the probability remains at 0.227. The hypothesis is therefore
retained.

The findings in Table 4.3 (scction 4.3) of this rescarch reveals that ihe
respondents tot he administered questionnaire agree that. CAC members use
local languages 1o pray and preach sermons, CAC members recogiize and
encourage the use of dreams as a means of divine communication, CAC
members use Psalmis to.pmy on their problems;, and CAC members go on
piigrimages 1o sacred places. The respondents also agreed that Holy water is
used for healing in CAC; that ceriain hours are observed for cffective prayers;
that members consuli prophets on major issues before embarking on them; that
the church encourages and sings Christian songs to African (unes; and that
members use native dress(es) for wedding. The researcher evaluaied biblically
the above iié;ns which the respondents agreed are found m CAC do not
contradict any biblical imjunction. He also observed that the accepted items,
thougihh based on il}c CAC undersianding of the Bible arc similarly found in
African culture. There is, no significant difference in the opinions of the
muisters and laity of CAC that the type of Christianity practised in CAC is

positive.



Hvpothesis 2: "There is no significant difference between the average
<
opintons of the ministers and that of the lay-members of the
CAC on the aspects of the African culture that influence

Christianity in their mission”.

To evaluate this hypothesis at - test for independent samples was conducted. lts

results were presented on Table 4.8 below;

Table 4.8: Aspects of the African Culture which influence Christianity in

CAC
Status N X SD [SEX] df | t P Decision
Laity 590 | 58.333 5.128|936

648 | 2.091 0.037| Significant

Ministers | 60 55.628 6.880) 402

From Tablc 4.8 the t - calculated = 2.09. with df — 648 and « = 0.05,
this indicated that there _is a significant difference in the average opinions of the
lay-members an(i the ministers of CAC on the aspects of Africa culture that
mfluence Christianity i the misston, as the probability stands at 0.037. the

hypothesis is thercfore rejected.



Although Table 4.5 (scction 4.3) shows that most respondents accepted
that ali, but one of the identified items on the table arc in the CAC, there is a
difference of opinions between the laity and the clergymen on the tssuc. The
higher percentages of the acceptance of items 1 - 11 on table 4.5 resulted trom
the greater number of the laity than the clergymen who responded to the
administered quecstionnaire. | Table 4.8 shows that the mean perception of the
laity is higher (X ~ 58.333) on what they regarded as aspects of Allican
culture which influence CAC. The lower mean perception of the ministers is
likely more ogjectivc than that of the laity and therefore significant, because the
clergymen are beticr enlightened on religion than the Jaity.

Fvpothesis 3: "Thete s no significant ddference between the

average opinions of the ministers and that of the lay-
members of CAC on the impacts of African Culture
on Christ Apostolic Church".
To test this hypothesis, at - test for independent sampics was conducied. ts
results are shown in Table 4.9 below.

Table 4.9: Impacts of African_Culture on Christ Apostolic Chusch

Members.
Status N | X SD |SEX [df |t P Decision
Laity 590 | 46.667 5.689/1.039 Not

6481 0.33 | 0.743 |Significant
Ministers | 60 | 46.270 6.36310.372




Table 4.9 shows that the computed t-value - 0.33. With df - 648, and o =
0.05, there 1s no significant difference in the average opinions of the lay-
members and that of the ministers of the CAC on the impact of African Culture
on their mission. Hypothesis three is therefore retained. This implied that both
the lay-members and ministers of CAC significantly agreed that presenting the
gospel to the people of lle-Ife, 1n and through their culiure makes the members
of the church to understand the gospel better, which in turn profoundly draw
these members closer to God and to one another. The effects of African culture
on CAC members (sec Table 4.6) are that regularly experienced in the church,
and many members are very committed to the things of God. Qther effects
which the betier undc.rstanding of the gospel through the use of African culture
has on CAC members are that many CAC members no longer fear demons and
their agents, they denounce the use of charms and idolatry, they live holy life

styles, they trust God for their daily provisions and they practise monogamy.



Chapter 5
6

SUMMARY, FINDINGS, CONCLUSION AND RECOMMENDATION

5.1 Introduction

This chapter focuses on a general summary of what the research did, and
how it was carried out. Then the findings of the rescarch are presented and the
conclusions. The chapter closes with recommendations to vanous groups and
people.

