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Sociologists have been particularly active in
studying 'the new religions' and in attempting to
connect theilr emergence with larger social

patterns and possible pathologies.

--Roger Walsh, ''Foreword'' to
Ken Wilber's A Sociable God, p.viii.
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Brotherhood is likened to the elephant which six
blind men visited. Each of them described the
elephant differently according to’ the respective
part which each of them tduched. The same thing

-is what the world is purporting the Holy Father

to be according to each person’'s view and
wisdom. As a matter of fact, He is never any of
those things. . . . very shortly mahy people

- from different institurions of learning will

publish different ideas about the Waly Father.

- -

~~0lumba Qlumba Obu, The Sdﬁernaturn]

Teacher, Book 2, p. 5.
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This work is dedicated to my late father who went
) to be with our ancestors while I was doing’ the
_ field research. . . . ' . )
. : L . 2
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INTRODUCTION -

* RESEARCH PROBLEM AND METHODOLOGICAL ISSUES \ . T

*

- )
Africa seems always able to produc} something new.’

--C.Q..Meeﬁl

.- .
Outside the sphere of . . .\ orthodox Protestant

and Catholic churches infA ;ébx_s ething new of

ming inte being; )

and 1if . . . it.lis of the Spirit of -

Gqd, proclaiming a Tew\Word of God' from the Bible

. . . then we ignore it at our peril. We must

examine it, critically but svmpathetically, to see
~what it has to teach concerning a genuinely

African theology; for a Christian theology, 1f it

is to be truly Christian, must not rest merely on

past {ormulatioffs but must be a reflection on what
- God éﬁ doing in the present.

--David B.qurett2
» N

1. The Problem

~
One of the physicpl consequences of the dissatisfaction expressed

by contemporary Afritan Christians agginst Western mission-style =~
. -

\
t
| -
\ .

[

1C.K. EéakT//hThe Religions of Nigeria,'' Africa, 14, No. 3 (1943)
p- 117. . (

2David B. Barrett, Schism and Renewal in Africa: An Analysis of Six

Thousand Contemporary Religious Movements (Nairobi: Oxford University -
Press, 1968), p. xix. :




Christianity has. been popular exﬁerimgﬁtation_ with hew"religiohs

initiatives, forms,fideorbgiés ana structures. This studv is about one

* .

new religiOus movemtnt that is actively engaged in that new religious

. .

. . experimentatlon ‘and innovacion. . : o
' ' \ . . .. . _ -
- .+ The movement studied here is officially knowr as the Brotherhood of
. - . s [ . )

e

the Cross anq'Sta"r-('BCS)',,3 but members also'call'{t Christ's Universal

3 . . T
s - - - ..

s 'Spiritual' Schooi 6f Practical Christianityv. Botﬁ, appellations,
~ - v .L . . - . : .. . ' ..h . 'l

espetially thé. latter, are intended to stress that the movement 1s-not a
: . N . ot )

church in the sense tRat term is.understood in traditional Christianity,

© but’ a'Erédtical spiritual school ywhere.Christianity-is not only taught

but,. more importantly, also practised. .- h ' Z/~‘M

-t ‘Begun 1in Calabar, south-eastern WNigeria, in the 1late 1950s

- ! - Y

.initially as a prayer-cuﬁ-Bible—study group livolving only a handful of

people (mostly women and children), this new religious movement has

ry

- -

today grown iInto a stréong multi-thousand-member and intZrnational

-
-

"'explosive'' membership which, as its Leader, " Olumba

movement with an

Olumba Obu (1918- ) Ssays, increases everyday and is multiplying in

4 . -
geometrical progression.!' The movement's membership is at present

. fLis movement should not be confused with the African Brotherhbod
Church in Kenya.

&0.0. Obu, The Return of the First Begotten of God to the Worild

(Calabar: Brotherhood Everlasting Gospel Centre, 1983), p. 32. Unless

» otherwise indicated, all Brotherhood publications are published either

by the movement's Everlasting Gospel Centre or the Brotherhood Press,

both located at the movement's current headquarters at 34 Ambo Street,

Calabar, Nigeria. Henceforth,ﬂly the titles of the publications will

be given, followed by the date of publication, when known, and the page

numbers referred to. As a rule, Brotherhood publications are not

usually dated because, they believe, '"the gospel" contained in them is

T " eternal and therefore 'transcends dates. See Minutes of the Spiritual

. i : {Footnote Continued)




L S ‘ -
fasg'approgching~;wo million within its short history of thirty years.

- M hd -
v Indeed, its rate of international growth has become so phenomenal 1in

. recent ygaré that‘memberé proudly speak of the movement's global impact
.as "'the cyclone of spirituaiity ‘'starting from Nigeria . . . and - '

e%gulfing the uhoie wor]ds"s At the’time of this_:witing,'the movement

_ has branches all over .Black Africa, in the United States, Great Britain,

West Germany, Australia, Japan, India, and the West Indies. Indeed, the

-

BCS sees the whole world as its '"'mission field,'' beiieving that it is

now Africa’s turn to evangelize the world, especially the White world.

. : -
But this self-imposed mission to the entire world is by no means

peculiar to the BCS; rather, it Is chékacteristic‘of most new.}eligious e —

movements in the so-called primal societies today.6

Broadly speaking, there are two kinds of new religious movements in '

contemporary "Africa. First are those which have, for various reasons,

tergiversated from the historic missionary-founded churches. Often

» called ''schismatic'' or ''separatist'' movements, this categor
. parat; y

.generally continues to reflect some of the ideologies of the mother

churches, despite intensive changes, adaprations and particular emphases

’

{(Footnote Continued)
Council of Churches (henceforth SCC Minutes), April 2, 1977, p. 8; cf.
August Pentecostal Assembly Weekly Gospel, 1 & 2 (1981), p. 27,

3Sunday Concord (Lagos)., Japuary 1, 1984, p. 10.

L -60n the phenomenal penetration into the West of new religlous -
m ents from the so-called primal, missionized societies, Bryan Wilson
makes the following remarks: ''It is perhaps an interesting paradox that
sociéties which, in days of their greatest relative strength, devoted so
much “energy, time, and money to exporting Christianity to the rest of _
the K?ild. should now become importers of a diverse array of religious
. 1dea and  practices of older cultures.'' In his Religion ir

Sociological Perspective (Oxford' Oxford University Press, 1982), p. e
104. ) . :




within themselves. Secoﬁé a;e those new religious movements founded by
charismatic individuals indepéndent qf any mother church. These are
commonly referred to as ''spiritual'' or ''spiritualist'' (squetimes
''"gpiritist'') movements or churches’ be;ause ;f their emphasis. on
pneumatelogy and spiritual h?aling; The BCS belongs to this second
category.

Efforts made so far to .analyze the membership of‘ Nigeria'q new
religidus movements have tended to stress eéonomic factors as crucial in
the explanation of adherence to these movements. But such explanations
fail to account for the incidence of ‘sociéily highly-placed,
eéonomically well-to-do _pembers flocking ;nto these movements and
forming a significant proportion of their membership. ggcause of the
presence of this calibre of members in the BCS, we felt that there must
be factors other than econpomic considerations which attract people to

this particular movement. T&Sfeforé, one of ‘our major aims in this

study was to seek to discover  the reasons for the fremendous populﬁrity
of the movement, which continues to attract .and retain teeming numbers
of adherents from all levels of the social strata in and outside.

4

Nigeria, and 1Is constantly shaping the worldviews_éﬁd.life-styles of

-

these members. A religious movement that is capable of tn}lﬁencing the
Iives of thousands in this way naturally constituéﬁs a ''problem''
worthy of scholarly investigation by the academic disciplines that study
religion. Herein, thf?!fore, lies our justification for carrying out
this research on what, in our opinion, 1is the fastesr-gfowing, most

dynamic, and religiously and socially most ©puilssant and most

controversial new religious movement in contemporary Nigeria. -
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-

In conceiving this research, we alsa snﬁght to discover how much of
the movement's beliefs and practices are similar to theose of traditional

Christianity, since the BCS claims to he Christian: how much of these

resemble African native religious beliefs and practices:; how much are

.

peculiar to the movement, and how much are sv

retistic. At the back of
[ .

our mind also was The question as to whéther rhe old theorv of

deprivation and disprivilege'ﬁad anything ¢ _dﬁ with *nvolvement in this

part{éular moverent. In this connectio we were trving to test the

validity or otherwise of the cnnveé‘ional'characrerization of '"sects'’
or new religious movements as a ''response to a range of either personal

or collective unsatisfied needs or aspirations--deprivation,

. . -
frustration, oppression, anomie, personalitv diserder or alienation;''

or, as Susan Budd claims, whether it is necessarily alwavs true that the

impact of religion ''tends to be greatest among groups which are

marginal .to the obviously important political and economic “aspecrs of

modern societv-~women, the old, the very pnn%, the distressed and

8 ] : .
stigmatized;"’ or whether adherents of mnew religious movements,

according to Roysfon' Pike, referring specificallv to the Jehovah's

-

Witnesses in Britain, consisted merely of ''the frusrrated, the

-+

hard-pressed, underprivileged'' or ''mer and women who are intersively

. ) - ' 3
dissatisfied with their lives but deo not know what to de about ft.'®

-

- o=

7See Jamgs A. Beckford, "{Socinlogical Stereotvpes of the Religious
Sect,’'' Sociological Review, n.s. 26, No. 1 (1€78), p. 110,

' 8Susan Budd, Sociologists and Relipgion (London: Collier-Macmillan,
1973), pp. 1% 18.

gE.R.'Pike, Jehovah's Witnesses (New York: Philesophical Library,
1954), p. 135. : .




< .
Also at the back of our mind was the question as to whether or not

Russell Dyn;s and Earl Brewer were right when they respectively rem@iked
that ''churchness is aséociated with higﬁyasacio—economic status and,
conversely . . .. sectness Js associated with 1low socio-economic
status:"lo and that ''the sect-type, in the material énd Instrumental
aspects, Is characteriéed by poverty,"ll the latter remark réﬁinding

1
one of Charles Glock's '"relative deprivation'' theory.‘z

L

The aiy of "'testing'' the theories mentioned above was to provide

a case evidence'' that might lead to the confirmation or revision of

the theories. But as this aim itself was not the main purpose of thie

étudy, we were very careful .not to allow it to detract from our main

T

concerns. Indeed, we believe, with Brvan Wilson, that even though the

theoretical issues remaln important to the sociclogist of religion,

increasinglv the test of the discipline is not in its broad theoretical

+

(and often--it may be admitted--speculative) generalizations, but in the

work that 1s done in the fie]d."l3

10Russell R. Dvnes, ''Church-sect Typology and Socio-economic
Status,'' American Socioclogical Review, 20, No. 5 (1955), p. 559.

11
Forces,; 30, No. 4 (1952), p. 402.

leor' the early statement of Glock's ''relative deprivation''
theory, see his ''The Role of Deprivation in the Origin and Evolution of

Religious Groups,'' In Robert Lee and Martin E. Marty, eds., Religion

and Social Conflict (New York: Oxford Universitv Press, 1964), pp.
24-36; see also the interpretation of this theory in research in C.Y.
Glock, B.B. Ringer and E.R. Babbie, eds., To Comfort and to Challenge

Farl D.C. Brewer, ''Sect and Church in Methodism,'' Social

(Rerkeley; University of California Press, 1967).

13Wi]son. Religion in Sociological Perspective, p. 11.

-
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An attempt was also made in this work to understand the connection
between the BCS ﬁs religious movement and ;he‘sotial, ;eligious and
cultural context in which it has been nurtured and sustained in terms of
the la;ter's belief system.(cﬁapter V). The idea here was first to see
which of thg traditional ethno-religious elements (if aﬁy) the BCS has

" adapted into its belief systeffi and which (if any) it has impudently
rejected - Seconaly, we thought that byztaking a brief lopk ai the
socio-culthral and religious belief system of Ehe environment out of

" which it has emerged, we would te able to assess and appreciate better
the movement's doctrinal and philosophical innovations, because, as

“’Robin Horton and J.D.f. Peel have said, ''the only way to expléin
religious innovation is te relate it to the experience of its authors in
the social context of its emergence."la

Ultimately, we hoped that the information provided in this research
about the history, sfructure, worldviews, self-understanding, and public
image of the BCS would help to enhance parallel or comparative studies
of new religio;s' movements globally and 1in Nigeria in particular.
Furt;ermore, without presuming to p}ay the role of an unsolicited
religious soclologist, we hoped, too, that somehow this study would also

identify problems and prospects in need of attention by members of the

movement, and thereby be of some use to them.
-

14Robin Horton and J.D.Y. Peel, ''Conversion and Confusion: A

Rejoinder on Christianity in Eastern Nigerifa,'®' Canadian Journal of
African Studies, 10, No. 3 (1976), p. 497.




2. Previous Work on the BCS

-

Unfortunately, the BCS has mot yet received the kind of scholarly

- attention that it certainly deserves. To the best of our knowledge, the

only attempts, to date, to study the movement scientifically, mostly at

the undergraduate level, have been those of either active or backslidden

: members.15 ~The ohly work on the movement at the graduate level is

S

Gabriel Amadi‘s doctoral thesis completed In 1982 at the University of
Manchester, England. Even here, ‘the work 1is by a member of the
movement. Formerly a minister of another new religious movement in
Nigeria, the Spiritu;l Healing Churcﬁ of the Lord (SHCL), founded by

Michael Agbaraka Samuel Wobo in the Rivers State in 1960, Amadi became

Studies that are fully or f&) y on the BCS at the

undergraduate level include Margaret 50, ''Charismatic Religious
Leaders in the Cross River State: A (gse Study of Leader 0.0. Obu
(Brotherhood of the Cross and Star); Bishop. Etim Akpan Otong (National
Assembly Church), and Edidem Bassey (Spiritwél Kingdom Church of
Christ), B.A. research project, University of Calabar, 1980; Essien
Akabom O£fiong, ''Schism and Religious Independency in Nigeria: A Case
Study of Calabar,'' B.A. research project, University aof Calabar, 1983;
Umo Efiong Nkereuwem, ''African Christianity: A Case Study of the
History of the Brotherhood of the Cross. and Star,'' B.A. research
project, University of Calabar, 1983. " Dr. John A. Laoye has~also
ttempted bilographico-historical study of Obu and the BCS iqfﬂ/ﬁa
npublished mimeograph entitled ''Olumba Olumba Obu and the Brpther
of the Cross and Star'' (n.d.), 37 pages. As the final cosmg&ic touches
were being added to the present work, the author ran .into a recent
4-page article entitled "'The Brotherhood of the Cros&—=fid Star in Great
Britain,'' by .Dr. M.Y. Nabofa of the Department of Religious Studies,
University of Ibadan, Nigeria. Dr. Nabofa was on Sabbatical at King's
College, University of London, during the summer of 1984 whﬁgu;: became

interested in tracing the history of the BCS in England. I ifideed
gratifying to know that at least one other scholar had/at last
considered the movement deserving of academic attention. Nabofa's

article wag published in wvol. 2, No. 3, pp. 8-11 (October 1985) of

Religion Today: A Journal of Contemporary Religions, a journal newly
established by King's College's Centre for New Religions.
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converted and baptized into;the BCS in the course of his'reseaich and

+
»

now serves as one of the movement's. Prophets, which office he, in- fact.

< e

‘held on a part-time basis at the Brotherhood congregation ("bethe]")

~

in Manchester while writing his thesis there.17

, -Written for .a degree in History, Amadi's work itself is not
exclusively on the BCS, howeverT ~Rather, it is a comparative historical

-

- study of the biographies, ministries, and ideologies of the founders and

leaders of his former and present churcﬁes. Amadi's stated aim was to
show how these two religious leaders with different, almost
diametrically opposed ideological orlentations--respectively power and

moral purity--''vie with each other in the recruitment of adherents in

Nigerian society . . .'' and what this society finds appealing in -either

of -the movements.—l8 As an insider, Amadi has had the advantage of

having access to the inner workings of the movement. He shows, in fact,

int{mate knowledge of the meanings of Brotherhood doctrines (which he
préfers to call:. ''ideologies''), of the structure of the movement's

ecclesiastical~and admfnistrative processes, and of its goals and

aspirations. His methoq, however, is mainly historical and,

. . r
consequently, his style largely narrative and descriptive. It 1is in the

methodology, style and focus, therefore, that our own interpretative and

R

16A Brotherhood place of worship is called a '"bethel’’ (frOm the

Hebrew word beth-el, meaning ''house of God'' or, nonliterally, ''sacred
spot’' or ''house of prayer;'' see Genesis 28;19).

17See SCC Minutes, January 2, 1982, p.'24.
185 e Gabriel I.S. Amadi, ''Power and Purity: A Comparative Study

of Two Prophetic Churches in' Southeasternm Nigeria,'' Ph.D. thesis,

University. of Manchester, 1982, p. 23.

<

-
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L sociological aﬁalysis of the movement goes beyond.Amadi's work. As-the

- < -

. = histsrical appraach is not our particular focus here, we do not go into

v T - ; .

. . -‘:anzrhistofical détails of the begiﬁnings anq,déve}opment either of the

- . . - 4
movement itself or of its teachings, as Amadi has done through the
" compulsion o6f his particular discipline (History). Here we merely

- ’ .o . . . - R . P . ‘ .
‘ ‘attempt a sociological interpretation of bare historical givens. Those

in:e;ested in a more detailed historical narrative will therefere find

" Amadi”s worker clqser to their particular interest. .

-

< Apart from the works mentioned above, sporadic passing references

- - .
-

. :" to £he "BCS An newspaper and" journal articles, and Etim Ayankop s "'mini

. - .o thesis;"{g the present study is the first major work by a non~member of

.

U -the movement.'*ﬂoreover. according to Turner's Bibliography, the most

: /
.recent and- comprehensive work on Black Africals new religious movements,

LA

- there is at che moment no puhlished full 1ength study on- the BCS.

St .' One cannoc_ help wonder;ng..about the reasons for this academic

- . f .t ] '
.- .

' - "silence on a.movement as conspicucus and influential a the BCS. There

RS . T, ‘. ~ . .
-t L .
seemr to be several reasons fotr .this obvious lack of research interest on

-

- -

the movement. Probably the first of these reasons is that prospective
- v ‘ . . M

v ~

. researchers on thé A movement seem ‘to have been discouraged by the

LY

y movement's irrescind demand that they be.baptiéeh first before carrying

LI
4 .
.

1QWritten for an’ M.Litt. degree .at the; University of Aberdeen
. (1975), Ayankop's ''Brotherhood of the Crogs and Star,'' was done
without fileldwork and completed within something like an academic
semester. This piece of work was not considered - substantial enough to

be 1included in Harold W. Turner's Bibliography of New Religious
Movements in Primal Societies, vol. 1:..Black Africa (Boston, Mass.: G.K.

Hall 1977). According to Turner who supervised it, Ayankop s work was

'not at full master's level and I have not included (in Bibliogiaphy)

. - ... . theses below .that level except "in a. few-very. rare cases." (Personal .
correspondence dated March 25, 1980). N '

e
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out their research. This, indegd. was the impression.we got fr&d Leader -~

Obu himself during our very first meeting;ﬁigh him, _On that occasion, :~ .

. . ‘ .
he narrated  wgories of intending researchers who.never went back to the

»

movement after their'inicial appearance, because they had been cxpected
to get baptized before beginping their work. This may be why the very

little that has' been writter on the movement has beern written.mostly ﬁy

its active or backslidden members. Then again, it is only rebcntly that

Obu has become willing to gramt audience to interviewers who are usually

»

journalists, Less than a decade ago, he strongly objected to any

‘request to be interviewed by anyone. At that time he would reportedly

turn away mahy~a curious journalist. In fact, a§,late as 1978 he told

‘one journalist who went to know from him about his movement: -

. + . I wonder what you want to knmow. . . .°
You have heard and you have seen, what next? I
will not tell you further, hecause there Is
nothing you are going to write that wi&b change -
the world. I don't peed any publicity. :

— ) .
“Indeed, Obu has the geputation rof being particularly suspicious of

academics who, he'says, have shown lack of wisdom in wanting to research

into the beginnings of;thé beginningless and the end of the endlgss.' In

-

that connection he once made the following remarks:

=

Professors in history. from  differentsi~ |
universities have from time to time been coming /
to.us .to tell them the origin of Brotherhood. I
We have in each_ case laughed at the limitation “
of their wisdom, and have asked them.to go and

love one another. Anybody on the surface of

i

. " *

/\'\ . Tt . -

. o . “ - . o t . L

. - 2%y in iﬂtefviff’jjth Raymond Ekpu, as_reproduced in BCS Jourmal, | - '
No. 2 (1983), p.101.~ , : , v
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tﬁis globe who tells you that he h%ﬁ known the
foundation of Brotherhcod is a liar.

Such initial attitude toward potential reseﬁgcﬁers, although very much

‘relaxed now, has remained a major deterrent to this day.

Another possible reason for the lack of scholarly interest in the

movement may be that some scholars simply do not consider it important

to 'study it because it does not maintain any clear link with the

prevailing religious traditioms in the societieﬁ into which i; has
pénetrated, or because it does not have any conspiga§us connection with
the political structures of those societies. ﬁut ouf study has
there are such connections, albeit covert‘and

X

generally indirect. Perhaps iIf the BCS had been more actively and more

attempted to show that

L] . - .

overtly involved in politics and social rezggutions, it might have drawn

academic attention to itself. -

Furthermore, non-Brotherhood academics appear to be afraid of
negative public opinion or of the criticism of their friends, colleagues
and relatives who might be critical of them for med&ling with a movement
which many Nigerians consider to be made up of "pseudo—ChriStians,”
'"lions in sheep's clothing,'' ''the deceiveds and the deceivers,''
'"occultists,’' ''members of a terrible éecret sociecyh" "'mystics, '’
'"'"confusionists,'' ''followers of the illiterate Olumba Obu,'' ''the
mercenary church,'' or whatever names the movement is commonly éalled by
antagonists. 1Indeed, many Nigerian church people consiﬁer it ignoble
and degrading for one to ''descend so low'' as to associate oneself even

in day-to—-day dealings with members of the movement} let alone going to

A

21 N

0.0. Obu, What Is Brotherhood? (n.d.), p. 3.
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their homes and' places of worship in the name of deoing academic
research. In fact, this researcher had a good dose of such criticisms
even from-university inteliectualé who ought to know better, and was
even shunned by membe;s of his own church when Ehey got to:know thnt‘he
wa; ''getting mixed up'' with '"the Obu people.'' Thus, the very fact
that in Nigeria simply éeing seen around member&.of the BCS can be,
looked upon as a kind of social stigm9 may have been a, serious ecnough
factor to deter some from carrying out a meaningful and much needed
academic research_,on the movement. This unfortunate situation 1is
somewhat similar to the attitudes of some Northern American and European
academics toward Rev. SﬁggMyung Moon's Unification Church.22

These, then, are some of th{ possible reasons why scholars have so
far shied away from studying the BCS. There may be other reasoms, but

- ‘ .

whatever those may be,/€£é p}esent'stpdy by an outsider testifies to the
fact that members of :;E’Eaﬁement re not at all that ''terrible'' in

any way. They are just as ordimary as any of us. 1In fact.-they can be

as friendly as any can be and, as an organization, quite open,

-

22 ) - .
For the controversy surrounding the question as to \wh er |

'academics should. go near the ''Moonies'' or attend Moon-sponsored

conflerences, fee, for example, Irving Louis Horowitz, ''Science, Sin and
Sponsorship,’ n I.L. Horowitz, ed., Science, S$in and Scholarship: The
Polifics of Reverend Moon and the Ugification Church (Cambridge, Mass:
MIT Press, 1978), pp- 260-81; Irvinf Louis Horowitz, ''The Politics od
New Cults: Non-prophetic Observations on|Science, Sin and Scholarship,'’
in Thomas Robbins and Dick Anthony, eds.} In Gods Me Trust: New Patterns
of Religious Pluralism in America (New\ Brumswick, N.J.: Tra action

Books, 1981), pp. 161-70; Roy Wallis, ''An Open Mind about Moonies’,'’
Times Higher Education Supplement, October i, 1982, p. 15; Roy Wallis,
"1Should Academics Attend Moonie Conferences?'' Queen's News, No. 183/03-
(October 1983), unpaginated; and Roland Robertson, ''Scholatship,
Partisanship, Sponsorship and 'The Moonie Problem': A Commeént,’”

Sociological Analysis, 46, No. 2 (1985), 179-84.

7

+
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fortunately more so now than Dbefore, to geruine scholarly

investigations. This study furt er | ff}ies to the fact that, no

scholar need be afraid of
4

anyoﬁe. All that anv prospe

herhéod baptism. It will not 5e forced on

; researcher has to.do when therquestion
nf baptism comes up (as 1t maturally will)—is simplv .to explain politely
to the Leader of the movement or anylgjfﬁéa,c]ose associates that, for
the purposes of research intended for the academic community, it i€ best

/; for the ;esenrrhe; to write about thnAmovemenq as a detached, neutral,
and objective investigator, and not from the stance of a baptized,

t o

committed member of trhe movement. Both the Leader.and his associates
will understand, as indeed thev have been quite willing to understand
and co-operate with this researcher.

-~

3. Methodological Issues

. .

- l
{a) Data- Collection

~
Tn view of the fact that there were almost ne known previously

published studies on the BCS at the time this research was conceived and
carried out, the method followed in gathering the Information ana1§zéd
here suggested itself quite natjyrallv. It consisted mostly of fieldwork
involving nearly three hunddgd hours of int?rviews (mainly tﬁe
open-ended question type} with the Leadgr .ef the movemert, his
followers, ecx-members and non-members, the use of questionnaires,
“participant observation at the movement's assemblies}. and intensive

study of the movement's abundant literature, particularly the copious

mimeographs of Obu's sermons and Bible class lectures, all this over a
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period *of more than three years.. The movement's literature providés,

even more than oral interviews, an excellent source for identifving the
movement 's major dogmas, doctrines, practices and orientations, and also

serves as the most authentic documentary aid for cur interpretation and

analysis of obse;ved facts and Brotherhood ideology. As a participant

observer in the movement's meetings, church services, and rituals,, this

author was. always careful not to allow too much participation, Sympntﬁy
and friendly association with members . to eclipse his scholarly
. objectivity.

One - of the difficulties that frequently confronts, the field
researcher, especially during oral interviews, is the temptation for him
or her to play the role of an unpaid scribe in the presence of his or

her intgqgiewees. The i1mpression such a researcher can so -easflv pive

to

| interviewees is that he or she is merelv interested 1in
p—
~ -

- : .
gathering information and" data and not in them as persons. In such
cases, the interviewees would naturally feel as thouph they were simply

obiects or spectacles to be abserved and_not persons to he appreciated
. ) TN '
and respected. This writer was always conscious of this problem and did

-

o -
everyvthing possible within his power of cortrol not to give such

Simpressions. For instance, even on occasions when the use of a tape

. . o TN
recorder was neither possible nor the wisest thing te do, axrentive
”~ } - -

listening was done more than note taking. Mast of the field ;ﬁwéﬁ were

N,
b

therefore taken as soon as he rcturned home each dav, hefore he did
anyvthing else. His experience in this exércise was that he usually
remembered between seventy and eightv-f{ve percent of the main pnints of

each interview, depending, of course, on the maturity, education,

ihtelligence, knowledgeability, fluency, and cohereqce of the

“ .



interviewee. In each case, the remaining unremembered fifteen to thirty
;ercent would usually "tome‘back" to him on other occasions when he
was either resting, or speaking with the same or another interviewee, or
reading a piece og the movement's literature. This method was found to
be quite workable since he always allowed himself ample time between
interviews to go home and write down his notes.

A day or so following each interview, he would return to his field

notes and try to anal¥ze the data in order to get at both the

" articulated (avowed) and latent meaning or implications of the recorded

facts. The analysis of one interview was then compared with that of
another in order to get at sometﬁing like the whole picturé on a. given
subject of the interview. This was done in the full consciousness that
information obtained in one interview on any particular subject ;as but
only a part of the whole story, and in the full awareness that no one
interviewee had the whole tr;th onsany issue; hence the necessity of
-interviewing as many people as possibl%ﬁon the different topics which
form the gasis of our analysis. Indeed, in following this
cross-checking method of interviewing, this writer always kept at the
back of his mind a statement which Obu himself had made onée. concerning
the difference of opinions among his followers. In.one of his sermons

N -
he told them: ''If any person should come to interview you—people, such

a person would fail because you have different opinions about me. ' 123

Where there were obvious discrepancies 1in the views expressed By

‘ZBSermon preached on January 9, 1982; reproduced in Gospels of
- Total Liberation: From Cross to -Star- (1982), p. 188.- Compare a similar

remark in The Supernatural Teacher, Book 4 (19807), p. 44: and SCC
Minutes, December 29, 1979, p. 13,

13
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individual members, recenciliation was alwlvs so&h%;}from the leader's

\ .
office which members regard as the source of final authority on all

matters of belief and practice, and to where Obu himself has directed
by saving: ''Anything that vou do not know, come to the Leader's Office

. -

and inquire and you will be given an authentic information. Do not ask
v -

-

any member, otherwise they will just tell you what rhey knnw."za )

The interviews-themselves varied ir length, ranging from fnrgy-five
minutes to a total of ten hours (of two to three-houré egch time),
depending on the subject matter, on how much the interviecwee knew, and
on the qualitv, claritr, and coherence of his or her thoughts about the
sinect. In general, most of the respondents, especially rﬁe educated

ones, were verv intelligent in their respenses. But a good numher of
them often tended to ''fill in I&ica] gaps with devotional material,”’
to borrow Paul Tillich's interesting expression.?s As to the eventual
use of the informatior chtained from the in}erviews, this, again, variced
according to quality and usefulness. Interview reapondents were
selected rarher randomly, but leads were also got {rom Leader Obu
himself, from the movement's key administrative and ministerial
personnei, and from the inrervieweeg themsp]vgs. Tn most cases, the
interviews were conducted 1in the members' homes. This gave the

interviewer the opportunity to ohserve their living conditions at the

same time. Tn all cases these face-to-face interviews also provided an

Al

excellent opportunity for the interviewer and his respondents tn per

.

2&GOSP815 for Destined 144,000 Virgins (n.d.), p. 66, . -

2 o ' .
235ee Paul Tillich, Systematic Theology, wvol. 1 (Chicago:
University of Chicago Press, 1951), p. 106;

w
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personally acquainted.” This acquaintance helped to dispel any doubts or
suspicion that they migﬂt otherwise have entértained. '

Conventional questionnaires were used judiciously and only
occasionaiiy. When used, they were mainly for gathering such gross data
as age,-sex, social position, occupation, education. efc. One problem
with the use of pre-structured questionnaires 1s that they are too
confining in the sense that they cause the researcher to séek answers to
only the q;est;ong he or. she had previously formulated, thus giving no
room for frééh questions., But in the open-ended interview situation,
one question leags spontaneously to a new one, and the researcher 1s in
a much better position to diséern new. categories and to sense new
visions. Of course this takes more time, more perﬁeptiﬁn,.more pains
and greater creativity on the part of the researcher, but the outcome of
such efforts is usually well worth the trouble. t:i-

A second problem with the use of questionnaires is that they tend_
to be impersonal, especiall; if they are mailed to respondents. Such an
impersonal. method of gathering iInformation is not very useful for
research in religion which is a very personal, sensitive and serious
subject. Careless use of questionnaires in our kind, of research might
prove to be counterproductive in the sense that respondents might\feel
threatened by it, o¢r find the procedure profane or irreverent, and
consequently be unwilling to co—operate fully with the researcher.

Thirdly, many data are too complex, in any case, to be golicited by
questionnaires without running into the danger of misundersta?ding and
ﬁisinterpreting the respondents' information and intentions.

’ dbviopsly. the goal fo; empLoxi;g all the meth;dolegical strategles

described above was to gain as much insight as was humanly possible into



the beliefs and practices of the BCS. In using these techniques,

however, one was always aware of the fact that beliefs, defined here as

" @
''basic assumptions about what is real or possible and. what is nc"t'.""6

are not always only those things which the believers claim to believe,
. L

but also those things which the observer may infer from the believers'

*

. _ "
verbal and non-verbal responses to particular objects or situations.”

The notion of reality or '"'what is real'' as used throuéhout this study
means more thén simﬂf&- what is observable, measurable or, for that
matter, only what is open to the five senses. In the cqntext of
religion, reality includes, in the words of Margaret Chatterjee, ''the
entire cosmi; order, including man's place in it, the existential whole
which is so highly perso;al. and which, for the religious man, is none

other than the D#vine milieu."28

L4

As pointed out earlier, one of our purposas‘in carrying out this
research was to delineate\:%oqe beliets and practices of the BCS which
make this movement unique or distinctiverg/nzzbferent from other
Christian bodies in Nigeria. In attempting- to do this, the

phencmenological approach to -the "study of religion was found to be

particularly valuable. In using this approach, however, one did not

2GBarbara W. Hargrove, Reformation of the Holy: A Sociology of
Religion (Philadelphia: F.A. Davis Co., 1971), p. 43; cf. Clyde
Kluckhohn, * ''Values and Value-orientations,'' in Talcott Parsons and
Edward Shils, eds., Toward a GenMal Theorvy of Action (Cambridge, Mass.:
Harvard University Press, 1951), p. 432.

27See Milton Rokeach, Beliefs, Attitudes and Values (San Francisco:
Jossey-Bass, 1968), p. 2.

2 o ) .
“BMargaret Chatterjee, ''Religfon, Understanding, and Sharing
Insights,’’ Religious Studies, 20, No.)1 (1984), p. 102.
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rglatﬁd ideas; and that it make .the feality which these ideas are
supposed to reflect understandable.z? To eipect total conviction and
understanding all the time from everything phenomenology tries to
describe is perhaps to expect a little toé much from this methodological
proc;dure. In fact, such an expectation is just like expecting a camera

S

to explain convincingly and clearly to everygne who: is willing to look
A

in tﬁe same direction’' what the photograph that camera has taken is all
about or means. Indeed, Tillich further said that "phe;omenology is a
way of pointing to phenomena as they 'give themselves,' without the
interference of negative or positive prejudices and explanacions."30
Here ag;in we disagree with him when he permits no ''explanation''
whatever to be employed in phenomenological descriptions. We believe
.that there are instances where explanation, for example the explanation
of a religious.ﬁerformance or religious symbolism %y the religious group
or actors, may be invaluable +for the observer's o; *'anyone’'s'’
\¥’:3nderstanding of, though not necessarily for his or her conviction
about, the performance or symbplism. In faét, our methodology
anticipates a synthesis between a .;;rictly structural analysis and

interpretative, explanatory analysis, focussing on the latter, because

we agree with ‘both Wilson and Susan Hekman when respectively they say

2gTillich. Systematic Theology, vol. 1, p. 106.

30Ibid.




» \
that the heart of sociological analysis ‘s explanation31 and that "’'the

raison d'8tre of social science (is) an .'explanatory' activity which

necessarily involves a ‘stepping back’ from the actors' concepts, a

32

clarification and assessment of those understandings.''

(b) Scope and Focus) -

We must confess ab initio that the present work is unavoidably

propaedeutic or prodromal. It was conceived and pursued with the full
-3

S

‘awareness of the complexities involved 1in reséarchiné religlous faith,
and of the fact that no reality is exhaustible or cam ‘be described
completely at any given time. As such, this work can only represent 2
tiny fragment ;f all that could be known and written about gif/:ystery
that is the Brotherhooé of the Cross and Star. For example, the whole
domain of Brotherhood understanding of the spiritual world--that is,
Brotherhood métaphysics-—has not been fully explored here. Neither have
we tried to penetrate the inexpressible, mystical dimensions of the
' reli;;ous 1ife of the movement; that is to say, those dimensions of the
religious 1ife which Talcott Parsons calls the category of

''nonempirical reality,’' or "'the nonempirical effective clements which

cannot be fitted into the pattern of .rational. techniqu951=é33 Such

»

31See Wilson, Religion in Sociological Perspectiveﬂ—gi;_35-36.

-325usan J. Hekman, Weber, the Ideal Type, and Contexporary Socilaldy
Theory (Notre Dame, Indiana: University of Notre Dame Press, 1983), p.
191, ¢ ) : '

33

Talcott Parsons, ''The Theoretical ﬁeveldpment of the"Sociology
(Footnote Continued)
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dimensions of the 'religious life are largely outside empirical

. socioiogical enquiry and often defy facile sociological description.and

explanation. But we are methodologically bound not oniy to be aware of
these Impervious areas but .also to recdéﬁize their impact on the

religious people’'s definitions of reality. '"'Recognition of such a

-

says Parsons elsewhere, "' surely
ye34

concept as a residual category,''’

better than denial of its relevance altogether.
The ''relevance'' of which Parsons speaks here 1is obviously
methodological, and refers to the fact that non-empirical data

''hidden'' in the mystical dimensions of the religious life are also

———

methodologically relevant to an understanding of the worldviews,
ideologies, behaviours, and life practices of a given religious grbup.
In the words of sociologist Michael Hill, ""the incorporation of beliefs
that_fannot be tested by the methods of the empirical. sciences is an

]
important part of the attempt to account. for perceptions of meaningful -

’

reality that the actor regards as authentic and which cannot simply be

disﬁissed as mistaken."35 Indeed, as Hill further femarks, if we limic
our analysis of the religion of a people to only the empirically

investigatable or visible reality, we rTun the risk of 1likely

-

misunderstanding or even omitting much that might be significant and

—

(Footnote Continued) .
of Religion,'' in his Essays in Sociological Theory,lr;;jhza?\(ﬂew York:
The Free Press, 1964), p. 201. —_———

36Talcott Parsons, Action Theory and the Human Condition {New York:
The Free Press, 1978), p. 327. -
35

p- 35.

Michael Hill, A éoéioloé& of Religion,A(London: Heinémann, 1973j,




meaningful to the péop}e concerned.36 Hill emphasizes the point by

saying: _ : , T . -

-»
. . . since religious adherents themselves "regard
certain kinds of non-empirical statement as
meaningful, this would seem to indicate that =2
satisfactory explanation of their actions must at
some point include--at least.in part--this aspect
of their definition of the situation. . . , In
particular, the sociological perspective is based
on a recognition that the meaningful reality of
the adherents to a particular set of vreligious
belief§7forms an integral part of the field of

study.
In éhis regard, therefore, we have taken seriously the values; expresséd
and unexpresseq,_of members of the, BCS. We emphaéi;e this point ini
order to underscore the difference between our methodology and that of

those social scientists who ''could hardly take seriocusly the central

religious fact of transcendence which escapes the research instruments
||38

of social science. As Wilson rightly points out, ""the

sociologist's interest in values is to regard them as data; other men's
values are the sociologist's faets . . . and (are) to be the subject of

39 The values of which Wilsen speaks

scientific, sociological enquiry.'™
here include, inter alia, ""intimations of the supernaturaly

metaphysical speculations and "ideas, emotional crientations, beliefs,

361b4d.7 p. 15. e

37Ibid., pp- 13, 17. Cf. Elizabeth K. Nottingham, Religion and
Society (New York: Random House, 1954), pp. 2-3. -

3BJoseph H. Fichter, ''Youth in Search of the Sacred,'' in Bryan
Wilson, ed., The Social Impact of New Religious Movements (New York: The
--Rose of Sharon Press, 1981), p. 21.

39

Wilson, Religion in Sociological Perspective, p. 10. -
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rituals, and patterns of religious socialization and organization."40

Thus, as Wilson fuft?er remarks, ''the soclology of religion takes the
formulations of a relfgious movement, or the religious disposition of a
_people, as its points of departure."41 Wilson stresses the point more

elaborately as follows:

The statement of beliefs,. the prescriptions of

ritual, and their basls of legitimation, are all ‘

taken as basic data——as phenomena existent at the

emergent level from which the socioclogy of

. religion must proceed, The sociologist is not

concerned to test the 'truth' of belief. He is
not concerned with the efficacy of rituals. He
does not attempt to judge between diwergent
interpretations of a tradition. He does not
challenge the claimed -legitimation for practices
and i1deas which religionists endorse. All of
these things he must accept as part of the data.
He proceeds at the emergent social level, with a
body of information that must, in the }ré%
instance, come from the believers themselves.

These remarks remain the guiding pfinciple of our methodology throughout
this study.

But to take seriously into.methodological consideration ®he reality
of ''things unseen'' in'religious beliefs and practices points not only
to "the Ilimitation of the. exclusively phenomenological method of
investigating spiritual realities,43 but also is f:heed in direct”

oppesition to nineteenth <¢entury rationmalistic positivism which °

chafacteristically dismisses as rationally and empirically inadequate

“0rbid.

“libi4., p. 12.

427pid.

43See Tillich, Systematic Theology, vol. 1, p. 107.
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and untenable any appeal to "things unseen."ia H;wever, in appealing
to the non-empirical as a methodological tool in this study, we have
consciously sought to malntain an appropri;te balance betweén arcane
religious interpretation and positivist explanation.

In further recognition of the limited é#ppe of this study, we wish
éo point out that no one can without shameless selfucon;eit lay claim td

full knowledge -of any‘rerigious movement at any given period of that

— %

movement's history. This i so because, as sociblogist Donald Stone has

quite rightly pointed out, .

&

knowledge about the new religious groups fis
situational. It iIs produced by the interaction of
the researcher with the focus and object of study.
It is always an interpretation, influenced by the
personal preferences, attitudes, and states of
consciousness tHat dguz researcher (and reader)
brings to the study. .

Since, therefore, what is known about a religious movement is particular

’ : ‘ e
e

-

44In chapter X of his Essays in Sociological Theory, pp. 197-211,
Parsons has given a very useful account of this revolt against
rationalistic positivism in the works of Pareto, Malinowski, Durkheim

and Weber. He defines rationalistic positivism as ''the tendency to

treat the actor as 1f he were a rational, scilentific investigator,
acting 'reasonably' in the light of the knowledge available to him.''
(p. 199). Parsons goes on to observe that ''this was the path taken by
Tylor and Spencer with the general thesis that primitive magical and
religious ideas- were ideas which in the situation of primitive men,
considering rhe lack of accumulated knowledge and the Iimitations of
techniques and opportunities of observation, 1t would reasonably jbe
expected they would arrive at.'' (loc. cit.) One should note, however,
observes Parsons elsewhere, that ''the positivistic systems, to. an
important degree in ther very process of transcending their scientism,
reintroduced, in meodified form, both nonempirical cognitive compogents
and nonrational components into the picture.'' See Parsons, Action
Theory and the Human Condition, p. 247. '

45

Donald Stone, ''On Knowing How We Know about the New Religions,''

“in Jacob~ Needleman and George - Baker, eds., Understanding the New - -

Religions (New York: Seabury Press, 1978), p. l42.



" stares of conscioushess of the one who makes su

(1929; rpt.: New Yo

-
*

to a given sifuation, and since .the personal pr \erencés, attitudes and.

ciknowlédge pos'si‘ble are
not static, one cannot, conseqt'zently, at any tin.ié boast of bfein_g in full
command of the whole truth about any given® movemlent. Moreover, with
particular yeference to the BCS, it is to be borne in mind that this
researth u:sls car'g out during the first generation of the movement.

Therefore, many of our observations here may be regarded as only

- ' '
tentative since, as Richard Niebuhr has observed, later generations of

any religious group are bound to br about changes in their teachings,
~ -

4

worldviews and ideologies which ar§ remd¥kably different from those of
the preceding generatiOns.AG

Furthei-more, this study is limited to a particular geo-cultural
'mi]ieu,"‘“the Cross River State of Nigeria. We are well aware of, but do
not discuss here, the possible and necessary adaptations®@which the” BCS
must make as it moves outwards to other cultural groups: within and
outside Nigeria. A discussion of such-proc'esses of adaptation wou.ld
require a §eparare full lgngth, sui generié study.” However, several
considerations have influgnced the choice of-our geo—-cultural area of
Amdbug these( are,. firstly, the fact chat Calabar, the Cross

River State capitgl, is the birthplace of the movement and c{xrr'ently its

Al -

" world headquarters\ and centre of activities, %ere‘ also 1lives its

founder and pilot. Obu himself says that "'the city of Calabar has been

the greatest theatre of the Brotherhood of the Cross and Star."”

P

46See H. Ric

: .Meri(ﬁi_i_ ‘Books,. .1957).
\ - .
. : . (Footnote Continued)

rd Nieﬁ?@l‘he Social Sources of Denominationalism
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Because of that reason some antagonists of the niovement‘:en refer to

the movement scornfully as ''Calabar Church.'’ 'Secondly, it 1s 1in this

- -

part of the country that the movement has, for all practical purposes,’

made the greatest impact. Thirdly, at the present time, most of the®

L
movement's membership live in this part of Nigeria.

-

Ir carrying out this project. we were very sensitive to the moral

= aspects of research. In the course of -our research and fieldwork among
. .

membérs and non-members of the movement, we frequently ran into delicate

-

situations and information often about personal relationships within apd
outside the movement which, without sac}ificing the objectivity and

substance, of our research, were best left unrevealed in these pages, in

» ’

- - ) ’
. M-order to avoid any explosion that might destroy whatever peace and unity

that. now exist among members of the movement and among themselves and

non-members. ' %\

4 Y

Our final methodological consideration -deals with =~ the
multi-dimensional nature of studies 1{ie this one. _One of our

experiences in studying.new religious movements has been the fact that
. rd

. these movements lend themselves to diverse interpretations .and
theoretical-cum-methodological conceptuaiiz%;ions. For example, one may
broach the movements from the perspective of the history of re}igions,
if one is interested in the history of their ;figins and deveiopmen:;48
or from sociological considerations, if one is interes:ed in the social

factors that contributed to their origins and development dnd in” thelr

(Foot29te Continuedif— : .
. Easter Pentegostal Assembly Weekly Gospels, vol. 1: The Realm of
the Holy Spirit (1982), p. 63

&BEBES is largely what Amadi has done with the BCS. . ¥

w» -

N
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-relationships to the stxuctures of the societies in which they are

found, that is, in their social impact; or from a psychological point of
view,  1f one is merely interested in the psychological motivations that

lead people to join the movements and in the movements' various methods

of converéion. Indeed, one may also approach the movements from the
perspective of social organization,‘ if one is mainly inﬁerested in
talking about the new social arrang;ments an strucfures within the
movements themselves as sociai organizétions. ;t2khermore,‘one may also
study the movements from the angle of theology. 1Indeed, it often

app&grs as i{f the study of a given religious movement were incomplete if

any of cthese methodological slants were left out. This
L H 0

mulci-dimensiénal methodology is of special benefit to the sociology of

™ .

» A
religion, bec@hsg'ﬁhe;various related disciplines throw much light on

- . . .
its specific concerns as well as broaden its perspectival horizon.49 It
" *
is, in faeir. cod n that such a_ga?riage of approachéé is workable,

for it shows 'that all academic discipiines are ultimately members of the

_ same family called khowiedge, and are therefore entitatively related.

However, unless one is very careful, one can also confuse matters if one

.

tries to lump together holus-bolus the various approaches in a single

study. In the end, as one studies these movements it might be worth

-

one's while always to remember this pertinent remark by Ansonr Sﬁupe:
- A .

s outside observers, give them theological, psychological or

. -.'. ] . -

{%ggg/ﬁ;vid g\ Moberg, ''Viktues for -the Sociology of Religion,''

§g;§610g cal Analysis, 39, No. 1 |(1978), p. 2; see also Roger 0'Toole,

/Relffgions Classic Soclological Approaches (Toronto: McGraw-Hill Ryerson,
19 ')v - " .‘
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social structural interpretatiomns {¢ our enterprise and not inherently

theirs,"so

4

For our purposes, -however, since the nature of our subject points
. ,

to such a procedure, a brief historical background of the BCS 1is given
here; then the movement'§—beligfs and practices are described in great

detail, interpreted and analyzed within the framework of soclal &nalysis

- -

and comparative history o6f religion. But as we said earlier, our
. N

approach 1s mainly sociological and analyti;al, and only incidentally

historical. This social structural analysis views the BCS as a social

-
-

organization subject to the same problems-and needs faced by‘oﬁher'human

organizations involving groups of perscns, struggling not only with the

so-called ultimate questions, but also with questions of growth,

organization and survival. This kind df analysis is evident in oﬁ%
concern with the concrete social facts connected not only with the
origin of the movement and its beliefs and practices (chapters I, TII,

.

IV, V), but also with its structure and organization (chapter 1I), and

with the soetal impact of the movement (chapter VI}. Many parts of our

discussion are therefore unaveidably historical. Pror example,. Obu's

biography and the beginnings and development of his movement,(cﬁapter

- .

I), the continuities and discontinujties between . the BCS doctrines and

those of other religions (chapters IIT and V), the response of Nigerian

society tu the existence and activities of the movement (chapter VII),

are more or less historical. Thus, in many sections of this study, the

line between a strictly sociological = analysis and a stq&g&l?'

&
0Anson D.- Shupe, Six Perspectives on-New Religions:” A Case Study
Approach (New York: The Edwin Mellen Press, 1981), p. 235.

i
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socio-historical analysis is rather thin. After all history belongs in .
the ambience of sociology. That is why one may legitimately speak, for
instance, of the.sociology of history or of the sociologicallhistory of
.(something). Indeed, as Hill has said, in the end, '"sociology aé large
is often regarded_ as an imperialistic discipline, which swal}ows up its

academic neighbours...f'SI

With these prefatory matters behind us, we now proceed with our

first chapter, in which we take a brief look at the biography of the
y .
founder and leader of the BCS and the beginnings of his movement.

PR

7

214111, A Sociology of Religion, p. 266-
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CHAPTER I

OLUMBA OLUMBA OBU AND THE BEGINNINGS OF THE BCS

. . . an understanding of the motivation and
drives of the leader doubtless require (sic)
insight into his biography and psychology.

~-Roy Wallis]
N
Although the origins of religion in general
cannot be a sq}entific question, the origins of
particular religioms can be. . . . For example,
the scientific study of the origins of Islam is
perfectly legitimate.

2.
—-Bryan S. Turner”

-

1. A Brief Biography of Olumba Olumba Obu

,

(a) His birth, birth place, and family background B

Anyone who tries to obtain authentic bidgraphical information on
Olumba Olumba Obu and his parental background will readily agree with
amadi’ that '‘the data on Obu's early life are scanty, '’ and that

-

""1{ttle is known of Obu's family background."3 Amadi, in fact, goes
. p !

»
1
“Roy Wallis, ''The Social Construction of Charisma,'’ Soeial
Compass, 29, No. 1 (1982), p. 27. )
Bryan S. Turner, ''Sociological Founders. and Precursors: The
Theories of Religion of Emile Durkheim, Fustel de Coulanges and Ibn

Khaldfin,'' Religion: A Journal of Religion and Religions, 1 (1971), pp.
35-36; 47 (note 16). :

3

-

Amadi, ''Power and Purity,'’’‘pp. 207, 208.
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on to suggest, and he might be right, that the apparently deliberate

1

7 silence on Obu's biography 'seems (to be) an aftempt by the movement...

to be reticent about his early Ilife.'’ "Thi;,;‘ continues Amadi,
"'stems partly out of ignorance, and partly in order to support- the
notion.of his déity."4 |

Indeed, like Amadi, we also found it very difficult to obtain any
reliable information about'Obu‘s childhood. One major factor for this
difficult;‘is the fact that thq;g/are toééy in Biﬁkpﬁﬁ, Obu's birth
place in the northern part ofltﬁe Cross Riéer Staté of Nigeria, very few
people who can claim contemporaneity with the man. Neither éis parent’s,
s51blings, nor cl;se relatives are alive, Even those who e¢an claim
.contemporaneity with him may not know very much about Obu, having not

had much contact with him as a young man. He is said to have left,

Biakpan at the age of eight, to 1live with his mother's brother, Kanu

-

Mba, in Calaba}, éome 140 kilometres or so away, where Kanu taught him
trading iﬁ drapery. Furthermore, the very few people in Biakpan who
know. a little about young Obu seem to be sympathizers of the man's
mission on eafth. and therefore often tend to sugarjcpat somewhat their
stories about him as 1f in a conscious attempt to ;roject his aileged
supernatural origin. Thus, as far as the story of Oby is congernea;lone
does not end up with the kind of usually elaborate and fantastic stories
that often characterize the founders and leaders. of ﬁige:ia's new

religious movements.5

élbid., p. 208.
5Seé. for instaﬁcq, the elaborate gibgraﬁhies of some fdundefs aﬁd
. - (Footnote Continued)
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Members of the BCS bel*e;é that ''to seek to kAow the origin of
‘Leader 0.0. Obu ana the sourcé of his power can be likenedilike spending
_time seeking the origin éf Géd and the source of God's pouer.,”6
Perhaps it is for that reason that Obu himself 1is at best relﬁctant. at
worst alt-:ogét:her unwilling to be persuaded inté, revealing much about
himself. However, he told this writer that he was born in 1918 and t%a;
until he himself recently began to tell people his birth vear, no one
else ever knew about it before, not evern his bioleogical parents. Then
he went on to stress the spiritua% significance of that vear. It was no
mere accident or coincidence that he was born that verﬁ vear, he
maintained, recalling the worldwide influenza epidemic which had
occurred that ver& .year. The outbreak of the influenza was not an
"'epidemic'' as .people then and now erroneously took it to be,Z0hu

contended. According to him, what really happened that vear was the

working of the Holy Spirit to cleanse the world by destroying all its

(Footrote Continued) . . .

leaders of some Nigerian new religious movements such as Josiah Oshitelu
(founder of the Church of the Lord Aladura) in Harold W. Turner, African
Independent Church, wvol. 1: History of an African Independent Church,
the Church of ‘the Lord (Aladura) Y{Oxford: Clarendon, 1967); Moses
Orimolade Tunolase (Supreme founder of the Cherubim and Seraphim
Society) and Captain (Mrs.) Christianah Abioedun Emmanuel (co-founder of
the Cherubim and Seraphim) in J. Akinyele Omoyajowo, Cherubim and
Seraphim: The History of an African Independent Church (New York: NOK
Publishers, 1982); especially pp. 25-45; Michael Agbaraka Samuel Wobo
(founder of the Spiritual Healing Church of the Lord) and Garrick Braide
(founder ‘of the Christ's Army Church) in Amadi, ''Power and Purity;'’
Gideon M. Urhobo (founder of the God's-Kingdom Society) in Daniel Iwayo
Ilega, ''Gideon M. Urhobo and the God's Kingdom Society in Nigeria,'’
Ph.D. dissertation, University of Aberdeen, 1982.