3.2 Summary

To investigate the impact of African Culture on Churistianity 1n Christ

Apostolic Church, the resecarchec used all the 60 assemblies of Christ

Apostolic Church in Ile-Ife, Osun - State. Chapter one points three

research questions and three hypotheses to which answers were sought in

this study. The research questions and hypotheses focused on the type
of Christianity practised in CAC, the aspects of African Culture that
influence Christianity in CAC, and the impacts of African culiure on the

CAC melnbefs.,

Chapter ﬁvo of this study located ihe problems of this research
amidst some relevant literature, There, literature on religious evaluation

models, relevant aspécts of Afiican calture 1o Christianity, how to



Africanize Christianity, types of Christian messages/sermons, features of
African Independent Churches, and some methods of preaching Christian
messages were reviewed.  This provided materials for discussing the
findings of the work in chapter four.

In chapter three, the research design and methodology for this work
were discussed. The research design of the study was survey. The
sample for the stud;g was made up of Christ Apostolic Church ministers
and laty. The instrument used to gather data for the work was
questionnaire. The research instrumcnt was validated by the researcher's
SupCii’iSOf. This researcher administered the instrument himsell.

In chapicr four, the data gathered from the field were analysed
using frequencies, percentages, and t-test. Here it was found that more
may-members responded to the administered questionnaire. Two of the
three hypotheses formulaied were accepted. The data collected from the
questionnaite and the Bible interpretations lollowed the test of each
hypothesis.

5.3 FKindings
he following are.the major findings of this study:
It was found that CAC in e Ife, preaches deliverance from sickness,

poverty, death and demons.



10.

CAC also claims to have the power to exorcise demons from the
oppressed and the possessed.

it was cqually [ound that CAC in Ile-lfe over emphasizes material
prosperity to her members.

It was found that CAC in {le-Ife 1s emotional while praying. It was
discovered that they are of the view that one cannot exorcise demons and
devils from a possessor without praying aloud. The demons could bot be
rebuked softly.

It was discovered that CAC does not do anything without first seeking
guidance from God.

It was also found that in CAC lle-Ife sermons, songs, ctc are mostly
presenied and, delivered in Yoruba language.

it was found thaf brides and bridegrooms arc permitted to wear local
dresses to their wedding services.

It was found that CAC make pilgrimages to local sacred places where
God manifesied humself in spectacular happenings, and/or places of his
appeargnces to the church leaders.

1t was found ‘in CAC lle-1fe that dreams are secn as means of divine

commuinication.

It was also found that majority of the people use Psalms to pray for their

different needs.



11.  The ministers in CAC ile-Ife are of the view that cultwre is a very
effectivesmeans of preaching the gospel.

12.  The lay members in CAC, lle-Ife are equally of the opinion that culture
is a very effective means of preaching the gospel.

13. 1t was discovered that laity did not associate the type of Christianity
practised in the CAC Mle-1fe to the influence of their culiure.

14.  The ministers however, are of a strong opinion that the type of
Christianity practised m CAC, lle-Ife is greatly mfluenced by the culture

and custom of the people.

5.4  Conclusion
The findings of this rescarch form the conclusion reached by the
researcher. The responses received showed that both the Christ Apostolic
Church mimisters and Taty agreed significantly on the first two, but rejected the

last hypotheses as stated below:

(@) The impact of African culture on the type of Christianity practised
in CAC fs positive, members use their local languages to pray and
hear sermons, seek guidance through dreams, read Psalins to effect
soluiions to their problems, go to sacred places on pilgrimages, use

holy water for healing, observe certain hours for effective prayers,



(b)

(c)

call the namc of Jesus severally before praying, consult prophets
before doing any important thing, and sing songs to African tuncs.
These are all biblical.