6Umoh James Umoh and Asuquo Ekanem, Brotherhood of the tross and

Star: Facts You Must Know {Lagos: W. & H. Commercial Arts Practitioners, .

1979), p. xiii.
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" evil ihhabit;ﬁts,7 and to set up ''the New Kingdom of God'' on earth,
which Kingdom is concretized and objectified in the movement kpown today
as the Brotherhood of the Cross and Star. éence. that he was ‘born that
very year, Obu went on to declare, was symbolic of his role as the
purifier and deliverer of the world from its many 1lls. In other wor@s,
1t was in 1918 that the promised Comforter really made His”presence felt

in the world as the sole powerful spiritual reformer.8

”

Obu further compares his own physical birth and presence on earth
to the lightning mentioned in Matthew 24:27, the specific origin of
which is unknown but whose influence or effect is felt ''across the
whole sky from the east to the west.'' He particularly plays on the
‘phrase ''from the east to the west,'' stressing that although no one
really knows his true origin, just as me one knew the bioé¥aphies of
Elijah énd Meichizedek, his inflﬁence is now being felt from East

Nigeria or "'

the eastern hemisphere'' to the Western world (hemisphere).
That story about his mysterious origin and his confirmation of the
popﬁlar claim that he began to perform miracles at the age of five or

six, were ali we could get from Obu himself.

7Incerestingly. the traditional Yoruba of West Nigeria, J.D.Y. Peel
tells us, also held the view that the: Christian God had sent ‘the
influenza as a punishment on the practitioners of the traditionmal
religions, and that the Christian religion was the 'way out of that
punishment.’ This view, says Peel, was one of the major factors leading
to the conversion of the Yoruba to Christianity. See Peel, Aladura: A
Religious Movement Among the Yoruba (London: Oxford University Press,
1968),. p. 292. .

8, 2 ‘

One’&_ imagination comes to a cul-de-sac here as one tries to
-~ understand- and- believe that all who died all over the world in the 1918
eplidemic were all evll and wicked.

\



Be that as it may, we do know.from oral interviews that Olumba
Olumba Obu was the first and only survivor of three children (two boys
and one girl)' born to a peasant couple in 'pglat£ve1y comfortable
economic ci?cumstances by village standards, iﬁ the ﬁittlé, hitherto
unheard-of village of Biakpan in the Akamkpa Local Government Area of
the present Cross River State. The name ''Biakpan'' is interpreted by

Brotherhoods to be a derivative of two Efik words,9 obio and akpan. The

former word variously means village, town, city or nation. The latter

L]

means ''the first son;’' but it can also mean ''important'' as in akpan

nkpo (important thing). According Eo-Brotherhoods, the full meaning of
.

Biakpan, therefore, is ''Obio Akpan Abasi'' (''the City of the first Son

-
Y

of God").10 Also, 1in view of the spiritual importance which

Brotberhﬁods bestow on the wvillage (see chapter Eﬁroe, section 13),

Blakpan-may also be interpreted‘to mean ''important City or Nation.''

One devotee of the BCS expresses these affectionate sentiments about the

place:

F

- If you are not one of the sons of God, you
A cannot live in BIAKPAN because BIAKPAN welcomes ¢
only sons of God. . . . But you, 0! Biakpan, the
one tdo little to get to be among the nations of
the world, from you has come the one who is the
‘ruler of the whole world, whose origin is from

gEfik is the official language of the Cross River State of Nigeria
spoken by most indigenes of the State; but there are also many other
ethnic dialects within the State. Obu preaches and teaches mostly in
Efik. His sermons and Bible lectures are latet translated and published

in English. If his audience is mixed, he preaches or teaches through a
translator. i

10See Emmanuel Ndarake Udoh et al., Biakpan: Paradise Regained and
Epistle to All Elects of God {19737), p.  3; cf. SCC Minutes, August 11,
1973, p. 4. The Efik word.-"''Abasi'' means God or the Supreme Being;

when spelled with small "'a'' at the beginning the same word refers to-.

the gods, deities or spirit beings.



early time, from the days of time indefinite.
That here on earth there still exists a revealed
Deulahland, a modernm Bethsaidqs a mode B
Nazareth! Wonderful! Unbelievable it sounds.

The village itself originally had between six hundred and eight
hundred inhabitants. But with the establishment in 1963(?) of the
rubber plantation there by the Cross River State government, the
population of the place has now risen to about a thousand. Its northern
and'western neighbours are'the'Ohafiq_peOples of Imo State, while it is
hounded on the east and south by the Ikun and Ukwa Ibom ethnic groups of
the Cross River Stare respectively. 1In the earlv days, the Biakpan

<& '
people had much religio-cultural and trading contact with the Ohafia

people whose language (Tbo) the Biakpans also speak, 1In addition to

their own dia]ect. Emom~-eBiakpan, and Efik. This contact of;en resulted

in feuds over boundary and trade issues. Like .the Ohafians, the
Biakpans are historicgllv known to be a verv pugnacious and piratical

people, and there are manv recorded instances of fierce fighting between
' a

the twn peoples. 0On many occasions, the Biakpans plundered the canoes

and hoats of the Ohafians and other neighbouring peoples travelling on

the Biakpan.portion of the Cross Ri\rer.]2 The relaiionship between the

Riakpans and Ohafians gradually worsened over the vears to-the extent

that today, Obu himself tells us,
If vou pass through Ohafia te Biakpan, the
people (of Ohafia) will certainly ask you why
vou should go teo Biakpan. . . . They will do

2 . everything to discourage you from going to

Mipta., p. 3. .

12 . .- A
See an - account of such . tribal conflicts In O0.0. Obu, "The

Supernatural Teacher, Book 2 (1980), p. 39.
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Biakpan., .No Ohafia man says anvthing good about
13 Py
Biakpan.

The main occupation of the Bilakpans 1s subsistence farﬁing,
supplemented by fishing and petty trading. However, since the
establishment of the rubber plantation many Biakpans have found
full-time empioymemt at the-plantation, and therefore do farming and
fishing only on part-time basis. The plantation has improved the per
céﬁita income of the Biakpan people substantiallv. The new general
manager appeointed for the plantation in 1981 was a pastor of the BCS.
In 1983, a Calabar-based newspaper accused him of pacronage; stating
that he ’'ensured that new appointments wedy only to members of the
sect, while promotions were enjoyed by such mémbers S;]y.'f]a This- same
general manager is also reported to have'qgsplayed ''conspicuously'" 1in
his office. at the plantation's headquarters the photogr?ph of-_his

ordination beside Obu's po1:'tt:ait:!15 ) .

Close to sixty-five percent of “the population of Biakpan still
-\\‘/’,Eractise Nigérian traditional religions staunchly. Indeed, this part of
the country i¥ notorious for its many ''native doctors,'' traditional
religious specialists or diviners, sorcery, witchecraft, and black magie.

It is pfecisely because of this kind of relig;ous background that many

orthodox Nigerian Christians conclude that Obu's movement is nothing but

a camouflage of the Biakpan traditional religious system, and that he
*

obtains his spiritual powers from that system. Obu himself 1is not~
o

131bs1d., pp. 37-38. .

14Sundax Call (Calabar), February 20, 1983, p} 6.

I51b1d.

e
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unaware of this public opinion about his birgﬁ place. He, in %act, .
.adhits thﬁﬁJ/becausé of that public image of his native land, no person, 'L\ R

''egpecially Ohafia people,'' would believe .
. ) that God has reincarnated in human form16 in
Biakpan. . . . No Ohafia man will believe yaur
story that Biakpan is the city of New Jerusalem,
- ‘the city of God, but he will believe .-, . that
there is human meat (i.e. abode of cannibals), -
witcheraft, mermaid and concoctions. But
definitely the true words of God cannot be found N
in Biakpan, because had God gone, to Biakpan, He
. would have passed through Ohafia.

- The Ohafia people, Obu goes on to say, believe fﬁat thﬁ;: who go to

Biakpan ''only go to be initiated into secret cults aJ socleties,
- because they believe that Biakpan is the centre of witchcraft, mermaid
¢ . and concoctions. . .« . to the people of the area . (Ohafia), Biakpan is

always connected with evils rather than good."18

~—

16One of the pillars of Brotherhood faith reads as follows: '' To
members of the Brotherhcod of the Cross and Star, Leader Olumba Olumba
Obu is God . in human form.- He is Jesus Christ back on earth. -. . . )

Leader Olumba Olumba Obu is not a human being. He is God in human
form.'' See Umoh and Ekanem, Brotherhood of the Lross and Star, PP-
xvii, 2. We shall come back to this question of Obu's deity in chapter
- three (section 7). ’

17The Supernatural Teacher, Book 2, p. 38. As stated before,
Biakpan 1s bounded on the north and west by the Ohafiams, who are also
adamant practitioners of Nigerian traditional religions. There has been
much religious and cultural cross-fertilization between the ‘two peoples.
Thus, when Obu imagines what the Ohafians would' say about God passing
through their ethnic community on his way to Biakpan, <the implication is
that if God could choose to reincarnate in .2 place 1like Biakpan so
strongly entrenched in.traditional religious practices, why would he .
(God) not also choose to reincarnate among the Ohafians who are also as -
- deeply rooted in the indigenous religious system? Also, geographically
Ohafia still serves as the shortest link between the two States.
Brp14., p. 39.
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Vs . T ' .

The ".remaining percentage of Biakpans are confessionaliy
Presbyterians,19 most of them combining elements of Christianicy and

-

those of the traditiona{ religions in thelr religiosity, a phenomenon of
sy;;reFism characferiétic of most Nigerian Christians. BRecause such a
. langespercedfége of Biakpans are still pfaciitione:s of the traditicnal
religions (which the BCS preaches against), Obu describes his birth
place as ''a clésed‘society which does not believe in iﬁtroducing any
change in their tradition."20 .
pbu‘s.father'é name was OluQBéKObu. Y His father thus gave his first
name to his first son; that is how the young Qan's full name came to be
Olumba Olumba Obu, in keeping with the naming pattern in this part of

he country according to which a child's first name 1is immediately

[ .
folloyed by the first name of his/her father with the family name or

o . -~

. 4
Although young Olumba's parents could not be said to have been rich
even by the standards of those days, they were nonetleless known to have
livedlquité happily and contented with their lot in life. Neither the

birth year nor_déath year of either parent is known; but one of our most,

reliable informants, an elderly man who claimed te be over nilnety-nine

e

’

.

.

According to Obu, Presbyteriﬁnism was brought to Bilakpan Sy
Scottish missionaries in 1919, but has since made no progress because of
Biakpan's adherence to the native religions;. see ibid. ,

20yp44., p. 38. : : '- ‘ -

19
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years old at the time of our interview in 1983, informed uy that young

Olumba'srpogh%;\gassed away.before his father. This same infgrman; alse .
said that' young Olumba's parents ‘uére both Presbyterians, and that
senior Olumba.had come to embrace‘the Brotherhood faith before -his
c]eatl‘:,z-1 which means rthat he died after 1956 when the ﬁovemgnt
officially came into existence. Another informant told hs Phat both

' )
parents died ''before the (Nigerian) civil war started’'' (in 1'967)."2
. -~

Ibum Mba hi¥ died before the birth of the BCS.
| _ BC

We do not know much abﬁut the soe¢ial background of Leader Obu's
parents. About all we know is that his father hailed from one of the

ruling families in Biakpan, and that were it not for his- spiritual.

.

calling, young Obu would have been the next to ''sit on the stool"’

(i.e. on the ""throne'').

" The popular BCS version of Obu's biography begins from tﬁe time the

"young boy was just five or six years old, at which time, it is said, he

begﬁn to show signs that he was an unusual, even supernatural.child.
Obu himself recalls: ''I was enlightened by the Father'éboyt the people
in the World and their state of sins wgen I ;as five years old."23
ﬁlsgwhere he says: ''I was not yet five years when I knew all
things."za He also claims that it was at the age q{gfive that he

requested that his father should stop calling him Koko-Et§ and begin to

-

211nterview with Chief Kanu Tkpezu, November 26, 1983.

- .
. 2Correspondence from Pastor Kenneth E. Bassey, dated March 23,
1985. ' X :

?BProphets' Handbook, p. 12.

. .
“AOur Lord Jesus Christ the Alpha et Omega, p. 45.

-
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. call him Etubom, an Efik,word which. means "Hasteri; or ''Tehcher.'

His -father ﬂggﬁﬂia\{o have co-operated, as also did all -the v(llagers
.~ - N - '

later when they became acquainted with the young boy's mysterious wayy/ . ‘

and utterances. From that time until his death,.éeghor Obﬁ became known

~ —~ * .
! and*addressed as ''Ase Teacher'' (''Teacher's father"™). A the age of .

five_alsé, yoJﬁ?‘Olumba is reported to have qpcasiénélly goneiﬁround his

neighbourhood, especially in the evenings, jingling a *small handbell and

. . summoning his playmates to Rrayer.in which he is said to h?xg\}ed out.

On such occasions, he would reportedly ask his Playmates:not to call Hy?;? -

-

Olumba any lomger but to address him as ''Teacher.'' That, it i3 said,

- « »

& - . . . - . ¢ - -
as a company of playing tots and growing into an international movement.

was the beginning of what is today the BCS, starting as it did initially

Youné Obu is said to have got along-well with his playmétesd!bd'
] ) Lo
prayermates all the time, always preferrin%'the plgasure of others to

his own pleasure and convenience. .He neVer quarrelled with or revenged .
J’ : R 4

T - =
any even when he 'had cause to do so. Instead, he would teach them to
''"love one andther,'' and he is said to -have prac®ised what he preached.

One of the many rstories about young Olumba\g mysterious behaviour,
~/ & 4 .

runs as follows: In the course of his ''teachingl' one day, onc of hjs-'-, T
""pupils'' misbehaved. - The ''reacher'’ thought . it was necessary to

discipline this pupil--just for his own good.: So he gently spankKed the -  °

pupil concermed. The™ latter ran home crying. His pérents wanted to
“know .what had happend to him on the;playground. He said: ''The teacher
spanked me.'' His parentsRﬁEPo probably had not yet heard about this

"'teacher,'' wanted to know who 1t™was. The crying tot led both parents
' i

to therplaygrpund where Qbu stqod teaching. He pointed at .the young

-

‘]L teacher and said: '“That's the teacher who gpanked Ee.", The surpr?ggﬁ/

-
“
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p.jarent..;. approached young Olumba and asked .him, among other questions,
- - .
" who had ‘made him a teacher. -Obu is said to have replied: ''If you had
- . . . .
known me, you wouldn't have asked that question. But I must tell you

now ,that 1 am a teacher sent by God.'' This particular incident and

-

others of 1t§' kind which follouéqJ continued to -‘baffle both Obu's"
mnts and their x'ualf-ghb‘c'urszzS ‘ e '
o~ 1 is also repcrted that one day in 1923 or 1924, at the age of

five or six, Obu per ed his very first miracle which confounded the

entire village of Blalpan. The sad news had reached his parents that a
woman in the Anokot compound im the neighbouring village ‘of Onorowanza
had suddeﬁly died immediately after childbirth. ‘Obu, it is claimed, was

on the playground when he overheard the adults of the family talking

about the mishae. He 1is repor‘ted‘to have interrupted :he-'adultl
convs_rsation by sayiné that the woman. was not dead but was being
. "tried.,"' and. that. his parents sh.ould let him go there to pray for the’
woman to resuscitate. Natt.;rally, t}M‘ heard this st.range saying

from the tiny t& were a little. taken aBack. But when they appeared to

-

ignore his’ request, young Obu *insisted and persisted, reportedly

beginning to behave in some unusual manner. Those who ‘had already known

t ) 0
about hils play prayers and heard some. of the wisdom-ladden utterances

[}

from his mouth on previous occasions, especially with regard to how
people should live amicably with one another, and the treatment of

o . " ,
animals with respect and kindness,"6 pleaded with his parents to allow

) () '
}s.a— *

2SStory as told Aqui'l:y one Chief Onugen Agbo Ajung, the Onum

(Paramount Chief) of Biakpan; see Amadi, ''Power and Purity,'' p. 210.
- - A . . . o

S. r\ (Footnote Continued)

v



.

Jhim to be taken to the scene of the incident. But the parents, who did

not seem to understand e:&ac_tl:,‘r what their child was saying, refused to -

let him leave the house. 'Ehereupon,‘y_oung Olumba 1is alleged to have
told the speectators who had been pleading with his parents:

1 am only waiting for the directives of my
Father in heaven and not those of # earthly
_ . - father who cannot stop me from doing the will of . -
my heavenly Father. When I hear from my Father '
in heaven,” 1 will go there whether or not my
DATENLS agree. -

‘A few moments after he had made these remarks, he is said to have begun
‘ -

to speak of a voice which was speaking to him, which only himsel{ was

- -

hearing urging him to go immediately to resurrect the dead woman.

Thereupon, he ran off to the scene of incident without the consent of .

-

his parents. All (except his somleuﬁat dis%-leasé:’d and confused parents)

. who had heard his" expressed desire to go' to the place of the event,

followed him.

On _arriving at the home where the death had occurred, he asked to
be shown where the dead was. He was led to the room. On getting there,
he is said to have asked the wailing crowd to leave the room. They

co—operated. Immediately after that, he was heard to he praying for the

woman in the local Biakpan dialect:

AWO ASSASAGIM GWE AREMI EYENGC AREM 0ZO0I, ADO
ATE YEN ONENWANA EWE URE GIRAI, YEN UGBU GBE.
DEME UVANA. IKUGE ONENWANA EWE UVANA. .

P

(Footggte Continued) .
: Young Obu i§.said to have refused eating flesh from his this

early age, - saying - that animals  were -human and .sacred. and .should.

therefore not be slaughtered for food. &
) : , '

]

'y
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* -

. \
. MY FATHER IN HEAVEN, THE CREATOR OF HEAVEN AND
EARTH, YOU SAY THAT THIS woqﬁy IS NOT DEAD BUT .
SHE IS ASLEEP. WAKE HER UP. : !

. . a

The deceased, whom many had testified to have been stone-dead when young
Olumba arrived on the scene, is said to have been resurrected almost

immediately, and Olumba is reported to have told her: ''Carry vour

“baby,'' and left the scene.

-

Naturally, the news of this miracle spread fast far andlydde. The

curious later flocked into Olumba'’s family to enquire from his parents

as to the identity of this miracle phild. Was he a human Being, a

_ghost, a demi-god or a demon?" Was this actuzlly the Jesus Christ who

had on his previous incarnation similarly resuscitated Jairus' daughter
(Luke 8:40-56) and Lazarus (John 11:11-44)7 Amadi sums up the mixed
" reactions of the Biékbén'people to Obu's early miracles as follows:

. .-. for the people of Biakpan, Olumba was an
unusual child during his early days. Some
believed that he was either possessed by the
spirit of his ancestors, or a local deity.
Others thought he was gradually losing his mind
. and would in time become a lunatic. A few held
that he was simply an extraordinary 2ghild,
déstined for an important divine ministry.

But many are still wondering foday as to tﬁe identity of this miraculous
magn of Biakpan. When ;he.young man was asked by the curidus crowd how

he had managed to resurrect the womaﬁ, he is reported to have replied:

"'I am not the doer but He who has sent me.'' That is the same answer

7 X .
2 Wording ,of the prayer is as communicated to the writer in

correspondence from Pastor Kemneth E. Bassey, dated March 25, 1985’

28Amadi} ''"Power and Purity,'' p. 214.
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A

he still gives today, more than six decades later, to those who marvel .

at the wonders he continues to perform.

It is firther reported that when voung Olumba was old enough to

help on the farm, kis father asked him ome dav to accompafy him and his

.

mother to the farm.. To this proposition the young man is said to have

responded: ''That’s not why I came.'' When asked to explain what he
26" . '
meant, he said no mr.':ro.‘9 At that age, Obu is alse alleged to have heen

able to foresee and predict future events. As Amadi puts it, ''he would

sometimes go to people's homes to forewarn them of impending disaster or

danger.to their lives. And those who failed to heed his warnings alwavs

did so at their cost."30

Perhaps the main point of .interest in all these storfes is Obu's

age at the time of these early miracles and baffling utterances. If

indeed oné accepts that these stqries are true, then one may conclude

that Obu's.call to his prophetic/priestly mission was uniquely different

from those of other founders/leaders -of other Nigperian new relipfous

1

movements. Unlike his counterparts, Obu's call, ns Amadi has rightlv

.
pointed out, J

. . was not followed by a period of rraining under
another prophet.. Neither was his spiritunl power
acquired by strenous spiritual exercisé. Rather

. from his youth, he merely-became conscjﬂ.ﬁ: of his
mission. The voice . which spoke to im, and
through him, which he recogniqﬁd as that of 'the
Father', spoke in grave terms.™

ngnCerview with Chief Kanu lkpezu, Novemher ?6,'1983.

30Amadi, "'Power and Purity,'' pp. 212-13.

3lrpia., p. 211. > )

[ §




46

(b) Obu's education
There are some tontrovérsy and inconéistency over the g;estion of
Obu's early education. Most of his followers and Obu himself often
claim that he never attended school even for a day in his lifetime.
That was the'claiﬁ he made to this writer. However, 2 number of our
informants admitted that he did go to elementary school at least for twé

or three years and that that was all the educatior he ever had. For

+

Instance, Apostle ' E.K. Ukpai, Leader Obu's first cousin and the

-

movement's Secretary-Treasurer who said that he lived and grew up with

+

young Obu in the Obu family, claimed that Obu did not have ''any form of

education."32 Also, a passage In a piece of RCS literature on the

supernatural, nature of Obu, contains these lines:

. . . Who is he that has never attended any

school in 1life, and vet . . . is a teacher, and

teaches with authority? . . . I know of no-one

else hut Olumba Olggba Obu, who 1is now in the
Kingdom of mankind.

Another disciple writes: ''Nobodv has ever taught Him or has he ever

attended échool.'”Ba

s ° On the other hand, others claim that young Obu did attend school.

. But even among those in this group there is no consensus as to how long

he was actually in school. Some sav that he spent only two vears in

2 ,
3‘See Apostle E.K. Ukpai, ''The Dual Nature of the Universal Leader
O0lumba Olumba Obu,'' BCS Journal, No. 2 (1983), p. 663 cf. p. 69.

33E.U. Udoh, Unsearchable .Riches, (1976?), p. 11; ef. M.D. Duke,
The Supreme Being: Holy Father Olumba Olumba Obu, (n.d.), p. 6l.

34

S.A. Kevin, The Universal Love (n.d.), p. 38.
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.

school; which would mean that he only read up to ''Infant Two,'" that

is, the first two years of elementary school. Others claim that he read

up to ''Standard Three,'' which would mean that he spent up to a total

of four or five yeafs in elementary school, rassuming that he did not
repeat any year.35 Obu himself is reportéd to have admitted'to.one

journalist: ''I have never attended any.theological institute but I
d_t136 -

-

Bue he did not say for how long he wés
in school.

Al;hoggh several of ;ur‘in{ormants (especially non-BCS) maintained
that Obu had beenla member of the PresBytérian Church, and scme that he
was previously a mémber of the Apostolic Church,37 Obu himself has never

admitted that he ever attended any other Church or, for that matter,

ever received any religious instruction -from anyone or ever read the

-Bible at any time in his iife, even to this day. He, in fact, agrees

with the reasons which an average Biakpan person gives for not joining

Obu's movement: _ _ -

. . - he has never attended any seminary or Bible
college or Training college; his father did not
attend any church and so was the mother. How 15_
it possible for him to become 'a priest without any
formal training? He himself never atténd%% any
church. . . . he is deceiving his followers.

A LY

351n those days a child spent the first two years of elementary
school in ''Infant One'' and ''Infant Two'' respectively. Thereafter,
he or she spent a year each in Standards Qggx to Six, terminating
elementary school at thé Sixth Standard at the end of the eighth
consecutive year.. ' '

36Ray Ekpu in interview with Obu, as reproduced 'in BCS Journal, No.
2 (1983), p. l02. :

3

.

7cf. Amadi, ''Power afid-Purity,”® p. 209. Coe s
) . : - (Fogtnote Continued)
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Agreeing with the person who makes such remarks about him, Obu asserts:

"'If he says this, he 1s correct because 1 have never been a member of
39
L

’

any church denominatien. I wa#- not baptised into any faith. .

\ f

The only Bible ﬁhssage any human being ever read fo him when he was
a young man, according to him, was Proverbs 12:1,40 read to him by his

uncle who also taught him the only Christian. hymn he ever learned to
41

sing. That hymn, Cbu recalls, was No. 96 in the 01d Efik Hymnbook.

. -

(Footnote antiﬁued)

38The Supernatural Teacher, Book 2, p. 39. Obu, of course, says
that it should not surprise anyone that some in Biakpan do not follow
him. Rejection of the prophet by the prophet’s people, he believes, is
an indication that the prophet is indeed-from God. According to him,
his rejection by some iIn his native land is simply history repeating
itself: just as his people had rejected him during his last incarnmation
as Jesus Christ, so 1t is now. See ibid., pp. 40-43.
39 : - ¥
" "7Ibid.; emphasis added.

'

apProverbs 12:1 says: ''Whoever loves discipline loves knowledge,
but he who hates reproof is stupid.''

: AlThe said hymn was an Efik translation of Edwin Hatch's."'Breathe
on me, Breath of God,”' the—full.text of which rums as follows:
”
" Breathe on me, Breath of God,
Fill me with life anew, '
That I may love what Thou dost love,
And do what Thou wouldst do.

Breathe on me, Breath of God,
Until my heart is pure,

Until with Thee I will one will,
To do and to endure.

Breathe on me, Breath of God,
Till I am wholly Thine,

Until this earthly part of me
Glows with Thy fire divine.,

Breathe on me, Breath of God,

. S0 shall I never die,

But live with Thee the perfect life
‘ (Footnote Continued)
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Even fhough in all his contacts with Obu this writer never even one day

saw him with Bible in hand, there is no doubt that Obu does have a

-~

marvelous knowledge mostly of the New Testament. In his sergons- and
Bible classes, he simplf r?fers his audiences to relevant portions of

this part of the Bible in order to buttress whafevér he happens to be
teaching at a particular time. When one asks héﬁ he knows so much of
the Bible{ having'ggxsg read it: one is “told tﬁat Obu is the‘Authbr of
the Bible, a;d that it is therefore sill& to ask the author of a book
how he knows aboﬁf-the contents of his book.

' .Ihe emphasis-on the glaim-that Obu never attended any school is
obﬁiously intended,~as one ardent devotee of the movement puts it, ''to
show how God can employ the foolish people of this world to confound the
wise and use the .simple things .to. confound the’ gﬂ:e.:n:."[‘2 In other
words, this claim is calculated To~make both members a;d rdon-members of
the ﬁbvewent marvel at Obu's supernatural knowledge and omniscience, as
did the Jews over Jesus Christ (John 7:14-18), and the people of Mecii

and Medina over the Prophet Muhammad whom Musliﬁs believe to have been

an illiterate {omi). The claim about Prophet Muhammad's illiteracy ,is

very important to Muslims of all ages, because it is the basis of their

collateral belief and conviction that he learned in and through his

-

(Footnoﬁe Continued)
0f Thine eternity.