Christ Apostohic Church aggressively responds to certain aspects of
African culture. The church challenges her members to pray for
miraculous deliverance from the attacks of evils spirit. The
members are exhorted to transfer their trust to God rather than the
gods of Traditional Religion. Holiness of life is demanded by the
cémrch to avoid demonic oppression. Monogamy rather than
polypamy is demanded from CAC members. All these challenges
have resulted in increase of the membership of CAC,

Christ Apostolic Church ministers and laity disagreed significantly
on the exient to which certain aspects of African Culture are found
m CAC. But they unammously accepied that CAC s hostile to
polygamy. Existence of familiar spirits such as witches, and
wizards are acknowledged by the churchh. Poverty, death and
barrenness are acknowledged problems of Africans to which the
church ﬁ'linisters. Sicknesses and bad drcams are problematic to
African Christians and they want them addressed. Christians in
CAC accepted that constant and loud praying allows them (o be

psycho-somatically mavolved in worship.



5.5 Recommendations

(a) . A monitoring tcam should be established by CAC to supervise

(b)

(c)

and control the aspects of African culture incorporated into the
worship of the mission. This is with the aim of Ich.ecking the
incursion of unchristian practices into the church.

A systematic study of the nafurc and effects of African culture
on CAC S]lDi]ld be carried 0.ut thmugllmut Nigeria for validation
purposes.

Rescarches should be conducted on other African Independent
churches to find out the extent to which integration of African

culture into their Christianity has influenced their brand of

Christianity.



83

REFERENCES

Abayomi, A.A. (1996). A Seasoned Preacher. Ile-Ife: Olajide Printing Works

Adegboyega, S.G. (1978).Short History of the Apostolic Church in

Nigeria._Ibadan: Rosprint Industrial Press Limited
Akao, J.0. (1991). "The Twentieth Century Pentecostal Influence on
worship in the Mamiine Churches of Nigeria" Qgbomosho

Journal of Theology. No. 6 Dec. pp. 24-31.

Akosa, B.C. (1989)."T'he Pentecostal concept of Salvation: A study of
Nigerian Pentecostal Churches with Particular Reference to
three churches in the Platcau. An Unpublished M.A. Thesis,
University of Jos.

Akuezuilo, E.O. (1990). Research Methodolopy and Statistics. Awka: Cluiston

Printing and Publishing Company Limited.

Alan, 1 (1984). Deeper Life: The Extra-Ordinary Growth of Deeper Life Bible

Church. London: Hodder and Stoughion.

Alokan, J.A. (1991). The Christ Apostolic Church; 1928 - 1988 Lagos:

Ibukunola Press.
Appia-Kubi, Q. (1970). "Indigenous African Christian Churches: Signs of

Authenticity”. African Theology on Rouie. Maryknoll

(EEd). New York: Orbis Books, pp. 8-15.



&9

Ayandcle, E.A. (1966). Missionary Impact On Modern Nigeria 1842 - 1914,

London: University Press.

(1978). "Thc Aladura Among Yoruba A Challenge to the

Orthodox Church”. Christianity in West Africa: The

Nigeria Story. Kalu Ogbu (Ed.) ibadan: Dayster Press, pp.

¢ 20-32.
Bajah, S.T. (1979). "Lvaluation of Integrated Science education”. New Trends

in Inteprated Science Teaching. Paris: UNESCQO. PP. 60-65.

Beaver, R.P. (1968). The Missionary Between Times. Garden City:

Doubleday and Company.

Berkhof, L. (1950). Principlcs of Biblical Interpretation. Grand Rapids:

Baker House Publishing Company.

Bloescl, D.G. (1983). "The Primary of Scripinre”. The  Authoritative Word.

Donald K. Mckim (Ed). Grand Rapids: Eerdman Publishing
Company pp. 117 - 153.

Brubacher, J.S. (1950). Modern Philosophies of Education. New York:

McGraw Hills Books Company Limited. Brubacher, J.O
Brubacher, J.O. (1970). "Instructional Methodology for Adult”. Adult

Education in the ¢hurch. Zuck R.B. and Getz, G.A. (Eds).

Chicago: Moody Press. Pp 25-40

Bullock. C. H. (1979).  An Infroduction to the Old Tesjament Poetic Books:




The Wisdom and Song of [srael. Chicago: Moody.

Collins, J.A. (1991)."Indigenous Worship from a Missiological

Perspective”. Ogbomosho Journal of Theology No. 6,

Dec. pp. 32-39.

Crampton, E.P.T. (1976). Christianity in Northern Nigeria. 2" (Ed). Zaria:
(Gaskiya Corporation.