AZM.D. Duke, The Supreme Being: Holy Father Olumba:Olumba Obu
(1981), pp. 61-62; cf. .0.E. Akpan, Life After Death and Mastery of Life
(n.d.), p. 116.




heart directly from Alldh. In that sense, the heart, not the head, is

the importani thing to Muslims. So to Brotherhoods.

Whether or not young Obu received any formal elementary education,
it is evident that the man as we know him today did ;elf—teach-and
self-educate himself to a remarkable and admirable degree. Althopgh hg
preaches and ééﬁches in the Efik language;'OBn can aiéo communicate in’
the English language, which, again, is a mark of the "’educated'' person

in Nigeria. Thus,  we are nbt‘ dealing here with a mere illiterate

visionary as his antagonists always portray him, but with a naturally

.
.

intelligent, wise and rational individual who possesses a great wealth
of knowledge and maturity of thought. These qualities of the man will
.become_obvious in those chapters of this work that deal directly with

-

his teachings and philosophy.

(c) Obu leaves Biakpan for Calabar
Young Olumba is said to have left Biakpan for Calabar at the age of
eight to live with his uncle Kanu Mba who taught him trading in
drape;y.€3 As a young man serving his uncle both as an apprentice and a
"'servant'' (house-boy), it is said that during his spare time,
He went about, and in most cases, splitting-
firewood and cleaning premises for people. He
nevér accepted rewards for his. services. Many

people who lived in the same vic¢inity with him
testified of his extracrdinary kindness.

43See Ukpai, ''The Dual Nature of the Universal Leader Olumba
-~ Olumba Obu,'' p. 66.

7 Yevtn, p. 60,

4



It 1s further claimed that he, in fact, continued this kind of-kindness

. - \ =
even affz;’;:ihad begun hig i;inerant preaching. It is said that as he

went on his'preacﬁing rdunds '1if he met alhglpless woman labouring in

splitting firewood he would set- aside his spirfitual work and split the
) : !

éogd_for her. Thereafter he continued his missicnary work."z‘5 If 1t

’

is indeed tfue that Obu actually went about offering free services to
oéhers, one ‘would assume that in doiﬁg S0 he';yg\already a living

example for the type of life- of selfless service he was in later vears

to expect of a special group of his followers called ''Christ's

Sérvants" (see section 11 of chapter four).

After the period -of apprenticeship under his uncle which lasted for
about ten years, Obp set out on his own as a draper at about the age of,

.

eighteen. He is said to have beeh very popular with his clients and to
have been quite Successfui initially mainly beﬁausa his customers found
him to be very truthful. His popularity with his clients won him the
nickname '’'One-in-town,'’ meaning that h)- was the only truthful and
honest draper in ‘town, since he would trutﬁfully tell his customers the
actual cost price of his merchandise and how much profit he was makipg
on it (which was not really much). These customers, it 1is said, ushally
.found' out from the whole-salerg the true cost prices of the -items
concerned., Whatever prices th;y-f;qnd out were always in consort with
what young Olumba had told them. They kept doing this over a period of

[y

years until they-were convinced Beyond doubt that "Olumba .-was Indeed

~

4sIbid.. p. 41.

~
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different froﬁ other':drapers- who habitually tried to -cheat them by

-

over—charging them.

. . '
To enhance his popularity even further, Obu is reported to have

£ -

shown special love and sympathy towards those who were in dire need of

his wares but could not afford to pay for them at once or at all. In

”
-

such instances, it is claimed, he would either give some of his

~

wmerchandise free of charge to the very needy or.ask .them to pay for it

instalmentally over a period of_ time. Quite often his prices were said
to be the lowest in town. He did not“believe 1in taking advantagé of the
people by trying to make too much profit off them. What seemed to have

guided his business ethics was his philosophy that: ''If you buy

something for ten naira and sell at fifteen naira, know that you are a

thief; you have cheated Christ."l:6 In fact, Obu later came to believe
- .

Egpt one should not sell anything at all or even rent one's house, since
a2ll things belong to God:

Since the world and the fulness (sic) therepf
belong to God, to whom'are you going to sell your
article of trade? . . . How can you build a houde

and advertise for people to rent? You label it v
'house to rent', A e you asking Christ to take ,
the house for lease?

Such is the philosophy behind Qbu's policy of not charging visitors who
héppén to stay at-the movement's guest houses. All this may sound like

an unusual behaviour for a trader or businessman, but it endeared him to
''  Because of this unusual

A

behaviour, more and more people flocked to his stall to patronize him.

Y

the people, hence his nickname ''One-in-town.

“®1he Supernatural Teacher, Book 1 (19797}, p. 20.

“lbid. \ - y



53

Conséquently, he sold more in one week than did any of his colleagues in

© two months. Soon Obu's trading business boomed to the extent that he

 could no longer handle it alone.

-

number of hogsé-boys.

So he, had to enlist the help of a

‘lAifhough he is said to have been initially comparatively very

: / _
successful in ‘his business, Qbu soon discovered that trading was perhaps

not his real calling. For one thing, he soon discovered that 1f he

wanted to stay in business, he could not continue to give out so much of

'ﬁfs merchandise either gratis or on credit. "Many to whom he had sold

his wares on hire-purchase never paid up. He

< ‘e

alone take any legal action to recover his money.

r even asked them,

hl

s too kind

let

and

sympathétic a Christian to take such a course of action®. For another

thihg, he came to discover also that, at least in Nigeria, it was’

impossible to be at once,g\j;g;hful man and a successful busjnessman.

-

L") -
He articulates this discovery as follows: ''There is no businessman who

can completely renotnce falsehood

possible to demomstrate all the virtues o

Since he preferred to remain a truthful, sympathetic and godly man, and-

W

because of profit motives. How is it

f God by a bus;im:s.‘.m:n:u-z‘?'"!'8

could not therefore be dishonest as most successful business pedple in

Nigeria are, his business soon began to collapse. He tells’ us how this

happened:

*

= '-
At first I was a trader but my trading was not
progressive. Why? (Because) I did not want to

cheat anyone. When I give (sic) out goods on
credit, my debtors refused to pay. Since I did

not sue them to court, others took advantage to-

demand goods on -credit in order to cheat me.
Well, if I were to sue them to law court I would

4

81bid., p. 23. -

T

-
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. not be 2 good Christian. The'Bibleﬁﬁtgches that
' if wvou have two shirts and another none, vou

should give out to the neéﬁy At God's appointed
time, when I had to attend tfo mv call, I
forscokeverything and followed God. . .-. ¥Now, I
have nothing té& do with buiine§§ food and mohey.

A My duty is to preach and pray.

Thus, partly because of failure in business and partly because of a

. - ! ) .
strong sense of divine call to full-time ministry, Obu abandoned his

N : | . '
tragjﬂh ‘and embarked upon full-time mipistry at ‘about .the age of

- ' ks
ﬁ'ﬁj’;n;y six. -~

i

\

/

) \/} . )

T~
PR [

2. The Beginnings of the BCS

/\-/ - . . P e ’
i When asked about the pbvsical heg1nning of the BFS Obu's usual and

consistent answer runs as follows:

. . . do not seek to know the genesds or origin of -
Brotherhood for Brotherhood has neither the
beginning nor the end. Whoevet wants to know the

genesis of BRrothérhood seeks disgrace himself .
and to treat Brotherhood ’ disdainfully and
despitefully. Co

-

_Re qansists that the BRCS, 1like é§%~\himself, is eternal; that is,

'"Brotherhood was in existence bhefore the world was and when the world

was without form,*' and that "Brotherﬁ?gg\h}d existed in heaven before

it descended to earth."51 As such, he contends. it is futile,

»
Agibid., p. 21. d;e should of course ot take Obu seriously uhen

he savs that he has nothing to do with busiress now. As we shall show
in chapter six below, there are many monev-making activities and a lot

of business going on in the BCS. —_—
wOur T.ord Jecu@Christ the Alpha et Omega (n.d. ), p._ 7.
51

Ibid., pp. 7-8; cf. pp. 17-18. ' -

-
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frivolous and a waste of time for academiclans and researchers to want

*

to:know when the‘mo§ement began and under what circumstances. Such an
impossible task,ghe says, 1s just like trying to find out the beginning
of God.. Adam; Obu teaches, was the first Brétherhood on earth.

Be that as it may, we do k£ow that while in the trading busine
voung Olumba also found time for other social aqshfeligious acFi ties.
Sohetiﬁes he would leave his sgall in th; care of his ;erGEDts or
house-boys in order to. go ''witnessing for the lord,'' that-is, to go

for Bible studies with and praying for péople. " After work im the

evenings, he was often seen with a raffia bag (in which he is supposed

- - -

4 ' o ¢

to have carried his BibleLQ,s“ hanging down his shoulder, going from
house to house.preaching and praying for people. Amadi tells us that at
this time Obu ''also practised palmistry as he sold his wnres;"53 Thus,

he had already begun his itinerant preaching. This, in fact, was a
' *

continuation of the "'ministry'' which he had begun at the age of five
in Biakpan, and the foundation of what is né@ the BCS. He was now, about
eighteen or nineteen yea:s'old.' From this early itineranigprearhing
exercise, he got another popular nickname, okongo ekpat (''the man with
the hanging bag''). | .

He is said to have been very popular and successful during these
beginnings of his mission. It is reported that he could pray many out
of siék-beds, and those who were thus healed by him (mainly womenfand

-~

-

L

52Obu‘s first cousin, Apostle E.K. Ukpai, told this author that

young Obu did go about with a Bible preaching and praying to people in

‘those early days of his ministry. (In an interview, February 27, 1981).

53

-

Amadi, ''Power and Purity,'' p. 216.

-
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children at  first), became the very first ‘members of the incipient
> . . .

movement. Before long, the story of his healing abilities and of the _

efficacy of his prayers begaﬁ to circulate far and wide, andrthe»joung
man, now In his early twenties, soon became the éubject of‘th? talk of
?hg t;wn and a precious cowmodity in the community, sought for by all
who hadrboth physical. and *8piritual pfbblems, and these included people
from all walks of 1life. What madé him even more popular was the fact
that hg.pealedgpeople withéh; fees, which most of his clients could not
afford anyway--a service ghiéh neither African traditional ‘healers nor
Westgrn—tréined docé%rs could offer free of charge.

As tﬁe demand on his time and attention escalated, added to the
fact that his trading was no Jonger ''progressive'' for the'reaséns

given above, young Olumba decided to quit trading altogether in order to

devote more time to preaching and healing qnd'to giving more attention

to those who needed his help, whose numbers were now increasing daily by |

leaps and bounds. Young Obu had by now come to realizé, more than ever
before, that here lay his realp calling and mission. Convinced that
''"the service of God requires full-time and " not a par;-time
business,"sa ke quitted his business finally about 1942 or thereabout,
and embarked upon full-time ministry. He was now about twenty-six yeéns

of age. He did not sell ﬁis business as most people would have done;

instead, it is said, ''he freely gave away all his articles of trade and

V35

bade good-bye forever to such business and business life.' This he

b

=,

”h§€The Supernatural Teacher, Book 1, p. 22.

55Kevin, p. 40.

-
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did apparently in obedience to some mysterious voice which he is

supposed to have heard one day as he‘ was returning from the market.

&

Acco;ding‘{o his own account to Amadi, the saild voice had

ordered .him to do away with all his unnecessary
possessions and return to a very simple and
natural life. He was to completely .discard such
things as shoes (including slippers), trousers,
jackets, long-sleeved shirts, ties, caps and even
watches. He was never to use any of these things
again, nor to use any form of tramsport. His
meals were to be small and simple, consisting
mainly of fruits. He was again reminded chat he
was on earth on a special mission, the nature of
which called for great humility and simplicity.
The fate and salvation of, the ‘human race depended
on him and the success of his mission. If he
failed, the wvoice warneg6 the result would be
catastrophic for mankind.

From the time he heard that voice in the early 1940s, Obu seems to have

been acting and ordering his lifestyle in compliance with the dictates,

of that mysterious voice. Today he dresses very simply, his clothes
consisting only of his red and white soutanes (worn when he is on the

pulpit), white T-shirts and shorts, ard Efik traditional Ankra w}appers

or '"'loin cloths'' (worn on casual occasions, such as when he 1is’

receiving his visitors or when he is conductfﬁg his Bible classes). He
wears neither watches, shoes or sandals. Neither does he any longer
dress in the typical Western/Européan fashion whiéh is the fashion m;st

fserians have inherited from their colonial masters. Indeed, Obu 1s

'said to have declared: ''The first and only time I wore-a tle was on

December 25, 1944. That was the first and last time T dressed that

56Amadi, ''Power and Purity,'' pp. 217-18.

S
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. Qay."57 .Furthermore,'as he is said never to have travelled out of
Calabar since 1954, he therefore has o need for a car. . Rather, he
walks daily, barefoot, the three or four blocks between 26-Mbukpa Road
(the movement's former headquarters) and 34 Ambo Street (their present .

headquarters) to conduct Bible classes or prayers or attend meetings,

etc. . . . .

When the following began to increase in number énd the demand on
“his timfé was becoﬁing even more hectic, Obu could no longer go from
house to house preaching and.braying. Instead, 'he began to invite his

clients to his residence. But very'soon his residence became too smail

for the ﬁumper of people that continued to throng into the group. So
the group was moved to one of the member's (one Udom Abeijs)Alargeg

living-room in a thatched mud house at No._35 Wilki Street, Calabar,

which soon became known as a '’praver house."58 There, the man's 10ft.
| pra;

-

by-12ft. living-room became the first Brotherhood bethel and "spiripuél

hospital,'' where. the searchers for heafing met with him morning. and

-

evening for prayers and healing gessions. Soon mews of Obu's ability to

-

heal chronic cases of 1llness merely through prayers spread far and

wide, and befofe lbng the number of sick people who came to be healed

. . . . a«©
tripled in no ¢time. Consequently, it became necessary to look

for a
place large ehough to accommodate the inereasing numbers of clients.
Shortly, the group moved to a larger accommodation at No. 8 Eton Street,

which venue was immediately renamed ''the healing home.’' As the name

.

-

57Quoted in Umoh and Ekanem, Brotherhood of the Cross and Star:
Facts You Must Know, p. ix. ‘ .

- 58

.

See BCS Journal, No. 2 #1983), p..76. ®
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of the meeting place implies, the main attraction to- this' seminal
'"movement'' was healing and deliverance from the clutches of witchecraft
and evil forces: Obu's ability to provided this kind of service has

"continued 'to, be the major attraction to most members who join the

movement today.

Besides his religious activities, Obu also found the time and the
opportunity— te get actively involved in the social affairs of the
Biakpan people both in Calabar and in Biakpan itself. As will be

pointed out in chapter six below, Obu strongly'helieves that being a

. Christian should not prevent one from participating in the socilal

appointed the-grand_patﬁpn of rhe Unioﬁ. His uncle, Kanu Mba, is saild

development programmes and projects of the community 4n which one
happens to find oneself. Indeed, at this early stage of his carcer,; Obu
was able to demonstrate his in-born leadership and charismatic qualities

‘during his involyemenf 'in the 'Biakpan :commﬁnity in the Calabar
. (%]

municipality and back at home. He is credited for bringing together the

A Y
»

Biakpan péople_wﬁé were scattered all over the municipality and for

+

forming what became.kpbwn'as the Biakpan Union with himself unanimously

-

“to have'been the‘Presidenf of the'Calqbar,main branch of the Union which

subsequently had §ténché§ in Biakpan itself (the Biakpan Patriotic Youth

" League) and in other places throughout the then South-eastern State (now

the Cruss River State). = ' T o

" Although Calabar had hecome the headquarters of the Biakpan Union,

all the branches in the State and beyond used to come together annual]y'

-
e

in Biakpan for the General Meeting where future plans and projects {or

the social development of the Biakpan Community were discussed. This

r‘f.
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Ceneral Meeting was always presided over by the incumbent village head‘
of the Community.
_ Several years after the formation of the Biakpan Patriotic Youth
Lepgue; reports reached Obu in Calabar ®that the Lleague's funds we;e
“being miSused and even embezzled by some of its officers; Obu decided
to go there in December 1955 to set things right and to bring the
. culprits to book. Unfortunately, he did not receive as much
co-operation from some of Eye members of the‘Biakpan branch as he had
anticipated. In.fact, he 1s reported to have met with much opposition
in his effort to do proper accountiﬁg of the branch's funds. Because of
such opposition ana lack of co-operation, he returned to Calabar the
.following January without accomplishing the task he had gone to carry
out in Biaipan.l He i1is said t; have been so disappointed and unhappy
about the situation there at home that he has never again set his féet
on the soil of his birth ’place ever since that time. Obu himself
confirms this when he says, while trying to discourage his Christ's
Servant359 from visiting their families:-"Right from Jénuary 1956, havé
you gvef géé} me returning to Biakpan? .'. . In your own case, you are
always going home to visit vyour parents.‘ How many years is-it froﬁ
January 1956 until now (1985?)?"60 : -_.'
As he was leaving Biakpa; to go back to Calabar that day, he is

reported to have told-those he met on his way: ''l am going back with

the key of this village. When I come back here, I will come back with a

-
-

%00 the identity and role of Christ's Servants in the BCS, see
section 11 of chapter four.

60

-

The Truth about the Christ's Servants (1985?), pp. 106-107.
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white-robe,'fﬁ}‘ Qf course Obu had no white robe -then; neither had his

nascent ''movement'' as vet reached ‘Biakpan. But those last words of

his on this occasién are” now being interpreted by his followers as
h;ving been prophetic, meaning that his next visit to Biakpan u0u1& be
through his new reliéious movément: symbolized by the reference to the
 "'white robe'' (the colour of fhe movement's soutane). Today that
prophecy is fulfilled as indicated by the pride of place the village .of
Biakpan now oceupies in BCS' ideology and vision of the new age.

Back in Calabar, partly béca;se‘of the lack of co-oper;tion and
opposition he had recently encountered in Biakp;n, and partly because of
petty jealousies over his position as the grand patron of the Union, the
patronage w;s taken away from him. Obu did not resist the decision of

the Union, but is rTeported to have: told its ®Mecutive: ''Well, {if you

- Tt " - -

people don't want progress, then take the patronage away from me. After

all, I..did not ask for it. It was you who gave 1t to me freecly, and it
. 4

n
is you who are takjing it away from me. You can:.keep your patronage."ﬁ"

. 2 ‘
The Union and all its branches are said to have collapsed shortly after

‘the posicion of patron was t;ken away fbom_Obu, and his followers now

give a metaphysical interpretation to the collapse, saying that the

Union had to collapse since its founéatién‘(obu) had been removed.
Meanwhile‘the~young movement continued to expand in the size of its

membership and in territory. It was not long before No. & Eton Street

became too small to accommodate -the teeming numbers of people who

61Intervie-w with Apostle E.K. Ukpai; February 27, 1981.

1983.

—§2As-reported-by;Chief Kanu -Ikpezu in an interview, November .26, .
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continued to flock into the group in search of salvacion.63 It
-therefore became necessary for the nascent movémen; to look for a larger
place, They were fortunate to find a plot of land quickly at 26 Mbukpa

Road there in Calabar which they bought right away. There was aiready
An the ﬁro}erty an ,0ld thatched Qud house which was about thrice as
large as Obu's house at Eton Street. They_immedia;ely set about to
renovate the old building for use temporarily as their new bethel,
*'spiritual hospital,'' and administrative h;;dquarters. ﬁeanwhile,
plans were under way to erect a cgécrete, more perm;nent building on the
property. Meﬁbers grateful for ''what the Lord had done'' for them by -
miraculously " healing and délivgring them from the clutches of evil
forces wvoluntarily and 'enthusiastically made generous financial
contributions towérds the building project.-., In addition, tﬁey al;B
volunteered their labour. Through such enthusiaécic collaboration and
comm;nal effort of members, a new bullding was up in no time and ready

.

for use.

1956 is said to be the y%qr the movement "pﬁysically manifested".
or came 1Into physical existence. However, .members believe that
metaphysically the movement is as eterhal As its founder and léaderf
that there was never a time when it was not in existence. It was in
that year that the movement was formally registered with the Federal
Government in accordance .uith the Federal Republic of Nigeria Land

Perpetual Act, Cap. 98. But it was not until March 25, 1964 that the

Federal Government granted it the Certificate of Incorporation under the

- 'ﬁBFor what” constitutes salvation tn BCS ideology, see section 9 of

chapter three.
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said Act. It is not quite clear why it t;ok the Government eighf years
from the date of regiétracion before_the_Certi{icat;-pas granted and the
movement consequently recognized as a bona fide religious org&nization.
Perhaps the authorities wanted to éee whether_or not the yoquhmovemeﬁ;
would ‘survive, for it was very common in those days for man&x such
movements to appear only ephemerally on the Nigerian religious séene.

On August 8, 1958,20bu's group, now ;bout sixty in 1':um't:u.=.r,,6[4 moved
to the new site at Mbukpa Road. This was also the verv dav members
" started to put on their white soutanes for the first time, to mark the
offici;1 inauguration of the movement.’ 'Tge August Pentecostal, -
déscribed iﬁ section 8(b) of chaprer four, was instituted in the BCS to
cémmemorate both the move to the Mbukpa Road station and . the official
inauguration of the movement. It was also during the August Pentecostal
of that yeér that the movement held its very first baptism service (by
immersion) conducted by Obu himself.

{a) The Name of the Movement

+ Before the registration of the movement with the Federal Government’
in 1956, the body as yet had no official name. Before then, 1t was at
times known among members simply as Ekuk (''Circle'") meaning ''Holy

Circle.”' But Obu came to kick against that name, because the name Ekuk
g A X

6[‘The number of members at this early stage of the evolving
movement 1s fulsomely inflated by Amadi who gives 1t as - ''about a
thousand'' (''Power and Purity,'' p. 219). However, the number at this
stage as given by a piloneer member of the group was ''about 60;'' see
BCS "Journal, 1, No. "1 (1982}, p. 34. This source was probably not
available to Amadi at the time he made this numerical exaggeration.
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or ''Circle'' was the name antagonists had used to refer derogatorily to

the movement and also the name some traditional religjous specialists

used for their own "circles" or secret socigties.6s At the early
stage, the young gréup'was also known among members as "f;ayer Band.''
or Christ's Universal épirigﬁal School of Practical Ch:istianitf. Tt
was in 1956, then, when the group was about té register the movemenf
that.:heY adopted the present name, thg‘Brotherhéod of the Eronss aqs

- L] . -
Star. The meaning and significance of this name are explained and

elaborated upon in an early series of chreebiequel undated pamphlet§

;espectively entitled What Ts‘Brotherhood?,_What Is Cross?, and What Is
Star? In.summary, the explanation of the name is as fol}owg:

(a)  Brotherhond: ''"Brotherhood means evervthing creatéd’ by God.
Brotherhood mears oneness. God and evervthing created by Him put
together are Brotherhood."66 But the word ''Rrotherhood'' is itself
not without sociclogical significance. Tn an age when the sense of
oneness, togetherness, and Fhe traditional communityv, especially in the
African context, has been Jost in the advent of the perfervid

o

individualism, loneliness, impersnnality,. and anonymitv of modern
technological society, the idea of universal brotherhood of human beings
rings a soothing bell. in the ears of those who hunger and thirst for

frienship, togetherness and community and for a sense of belonging.

Probably no other term in anv language is powerful enough to evoke the

&

65See Prophets’' Handbook (1965), p. 10.

~ ®®hat 1s Brotherhood?, p. 4.




."st‘a‘f‘xﬁ..s far the sufferings of our Lord gesus Christ on behalf of

65

-
- \\ "
kind of emotional warmth, loyalty and good will capable of cementing
social relationships among the ;hole gamut of this movement's
membership. . indeed, ap#rt from the word 1ofe; ﬁhere is perhaps no
sweeter word.in any language than the word brother and 1ts feminine - .
equivalent sister. For>members of the BCS‘both brother E:ld sis.tcr,spell
love, é concept which is no doubt the leitmotiv and the cornerstone of
ﬁrotherhésd ideologw. In f;ct, members say that when they greet
themselves ;n..the typicai. Brothethood manner: ''Peace, brother
so;and—so" or ''Peace, sister this or that,’'' they are really saying:

''I love you, brother or sister so-and-so, and wish you peace of the

Father.'' Apparently this rhetoric of love and brotherhood, more than

. any other concept, has helped a great deal in making this ''family"'

. that prays together to stay tqgsfher 2s 3 '"'"moral community,'' thuik\

enabling them to see themselves as a social unity.

-
- .
- [

(bj Cross: To Brotherhoods, the first meaning of Cross .is that {1t

mankind and His death on the Cross so that man may‘ﬁpve salvation and

eternal life."67 Additionally, Cross alsg signifies the hardships,

the thorns and trials which the fqlfowers of Christ must experience as
they try to wilk daily in the footprints of Christ. Sociologically,
''"Cross means bearing another man's burden without complaining;

toleratin&_ all kinds of sinners--the murderers, che thievo§3 the

r

2 . v

 875¢S Journal, 1, No. 1 (1982), p. 5.
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_ backbiters, etc."68 In this context, Cross also means being loving, -

humble, férgiving, patient, and charitable in one's dezlings with one's

fellow men and women.69 It also means being enduring, courageous,

persevering and steadfast in the face of persecution for the sake God

ang, the gospel 70 . _ .

»

(e¢) Star: This- ''signifies the victorv of our Lord Jesus Christ over

death through His resurrectien and the glorvy of God granted to Him for

the successful completion of the great Divine assﬁénment given to Him bv

Go'd."-il In addition, Star symbolizes the crowm of glory which,

according To BCS teaching, will be put on the hééds of all the faithful

) ) I . .
awho will havé vietoriously borne all the crosses of thgqphrist road.

-

Pbu expresses this notion succinctlv thus: ''The Cross is. suffering one-

has to “underge and the Star is the glory one attains after -héving

-

sx.n’fercd_.”"‘2 According .to this teaching, without the successful and
victorious bedring of these crosses, there will be no star. Or, as thev

ei]iptical]y express 1t: "'No Cross, no Crown; no Crown, no Star.''

-

QEWhnt Is Cross?, pp. 4=5.° k.

91b1d., pp. Sef.

V1414, sp. 7ff.

"18cs Journal, 1, No. 1 (1982), -p. 5.

gy . - o
7“SCC Minutes, December 29, 1979, p. 21.

-
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From 26 Mbukpa Road to 34 Ambo Street

It was not long before the 26 Mbukpa Road station became too small

to accommodate the thousands that had continued to flock inte the BCS 1n
- g\\
search of refuge from 1life's 1lls. The General-Secretarv of rthe
movement expressed the need for the second move as follows:
As the number of people afflicted by divers
physical infirmities and spiritual sickness
increased, 1t became necessarv to put up a
separate Healing Home at 34 Ambo Srreet . . .
(the movement's present headquarters) where thev
Holy Father could adm}gistcr pravers upon those
- who sought for them.''
"It fs to be noted here that what drove the first members to the movement
were ''divers phvsical infirmities and spiritual sickness.'' However,
importa%t personalities who, thougﬁ not having anv immediate phvsical or
‘spiritual infirmitjies, had heard of Obu*s abilities to pratect penple
» from falling victim to witcheraft and the maéhinntinns of evil mer and
women, were also attracted to the voung movement in s=earch of such
[
. 7
protection.,
. The proplem of inadequate accommodation wns even more acute during
“the Pentecostnl'périods {see section 8 of chapter four) when manv more
thousands from outside Migeria joined their Nigerian'brethren to ohserve

this Brotherhood haji. As a result, it hecame necessary again teo look

for—*é__higger plece of land to set .up more commodious buildings.

73BCS Journal, No. 2 (1983), p. 91.

741n chapter eiglit, we shall returnm to this question of the search
...  for _protection against witchcraft and evil forces as the main motive for
joining the movement,
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. _Again, Eﬁey fortunate to find a new plot of land almost

ﬁmmediately.' Thias time providence had chosen 34 Ambo Streét, three or

. T

four blocks from the Mbukpa Road station. They did not waste any time

in startfng the construction of buildings, thus en&bliné them - to move

b : 75 :
again in the early 1970s. _ .

To begin with, a tempo;ary 20ft. by 40ft.” thatched mud "healiné

hoﬁe"‘was érected at the new Ambo Street site "'where the Holy Father
' ": L
‘ﬂgzld administer ‘prayers upon those who sought them."76 This temporary

- - structure contained rooms .for ‘prayers, the Leader's office, wards for

. -

the sick, z store, and a visitors' reception room, and for several years
- hd .

[

remained the centre of the movement's activities. Other more permanent

_\\» ~ buildings immediately followed this temporary building, so that by .1977
. -rf/,_ , . . :- .
: one found on the new premises the elemedtary school blocks, the Christ

,/43‘ Students'7?.and Christ's Servants® quarters, the Brotherhood printing
'_ (/> press, 'éaeﬂ'lsrgé Pentecostal Assembly Hall, the guest house, a

two-storey complex housing the Everlasting Gospel Centre and the main

T
- -

bookstore on the ground floor, etcft ﬁeapwhile, work had started on a

\\\\J - modern: three-storey Secretariat’ in which are housed, .among othetr
N ! .

14 .

‘\

»

& . .
7SIt should be mentioned here that this move was not total. The |
RCS still dwns the' property at 26 Mbukpa Road, and still holds some gpf
its meetings there. 1In fact, Obu's wife; known in the movement as ''the
Holy MotHer'' or ''the God-Mother,'' lives there while Obu himself lives
at the new site. He goes to ahe Mbukpa station daily either for
megtings’or to conduct prayers or Bible classes. He also makes his holy
water and holy oil there (sez section 1(f).of chapter five), -and members
50 there.to collect their rations of the holy stuff.

76

BCS Journal, No. 2 (1583). p. 91.

| ¥ L ' : - -
e - . ““On-the identity and role of Christ's Students in the-BCS, see
sectien 10 of chapter four. t
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officially openéd on August 6, 1980.

0

Thus, right from the day it was moved to the Mbukpa station until.

this day,_the BCS has been on its way towards great accomplishments in

regara to its successes in the rapid growth of membership, social and

religious impact (see chapter six), and 1in other infrastructural '

achievements--achievements which have continued to evoke among both

friends and .foes feelinés -of ° amazement, admiration, curfosity,

fascination and attraction. As mentioned in our Introduction, today the
v o

BCS has made inroads into almost all the continents of the world, with

its co&}regationg all over Black Africa, in the United States, Scuth

. d
America, Great Britain, West Germany, Australia, Japan, India, and the

.West Indies, and boasting of a total membership of nearly two million

within its short history of only three decadés. Moreover, Ehe movement

is still making great strides towards other territories of the world,

including recent missionary journeys"in September 1983 to Rome (where

‘they vﬁégred the Pope) and in chqbep 1984- to Jerusalem the specific

purpose of which trip was ''to go and inform them that the TFather, Son
. -

and che Holy .Spirit (rolled up' in the person of Obu) are now on

earth."7Q’ ‘

™

78‘1‘he New World Miscionary: A Journal of the New World Miésiona:y

Fellowship (1985), p. 23. See pp. 22-24 of this “journal for the fnbll

report —of the missionary. jourrev . to. Jerusalem, and  SCC. Minutes .of .

Sepsember 2, 1983, p. 14, for the report of the missionary trip to Rome.

’



- . o

3. Obu's Role,in the BCS.

As we shall point out_ih the next ghapcer, the whole struc;ure and
organizatflon of;the BCS are tenaciously centred around chevpeyson of
Vbluﬁba Olumba Obu. The movement moves and has its being bétause Obu is.
He is the sole spiritual as well as physical Head and Leader of the
ﬁovement'in every sense of‘the'titles '"Head'' and ''leader.'' 1In other

words, Obu I1s the movement's recognizeJ and incontestable facile
e . .
princeps. Indeced, his official title ''Leader'' is pregnant with
sociological significance, for sociélogicélly defined, a leader is
N one who leads by initiating sccial behaviour; by

directing, organizing or controlling the efforts

of others; or by prestige, power or position.

The effective stimulus-giver in social

behaviour. . . . one who leads by means of

persuvasive qualities a9g voluntaryv acceptance on

the part of followers.

Both Obu himself and his fellewers know him first and foremost .as the

"lLeader of the movement, notwithstanding whatever other metaphysical

Il

titles may have been given him (see Appendix B). Obu is not simply the
movement's Founder, Messiah, Saviour, Propher, Teacher or Fvangelist.
He may, in a limited sense, be all these, but none of these roles fullv

" describes his sociological role in the movement as does the well-chnsen

.gif]e "Lgadef," which, incidentally, is the tirle he seems to prefer
I 4
to others, as when he says: ''The Leader's name is on the stamp and so

L4

- . ot

- ?gnictionarv—of~Socanlngy;"ed:;uﬂenry'Pratt"Fairchi}d (Paterson,
N.J.: Littlefield, Adams & Co., 1964), p. 174.




'

-

vou should address him correctly as Leader 0.0. Obu, the Sole Spiritual

Head."80 , : ‘ o " .

. In so far as Obu*is the source and point of reference in matters of

- &

belief and practice, he consequently represents the verv source of
' . >
divine know]édge, especially as he ix regarded ag divine by most of his

followers. It 1s in this sense that he may be said to pn;sess what Rov

Wallis calls "eﬁisteho]oéi;al authn?itariénism,'ﬁ which he defines nas
"the'locn;ion of authority, for what constitutes gither.the truth or
the path to salvation in'sqme source’ beyondsthe individual member."al1
In this sensc,.boxh Obu ﬁiﬁself-and his folloﬁcrs'seg him»ns:tho sole

repnsifory of truth. This fact is implied 1in his official title ''The

Sole Spiritual Head'' of the Brotherhood of the Cross (quite often of

the Universe). Tt is alsé worthy of nate rthat Obu himself did not

"choose this particular "title for himse1f{ rather, ir was arregared to

¥

him by his followers, indicating that thev do, ir facr,” recopnize him

. ) . - :
as such--as the incontestable guide to all ‘truth, peace, happiness,
serenitv, health, and redemption. By virtue of his ecortrol over: the

content of his sermons, his interpretntion.nf the RBible, and the fact

_ that his prayers are thought by members to be more efficacious than anv

- . -
others, 0Obu occupies a special position ac the movement's main and

BOPrthets' Handbook, p. 10; emphasis added.
81_ .

Roy ‘Wallis, ''Yesterday's Children: Cultural and Structural

‘ Change -in a New Religious Movement,'"' in Bryan Wilsen, ed., The Sncial

‘Impact of New Religious Movements (New York: The Rose of Sharnn.Press,
1981), p. 119; cf. Roy Wallis, The Road to Total Freedom: A Socinlogical

Analysis of Scientology (London: Reinemanh Fducational Books, 1976), pp.

11-18: see also Kenelm Burridge, New’ Heaven New Earth: A Study of

~ Millenmarisn Activities—(Oxford: Basil Blackwell,  1969), pp. 111, BELTE

155. . ‘ : .



" 'infallible 1nterp}eter of values. Members' belief in the effectiveness

of his prayers and healing, their conviction of his deity and cqnseﬁuent
purity. of"iifg- add up to legitimize Obu's central position iﬁ thg
movement, He is aléo seen by members as the very nexué of the movement.
As far as thgsé members are concerned, tﬂe wmovement 1s inseparable from

the personality of their Leader. Obu is the movement and the movement

@ls Obu. Indeéd, the_movement is so closely linked with the persbnality

v
and name of the Leader that- members are often referred to by outsiders

as ""the Obu people." More will be said in the next section and in the

next chapter about Obu's pivotéi position in the movement.

4. Obu's Personality and Personal Charisma

-

Obu is without doubt a religious leader with 'tremendous

magnetism and charisma, the latter term defined here not merely as the

hgld a teadér has on his ot her followe;s.ﬁ but as "defined more FT,/"‘\n

+

' comprehensively -by Max Weber as

7 for the validity of charisma. This (recognition) ~

' a certain quality of an individual Ppersonalitv by

virtue of which he is set apart from ordinary men

. and' _treated @ as endowed with supernatural,

superhuman,. or at least specificdlly exceptional
powers or qualities. These are such as are not -

~accessible to the ordimary person, but -are _-—

regarded as of divine origin or as exemplary, and
on the basis ,of them the individual concerned is
treated as a leader. . . . this peculiar kind of
deference 1s paid to prophets, to people with a .
reputation for therapeutic or legal wisdom. . ..
It {s very oftep thought of as resting or magical
powers. . . . What is'. . . impnrtant is Wow the
individual is actually regarded by those subject
to charismatic authori:y, by his 'followers' or
'disciples'. . . ..It is recognition on the part
of those subject co authority which- is decisive
. is freely given"nd guaranteed by what 1is held to
. be a 'sign' or proof,’ originally rlways a miracle, .

aatn
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and consists in devotion to the corresponding

revelatéan. herc worship, or absolute trust in the
leader.

Obu is able to evoke in his followers feelings of obedience or 16ya1
subﬁission.; When he preaches,. for example, members of his audience are

swept off their feet and feel that they are indeed in the very presence

.

of God and that they must submit to his overwhelming authority and
powef. As a way of saying ''amen'' to the *Teruth'' proclaimed b; him,

mcmbers'habituaﬂ&y knock their foreheads thrice on the bare floor’ or

-

ground--whether the proclamation is made in the Leader's living—room,

congregation or elsewhere. Indeed, one mighTeven say that Obu's.
. “ - -
followers are like irom filings that, Mave been polﬁrized by a powerful

. L4
magnet. He 1s recognized by them as supernatural or superhuman and

consequently they feel that they must be submissive, loyal, devoted and
: ~

obedient to his will.

Obviously, Obu has been able te inbpire or arouse such conl{idence

in his followers. One way in whicp he has heen able to do this s
- -
through his personal qualities. Obu easily impresses one as .a
. . o . '
good-natured, happy, loving, hospitable, colerguﬁh patient, forgiving,

chagitable, impartial, benignan;,rgg'ceful_. merciful, honest, moderate,

-

universal, _eigmplary, spiritual, and, above' .all, | truthful and

trustworthy péfsbnu In addition to all ,these qualities, the man has a

cremendops sense of .humour, which quality 1is certainly a big plus for a
f} A l‘
- .

-
.« -

2Max Weber, The Theory of Social and Economic Organization trans.

AN, Henderson and Talcott Parsons (19475 rpt New York: The Free Press,

o

1964), PP- 358~59. . . _ K

-



. ' S ﬁ\\- P . - - 74
man  who’ talks or 'preaches for hoﬁfs on end. And the siﬁcere,‘

ever—present smiles radiating from his countenance certainly adds

somethin poéitive to the man's naturall& winning'personality. In fact,
g . .

o

_ it is_the;déily,tgstimony of his fbliowers that the man does indeed,
- p;SSESS Jali‘ fhése quhli;ieg; fSuch}h then, aré\ the wvirtues which
strengthen,'énqqurgge'éﬁd inspire.ﬂis féllowers to develop and maintain
such tremendous cohéidence ;ﬁ him. Here; therefore, lies the sourcé of
the man's persogeischarigma. Also, meﬁbers are encéuraged to ‘'maintain

_this COnfidence in him because, se they claim, Obu is able to ppovide

them with the needs that are dear and pipse to their hearts—-physical

. and spiritual healing, protection from all harms and dangers, health,

wealth, children, and rthe rest. It would seem thgt without Obu's

-

{nbi]itv to provide heéh néeds. his influence might no@’have been as
! -~ -
. strbngly felt by his-fof?ﬁwers. his personal virtues notwithstanding.

.. In his wgil-known 'analysis of the charismatic .]eader,83 Weber

P

acknowledges the precariaus nature of charismatic 1leadershiy when he

'”;; discusses the need for the charismatic leader to constantly dig‘ps:raté
f:.,' . his/her charismatic qualities. For instance, if the leader in question
: " . i , _

»#> ‘claims possession of magical or supernatural - powers, he/she must

.

pébstantly give tangible proofs of these powers in -some miraculous

r

- . performances. Only thus.'can the »chérismatic leader keep his/her

.fqllt;wers convinced Jof his po.s_it‘.i_bn as a charism.atic_ 1é.=:de’, and

\ " L. - o
- . . . . s N |
83See Ibid., pp. g;8~73; cf. Max Weber,* The Sociologi“bf Religfon,
trans. Ephraim Fischoff, with intro. by Talcott Parsons (1922; rpt. New
YorR: Beacon Press, 1969), pp. 46-47. Cf. Paul .Johnson- Doyle,*
‘ . "'Dilemmas of Charismatic Leadership,'' Sociological Analysis, 40, No. &
o _ (¥979), 315-23; Robert (.  Tucker,  .''The _Theory of _Charismatic . __:
. : vy, p O o
,]' Leadership, Daedalus, 9% (1968), 731-86... )
> ( ‘f '
_ .. . }
I : - . ﬂ' ’
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followers convinced of his ﬁosition as a charismatic leader, and

congsequently overcome the precariousness of his/her‘ position. Weber

reminds us, for instance, that

the entire basis of Jesus' legitimation, as well
as his claim that he and only he knew the Father -
and that the way to God led through faith in him -
alone, was the magical charisma he felt within
himself. It was doubtless this consciousness of
power, more than anything else, that enabled him
to travers oad of the prophets.,. . . There
was always required of such prophets a proof of
their possession of particular gifts of the

. ) spirit, special magi~al or ecstatic
abilities- : .

. - ‘ -
This seems to be exactly the path Obu has trodden,.at 135;;‘1n the view
. of his folloug}s, as is evident from the literally hundreds of verbal

. “Q and written testimonies given éx them. As Weber has also pointed out,
. o - »
such testimonies are crucial to the charismatic:leader because they tell

him that his/her followers do indeed believe in his/her  charismatic
. n o _ . -

power and leadership. <The followers' belief and recognition of their
* -

leadet's charisma are ‘very important to the leader in the continued

maintenance ' and -strengtkening of his/her position as a charismatic

{

Ieader;fin the case of Obu, his followers' testimonies enable him to-

. - . .
:esr’ﬁis 6opularity, bolscer his legitimacy, and assure the continuity

\ .
of his position. A - ) . o 2

But follewers' belief and recognition_of. their leader's icharisma do

not in  themselves -automaticalI& endow the 1leader with charismatic\\\__H‘ -

1
¥

qualities. Anyone-does not. begin to display charismatic qualities simply

-

v * because a group of people behind ;?Eﬁqer.decide to Jbelieve or gecognize_ ®

Nod h . _ ‘.6_,

e W Byeper, The Soc'io\h\'gj?‘- of Religion, p. 47..
3 r 4 .

-

1
A
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that he or she has charisma. There must already be some measure of
charismatic qualities in the prospective or potential leader for the
.lprdgpegiive followers fo recognize or believe in. What thelfollowers'

recognition does to the intrinsic charisma of the potential or beginning

}eader, 1t seems to us, .1is to bring 1t into conspicuousness and

* maturity. It ts this eduction of the inherent charisma of the potential .____d//’

leader into distinction and prominence that is, ultimately, the function

and coﬁsequenée of the followerg' recogndtion of and belief in his/her

chnrismaticit_v-. Onlv in that comtext” can 1t make .semse to say that a
leader is charismatic because he or she is.be]ieveﬂ and percelved by
his/her follo;ers to possess charismatic qualities. In the final

N analvsis, however, the whole question here is fundamentally circular,
like the familiar ‘heoretical‘question as to which comes first, the
chicken or. the egﬁ. To stress the p;int eithér way is to engage in an
unfruitiul hair;splitting argumentatinn.85
T\ What is imborfant for our discussion, however, is the fact that one

strategy which Obu uses in‘rengthening kis pésition as a charismatic

leader is to make his followers continue to believe in his charismatic

85Speaking specifically of political charisma, Laciné Sylla has
suggested that it 1is possible for a person who had no charisma
previously to_be "'Invested'' with ''charismatic attriButes'' bv his/her
followers. See Sylla's ''Succession of the Charismatic Leader: The
Gordian Knot of Afrdican Politics." Daedalus, 3, No. 2 (1982), p. 2l..
That kind of temporary and superficial ' 'charisma'' is not what we have
in hind here, however. For an gxcellent discussion of charisma as a
;reciprocai,- interactional procgss between a leader and" his/her
followers, 'see Roy Wallis, ''The Social Construction of Charisma,''

fe -~ . Social Compass,” 29, No. 1 (1882),~ 25-39; and RoyWallfs, ''Char{sma,.

Commictment and Control in ew Religious Movement,'' in Roy Wallis,
Pd.. Millenialism and Charisma (BelfaQt' The Oueen s University Pre@s,
1982), pp. 73- 140

:\'_7\ | - | . i / -\'*-:’-
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powe%s, and thereby to make them as dependent as possible upon him for"-‘

meeting their spiritual, social, emotional .and material needs. This

- PERY

strategy provides one useful explanatiog as to why the BCS is such an

attraction to cross-sections of Nigerian society and beyond: As is

evident from the testimonies of his foliowers, Obu's movement has no

- -

doubt—served the social, spiritual, emotional’ and material nceds of
thousands of people within and outside Nigeria. But one must hastern to

point out that these needs are not to be seen necessarily as those that

have to.dd with ''deprivation'' as that term is usually understood in -~

. general contexts of adherence or membership in new religious movements.

As will become clear from. this study, there are numerous people in the
BCS and, indeed, in other Nigerian new religious movements who cannot he

said to be materially or socially i'depribéd" in the sense of lacking

- . R
material wealth or social status. However, this class of people may

feel a need for protectiom égainst the evil eye of enemies or against,

the dubiowé machinations of evi] beings—-human and non-human--hence —
their seeking refuge in the new religious movements.86

But the very charismatic qualitiés'which attract potential members

to a religious movement may also' accentuate their dependency on the

>
charismatic leader. If the 7Teader exploits this situation, his/her

FS

followers are ﬁot -l1ikely to achieve any measure’ & autonomy,
‘ -

. . L) £
Indiyiduality, and critiqgl chinking.s7 A -confpfetely dependent and

§

1& 86Wb shall pursue :hiq argument, in chapter eight, concerning the
main reason why people flock into the the BCS. '

b
87See Arthur J. Deikman, "Th? Evaluation of Spiritual and Utopilan -

--— Groups,''- Update:- A- Quarterly Journal on- Neu Religious Movemends, . 9, Na. _
-2 (1985), 2- 12
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. there already seem to be danger signs in the BCS in the directiomn

subordinate followership can be counter-productive and perilous in more

than one way. In the first instance, the dépendent followers may come

to challenge, resent and resist their subordination. As Peter Blau has

pointéd out; the very social processes that promote stabilization of a

PR
[

ﬁ:ﬁir sﬁructure_ may also stimulate the emergence of opposifion

movements, and i1t would seem that the greater the success of the -Yeader

in .establishing his/her power on subordinates, the greater -th

likelihood that eventually‘ﬁis/her power will be resisted.88 In fact,

8
resentgsnt and resistance on the part of some members of the movement. 3

-

In any case, Obu seems to have diluted considerably the possibility

of resistance to his power, at least while he is still alive. He does

‘this by assigning positioné of responsiﬁility‘tb those in the movement

who would likely resist ﬁis power—--the educated, the successful business

men and women, the professionals, and the influential civil serviints.
' -

These categories of members are aprointed or pfomoted io""powerfui"

‘sacerdotal positions of aauthority such’ as pastorship, apostleship,

prophethood, and bishophood or ''Father's representatives'' in and
L ) .

outside Nigeria.go Furthermore, the BCS is structurally divided up into

over thirty administrativi'unité called ''Fellowships'' (see séction 10

of the next chapter), each with a '' :fgyg;Ll-aﬂf chairperson. = Hence Obu &

g

88See Peter M. Blau; Exéhange énd Power in Social Life‘}ﬁ::‘;;rkg,

Wiley, 1964), pp. 3l4-21. _ =
X 8932e Fathef's Prediction for 1981, bp;.69ff ) .
905ee the next” chépter for for a description of  the funccions B

: ‘hese various offices. “ »

.. . -~
. . - —
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%
may, .in some sense, be said to be sharing some of his power with these

chairpersons and their ''Fellowships.'' 1In this way, Obu has somewhat

*'decentralized'' administrative power in the movement, although most of

it remains within "his breast, since the decisions taken by his

[ - . ) -
''representatives’’ or hv the ''Fellowships'' must bhe approved by him

+

Before they are impiemented. In this connection, Obu has, in fact,

explicitly rand urequivocally stated: "'fo meeting has the right ‘to do
' . a
anvthing without prior approval bv me...'' !

Obu seems also to have "de;entralized'f spiritual power by

infusing some of it iwPthose of his followers engaged more directly in
‘ R

such spiritual activities as seéing visions and healing. He believes,
-‘b

LY

for {instance, that the vigdioners in the movement get their power from f

him and that, if he chose to do so, he could ''eclose up-:he power nf’h

2 »

vision'' and thereby make theﬁ spiritually impntent.g? This statement
was made 1in’ th@l wake of increa%ing misuse of this power by some
- . .

visioners within thé movement.  Puf Obu has decided, not to tnke‘nwnf the
power of vision from them because, however some of the visfoners mav

misuse 1it,- it "ie sti1ll influential in winning new _converts to .the

movement. In this conrection, he savs: "'T alleow it for the medntime {p

- a - X . . ' - . .
‘order to bring in rew members..'"3 ngﬁ‘w+;a.r1nims that it_ih he who

gives healing power to those of his followers engngﬂﬁ. in Sptr{rn€1

healing. To such membhars he savs:
e

- - -

91SCC Minutes, December 22, 1973, p. 22, '
_ . - T T .-
225cC Minutes, april 28, 1979, p. 71. S
93 g . . Lt ‘.. .

Ibid. L0
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P ] o . '80, 3
- & ’ .
. C Even .you who could not pray-and fast, the Father . .
. tells you 'Go, I have given you pgwer to heal’ ... ’ r

when you go to your stations and sick persons are

~ brought to you,- you pray over them and tellsthem
+ to go that all is well with them and they g0. ... - N

" not long after,.they .come back to testify that

‘ &
N &‘ir siginesses are gone and _you become m

prised.” T . . . .

Thus, while .Obu himself does"perfc';rm these a'ctivities, he has
AR
wisely "*divided"’ the labour in- order to make it possible for some of

A2

his ''spiyitually qualified'' followers to exercise some measure of

bpiritual j:oweg in the, seeing of visions and performing spiritual

'3
healmg. Here again, most of the spiritual power rests with Obu himself.

- . .
-

But by so0 grow "decentralizing, administrative and spiritual power

" and sharing some of these with a‘_few of his followers, Obu, has shown

tremendous 1eadefsh{p wisdom and insight in thus establishing a barrier
‘against any possible resistance to ‘his 'overall power. A leader who

wants to have far-reaching and lasting influence upon his/her followers

must show such wisdom and’ insight. He or she must somehow make his "

\/follouer's feiel important, powerful and able to accomplish th‘i.ngs'on

their oﬁ. With such feelings of importance, these followers in return -
. . . N N
give their leader maximym support and co-operate with him/her in his/her

., . o

attempt to maintain.hs/Her power and charisma. The way .this works, as

Roy Wallis has very. clearly .il,lustrafed in the case of '"Moses'' David .,

a . ”

4

-

.. Berg, 1is that w}’\en ‘2 leader recogn}?j, respects,- and shows affection to

. \ _ ) ‘ .
and *reinforces the worth of his orf her followers, the fBllowers in

o r - . - -
"return reciprocdte to the leader the same or even ‘g'r'ea:er r‘écognitiqn,@ 3

- q Pl

- - a

d '

4 . : :
° - August Pentecostal Assembly Weeklv Gospel, Book 1, Nosi le& 2
ﬂ981) p. 19, ¥

(W
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‘¢charisma.
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 affection, loyalty and reinforcement of his or her personal worth and

% Thus, the relationship between the charismatic leader and

L4 -

his folIoﬁers, as Wallis has concluded, is ''an in;eractioﬁal process,
in which each, party secures- status in an exchange - of recognitionm,
affection and reinforcement of worth."96 This means that as the leader

makes it possible for certain ones of his fol}dwets (especially his
appointed officers) to be recognized as in some ways sharing the power
and authority of their-leader, these followers in return continue to

boost the authority ego of théir leader. 1In doing this;_che-officers

are indirectly boosting their owm power ego and significance as persons

who are priviledged to be so close to and work with such a leader.

Thus, oné very effective way which Obu uses. in 1nf1uencing'his

‘followers and keeping them his friends is that he rarely gives them the

impression that .be s the ''sole leader'' in the dictatorial “and
domineering sense of being a_leadé}. He treats them as people not as
pawns, anhd encourages them to feel strong and powerful.. He‘ansults'

them through the different ''Fellowships'' and makes .them feel that

their opinibns are important.

Yet Obu  sometimes uses appropriate opportunities to impress upon

. F s

his assistants that he hiﬁsqlf is a leader with a differenée. and thar

. i . . _
they can never really measure up to his unique leadership. Thelir

-

H"Ieahership" must remain but tributary and subservient to his unique

divine leadership, and‘\thet their pdsition cangg be recognized ¢ as
A . . . . .

L7 ¢

_* £ e “

5See Wallig. 'fﬂhe Spcial Construction of aCharisma,'' pp.-25-139.
7 Thid., p. 26. )

» .
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of his '* repreqentatives" from all over the world. On that occasion he

¢ said in part:

- Those who cannot obev me can go and build their
~ - own organizations--not Brotherhood. . . . the
' Representatives must_bke given all due respecr,
but fe has no agthority of his own. . . . Al
brethren (representatives) cake their
instructions from the Leader; no one is permitted
to add thereto or subtract therefrom. . . .
Brethren, you know that all B.C.S. work hangs on
me. Your role is that of obedience and strict
adherence to instructions; vou are not teo add or
subtract from those iqffructicnq or applv wvour
- worldly wisdom to them.

In the same context he says again:

Note from row that a Leader's representative is
merely a channel through whem T pass all
~ instructions to the bethels and through whom all
-project ideas, plans, problems, achievements and
all mattexs affecting the general well-heing of
the bethels flow as information to the Leader for -
agproval and blessings. The Leader's
regpresentative has no power to do anything by
himself; he. only acts onlv on the basis of
" specific 1instructions from the Leader. This
proviso .covers representatives at all Jlevels:
bethel, . _districe, divisional, area oand zonal
levels.

As if all this were_not clear enough, he says elsewhere: "'leader 0.0.
Obu is the Sole Spiritual Head of the Brotherhnod of the Cross and Star

: in the whole world. You must take instructions from him."99 He, 1In

-
-
)

7Exfraordinarv Meeting of Leader's Representatives, held .June 26,
1976, pp. 10-11.