Damarest, B.A. (1982). General Revelation. Grand Rapids: Zondervans

Publishing Company.

Danfulani, A U.D. (1986)." A Historico - Missiological Analysis of fifty
years of the church of Christ in Nigeria (COCIN) in Mupun
land", Unpublished M.A. Thesis for the school of Post-
graduate gt.udics. University of Jos.

(1996)."Intcgrating Traditional African Merality in 1o the

conicmporary Christian Rehigious Education Curriculum in

a Nigeria"._Jos Bulletin of Religion. (Vol.3) pp. 25-30

domingucz, R.H. (1987). The gifis of Health: When Faiih and Medicine Aprec

and When they don't Ontario: David C. Cook Publishing

Company.

Douglas, M. (1970). Natural Symbolis. London: SPCK.

Eichroldt, W. (1961). Theology of thie Old Testament. London:

SPCK. Vol .2,



Fafunwa, B. A.(1991)  History of Education in Nigeria (New Ed.). Ibadan:

&

NPS Educational Publishers.

Farrow, S. S. (1969). Faith, Fancies and Fetish of Yoruba Papganism. New

York: Negro University Press.

Fleming, D. (1990). Bridge Bible Directory. An A - z of Biblical

Information. Australhia: Bridge Way Publications.

Fletcher, J. {(1996). Sitvation Ethics: The New Morality. Philadelphia:
Westminster.

Folarn, G.0O. (1994)."Evaluation of the Concept and Manifestations of
Spirit  Baptism in selcted Pentecostal Denominations of
Oyo - State”. A PhD Thesis submitted to the Post graduate
School ABU, Zaria.

L1995). "Influence of Culiure on Christ Apostolic Church: A

study of Midwifery in Agbokojo 1badan".  Religious

Education Jjournal. Published by Ahmadu Bello University,

Vol. 1(2) pp. 20-27.

(1997). "African Charismatic Movement”, A

Mineography of CRS section, Department of Education,
ABU, Zana,

Frampton, H.V. (1995). More Miracles of Ilealing, England: Clays Limited.

Geisler, N.L and Feinberg, P.D. (1980).Introduction to Philosophy. Grand




Rapids: Baker House Publishing Company.

Geisler, N.L. (1982).Miracles and Modern Thoughts, Grand Rapids:

Zondervan Publishing Company.

Gibbs, A.P. (1964). The Preacher and His Preaching. Lagos Ken
Maranatha Ventures.
Glasser, A. I. (1979). "Help from the Unexpected Quarter or the Old and

Contextualization”. Missiology: An International

Review. No. 7 pp. 110-115.

Grimley , J.B. and Robinson, C.E. (1966). Church Growth in Central and

. Southern Nigeria. Michigan: Grand Rapids Eerdmans
Publishing House.
Hackett, R.J (1980). "Thirty years of Growth and change 1in West Afnican
Independent Churches. A sociological perspective”. Journal

of religion in Africa. No. 11 Fasaule 3, pp. 16-22.

Hanson, R.P.C. }1963). The Bible As A Norm of Faith, Durham: University

Press.

Hastings, A. (1976). African Chnstianity. London: Geof{rey Chapman.

Henry, C.F.H. (1979). God, Revelation and Authority. Waco Texas: Word Books,

Vol. 4.

Hilliard, F.H. (1963).Curriculuim Development Programme Improvement.

T o s ML LW e T



IBE, 1. (1989). "An Assessment of the implementation of the Nalional Policy
on Education in Junior Secondary Schools in Kaduna State
of Nigeria”. An unpublished M.Ed. Thesis Proposal
submitted to the Faculty of Education ABU, Zana.

Idowu, E.B. (1962).Towards An Indigenous Church. Ibadan: Oluseyi Press.

(1973). African Traditional Religion. New York: Orbis Books.

Ikenga-Metuh, E. (1995). “Theological Bases for Christianizing African Forms

of Worship of God: A case study of the Igbo" The Nigerian

Journal of Theolopy. Vol. (1) pp. 70-90.

Hori, J.A. (1992). Principles and Methods of Teaching Christian Religious

Education in Post Primary {nstitutiops. Kaduna: Ayodapo

Priniing Works.