B1b4d., p. 7.

e o .mggProphets?mHandbook,.p._S.m -
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fact, maintains this stand when he makes the followiﬁg remarks

»

elgewhere:

L]

- o ——

No one in Brotherhood, be he who, has the right
to suggest, dictate or advise the leader. . ...
When you are blind, how then can you show me
what to do? 1In fact this was the first advice
and instruction that I received from my Father.
.That I must not receilve - any - advice or
instruction from any human being because they
are all liars. Therefore do not get yourself
worri€d, keep your pieces of advice to ygyrself
‘for the wisdom that I use is not of man. .

[S . -

He says further: ''I- attach no 1Importance to. your advices. and

. , 101

suggestions; I go only according to the Fathér's instructionms. On

another occasion he declares: ''Those who would like to be leaders,
chiefs, teachers, etc., should go to the kingdom of Satan, because in

the Kingdom of God, there 1is, already a Leader, a Teacher. and a

T, 102

King.

-

One may wonder how his féllowers take such bold remarks which, to
some, may sound dictatorial. But most of his followers take such
remarks in ‘good faith and without any question. For example, one of the
most prominent of "them once said:

4« « o it is foolishness for a lower man to want
" to lead a being operating .from the plane of
higher nature. . . . No man can advise the Christ

(Obu) because he 1= an embodiqﬁst of 211 1life,
knowledge and wisdom inclusive. S

1005, . Light of the World;/vdl. XV (n.d.); p. 8.

N .
1%0scc Minutes, March 22,1975, p. 23

1925¢¢ Minutes, December 22, 1973, p. 26.

103, kpan, Life After Death, pp. 115, 116.

»

vt
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Another respected member of the mouéﬁ%n{ alsc sald that their Leader
- ey

-
LY

'*does not want any assistance or seek

;@ody's advice. He is all
104 '

e 2 L]

wisdom himself.'' Yet another follower claimed that ''none is fit to

be his (Obu's) adviser nor is there anyone to be compared to him."105

Such responses from a cross-section of Obu's followers to his apparent

authoritarianism should, of course, not surprise anyone who knows the -

degreé of godly awe and reverence with which these members regard their

Leader. Indeed, how else would they be expected to react to the
5. .
authoritarianism of a leader whom they regard as very God in human form?

In fact, we only have to ;}member here the implications of Weber's
definition of charisma and the charismatic leader to understand and
appreciate why Obu's authoritarianism may go unchallenged for a_IOng

time, if indeed it ever will be challenged or questioned.
¥

Having thus far attempted to reconstruct from the best a¥ailable
sources a brief biography of. the founder, pilot and pivot of the
Brotherhood of the Cross and Star, and concisely outlined the history of

the movement's genesis, we now turn to a consideration of 1ts structure

and organization,'the twin axis on which it moves and has its being.

_IO&E.B. Eyo, The Truth Has Come, p. 19.

> 1OSThe Students' Handbook, p. 29.




CHAPTER II - ' .

STRUCTURE AND ORGANIZATION OF THE BCS

-

“

As the seculat government i1s hierarchically
arranged, so is the government in the Kingdom
of God arranged.. In the house of God the same
system of government i1g  adopted. . . . the
church officers are hierarchically ranked.

== 0Olumba Olumba Obu1
) . _ AN

I have arranged things orderly.

--Olumba Olumba Obu’ - -

The government and. administration of the BCS are 1loosely
hierarchically structured. We say ''loosely,'' because as will be
pointed out in the present chapter, there 1is no official hierarchy of

- N -

officers in the movement. itself. The ""hierarchical'' arrangement

_lThe Elders' Handbook, pp. 30, 3I. But see a contradiction to this
statement: ''Brotherhood of the Cross and Star i's the New Kingdom of God
whose system of Government is completely different from that of the
world, likewise the system of administration. . . . It is quite wWrong
and sinful for anybody to imagine and 'introduce the worldly system of
doing things into Brotherhood of the Cross and Star. Those who practise
such should know that they are fighting the will of God, and- that they
are quite far away from the knowledge of truth.'' --Obu, SCC Minutes,
September 2, 1983, p. 30. These exact words were first spoken by Obu 1in
1979; see SCC Minutes, December 29, 1979, p. 38.

2

SCC Minutes, April 28, 1979, p. 23.
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followed here is "strictfly our own invention based on our overall

impresSions‘of what Obu himself has éaid, often conflictingly, about -

. -
- -

each category of officée. Since theﬂ_movement' does ‘not believe in-
R . . . L% .
congtructing a fixed hierarch} of offices for reasons given later in

this éhapter. our"‘hiegaréhical" arrangement here 1s no doubt open to
» - . L}

- L) -

. guestion and challenge bf' members of the hovepent~ . So,be 1it. Of

- =

course, the pintle or pivot of this ‘hierarchy is none other than

charismatic. Olumba Olumba Obu. Every policy and 1ideology of the
movement ejther emanates directly from him or, if “arrived at by his
aﬁpoinced "'representatives,’' must be approved by him before

implementa;ion. He 1s, therefore, -the abe of -the movement-—its- apex,
N ) - ¢ - .
its base and its centre. .

=

Within the framework of Obu's apical, basic and central position in
-

LY

the movement, however, he has developed an:amaziﬁgly workable funct16n51

reticulate structure as far as “the _physical and’ sﬁirﬁtun1~

-

administration  of the movement is concerncd.‘;_In this chapter, we

describe the different roles that have been created for the effective
% . *

administration of the movement, punctuating the chaptersﬁith‘a brief

- theporetical analysis of the sociological implications of,” BCS 3r?1e

structure.

In the first instance, the sacerdotal officers of tﬁe_movemeﬁé are
.classifiéd into categories as described below. Each * category ‘of
afficers is identified by the colour of the girdle-around thFir walst.
The colbufs' of the. girdles have ‘no expressed symgolic significance,
how;ver; they mainly serve :as physdical Qarkers or identifiers of

spiritual offices. It‘is these girdles that Histipguish the ;rdained

officers from the rgét of the.congregation. Otherwise all members wear



. léFéFf1ow1ng white r

. common simple uﬁ}forq is in itself a lessonm

‘- in the BCS. N

. f T 1. ,Leadez\s Representatives

-himself or by individualrbethels from any of the categories of office s

ca®t

Y - "

N . - B 5 . e
" to ‘symb, ;efequalitg amogg'theﬁ;embers- Alse, as most members agree,- -

- y - . B

Y

hY

~

g ' -

this ‘common uniform &;eliminates ‘competition for fashion'' and -the‘

’ . ¢ A N T
showing\off" of expensi e. fash onable‘@ttires by the well-to-do and the
- * - \ -

* .

possiblé\eoneequen; feelings of Rferiority on the.pq;t‘of the poor and

lowly whp‘Eizld not afford to enterthe "dressiné-contest" as-in the

. mission éhur\?es, they say..,Members also believe that at a time when

Nigerians seem to be intoxicated with™ impdrted fads and fidshions, this

ov all Nigerians to learn

-

.

: \ - . . . . .
abqpc thrift), modesty, sobrietx,‘&nd the right priority of values.

-All -categories of officers in the mo

Christ supposedly ordained his twelve apostles or di ciples. TThe

f officers

L]

\ s
following, then, are the various ''hierarchical'' categoriés

B

A Leader's represeﬁtative is someone either ,appointed by Pbu

discugsed below to represent him. If a person is elected by a bethel t

be a2 Leader's representative, that person's election must be approved by

- - »
Obu prior to that person's assumption of that office. In many ways, a

-
.

Leader's representative is Obu's chief confidant(e). He or she is

3 \ . : SR
es or” soutartes, made to the same design or style. -
B kY . E

&
-
-
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.. : Suppbéed to be '"'similar to the Leader in. one form or another."3
oL esp#ﬁ@ally in terms of-high morality, sﬁirituality, self-discipline, and

kgowledgeabilitf'of the movement{s teachings. He or. she ''must be a

- 1.5

believer and must ‘adhere to and practise the teachings of the
Brotherhood."&- However, a Leader's representative ''need not be a
.bishob, pastor, prophet, or elder, but any man {or woman) of truth.of

ény rank, a perfeect believer in God."s In faet, a Leader's
representative need not be an ordained officer :at all; rather, ''a
brother or . sister from the congregation can be a leader's

- -

representative."6 A Leader's representative may be appointed to be in

charge of 'a bethel, é district, a division, an area, or a zone. In all

. cases, all other officers iIn each of those territories Are under the

P eader's réprq;encative in that territory and are accountable to him or

her. Of hﬁ§ or her specific role in relation to that of Obu, the latter

makfs the fS%lowing ¢larification:

LY | ® -

‘\ . W\ - . a Leader's representative 1s merely a
) channel through whom I pass all Instructions to
\ the bethels and through whom all project ideas,
iy \ plan®, problems, achievements and all matters

\ affecting the general well-being of the bethels

. 3 flow as information to the Leader for approval
y and blessings. The leader's representative has

#- . - no power to do ‘anything by himself; he acts only
e on the _basis of specific 1instructions from the
Leader. St '

3 1 . e

SCC Minutes, June 26, 1976, p. 6.

& ' N

Ibid.

5

Ibid., p. 14,

6Ibid., p. 15.

- - - - -

- ‘Ibid., p. 7.

-
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Thus, the.Leader's‘Fepreeeﬁtative in the BCS merely plays the role of

faln

-

Weber's: ""instructed representative,"wthat"is, of the representative

.
. - . ¢ , T

whose'ﬁowers of representation are sc:ictly"limited by, and subject to,’

the powers, authority and .directives of the person(o) whom he or ,She

,

‘represents.s He or she is thus controlled absolutely by the Leader and

through him or her the Leader controls the moveﬁent just as absolutely.

In spite of his or her power lim;tations.r~howéver, the Leader's

representative in the BCS 1s so iImportant . that Obu says of his or her~

Tole:

-

Whenever you gather together in any bethel,
district, division or zone. to do anything in
the name of the Brotherhood of the Cross and
Star, if my representative is not there the
meeting 1s null and void. ° Any ‘non-personal
correspondence that comes to me from bethels,
meetings, etc. that does not afsq through him
is tantamount to wasted effort.

He also says: ''If ‘any bethel is without .(Leader's) representativés, I

regardlthe bethel as not exiscing."lo The specific functions of the

Leader’s representative are summarized as follows in a BCS document:
(a) He 1is to act as Patron for all Brotherhood
Fellowship Meetings in his area of jurisdiction.
He therefore has right to attend all Fellowship
Meetings and to give them all necessary physical
and  spiritual inspiration, matured (sic),
fatherly advice and blessings; and not open
confrontations with any of the Fellowship
officials.

]

8On the various types of representation, see Weber, The Theory of

Social and Economic Organization, pp. 416-23.
9

of course, still write directly to the Leader about your personal

problems; this’ provision does . not cover that category of
_correspondence’’ (ibid.).

10

Ibid., p. 22. .

SCC Minutes, June 26, 1976, p. 8. Obu adds, however: ''You can,
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“

. i - : o
{b) AlT members withi;\Sis area of jurisdiction

: must accord them full redbgnition and respect so
as to enjoy the full benefdit of Father's divine

blessings for that particular Bethel, Area or °°
Zone. -1

(c) As the Holy Father's physical
Representatives in their wvarious areas of
jurisdiction, they must be seen to be giving full
and adequate protection to- all Brotherhood
members, full-time workers, movable and immovable
properties, .
(d) Every Leader's Representative must be seen
to he a true embodiment of the Holy Father to
both members and non-members alike in all their
actions and utterances.

(e) Every Leader's Representative must be seen
to be a practical and active member' in the
Leader's Representative Fellowship Meeting. They
are to discuss and t6 solve all their common
problems and disputes during their =zopal and -

national Leader's Representative Fellowship
Meetings.

{(f) The International Meetings of the Leader's
Representatives held here in Calabar at the start
of every Pentecostal Meetings must be attended by
all duly appointed Leader's Representatives so as
to be current with events and the Holy Father's
directives and blessiﬁgs bof? for you as a person
and your Bethel in general.

<

. 2. Bighops

&

At the time of this writing, the BCS has only four ordained persons

. N <
(all men) in this category throughout the entire world, two in the
United States (Bishops , James Ellerbe and Felix Meyer) and two 1in

Nigeria ( Bishops Roland Obu and Etuk). With the exception of Bishop

—i R P -

11SCC Minutes, September 2, 1983, p. 32.
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Etuk _who had.been ordained in- his former - church before he joined. the

BCS, all these bishops were otdained in\the United States. BCS bishops

are identified by their Purple girdles. Their terrifbry of operation_

consists of a "diocese comprising ten pastoral distriets. 1112

P
Considering the infrequencv with whizﬁ:people are appointed or ordained
te this partieniar office. one might conclude, as indeed Amadi has

done.13 that this is perhaps the highest of the sacerdotal offices in

.

the movement after the office of Obu himself. However, both Obu himsel‘t:

and some members of the movement “insist that this is" -not necessarily so,

-

and that official. titles are merelzﬂj;ﬁ'TP‘hQich do not necessarily

4

imply superiority of one office over another. As Obu puts it, "'the name .

He further says: 'jWe are known in

1]

(title) is mere semantics "14

this kingdom as brothers or sisters. Other"names like pastors,

.

' I
deaconesses, prophets or students are mere labels, 1ike trade names.'’ 3

.
.

3. Elders

‘

Each BCS bethel must, have at least an elder, no matter how‘snall

its rotal membetship. Elders are 'usually..appointed by each _local .-

bethel, but .such appointments must be approved- by Obu before the

appointed "ersons begin to act, in that capacity and are recognized by

25p14., p. 31. ' :
. 13See Anadi. ''Power and Pnrity," p. 476.
i_¥€Ihe Elders' Handbook,_p,_34, - S .. e
sec Minutes, January 3, 1981, p. 3. ‘ I

- .
- hd - -r

P o

~
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members of that bethel. Upon :he approval .and_ confirmation of the
4

. I
appointment of the newly elected elder, Obu sends:someone,“usually his .

W

representative( in charge of fbat. territory, to &o and ordain or

'consecrate'' the new eldér. Only after this consecration may hé or

“she begin to function as an elder. As- the work of the "local elder is

~ - - -~

, . o - .
primarily that of looking_after-the'physical;welfare and well-being of

. N - - ’ - -
his or her bethel, he does not wear a girdle which, as mentioned before,

is a physical marker of a épiritual office. - : - : -

. Yet, eldership is such aqdiﬁﬁortaﬂt,office i BCS orgapizatioﬁal

structuré that Obu refers. to it as .''the foundation of the church of

-‘de" and as "the _greatest of all the 'p651tiohq in the house of

. God. "16 He also says that ":he name elder is A rank above all other .

-
-

ranks yet in .the house of God "17 This, he explains,'is S0 becauqe 1f

- . V. ~

- the elder of a local branch of the movement or bethel or qtation. as

1 -

these branches are more commonly called' is spiritually ueak cbances

are that the other ofﬁicers of that branch will be contaminnted by his

- ~—-r ‘e

or her spiritual sickness and therefore become, spiritual]y, morally and

even physically incapacitated and inefficienr,\iigge i@_iq the elder who

w4

is supposed to be the,SPiritual guide, moral example, and the phyqical

suppért to all other cacegories of officers in that branch Apart from

.

.» this lone instance of ‘alluding to one, office or role as being. superior

. g . - .
toaor mote important than the rest,‘Qbu generally sFés all the roles 1in

- - ' ‘ -

"'g - - - ] . y . .
'lﬁ‘me Elders' Handbook, pp. 4,21, - ‘- e
Ibid., P-.52; cf. p. 53, | o



- | R T 93

-

his movement as being Indispensable for the 1ife, health and longevity
of the movement.
One of the duties of the local elder is to visit the sick, pray for

them ;kg anoint them. As the -local ''welfare officer,'"' he or she also
visits the homes of members and where he or she comes across any
misunderstanding'among members of the family, he or she is entitled and

authorizedrtq\try to settle such disputes. TFurtherfore, in the absence

of an§ of_rhe'other categories of officers in a particular bethel, the
3

" local elder assumes their responsibilities, especially the

reéEEnsibilities of preaching, baptizing, énd child dedication or child
. N .

blessiné»ffln general, the local elder 1s a sort of liaison officer
coordinating and overseeing the -activities of the other officers
assigned to his oc;abo:\\EEipel. When these other officers, who are -
itinerant, arrive at his or her bethel, it is the dutv of the local
elder to see that these guest workers have suitable accommodations and
to see that appropriate arrangements are made for their upkeep during

the duration of.their‘assigpment at that bethel.

.
e -

of courée, as also in the case of other categories of BCS officers,
an elder must be a husband of one wife or.wife of a monogamous husband.
He or she must not be a drinker of any alcohéi&c beverages; must be a
person of good report ané his or her children must be kpown to be
well-behaved and disciplined. Moreéver, the local elder must not bé
involved .in any aspects of African traditional religious practices, such

as the pouring of libation, visiting traditional religious speciélists

or diviners for the purposes of utilizing their services; or getting

—

-involved--in- cultural fraternities and- societies; -or  taking part—inm

traditional funeral rites, etc. Forthermore, an elder must be a humble
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person and mnot an angry person. In éﬁdifion;' he _or shé ‘must be

- —t— \\

: self-controiled, assiduOus_énd faithful in work. But unlike éh;\pther

N

~

categories of officers, elders may have regular employment and‘sgué:g: R

in :the position to help the needy in their .bethels.

L. - -

4. Senior Prophets/Prophetesses ;'\\

This category of officers is i&entified easily by the colour .of "
their girdle whigh 1s yellow. Ochefﬁise, the only difference bet;éen
them ané ordinary p:ophets/prophetésses ig the length of experienc; in
the movement’s . service; butl both categories share a  common
responsibility--itinerant evangelism. Officially, the office?s in‘these
two categories are_eprcted'to’engage in full-time evangelism and cto

-

"'secular'' employment. However, the economic realities

have no regular

and constraints of modern life are.at war against such of ficial demands,

and Obu understands.

5. Prophets/Prophetesses

.

- r

J
This category is made up of prophets and prophetesses. These

officers are not easy to identify by the colour of the girdle they wear,
because they ,wear all colours (depending on the year of “ordination)
except yellow (reserved for senior prophets and senior prophetesses),

red (reserved for apostles, évangelists, deacons and deaconesses), and

black (reserved for pastors).

The “titles "'prophet'' and ''prophetesSes '

should not, however, be confused with the meanings they have in the

as.used in the B(CS =
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iJudaic1Christian and .fslamic traditions .or among the so-called

millenarian or messianic movements where they are used (in the

- movements) simply to refer enthusiégtibally to the leaders of the

movements. As pointed out in the prévious chapter, Obu is not so much

locked upon as a prophet in the senses in which these other traditions
conceive of a prophet or a prophetess. Rather, he is regarded by his

followers first and foremost as the leader par’iexcellence, in \ége

>

fullest sociological sense of the word.;g True, he 1s sometimes

considered to be a prophet when he is seen as a seer of future events or

as a spokesman for God.19 But his active role in the movement is that

A ]

of ieadership, not prophethood. However, if one follows Weber's
sociologiéal definition of ''prophet'' as ''a purely individual bearer
of charisma, who by virtue of his mission proclaims a religioﬁs doctrine

20

or command, "’ then Obu may also ir that sense be regarded as a

prophet..

* Neither are BCS prophets or prophetesses reé;rded as biblical or
quranic prophets and prophetessés. BCS prophets ané prophetessés do not
have tbﬁposscss the g;ft of ''seeing'' or ''foreseeing'' the future.

That function is performed by another categofy of "'spirituals'' in the

movement called visioners or '‘'spirited children.''

-

8See the sociological definition of ''leader'' on page 70 above.

A 19At least on two occasions Obu has referred to himself as the
" 'mouthpiece'’ of God, which is also one of .the names he gives to Jesus
Christ, thus putting himself on par with Jesus. Seé, for instance, Our
Lord Jesus Chrisgt. the Mouthpiece of God, especially pp. 17-18, for the
implications of this title; cf. What Is Cross?, p.™3; The Light of the
World, wvol. XII (1971), p. 33. -

20

LY

Weber, The Sociology of Religion, p. 46.
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Once ordained, & BCS prophet/prophetess is always a
prophet/prophetess and éay function in-tha: capacity‘within the movement
ahywhere he/she goes. In fact, except for the local elder, all ordained
officers of . the movement are itinerant, th#t- is, they may be moved
around from placé to place. As Obu puts it, these ordained offiéers
''are all for the whole universe aﬂd they are expected to opefate around

' v.21

the globe. The main responsibility of this category of officers, as

indeed of all categories of the movement's officers, is evangelism,

i . 6. Senior Pastors/Pastors

. The only difference'bétween senior pastors and ordinﬁry pastors. is
that thé former nge a nuch longer.sgqvice experience than the latter.
Pasto;s are identified by their black girdles. An apostle may be

[ 4
"'promoted'' to pastorship. Apart from his/her main task of ''spreading
the words of God,'' RE? duties of the pastor are in many ways similar to
those of the local eléer: Among other things, .he or’ she superiqtends
. over the physical and material well-beiqg of members of  his/her
congregation, takes_charge of the movement's property in the area under
his/her supervision, settles disputes between couples and among mEmbers,c
and draws up the programmes and plané’.of activities for their
congregations. The pastor is also authorized to conduct marriages. [The

only main difference between the pastor and the local elder is that

he/she 1s peripatetic :ﬂule the local elder is not. But he or she is

o
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-

-

expected to work In close cooperation and collaboration with the local

elder.

-

Pastors are again classified acéording, to the expanse of the
territory over which they superintend. Thus, some are ''area pastors,''
wvho are in charge of a small area consisting of only a handful of

>

bethels. There are also ''district pastors'' who are in charge of

territories laéger than an "'area.'" Furthermore, there are
''divisional pastors'' who take charge of either a political division
within a State or a ''division'' as defined by the movement. In either
case, a division 1s naturally larger than both an ''area'' or a
''district’' and, as in‘ the case of the latter, is determined by the
number of bethels within that territory. Finally, there are ''State
pastors'' who are responsiblé for the smooth~running of BCS activities
within a given State, and to whom the area pastors, the district pastors
and the divisional pastors in that §1ate are accountable. In all cases,
'"the pastors_are the gdministrators. They arrange the whole system of
administration of the church to see that things are kept in their
ship-shape order. They are or should be versed with the mechanics of

22
management, '’

2244, p. 30.

4



Fig. 1l: Pastoral Hierérchy
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s
"State Pastors
-y
- - ,-"
Divisional Pastors
District Pastors 4
Area or Zone Pastors
- .
Local (Bethel) Pastors
L]
-

-

7. Senior Apostles, Senior Deacons/Deaconesses, Senior Fvongeliscs

The work nf this category of officers is exactly as.chnt of rhose

in categories 6 and 8. The only diffe%ence'betueep officers in rthis

category and those in 6 and 8, 1like the difference hetween’
propheCS[prophétesses and senfor —prophéts/prophetesses, is’ mainly

difference in longevity and experience in servife.

-

’

B.- Apostles, Deacons/Deaconesses, Fvangelists

Each of the officers™in this categorv wears a red girdle as a

distinguishing mark of the&r office. Functionally, there is no strict

-

difference among them. They are all supposed to he preachers of tﬁ?\

- gospel. Or, as Obu puts it, "''they have nn other occupation than tn



-

preach the words of God and serve in His temple by day and by night."''

-

Because there Iis no strict difference ambng the two, an evangelist may

——

alsc function as an apostle.
r

- ' Fig. 2: Hierarchy of Officers

[
Obu=Sole Spiritual Head=Leader /)
Leader's Representatives

Bishops

4 Elders

Senior Prophets/Senior Prophetesses
Probhets/?rophetesses

Seniog Pastors

Pastors

Senior Apostles, Senior Deacons/Deaconesses, Senior Evangelists

Apostles, Deacons/Deaconesses, Evangelists
L4

"23IBidf: LT L

—
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9. Spiritual Council of Churches (SCC) ‘ N
. 7 B

P

' .
- '.,
.

.- ~ . » : ) r
Inauguraced\-eﬁ’—ﬁz:ember 24,, 1966, this Council 1s the highest

policy-making body in the BCS. Indeed, members refer to it vériously as

the movement's senate -(as in a ' parliamentary setting) or as the
movement's highest ceurt of. appeal. Obu himself calls it ''the Supreme
: *

: 2
Court” that surpasses all others in the spirit."ﬁ4 It convenes -on every

.second Friday of the menth.

The Council is made up of.chairpersons and éccretaries of all the
Fellowships and Associations in the movement (see below),. and some

ex-officio members appointed by Obu himself. All the Fellowships and

Associations, whose finances it audits and controls, are under the -
-

supervision and direction of this body which Itself ‘is further regarded

as ''the father of all ‘Fellowships"zs- or ''the head of all the'

Fellowships."26 Or, as Obu further defines 4it, '"the Spiritual

Council of Churches Meeting is a very great and most important meeting

in Brotherhood, and it controls all other meetings."27 It {s to this

Council that problems which are too difficult te- handle at the

individual Feliowships and Associations are brought. As cne member puts

24Prophets' Handbook, p. Z.

235¢C Minutes, April 22, 1983, p. 1f. S

26SCC Minutes, January 2, 1982, p. 5; cf. p. 13.

: 27SCC Minutes, December 22, 1973, p. 22; see-also p. 23.
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‘ .
it, ''it is the highest court in the Brotherhood where unsolved problems

are finally‘dissolvéd."zs -

- -

One of the Council's: specific responsibilities is 8o settle

L4

disputes among members, as they are forbidden to take their grievances

to court, - Members are taught that it 1is a shameful thing ,for

1

them--saints--to take thefir problems to judges who are but unbelievers

and sinners. Obu s  spéecific instruction on this matter is uneéuivocal:

"Take not the tr uble between members to non-members. We have more

- Ay
- LY

intelligent people to settle matters."29 From a sociological point of -

view, the Council is to be seen here not only as a conciliatory body but
also as an organ for consolidating group cohesion and solidarity. It
performs the latter function by encodraging members, to resolve their
differences and problems within the Brotherhood family without exﬁ%sing
themselves to outsideré (generally considered enemies) who. might seize
the opportunity to ridicule or blackmail them and the movement, The
-,
underlying philosophy here is that the family that tries and succeeds in
settling its internal problems will always stay together. 1In many

instances this philosophy has worked for them.

But the Council may also be called upon to settle disputes. among

" non-members who\ take such disputes to them.30 For example, ethnic
. Y

groups and villages in the Cross River State who have differences among

themselves are known to have brought their problems (usually land

28SCC Minutes, January 2, 1982, p. 5.

2 .
“QSCC Minutes, Augmst- 19, 1972, p.-18.