(1692). Christina Religious FEducation Cucriculum Studies,

Zaria: Adam Press.

lmasogie, O. (1982). African Traditional Religions. Ibadan: University Press

Limited. -

, (1991}, "The Influence of African Traditional Religious

Ideas of Worship on the Christian Worship Practices In
Nigeria", Ogbomosho Journal of Theology. No. 6, Dec. pp
& 17-23.

Inch, M. A. (1973). "Dreams” Baker's Dictionary of Christian Ethics. Carl F.H.
Henry (Ed). Michigan: Baker Books House P. 192.




Isola, P.A. (1997). "The Christian Conception of Salvation in African Contexi".
UMTC Journal of Theological Studies. Vol. W pp. 20-29.

Kate, B.H. (1975). African Cultural Revolution And the Christian Faith. Lagos:
Baraka Press Limited.

Kenyatta, I, (1979). Facing Mount Kenya. Nairobi: Heinemann,

Krejcie, R. V. and Morgan, D. W. (1970)._"Determining Sample Size for
Research Activities". Educational And Psycholopical

Measurement. (Vol. 30). Texas University Press, pp. 607 -
610,

Kwesi, A.D. (1974). "Towards A Theological African”. New Testament
Chrstiamty for African and the World. Mark E. Glasswell
and Company ([Zds). London: SPCK pp. 48-69.

Lekwat, B.B. (1977). "The Principles of Teaching CRE in Nigeria Schools”.
An unpublished M.Iid. Thesis submitied to the postgraduate
school. ABU Zaria.

Lewss, C.5. (1977). Miracles. Glassgow: William Collins Sons and Company
Limited.

Marshail, [.LH. (1977). New Testament interpretation. Exeter: Paternoster.

Maxey, 1. P. (1987). Ministerial Ethics; A Guide to Minisierial Ethics and
Etfiquette. Lagos: World Parish Publicaiions

Mbiti, J.S. (1970). African Religion and Philosophy. New York: Doubleday
Anchor.

. (1972) New Testament Eschatology in An African Background,
London: O.U.P.

McEwen, J.S. (1950). "Prayer". A Theological Word Book of the Bible. Alan
Richardson (Ed). New York: Macmillan Publishing
Company. Pp. 169 -171.

Melville, J. H. (1948). Culture Dynamics. New York: SPCK.

Murray, I. (1957). Principles of Conduct. London: Tyndale Press.




Nihinlola, E. (1995). Nigerian Baptist Convention And Pentecostal/Charismatic
Worship Practices. Ogbomosho:. Apape Sive.

Nineham, L. (1969). ¥ The use of the Bible in Modern Theology™. Baulletin of
John Rylands Library. Vol. 3:pp. 6 - 11.

Npana, D.C. (1992). Introduction to Fiducational Research. Ibadan: Heinemann
Educational Books Plc.

Niwasa, S. (1973). "The Concept of the Church in Black Theology”. Black
Theology. Basil Moore (Ed). London: N.S.U. pp. 1-8.

Obanya, P. (1983). General Methods of Teaching. Lapos: Macmillan
Publishers Limited.

Obayomi A (1977). "The Yoruba and Edo Speaking People and Their
Neighbours Before 1600". History of West Afiica. New
York: Columbia University Press, Vol 1, pp. 62 - 78.

Ogunyanju, G.A (1994). Proliferation of Indigenous Independent Churches
and Its Impact on Orthodox Churches in Kwara - State". An
unpolished PHD Thesis submitted to the Postgraduaie
School, A.B.U., Zana.

Okare, T. (1988). "Inculturation In the New Testament Its Relevance for the
Nigerian Churches”. Proceedings of Catholic Bookshops
¢ study session. Nov., pp. 18-27.

Olowola, C.A. (1991). "Towards an Evangelical Theology in Africa". ETSI
Journal: Journal of the Faculty of ECWA Theological
Seminary, Igbaja, No. 2, pp 15-22.

Onibere, O.S.G.A. (1978). Biblical Faith and the Search for African Theology".

Religions. Journal of the Nigerian Association for the study
of Religions. Vol. 3. pp. 33-45.

Onwuka, 5.C. (1983). "I was a Juju Priest of African Traditional Religion".
West



Africa. Ade Agboola (Ed.) Ibadan: Dayster Press. Pp.16-28.

Qosthuizen, G.C. (1968). Post-Chiristianity in Africa: A Theological and
Anthropological Study. London: Hodder and Stoughton.

Osborn, T.L. (1977). How To Receive Miracle Healimg. Chicago: Osborn
Foundation 1aternational.

Oshun, C.G. (1983). "Nigerian Pentccostalism: Dynamics and Adaptability”.
Religions. A Journal of the Nigerian Association for the
Study of Religions Vol. 8. pp. 2-19.

. (1987). "The word of God as Word: A Pentecostal view point”.
Alftican Journal of Biblical Studies. Vol. 2 (1 and 2) pp. 20-

46.

Ottjele, P. Y. (1991). Understanding the African World view: A Religious

Perspective” (gbomosho Journal of Theology. No. 6 Dec.
pp. 1-16.

Owen, G.F. (1961). Archaeology And the Bible. London: SPCK.

Ozigi, A and Canham, P. (1978). Leaming and Teaching. london: Oxford
University Press.

Pobee, J.5. (1979). Towards An African Theology. Nashville: Abingdon.

Robinson, A, (1980). Principles and Practices of Teaching. London: Georye
Allen and Unwin,

Sannch, L. (1983). West Afiican Christianity: The Religious Impact, Mary-
Knoil: Orbis Books.

Sawyer, H. (1988). Creative Evangelism. London: Luthcrworth Press.

Shorter, A. (1976). African Culture and the Christian Church. New York:
Orbis Books.

. (1977). African Christian Theology. London: Geoffrey Chapman.



Silvia, J. and Yescldyke, J.E. (1978). Assessment_in Special and Remedial
Lducation in America. Boston: Houghton Mufflin Company
Limited.

Stride, G.J. And [fcka, C. (1971). People and Empires of West Africa. Lagos:
Thomas Nelson.

Sundkler, B.G.M. (1961). Bantu Prophets in South Africa. London: Oxford
University Press.

Tasie, G.O. M. (1978). Christian Missionary Enferprises in the Niger Delta:
1864 - 1918. Leiden: E.J. Brill.

Tawney, D.A. (1977). "The Evaluation of Integrated Science Education, its
sirengths and Linmtations, its scope and methodology"”. New
Trends in_ Inteprated Science Teaching. Paris: UNESCO,
Vol.5 pp. 17-23.

&

Taylor, G.B. (1987). Culture., New York: SPCK.

Turner, H. V. (1967). History of An African Independent Church. London:
Oxford University Press.

Unger, MUF. (1981). "Dreams”. Bakers Dictionary of Theology. Everett. F.
Harrison (Ed.) Michigan: Baker Books House pp. 173 - 174,

Wilson B.R. (1976). New Religious Movements: A Perspective for
Understanding Society. New York: Mellen Press.

Wissler, C. (1965). Man And Culture. New York: Thomas Y. Crowell
Company.

Wright F.H. (1953). Manners and Customs of Bible Lands. Chicago: Moody
Press.

Wright, G. E. (1966). Biblical Archacology. London: Redwood Burn Limited.

Zuck, R.B. and Getz, G.A. (Eds). (1970). Adult Education in the Church.
Chicago: Moody Press.




APPENDIX

Department of Education

Christian Religious Studies Section
Faculty of Education

Ahmadu Bello University

Zaria.

Date:

Dear Respondents,

OUESTIONNAIRE

This researcher is a student of Ahmadu Bellow University, Zaria. He is
conducting a research on "An Evaluation of the Alfricanisation of Christianity in
Christ Apostolic Church in lle-ifc, Osun-S1ate”. He wishes fo request yowr
assistance in filling this questionnaire.

Plcase answer the question as truthfully as possible. Youf answer will be
kept secret. They will only be used for educational purpose.

Thanks for your co-operation.

Yours,

Afolabi Sunday Rotimi



INSTRUCTION

Rceading ihe questions below carcfully and answer all of them by ticking
6
or {illing the appropriate space provided against cacli of them. Only ministers

should answer questions 5 and 0.