30see SCC Minutes, April 25, 1981, p. 10. _

W
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problems) to this Council for peaceful resoiutioh. An instance of this
was the now famous ''Ambo accord'' (so named after the BCS headquarz?ts
at 34 Ambo Street, Calabar) in 1979 when t;o fighting ;illages in the
Obubra Local Government Area, Ebom and Usumutong, S}ought their problem
to this Couﬁcil for ﬁettiement. The two villages had been fighting f;r
sev;ral years®over a piece of land which ;gch had claimed was its own.
The héstili:y between them had been 'so intense that the inhabitants éf
either village'could nogrpassage through each ;ther's village without
being killed. Already QEveral iveg had reportedlw been lost. in the
feud on bath sides. ° | .
After the two villagii’ had "exhausted all avenueg of finding a
lasting solution to the‘ﬁispute Lithout success, they finally brought
the matter to Obe and the SCC and it is said to have been resolved
- amicably to ;he satisfaction of both parties. After the resolution of
the problem by the Council, a member of thé movement proudly

'"restified'' as follows: '' Leader Olumba Olumba Obu has demonstrated

in theory and in practicé that the Brotherhood of the Cross and Star

- does not 1limit its activities to preaching, prayeré and healing but

31

* seeks positive solution to the social problems of his countryt'' He

was right. A similar incident of land -dispute between the wvillage of

Mkpani and another village in the northern part of the Cross River State

was also settled by Obu and the SCC a year laier.32

-

Anon., ''The Ambo Accord,’' ‘BCS Journal, No. 2 (1983), p. 33
_32

himself, see The Supernatural Teacher, Book 3,.p. 87.

31

For*a fuller account of this land struggle as narrated By Obu
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10. - The Fellowships and the Associations . .

The mémbership of-each Brotherhood betﬁel is 61vided up Into a
nymber of smaller units called -"Fellowships" and ''Associations.''

\MEZ:h Fellowship and Asé&ciation is an autonomous body comprising. its own
set of officers and executive committees. The number of Fellowships and

" Associations in each bethel depends on the membership strength of that
bethel. At the td¥me of this writing, each of the larger bethels
throughout the world has over thirty of such Fellowships and
Assodiation§ in the BCS. (See Appendix C for so;e of the names of the
Fellowships and Associations).

Officially, this organizational set-up aim; at the effective
co-ordination of the movement's activities. But as it turns out, each
Fellowship or Association- functions as a kind of guild socilalism,
participating with the others in a relatively healthy competition in
which each one tries to ''out-succeed'' the other in the number of
programmes and projects it pians to execute ''for the Lord,;' and in the
number of new'converts it brings into the movement. The outcome of such
competition includes a tremendously structured co-ordination of fhe
movement's activities, Increasing financial and material wealth for the
movement, and rapid gains in mémbership.

More importantly, the Fellowships and Assoclations, because each of"
them is so much smaller than tﬁe total congregation of a given bethel,
perform the crucial function of maintaining the original personal 16ve,

warmth and closeness which attracted most members to the movement in the
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Tirst instance. As mosé sociologists from Georg Simme133 down to our
day know, when a social group becomes too large, it tends tollose sight
and track of many of its members,-because it can no longer kéep'up with
the essential task of keeping personally in touch with them, and because
the more people an organization has to provide a sense of 1éentity for,
the thinner its effectiveness to do so. 1In such a situation, the
initial personal tou¢h and care within the group are lost; the original
tie of solidarity and community becomes weakened, and the  group

fl

consequently faces the risk of losing many of its members. Obu has ﬂeen

>

quite insightful and foresightful in encouraging the formation of these
Fellowships and Associations as‘a bulwark against the pogsible loss of
those -members who otherwise would no longer find the moviment .to be a
viable place to feel at home--a, place to be recognized, loved and
apprecilated.

We have in this chapter been considering the role differentiation

in the BCS. The various roles which we have described are

soclologically essential for maintaining the present smooth structure -

-

and ofganization of the movement. These roles; as we have observed,
provide opportunities for the appointed officials of the movement to
supervise rituals anq administer sacraments in places where the Leader
ofathe movement cannot (would not) be physically present (although, we

will remember, he 1s believed to be spiritually omnipresent). The role

structure also gives the various officers.the opportunity to develop

their leadership potentials.

33

-""See, for instance, Kurt H. Wolff:‘The‘Sbciologv'of'Georg Simmel -

(New York: The Free Press, 1950), p. 90.



T . . 105

The present size and rapid expanéion of EEEA%CS make such role

differentiation as we have described botﬁ necessary and mandatory.- But

-

- S
the success of this role structuring is to be attributed, ultimately, to

the original charisma of the founder/leader of "the ﬁovgﬁent. In facé,

o

role differentiation or role structure in-the long run belongs to that

» -

1general process which Weber called the ""routinization of charisma.''>"

1]

That is to say, role structure is a dimension of“thag process whereby

the unigque powers of the _charismatic leader become translated Anto
N * a‘(

organizational and bureaucragic structures which, in turn, deal with the

nitty-gritty problems of evervday routine for which the various roles
have been created to cater--for example, ‘healing the sick by the

visioners and healers, taking care., of the phyéical ‘propertv. of the

movement and caring for the poor and needy- by the elders, handling the |

administrative matters and séttling“ dfsﬁutes .ameng mgmbérs by the

{

Spiritual Council of €hurches, and sp'onn”Thus,qin the different rdles
and offices of .the ECS, Obu's chafisma passes through, so that one sees
not a particular officer or worker.in these rolés but Obu always. This
seems, in fact, to be the 1intended meaning of the rather
theologico-metaphysical.answer_‘f'Ihe Eather does it'' or ''The Father

is doing' his work,'' when one asks a worker or an officer of the

-

movement, ''How's your work going?'' One may say, therefore, that BCS

role structure 1s but the routinization or hureaucratizatioﬁ of Cbhu's

personal charisma; that is, the passing on of his leadership powers to |

his officers for the purposes of dealing with problems of adminisération

- 34

ééemﬁébéf; fhE'Tﬁéoffiéfﬁsbéiﬁl éndrEconomic Organization, pp.
363-73. " '
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agd those thag have to do with the economie and soci&l realitIes of his

folloyers' secular existence. - T ‘ '

- 4 - -

_ Obu's passiﬁg on of his leadership powers to his officers involvas

- - -

-

the twin process which Weber variously called the: "'charisma of office’’

'(Amtscharismd) apd the "chﬁrisma of rituai."Bs’ ~That is, when He

bestows official-authdrity or power on his officers or representatives,

- -
—_—

the "cﬁarisma; of  ritual'’ involved or needed to authenticate or
legitimize that ?uthority or power, are his 'Tholy™ orders or
ordination. When the officers have thus undergone this rite of passage

(ofdination), they begin to enjoy the ''charisma of office'’ from that

time on. ) - '

But the '"charisma of office’’ which the officers of the RCS enjoy

" must.be distinguished from the original charisma which helongs to their

Leader. Obu's charisma is what Weber called "'primary charisma'’ which
cannot be handed down to another. - This kind of chérisma..according to

Weber, belongs nafurally to a uffque person like a proshe:. e¢.5. Jesus,
J .

Muhammed or'atheg<unique persons like Stalin. The charisma enjoyed by

. ~

the officers of the BCS is of a different category and 1s subdivided by
Yeber inte (a) "secdndd;y charisma'' which, he said, can be

artificially produced or attributed tor a person or object; (b)

™

"'hereditary charisma'" (Erbcharisma) which may be handed down, by

virtue of office, and becomes institutionalized or ''routinized, '' that’
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is, this kind of charisma moves further away from th;t of the original

- founder or 1eader.36 ‘ f
——— '

Samuel Eisenstadt has remarked that Weber's recognition of such

-~

standardized, organizationally controllable charisma

indlcates that the test of any great charismatic -
leader lies not only in his ability to create a
single event or great movement, but also in his
ability to leave a continuous’ impact on an
institutional structure--to transqum any given
institutional setting by infusing into it some of
his charismatic vision, by investing the regular,
orderly - offices, or" aspects of social
organization, with some of his charismatic
qualities and aura. Thus here the dichotomy
between the charismatic and the orderly regular
, routine of social organization seems to be
obliterated--to be revived again only . in
situations of extreme 3?9 .intensive social
disorganization and change.

It is to pbu‘s credit that he has been able to leave a contiﬁuous impact
on the institutional Séructure of the BCS, so much so that the key
oféicers of the movement, such as the Leader's representatives, pastors,
apostles, visioﬁers; etc., are able to ‘exércise some degree oﬁ the
original .charisma of their Leadeyl Thus, when the generality of
Brotbgrhood meméeréhip obey or carfy out the instructions of these
officers, they do so not simply from respect for the persons of e
officers, but from, respect for the pe;sbn whom these officers represent.

We find, then, that in the structureand organization of the BCS

there is a remérkably sucgessful networking of charisma and authority

s

\

=~ _ 361’5161. ' ! . .
L 37, . . ) o .
s~ -Max Weber, Max Weber ‘on Charisma and Institution Bullding, ed.
with an Introdqction by S.N. Eisenstadt (Chicago: University of Chicago
Presgi 1968), p. xxi. ’
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management.'' To usj
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(power of control), which makes one wonder about the validity of Weber's

" contention thatwsharfsma and authority or '"institutional routines'' do

‘not mix. As he put it: ''Charisma is opposed tp all institutional

-

routines, those of /;ﬁradition and those subject to rational

institution seem to complement one another in Brotherhood organizational

structure.

39

far from being. at’ loggerheads, charisma and’

Jim Kiernan has distinguished between twe. types of authoriéy. The - -

first kind is ''jurisdictional authority,'' which, according to him, is
the authority that gives an individual legitimate right~'to make
decisions on behalf of others, enables him to control all aspects of his

followers' or subjects' lives, and to some’ degree places him in the

e

position where he is responsible for the wellbeing and behaviour of

those over whom the authority is exercised. Kiernan calls the second

[y

. ’ - 3
kind of authority ''functional authority,'' which he defines -as that
fype of authority entrusted to or thrust on an individual by a superior

for the .purpose of carrying out a specific function or a number of

o q

functions. The nmajor difference between the two tvpes of authority, he

séys, is that whereas the person with jurisdictional ‘authority can make

' . .
decisions that affect those under him, the person with functional

Q

authority may not make. such decisions. The latter only implements

38Hax Weber, From Max Weber: Essays in Sociology, 1946: trans. and
ed. by Hans H. Gerth and C. Wright Mills (London: Routledge & Kegan
Paul, 1967), p. 52. )

39

-

See Jim Kiernan, ''Authority and Enthusiasm: The Organization of

" Religiqus “Experience "in “Zulu  Ziopist Churches,'®’ "in ~Religious

Organization and Religious Experience, ed. J. Davis (London: Academic
Press, 1982), p. 177-79.
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decisions already made by a higher authority. Kiernan further states

& : o : :
that the powers of a functional authority ''lack the continuity and
allrpurposive ‘character of jurisdictional authority 1140 As we have

seen from our discussion in this chapter, both types of authority are
operational 4in the BCS. Obu has jurisdictional authority while his

officers have functional authority.

The impression was unintentionally created both in the opening

epigraph and in the very first sentence-of this chapter that the offices

of the BCS are ''hierarchically'' structured. As used there, that word
''hierarchically'' can be quite misleading and must therefore be read

cautiously. The word was not intended to convey the impression of any

-progression of official superiority or importance; neither does it

. LI
LS -

indicate any ascending or descending order of official or funetional
importance. Rather, thefzord was used there s#‘bﬂy to indicate the
vartety of ecclesiastical responsibilities in the BCS, without implying,
as we have said that one office or role is hierarchically higher in
importance. Ia other wofds, our definition of ''hierarchy'' is simply
‘'role structure.'' We are guided in this definition by the fact that

the founder and leader of the BCS himself does not, ultimately, see any

- role as being more important than the other. Jnstead, following the

Pauline metaphor of the functions of the different parts of the human
body (1 Corinthiams 12), Obu sees all roles in the movement as being
equally important for the proper and smooth functioning of tHe one body

. .
that is the BCS. 1In fact, he seems to be particularly sEspicious of

W,

’
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hierarchization of any sort. That is why he discourages his followers

from thinking of their different offices or roles in terms of

.

hierarchy.al According to him, each role or office in the movement 1is

important in its own right, and its importance ecannot be logically

-

compared with that pf—another role. Indeed, Obu prefers to think of all

the various official titles as being merely classificatory and not as .

being indicative of any hierocratic authority.

— A
However; there is at the present time a certain degree of confusion

among the® members » even among the  officers of the movement

themselves, regarding this matter of official hierarchy. Some say that

this or that .office 3 role is more important than this or that one.

Others say something completely different. Thus, at the moment members
hold.slightly different views as to the structure of the movement's

sacerdotal or ecclesiastical '“hierarchy." That Obu himself 1is not

»

unaware. of these differences of opinion among his followers on this

matter, is’ evident when he remarks:

It is common . . . knowledge that members in
Brotherhood struggle for supremacy over others.
The members continue to inquire about the highest
position i& this Kingdom. Prophets claim to be -
in the highest hierarchy. The pastors claim they

- are the highest, and the Apostles also stake
thelr c¢laim to the headship of the hierarchical
structure of the Kingdom. Others who claim to be
the highest are the Christ's Students and the
Christ's Servants.

’
Obviocusly, Obu does not see the matter as his followers do. Rather, he

insists that ''no ome is greater than the other in the service of the

41See, for instance, Chastity and Celibacy, pp. 38, 39.

42

o CIbAd.,pe38e : L

-
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Y
I.cvrd.'.'[‘3 Indeed, for him the various titles of church offices are
simply ''trade names"éa'bf "'mere semantics.''?” He says further that

the only reason that he retains these ''trade names'' in the role

structure of his movement, is because he wants to remain faithful to

<Apostolic tradition of the early Christian Church in which the names for

the various church officers first appeared. He expresses his reasoning

on this matter thus: ''If we do not have these different names, the

[

:eéchings of Christ which said, 'He _ahpointed them as Apostles,

Deaconesses, Evangelists,' etc., would not be fulfilled. B.C.S. has
come to carry on the teachings of Christ from Genesis to Revelation."46

Sincé the vérious tictles of church offices are for him only '"trade

‘names’'’' or ''mere semantics,'' Obu has not taken the time and the

trouble--because he does not consider the issue important enough--to

explain - once-and-for-all whether there 1s indeed any hierarchical

difference among the various offices. Perhaps he does not want to say
to ome category of off}cers, '"Yqur are the highest on the hiéuarchy;"
and to another, ''You are the next highest;'' and so on, until he wuuid
have to tell those at the base of the hierarchy, "'You are the lowest on
the hierarchy.'' Perhaps things might just as)well be left as they are

now, because a strict and rigid hierarchy might cause among the

membership unnecessary petty jealousies, unhealthy competition- and

_ &BPrOphets' Handbook, p. 2.
44

SCC Minutes, January 3, 1981, p. 3.

45The Etders' Handbook, u. 34.

SCC Minutes, January 3, 1981, p. 3.
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eagerness for promdtioq\on.to higher rungs of the ladder, human beings
being what they have always been--jealous beings: For that reason,

-

:6bu‘s unwillingness to spell out -'a rigidly-sf}uctured sacerdotal
.hierérchy may -be seen as a.wise ﬁnd cglculateq str;cegy aimed a; keeping
aﬁ bay-the consequences of human jealousy. -
The organizational structure of the BCS described énq anélyzed in
this chapter could not stand without some ideofogical foundation.
- Undergirding that foundation is the movement's system of beliefs and
éoctrines. It fié to an examinat;oh of thq content of that
doctrino-belief system that wé now tﬁ}n. |

+ 4

r
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: CHAPTER III

BROTHERHOOD BELIEFS AND DOCTRINES

!

-

"In particular, the soclological perspective is
based on a recognition that the meaningful
. ‘ reality of the adherents to a particular set of
: . religious beliefs forms an integral part of ‘the
field of study. Lt

—-Michael Hilll

. » . the doctrine in Brotherhood is not derived
from any other church or organization; it is got
from heaven directly.

==0lumba Olumba Obu2

-
-

It is Obu's conviction that the messages of God to humankind have

[y

been corrupted down through the ages, prior to the physical

establishment of the BCS. He says precisely:

From the time of Adam to the time of Christ the
Gospel that people received was borrowed. This is

~ the first time that mankind is receiving teaching
directly from God Himself. The teaching of Moses
s -adulterated; that is why it includes the
burning of candles and the counting of rosary
beads. OQur Lord Jesus Christ in His own (first)

g111, p. 17,

'ZCosp;is for Destiné& 1alidob Virgins, p. 67.

-
»
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advent went to the Church,. therefore His teachings
were slightly adulterated. -~

According 'to Obu, the-teachings In the BCS Qre new both iIn théir source
and cohtent, consisfing mainly of those ''many things'' Jesus Christ
could not tell his first disciples because they were not spiritually
ready then to bear them (John 16:12). Neither Moses nor Abraham, says
Obu, had any knowledge of those ''many thfngs'' of which Jesus- spoke.

He adds that the only person who should have knewn those things was

-

Adam, but Adam committed fornication and consequently fell short of

grasping the whole truth.a .

In this chapter we shall attempt a descriptive analysis of
selected beliefs and doctrines of the BCS, with a view to indicating
" the basis of 1ts ideologies and practices, since the beliefs and

doctfines of a movement are the blocks with which its worldviews

(Weltanschauvungen) are coﬁstructed, wﬁich worldvieus:‘in turn, compel
members of the movement to actions that may -have significant
consequences for tﬁe wider soclety.

In some cases Brotherhood beliefs and doctrines will be seen to be
syncretiétic and eclectic involving elements from many religious and
cultural traditiens. Some others will be shown to be obvious
elaborations or extensions of familiar Judaic-Christian doctrines and

beliefs; while others will be seen to be completely unique to or

+ I"

»

3August Pentecostal Assembly Weekly Gospels, vol., l: The Spirit of
God, (n.d.), p.- 62. The same statement is reproduced verbatim in The
Truth about the Christ's Servants, p. 59. Notice in th{s statement the
reference to ''from God Himself.'' This might refer to Obu the God:
We shall return to the question of his deity in section 7 below.

a?érsanal interﬁieﬁrwith Obu, October 11, 1580.
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originai with the BCS. In regard to the first case, it will be'obvioﬁs
in some instances and specifically illugtrated in qthers that wvhere
" there. seem to be in Obu's teachinés doctrinai borroﬁings,
reinterpretation and adapta;ion from other religious gnd cultural
traditions, such borrowings have been poséiblejmainlf'becahse Obu finds
them to coincide with or supﬁort his own ingenious ideas. 1In other
words, where and when his unique éoctrines find some kind of ''elective
affinicy"’ gich, those from--outside sourées, Obu never hesitates to
invgke léhem te strengthen and, as it' were, to re-legitimize or to
re-validat; his own.unique position. But it will also be amply evident
that some of the movemen%;f .doctrineg differ so fundamentally from
those of traditfdnal Judaié—Chriscian and other religious-yraditions as
to call into questien some of the latter's basic aésumptibns about, for
example, the very nature.of God, JeSus, man, biblical inerrancy, the
naCure of sinj.providence, redemption, destiny, and such other matters.

With that prefatory note, we now proceed to examine a selected

number of BCS beliefs and doctrines.

L. BCS Teaching on Love

If some modern rich young ruler were to go to Obu and ;ﬁt %0 him
the question: ''Master, what must I do to be saved?'' Dbu would
definitely answer: ''Go and love one another.'' It is true that every
ethical religion preaches brotherly love. But in the BCS, the emphasis
on this particular doctrine overshadows others in BCS preaching, so
much so that love and BCS are seen by members as being one and same

_thing. Indeed, they claim that "love one another'? is the doctrine of
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the movement and that the movement's raison d'étre 1s to demonstrate to
A . .

the world how the virtue of love can be made to work in practical terms
in human affairs andirelationshiﬁs. That task, says Obu, is what God
intends the BCS to accomplish in this loveless'wnrld.5 Members say
that they have chosen to accomplish this noble goal “through their
healing ministry and extensive soclal programmes. Indeed, well over
eighty-five percent of members iInterviewed sald that it was the great
demonstra;ion of jrlfless love in tpe BCS that led them to join the
-movement.' Obu himself confirms this when he says: ''People will always
be attracted to where tﬁere‘is love. This quality of love is what is
bringing people to the Brotherhood of the Cross and Star."6 In fact,
he himself is believed to be the very embodiment of this selfless and
sacrificial love, and therefore to be the main magneticism that is
attracting people tﬁ,the movement. Of him one of his enthﬁsiastic
adepts says: ''In this generation the Leader of Brothergood of the
Cross and Star . . . is the Sole Teacher of Love. This man is love in
expressiop."7 Then this same disciple goes on to désignatc his Leader
variously as ''the greatest master of loﬁe," ""the Sole benefactor of

universal love,'' ''the Sole Dispenser of Love,'' ''the love

- 8
incarnate,'' etc.

5Humility Is the F0undation‘5f—creatness, (n.d.), p. 48.

®3cs Journal, No. 2 (1983), p. 59.

TK.A. Kevin, The Universal Love, pp. 30-3l.
81b1d., pp. 101, 106, 118, 128.
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So central and dominant in his teachings, in fact, 1s the subject

.

of love that Obu defines it as the very. essence of the movement. As he
put; it: "'In this fold, love is the bﬁly guiding principle and this is .
Brotherhood. . . . Brotherhood . . . means love one another.''? For
Obu, ''the aim and objective of Brotherhood islto love one another."lo
He links Jove and Brotherhood so closely that he sees both as being
sfnonymous, and insists that both are two sides of one reality and that .
one cannot exist in the absence of the other. He *even goes on go
suggest that ''it were setter i%,um were called LOVE,"II which
sugpgestion reminds one of the name of an _American new religious
movement, ''Moses'' David Berg's Children of "God which 1is more
popula}ly_known as the Family of Love.12 The suggpestion also reminds
one of what Talcott Parsons partly means by ''the new religion of

~—1i3 .
love, "’ Obu is of the strong conviction that it is only love which
can heal this world of its'many woes—hatred, racism, injustice, war,
hunger, violence, sickness, and the like. His emphasis on bilateral

love is an-effort to impress upon his audienge, that is, according to

-

9What Is Brotherhood?, p. 16; cf. SCC Minutes, June 26, 1976, pp.
19-20.

loThe Supernatural Teacher, Book 1, (1979), p. 13.
11

What Is Brotherhkood?, p. 15.
120n thiz new religious movement, see, for -example, Wallis,
"'Yesterday's Children,'' in The Social Impact of New Religious
Movements, Wilson, ed., pp. 97-133, and Roy Wallis, ''Sex, Violence,
and Religion,'' Update: A Quarterly Journal on New Religious Movements,
7, No. &4 (1983), 3-11,
o lgee Parsons, Action Theory and the Human Coﬁdition, p. 254,
pastim, - -
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him, the whole world, that the i1lls in human' society result from the
pursuit of compétitive self-interest at the expense of- loving
fellowship. In emphasizing tﬁis kind of selfless 1love, he is..
endeavouring to .encourage al;ruism, understanding, co-operation,
Justice and harmony among the peoples of the world. His further
co?vicéion is” that ''if people were to stop discriminating and (begin

instead) to love one another, there would be no more problems in'%hr

14

- ]
land.'' That is why the BCS places so much emphasis on the subject

of love in its fdeology to.the extent that members would not recognize
any plece of work on the movement as being about them if the theme of

love were not mentioned, and mentioned first, in recognitty( of {its

centrality in the movement's teachings.

2. BCS Actitude towards the 01ld and New Testaments

According to Obu, the 01d Testament (0.T.) contalns mostly
''"primary doctrine about God'' while the New Testament (N.T.) contains
mdstly ''primary doctrine about Christ.'’ Although both Testaments
contain ''primary doctrines,'' Obu prefers the N.T. because, he says,
it 1s the only portion of the Bible that.contains Christ's teachings,
which are the sole concern of the BCS. He expresses this notion as
follows: ''The teachings of our Lord Jesus Christ are different from

what 1s recorded in the 0Old Testament Bible. That is why all our-

<

&

1Z‘The Supernatural Teacher, Book 1, p. 19. .

o
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doings and our doctrines are derived from the New Testament Bible
B

because Christ's teachings were for the new Kingdom."ls

For Obu, however, this is not the time for "'primary doctrines.''

We in this generation are no more under the tutelage of those primary

doctrines, but under the tutelage of the Holy Spirit whose duty it is

to lead this generation into all truth, that is, advanced truth. The

time of the partial truth of both Testaments is over. We have gone
. beyond that period of primary doctrines. Now our responsibility is to
pay attention to the" teaching and leadership of the Holy Spirit
personified in Olumba Olumba Obu. In thig connection, he goes on to
say, the only portion of the N.T. that should concern us is the book of
Revelation because that 1is the part of the Bible for these times, the
part that tells us about our present.and future generations. This is
the time when the things spoken about in Revelation are being
fulfilled. Therefore, we should carefully study that portion of tHe
Bible for 4t is it that mirrors our times. He emphasizes the
importance of ‘the book of Revelation as follows:
- -« . our work in this new Kingdom is not found
in the books of the old Testament; neither is it
found in the New Testament from Matthew to Jude.
OQur duty i1s found in the books (sic) of the
Revelation. Although you may look at the books

(sic) of the Revelation as a very small

pamphlet16 our duty dis essentially found
therein.
T

¥5December Pentecostal Assembly Weekly Gospel, No. & (1580), p. :
67; see also Our Lord Jesus Christ the Mouthpiece of God (n.d.), pp. 8, °
14, .

___nnlﬁThe. Superratural -Teacher,- - Book-- 2, p.  70;  see " also The
Everlasting Gospel: Pentecostal Special Message to the Entire World,
vol. 1 (1980), p. 41; Sunday Concord (Lagos), January 1, 1984, p. 5.
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Apart from the book of Revelation, séys Obu, the'resc of the K.T.

»*

B - ‘ . -
is -useless and closed, In his words: ''From Acts of the Apostles to

the book of Jude, (it) shows the works of the Apostles énd'that was

clored. You cannot gain salvation from _there."17 Elsewhere he

elaborates on the obsolescence of the 0.T. as follows:
As long as we continue to read the (0ld Testament
Scriptures, that veil of Moses will continue to
cover your eyes. You will not know anything
about our Lord Jesus Christ and you will not
know anything about the Hely Spirit. You will
always remember those things which were in_ the
time of Adam, Moses, Elijah and the old prophets
be augg that veil had not been removed from-your
. “eves. ) s :

Indeed, one of Obu's disciples claims that the entire Bible has been

badly tampered with by other Christian believers who, he says, have

conveniently suppressed some-of its significant doctrines, because such

doctrines do not happen to be in accord Gith their particular belief

'syétems. According to this disciple, ‘one of such suppressed truths is

the doctrine of reincgrnation.l9 . *

Clearly, Brotherhood near-complete rejection of the 0.T. is a bold

.

departure from the way most orthodox Christians and most Nigerian new

religious movements in pargticular régard the entire Bible as the
\‘

Inerrant word of God, ''profitable for teaching, for reprove, for

correction, and for training in righteousness'' (2 Tim. 2:16). In

*
.

17Obu, in Kevin, p. 71. . .

18T‘he Supernaturél Teacher, Book 2, p. 71; ef. p. 72. The same

statement is plagia?{zgdrverbat;mrin Dukg, P- 6?.

195ee O.E. Akpan, Life After Death and the Mastery of Life, pp.
47, 64, 65. : S
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fagt, the BCS 1s probably the only new religious movement in

.. . . D o
contemporary Nigerlia that has this negative attitude toward" the 0O.T.

- ~

Usually, the other'movements in the couhtry feel very mﬁ:&ﬁ:t-home.in

the message of the 0 T., espetially in its theology of Yahweh as the

deliverer . and liberator from the many undesirable lifeh/situations.