SECTION A: Personal Information

1. Your sex: Malc S Female S

2. Age: Below 21 years

21 - 40 years

JO0

above 40 years

3. Arc you a member of CAC? chD No D

4, Destgnation: Minister D Member D
5. How long have you been a member of CAC?

None CAC member

Below 1 year

1- 2 years
3-4 ycars
5- 6ycars

7 yeats and above

JUOOUL



Educational Quatification {Minister)
M.A/M.ED (Christian Religion)

B. Th/B. Th./B.Ed/B.A. (ClHistiall Religion)
Dip. Th/Dip.R.S. (Christian Religion)
Certificate of Theology

Others.

How long have you been a imimister?
Below [ year

1 -2 years

3 -4 years

5 - 6 years

7 years wd above.

10000 0Oo00;



\ o Y

INSTRUCTION: B -1

1 .
Answer the questions in B.C. and D in li{lf‘: with your observations of
what is obtained in CAC. .?
SECTION B: Types of Christianity practiced

Strongly | Agreed| Undecided Disagrcai Strongly

Aprecd [nsuaprecd
8. Members use the iocal language to pray
and hear sermons in their local language
9. Members scek guidance through dreams.
10, Members read Psalms to effect solutions

to their problems.

I, Members go to sacred places like Arakcji
to pray on crucial issnes.

iz, Members use holy water for healing

13, Members are cncouraged to observe

certain hours for effective prayers.

14, Members are encouraged to call the name
of lesus severally, ranging from 2-7 times
before praying.

15. Members consult the prophets before doing

any important thing of traveling

16. Christian songs arc sung to African tunes
17 Members use native dress for wedding,.
19, Members arc encouraged (o use some

types of clothes either during services, at
might, or while observing a kind of prayer.

20. Herb/Concoction are used to effect healing

21, Members arc encouraged to join secrct S0C1ELI0s
27 Members use salt, kolanuts, honey etc
during naming ceremonics.

23. When a cultural practice contradicts the
Bible the church follows the teaching
Of culture and not the Bible.

24 Members ard®encouraged to bum inconse,
to burn incense, light candles of different
colours and sacrifice animals,




SECTION C: Aspecets of the Alrican culture found is CAC

26.

27.

28.

29,

31.

32

33

35,

36.

37

33

The church ministers deliverance from
bondage of witchos, wizards, devils, and
demons

The church ministers freedom from
the fears of death, poverty, and
barrenncss.

The church gninisters freedom
from bad dreams and sickness.

The church (eaches her members

to pray loudly in the name of
Jesus.

Dream is a means of divine guidance.

Ministers use African proverbs (o
explain their sermons.

tav
Holy water is nscd healing.
The church teaches her members to
observe certain hours for ¢ffective

prayers,

The church uses the local language
in her services.

Prophets arc consulted before
traveling,

The church teaches her mombets to

go to sacred places ik ¢Arakeji to pray
On Serious 1ssues.

Christian songs are sung to Yoruba
language and tunes.

Stories and deeds of African gods
are used to explain gospel truths

Local dresses arc used for wodding.

Strongly| Agreed| Undecidedf Disagreed
Agrecd

Strongly
Disugrecd




Strungly [Agreed fUndecided
Agpreed

Dis;rgrccq Strongly
isagread

39. Ministers encouragc members
to speak and pray ui tongues

40, The church teaches her members
polygamy.

SECTION D: Impacis of African Culiure on Cliwist Apostolic Churel members,

Surongly j Agreed | Undecided
. Aprced
41, Miracles are constantly

witnessed in the church

42, The love of God, Jesus and Holy
spirit decpens in the hearts of the
members

43, Mgmbers think more of spiritual
than carthly things (e.g. members
spend much time on church related

activates and praycrs).

44, Members are no longer afraid of the
devil, demons, witches, and wizards,

45. Members love one ancther (c.g. they
assist those in crises morally and
spiritually.

46. Deliverance from poverty and fear

of death is promised in the church

47, Membe~s are told to, and to live
holy iife styles.

48, Members depend on God for their
daily provisions,

49, Many people join the church because
their needs arc met there.

30. Members denounce idolatry and
charms.
51 Members are monogamous

SECTION £:  plcase make one sugpestion that can allow for the effective preach
among the Afncan |

Disagreed Strongly
Phsagreed

iny of the gospel