-

\Indeed, nost of the other Nigerian new religious moveéments also find a

certain amount of ''elective affinicy"’ with such 0.T. teachings and

practiées as drumming and dancing at worship. the burning of incense,

-

the practice of polygyny, etc. Such practices are condemned 1in

. Brotherhood. teachings and therefore form part of the barrier to this

. . . 20
movement's complete acceptance and use of the O.T.

1
-

3. BCS Doctrine 6Ff God (Theology)

. 3
. Obu &oes not yet have a finished, systematic doctrine of God. But
his ideas as to what constitutes the essential nature and
characteristics of God can bg, culled from the whole gamut of his system
of doctrines. ‘In summary‘fashion, @e«jfesent here what, in our view,
represents, even provisionally, Obu's‘ perception -of the nature and

a -

characteristics of God.

20 ' :

It should be noted, however, that BCS rejection of the-0.T. is .

“not ‘total; one can find “here and there passages from the 0.T. in their

literature carefully selected to buttress up their particular
ideologies. '
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{a) The Nature of God:

- - RPN

Tc begin with,;OBﬁ‘§'Cod; like the gods of many world religions,

is at once transcendent and immanent. But in Obu's theology .God's "

immanence is emphasized to the extent that ‘he 1is immagent in
everything——whether that thing be animate or -1n£§imate; human or
LY

nonhuman, good or 'vil. Obu's emphasis on the immanence of Cod leads

him into the doctrine of pantheism %hich orthodox monotheistic "

religions reject. Thus, for Obu everything in nature contains God

either wholly or at least some aspects of God. 1In essence, for him all

things contain the divine spark and are therefore divine. His

. . 7 :
" favourite formulation of this notion which one. hears in all his
conversations or talks or reads in all his pdhlished sermons, runs like
this: ""God is in all and all is in Him;'" or ''God is all and all is
God."'' He sums up this conception of God as follews:-

. + . God is both human and spirit. He is in man,

trees, animals, fish, in creeping things, and in

all the creation of God. He cgp appear as a small

¢hild, an old woman or anyhow.

But Obu‘s-panfheism is not to be mistaken for polytheism; for-his

God is not plural. As he puts it, ''God is monotheistic."22 However,
this monotheistic God may choose to manifest himself in many forms

(hence his pluriformi;y) and through different persons or objects. 1In

that case, pluriformity does not mean polytheism., Rather, the various

-

-21§ﬁé Sﬁpefﬁaﬁufal Teacher, Book 4, p. 41.

22Our Lord Jesus Christ the Mouthpieée of God, p. 28.
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minifestations of God are simply emanat{ghs, diffusions or refractiohs-
of the one and-the same ultimate reality. This is the same phenomenon

: < . ~ : B
which'- Professor E. Bolaji Idowu, speal}g specifically about the

relationship Between the Supreme Being d the plethora of lesser

'divinities in Yoruba (Nigeria) religion, describes{ as "'diffused

monotheism:"23 meaning thac the. lesser divinities are: but spirit
refra;:ions or diffusions of the Supreme Being. Expressed more simp]y,.
this is to say that the lesser deities relate to the Supreéb Being in
mich the same way that the various waves of the -ocean relate to the

décaﬂ from which they originate and to which they return. Thus, like

the_wavef to the ocean, the less ivié&ties fnd the Supreme Being are

essentially ingeparable and indi{Zngtiggable. .
Stressing the anthropomorphic nature of God, Obu declares: ''If

anyone‘says man.is not God,ait éeans he has not yet received the Holy

Spi’rit."24 A collateral of this notion of God is his view that Ged,

l1ike human beings, is bisexual. Elsdghere Obu goes

to elaborate on

the omnipresence and pantheism of God as follows:

(God) is in the water we drink. . /. . God is in

the - food we eat, .the fire-wo we use in

cooking, the air we breathe in...: . . God is -
- everything-and He is present in all things.

- 3 -

-y - , : - -
§§E_ Bolaji Idowu, Olodumare: God in Yoruba Belief (London:
Longman, 1962), pp. 202ff; cf. E. Bolaji I owu,: African Traditional

Religion: A Definition (London: S$CM Press, $¥973)] p. 135. Compare

similar copclusions about the Dinka.of Sudan in G. Lienhardt, Divinity

and Experience: The Religion of the Dinka (Oxford: Clarendon Press,

L961), esp. pp. 156ff; about the Nuer inm E.E. Evans-Pritchard, ''The
Nuer Conception. of Spirit and Its Rélationship to the Social Order,''.
American  Anthropologist, 55 (1953), 201-14;" see also E.E.
Evans-Pritchard Nuer Religion (Oxford: Clarendon Press, 1956).

72éYour Word Is Truth, vol. 10 (n.d-),hp-lJ., S
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« « + God 1is Hell because He is the fire. which

- ‘burns for etermity. He is present in the ocean
as well as on land. 1In- the forest you see
nothing (but) God. He is the animals found
everywhere on the surface of the globe. . . .
He 1s the clothes we put on. . . . He 1s the
thoughts we have. He is the eyes ﬁ?d ears we
use.” He 1s every part of our bedy.

Related to God's omnipresence and panthe}sﬁ. as we have =aid, is

another attribute of God, namely his pluriformitv. As Obu puts {t,

- v -

""God can take the form of any thing or person. . . . He can pass

1126,

~

through (i.e. become) anything . . . Since Goé. according to this

theology, can take both the form of humans (male and female) as well W

‘
1

the form of nonhuman objects, he can therefore be legitimately referred

- i 27
to both as '"he'' or "'she'' and-alsd as ''it.'" -

-

Obu takes the eternity, omnipotence and omniscience of God as

given in orthodox Judaic-Christian and Islamic traditioms. ‘But as far’

as the c¢haracter and moraIity of God are concerned, Obu minces Mo words

-

~ in declaring that God 1is both good and evil, light- and ‘darkness,
creator and destroyer (killer). We shnll explore more fully this dual
nature of God when we later come tow~discuss Obu's philosophy of good

-

and evil (see sectioﬁ 8 below).

25‘I‘he Supernatural Teacher, Bbok 2, pp. 53-58; cf. The
Supernatural Teacher, Book'ﬁ“1;g_98 j ' .

26

'The Supernatural Teacher, Booﬁ\Z, p. 58.
27On the argument for the validity of using both ''human'' and
nonhuman pronouns for God, see, for instance, 0.E. Akpan, Destinz
- -and Brotherhood of Life, p. 10, - e oo '
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(b) The Names of God - | .

Obu teaches that God's omnipotence, omniscience, and omnipresence

enéitle him to polynymy. - As if he were suggesting a book title for

128

John Hick, Obu declares: ''God has many names.'’ To one people and

generation he may appear under “one name; to another he comes under a
différent name, Thus, iﬁ'9ne generatlon he came as Adam; then in the
succeeding generations he came Trespectiv Yy as Enoch Noah,

ﬁelchizégek, Moses, Elijah, Jesus, in‘that order. In this generation,
he has revealed himsélf under the '‘new name'' Olumba Olumba Obu. Obu

goes on té teach that if ome addresses God by a name that he had in a

\

previous generation or dispensacion, God will not- hear such a person.

In order cone heard by God, he says, one must always address God by
- [ -
the name he ‘bears in the generation in which one lives. Obu emphasizes

the point by saying:

-t

Therefore, if you shout on Jehovah now, you
will receive no help. God is not known by
. that name now. . . . Today, if you call‘ him
Adam, He will not answer you . . . God cannot
. : make such a stupid mistake of coming to this
- mortal world with the same name, Adam, all the
time. Therefore,. today, if you called some of
the ndmes of God that you know and you do not
have any answer, please know that it is out of
date. For instance, this is no time for the
God of Abraham, Isaac and igcob. This is no

time for the God of Israel.

NP ~

-

-

28What Is Brotherhood?, p. 18, cf. John Hick God Has Many Names‘

Britain's New Religious Pluralism {(Rondon: Macmillan, 1980)
3P0bu, in Kevin, pp. 21-22; see also V.E. Ekpenyong. ' 'Author{ty
— . - G e S . e-- =t -(Footnote -Continued)

R
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say that they are not in the least surprised that this generation has
' ' +

not recognized .the '"'new namé'' under which God has come to earth in

the present generation. According to them, it is the very¥ naturé of

theophany itself which,makes it Iimpossible for a given géneration to
identify Ged by the name he Eas chosen for himself in that generation.
Thus, when God came to ear;h in the prev&pus gerferations under the
names of Adam, Enoch, Noah, Mglchizedek, Moses,iﬁlijah: Jesus, he was
not récognized as Gpd by the people of thﬁe generations. Tt rakes
God's self-revelation, 'they say, to impress upon a~ particular
geferation that he is indfed Cod. Even then, God séill has a hard time
.convincing people that he is -Cod. Even Jesus, the last but one

3

incarnation of God, had exactly the same prablem that his predecessors

-

had in trving to convince the pecple of his time that he was very God
in human form. * This also is exactly the same problem the present and

+

final incarnation of God, 0Nhu, has in these Tlast days of " earth's
history.. Only a few in this generation who are spiritually enlighteéod
recognize Obu as God, and even tﬂen only when ‘he haslchosen.qq reveal
himgelf to them as God.

So then Cod or Jesus incarnate is riﬁhn'EEre on earth; but * the

-

people of this world do not know this, éffirm,Brotherhood thealogy and

. . -

(Footnote Continued)
of the Current Name,'' unpublished ms. (n.d.)., p. 5. Cf. ,Obu's
sermon, ''Is It a Name or Work that Identifies-Man?'" in The NewdWerld

Magazine (1979?), pp. 15-18.

'305undav Concord (Lagos), January 1, 1984, p. 8. - - -

&
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christology. Because of its ignorance of the fact that Jesus is right
here on earth under a2 new name, all Christendom continues to look 1in . .

vain 'for a second advent of Jesus. Obu's explicit advice to the

Christian world -is simple and clear: ''I want to make it quite clear to

_ you that if there is any pérson among you who is sﬁill locking at the

sky' to see someqgne descending down, he is wasting his time because

until doomsday such a person will never come."31

But not only does God have one official name for each generation;
>
he may also be called by many other honorific names and titles. That

1s why members of the BCS can refer to their Leader by more than

ninety-nine other divine titles (see Appendix B). However, because of

-

. the hair-splitting problems that names, titles, and labels can cause,
especially in matters religious and theological, and because he does

not want to get involved in the problem of inventing ninety-nine names

. -

for gdd, as in Islam, Obu advises that his members addqrss God by the

~ name which Jesus used in addressing him, that.is, ""Father.'' This is

the name all members of the BCS use in addressing their Leader when

-

ghey are im his presence, reserving the other nearly one hundred

_divine-coated onomastic designations for their polemical literature or

conversations with non-members. However, Obu has also chosen another

K

-

31Ibid.. p. 6; c¢f. Kevin, p. 23; Obu, December Pentecostal

Assembly Weekly Gospel, No. & (1980), p. 56; August Pentecostalis
N ~ - .-Assembly Weekly Gospel,- 3 & 4 (1981), p. 46; The Everlasting Gospel:
. -Pentecostal Speclal Message to the Entire, vol. 1 (1980), p. 57.

o
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name for himself: ''I am a supernatural teacher. . . . The lessons I

‘have brought to you are supernatural."32

4. " Brotherhood Christology

In general terms, Obu's christology is similar to anything one may

find in many strands_ of Christianity, especially vis-a-vis .Jesus’
soteriological role. Obu refers to Christ inm one way or another in his
teachlngs and sermons, in keeping with his c¢laim that ''. . . in

Brotherhood there is no time that we don't. preach about Jesus and the

©1e33 )

Cross. He believes, in fact, that '"'anyone who does not preach

about Jesus is not preaching the Gospel."3& Indeed, for Cbu ''Gospel

A

means nothing but Jesus and His .sufferings, death and glory

(resnrrection)."35

He says further that Christ's Tife

is the only pattern for us to emulate. .That is
why it 1s imperative that we should always
preach about Him only. . . . The life of our
Lord Jesus is like a plan for us to follow and
build our life (on). It is likg a mirror for us
to look.and redress ourselves.

328unday Concord (Lagos), January l, 1984, p. 6.

33What Is Cross?, p. 21.

341b1d., p. l4.

351b1d., p. 15. ' )

¥Ibid., pp. 17-18. .
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Obu alsp -often gives credit to the part Christ's sacrificial,

vicarious death, plays in the whole divine plan of" human redemption,

'/

although he teaches at the same time that in order for salvation to be
fully realized, Christ's death, God's ;ove and divine grace must be
supplemented by human efforts (see‘section 9 below):

Like God the Father, Jesus Christ as God the Son is eternal. and
pre-existent. There was never a time wh;n he was not. Also, like God

the -Father. God the Son is .both human and spiritﬁal. He 4s also

plurifomm: Says Obu:
- Te is possible to see Him in different forms.

As you are sitting down here He can appear as
seven persons In different forms, either as a
child, an old woman, an old man, a voung man or
woman, a sick person or an;37 form which He
chooqes. They are all Christ.

-

(a) The Limitations and Failures of Jesus:

5 ”

Obu departs drastically, houever; from the traditional Christian

conception of Christ when he begins to impute to him sinful
propensities and moral weakness and fafling. For instance, he can

without compunction make the following remarks about Christ:
You have heard that he was taken to the desert to
be tempted. There was no physical perscnality
that took him there, but' it was the sinful flesh
in him as a human befng. . . . Any person born of
2 woman must have the Imperfect flesh,” and

~

P

] 37’I‘he Supernatural Teacher, Book &4, pp. 34-35;--cf. Our Lord -Jesus
Christ the Alpha et Omega (n d.), p. 32.

»




similarly, ogﬁrist had ‘to undergo the same
process ...

Obu further says that ''since (Jesus) drank the éup of the sins of the

world He became a sinner"39 and that '’Christ is human like yourself.

40

- « «» (therefore) He suffers certain human frailties.'’ Obu does

give Jesus sbme_credit, however, because, he says, ''he fought and

118l

conquered, setting a perfect eiémple for us tcday.

Furthefmore, Obu condgmns Jesus f{or having, according te Obu,
shown racial discrimination toward the Svrophenician woman when she
desperately needed his help. %s if the discrimination was not enough,

Obu recalls, Jesus went on to refer to the poor woman as a dog!42

Brotherhood christology also, points up the spatial limitation of .

Jesus' spiritual power. Jesus, they say, was not omnipresent. He

only moved about and worked in few places around Palestine. 088, in

contrast, is completely omnipresent and may be seen and experienced
physicaily and spifi:ually by the faithful in any part'nf the world.
Thus, they argue, while Christ's work was limited by time and space,
43

Obu's work transcends. time and distance because he is omnipresdnt.

Indeed, Obu himself supports this vfew when he remarks;

38BCS Journal, No. 2 (1983}, p. 52; emphasis added.

3‘&he Supernatural Teacher, Book 3; p. 33; emphasis added.

aoThe Everlasting Gospel, wvol. 3: The Transcendent Teachings of

the Holy Spirit (n.d.), p. 95; emphasis added.
41

BCS Journal, No. 2 (1983), 52.

AzSee ihe story In Matt. 15:22-28 or in Mark 7:25-30.

"A3Seé”Duke;'p{ 35; cf. Eyo, The Truth about Olumba Olumba and the
Brotherhood of the Cross and Star, p. 72. -
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- Was Jesus Christ omnipresent? He did the work
as a Son, only to be seen when he moved from
place to place. But in my case, T am "seen

'everywhe 137 lavishly at the same second, while I
am here.

Moreover, members of the BCS believe that Christ's power to
perform miracles was his exclusive prerogative, while

Father Olumba Olumba Obu gives out His Divine
Spirits to his servants to heal the sick, the
‘ blind and raise the dead. This Omnipotent Father
. does all ,miracles through his Chrisp servants,
Apostles, . Pastors, Prophets and Prophetesses and
Deacons.

Also, Obu believes that Jesus himself did not attain the pinnacle
of spiritual enlightenment because. he occasionally succumbed to feats
of anger, as when, for instance, he angrily drove the money-changers

out of ‘the Temple. On Jesus' action on this occasion, Obu comments as

P

follows:

. ' I have told you that our Lord Jesus Christ did
not attain the accurate knowledge of truth,
. That .was why He became annoyed and drove out the
- people who jrere selling merchandise in - the
Temple .« o . -

Obu, 1in fact, maintains this opinion of Jesus when he says

unagbiguously elsewhere: ''Both John the Baptist and our Lord Jesus

Chrigt came . . . and yet could not practise the Word of God."!"7 As

44

The Supermatural Teacher; Book 1 (1979), p. 3: see also The
upernatural Teacher, Book, 3 p. 49. . ‘

45Duke, p- 36. : .

- &6"The Power.in Brotherhood 'of the Cross and Star is the Word of
God,'' wunpublished sermon ms. (n.d.}, p. 4; cf. The Supernatural

acher, Book 3, pp. 47-48. ot

Aﬁgust Pentecostal Assembly Weekly Gospels..vol. 1: The Spirit

* of Goy, (n.d.), p. 46.

-
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far as Obu is concerned, anyone who succumbs to anger is ''out of the

"1ine of salvrat:i.on."[‘8 He further teaches that he himself s

spiritually supeéerior to and more matugxe than Jesus, because he has

never allowed himself to become angry over the actions of any human
.Pbeing. | In fact, many of his followers have boasted that their
'"Father'' has challenged the entire world since 1942 that any person
who would cause him to be angry even for one fleeting second would be
rewarded with a handsome aﬁount of money. As far-as éhése fo}lowers

are concerned, Obu's patience is ''of greater magnitude than that of

Christ:."l'9

Besides, Obu believes that Jesus also missed the_ﬁark when he
cursed the two cities of Bethsaida and Chorazin (M;tt. 11:21), or when

he called woe upon those who refused cé listen to hdm. According to

-

him, ~a truly spiritual person should curse no one or nothing.

-

Comparing himself with Jesus, Obu self-righteously claims:
Have 1 ever suspended any member or hdve I ever ’
cursed any person? Have TTeugr expelled you? .
. .- 1 only embrace you ever no matter whar you
3 commit, because the Word of God directs that 1 =«
should embrace such. (a) person génce I am
enjoined not to resist an evil doer.

ASObu, in Kevin, p. 71.
49

p- 91.

See, for instance, E.B. Eyo, New Heaven and New Earth, (n.d.),

.

5oAugust Pentecostal Assémbiy Wéekiy'Cosﬁelé, vol. 1: The Spirfth

of God, p. 47.
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—

. In addition, Obu: criticizes Jesus for having turned water into-

wine and thereby causing people to commit the sin of drunkenness.51

-

Likewise, he ¢ondemns Jesus for having wept over Jerusalem and when his
friend Lazarus died, adding that ''to weep (or) mourn is contrary to

the tgéching of the Holy Spirit. Sadness, frowning of face, sighing,
' g

grudge, are condemned by the Holy Spirit."52

-

. ‘ L
In the final analysis, Obu sees Jesus as having fallen, as anf\

sthé{ fuman being, during his existence as the first Adam. As the

;

first Adam, Jesus had ''caused ‘the death of the world.'' In accordance
with the law of karma, he had to come back'as the second Adam/‘ico hang

on the tree to save the world,'' thereby paying for the ‘sin he had

33

committed in his previous life. Having thus paid fof his sin, argues

. 9 . .
Obu, Jesus then became a perfect theanthropic personality at the peak

of spiritual enlightenment. That is why he could reincarnate this last

-

time as the veryv epitome of spiritual perfection in the person of the
L4

Holy Spirit on earth, repfesented by the man of Biakpan, OJlumba Olumba
Obu.

. This, then,\is how one should un%grstand Obu's insistence that

-

'"it is only our Lord Jesus Christ who has done the will of God. We

are to follow his footstep."sa But the Christ whom Obu instructs the

entire world to follow is clearly not the ''fallen'' Christ that

Obu, in Kevin, p. 75.

52The Comforter Has Come (n.d.), p. 25.

>Ihe Light of -the World, vol. XIT (1971), p. 23.

51 -

Sanééember“Pentecostal"ASéémny Weekly'Goséel, No. & f1§8b5;,p.

21.



physically walked this earth some two thousand years ago, but the one
incarnate in the person of Olumba Olumba Obu who alone has ﬂerfbctly

done the will of God. ' ™~

b) . TRe Incarnations of Jesus:

"In our discussion of the names of God, we indicat é above that Obu
teaches that Christ or God has reincarnated into ?uman form up to a
total number of eight times, each time comihg undgé a different "name.
Thus, God or Ch{}st has reincé;nated as A&am, Enoch, "Noah, Melchizedek,
Moses, Elijah, Jesus and, fi;ally, as Olumba Ol;mﬁa Obu (or the Holy
Spirié),‘ in that order.s5 According to rthis doctrine, in .each
incarnation Jesus had a particular assignment from rhe Father (;.e.
himself) to-:accomplish on earth, After accomplishing:that partdcular |
assignmenc, he went back to the Father. When the Father had another
assignment for him to carry out, he would come back tc earth under a
new name. ﬁris‘process continued until tbe seventh t;me when he came.
‘under the name';f Jesus the Christ. D;ring this seventh time, his
specific assignment was to purify polluted c;eation by his s£ed blood.

That assignment completed, he wenf back to His Father. ¥Yowadavs thar

same perscnality has come back for the eighth and Jast time under the
#

Cy
5 5
One cannot help being puzzled, however, by the following remarks
by Obu: ''Adam never saw God. Melchizedek never saw God. Noah never
savw God. HNone of them saw God except our Lord Jesus Christ, the only
begotten Son of God, who "was with the Father, and who is the Father. Aéa
It was He alone who saw God face to face. - .Christmas Pentecostal
Assembly Weeklv Gospels, vol.-1: The Revelation of the Holv Spirit, p. S
76. If all the characters mentioned here were themselves incarnations
of God, how does one understand these remarks?




Tt hew néme;’ (Rev. 3:12) of Comfortér or Holy Spirit or Olumba Olumbai;\
Obu. Thus, in ﬁhis last g;neratibn God in'bBL is reconciling the world
unto himself. Just as Jesus came as Word made flesgh, throuéh a woman,
s0 ﬁas Obu come‘Eo earth, born of a woman, though thaﬁiwoman is "'not a
- virgin +this time. " *® Jesus (in Obu) has come this eighth timé to,

bring to completion the work of human redemption where he left it off

two thousand years ago.

-

But Obu as the last incarnation of God (Jesus), stress Brotherhood

theology and christology, is unique in the sense that now God has come

J—

back to earth not as a single personality of the Godhead, but as the
- - o .

entire Trinity persoﬁifi;d in Obu, so that he is at once God the

Father, God the Son, and God the Holy Spirit—~th; Trinity rolled into
one.57 Brotherhoods believe, too, th?t.the eighth incarnation of Jesus
in Obu 1is also uniq;e in tée sense that in him are spiritually
represented all the previous incarnations of Jesus or all the other -

members of the "Melchigedekén Order''--Adam, Enoch, Melchizedek,

Moses, Elijah, and Jesus.58 According to this belief, there had never

4

¢ -

56Sunday Concord (Lagos), January 1, 1984, p. 8. On the whole
subject of reincarnmation as taught in the -BCS, especially with regard ‘'
to the incarnations of God (Jesus), see Okon E. Akpan, The Gospel of
Reincarnation (n.d.). Apart from Obu's and his disciples' frequent
references to this theme in their sermons, bible lectures and writings,
Akpan's booklet is so far the movément's most comprehensive
articulation of the doctrine, and has won the membérship's confidence
as an authoritative reference material pﬁ the topic. See also, Akpan,
. Life After Death, pp. 60-69; Duke, pp./57-58. N :

57Seg{ for instance, E. Udoumoren, ''The Profile of  the -
Brotherhood of the Cross and Star,'' in E.O. Bassey et al., Who Is This. .

Man Olumba Olumba Obu? (n.d.}, pp. 33, 38.

—

58See Akpan, Life After Death, p. 83. - : i

e
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o,'_A. ' /

before been in the history of Christ"s incarnations a fuller or more

-

complete ﬁanifestatioqs of tﬁ; divine.

-

“fThus, Brotherh&gds_claim that'érthodox Christians are wrong when
they feaéh:fhat Chrigp appeared on earth gor the ve{y firs: time only
some> two thousand . years ago. . For them, Jesus' first advent had
occurred much earlier, iﬁ the person of Adam. The Bible passage which

Brotherhoods invoke in support of this belief is Luke 3:38 which makes

reference to Adam’'as ''the son Bf Cod." Their interpretacion of this

passage is simply that .since Adam was ''the son of God,'' and since

that title is also the title of Christ, therefore Adam was none other

than Christg in his (Christ's) first appearing. 1In other words,

Brotherhoods, believe that Christ the son‘of God in his first advent

~ came under the natfie of Adam the son of God. Tn point of fact, contends

Brotherhood christology, Adam came not only as Christ but as ''God
A . .
59
Tt

‘himself That . is to say, God was* Christ, who was Adam. God as

Lhrist had always been, before and after physical Adam. That is why,,

argue Brofherhoods) God-in-Christ could say: ''Before Abraham I am.''
The présentation of Christ as God in Brotherhood theology and
christology 1s itself .not new, however, because this 1s the way
biblical Fheolog; has tradiéionally pfesented_him. For already in the
Oi& Tes;ament he 1is pre§entéH as the ﬁéssiah in Pgalm 45 a;d elsewhere?
. . ~

which passages forn the backgrbund to his being presented as very dng

- .
in the New Testamept. What seems to be new in Brotherhood christology,

" - i

_ however, 'is the ‘tdea of God's (Christ's) eight different incarnations,

- .. -

59See Obu, in Keﬁin, pp. 12-13, 14, 17, f9, 23: ef. The Light of
the World, vol. XII (1971), p. 33. ’

-
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’ ! culminating in the person of Olumba  Olumba Obu who as Christ-incarnate

o . i )
18 believed by his followers to have done in this generation greater
- . ~ - o«
" works than he had done in his previous incarnations.

doctrine of the periodic incarnations of gods (Avatara), will probably

.= % . conclude -that Obu has ''syncretized'’ this particular doctrine ‘rom

.-

Hinduism. For in Hinduism, Lord 'Krishng is said to 'be the eighth

-~

. : incarnation of Vishnu, or-rather a direct manifestation of v1§hnu,6°
o - .

@ which reincarnational position (i.e. the eiéhth position) Obu occﬁpies
in the Brotherhood Christian tradition. This (coincidentél?)

~f the BCS to snggest, indirectly, that Obu and Krishna are one and the

3

u Those acquainted with Hindu religious thought, .especially with its.

positional similarfty between Krishna and Obu has led some members of

;nmm personality For instance, one of Obu's most ardent Indian -
i

% devotees and mystic, F.C. -Aggarwal (alias J. S..Bazie). has made this

v

,indirect suggestion by alluding to a supposed sonic similarity between

the pronounciation of Krishna's birth place, Vrindaban, and Obu's birth
LI . a

place, Biakpan. On this Aggarwal writes: ''You need not be surprised

that Biakpane (sic)” sounds something like Vrindaban, the birth place of
Most Rev. God Krishna. . . . If a-careful and minute study is made,

there are many similarities between,K Biakpane (sic) and Vr_indaban."61

. . s
. . .
- . '
-

4

60See John' Dowson, A Classical Dictionary of Hindu Mythology and

- - Religion: Geography, History and Literatuxe (Calcutta: Rupa & Co.,

1982), p. 160. Interestingly, the Urantia Book of the Urantia

Brotherhood has something very similar to., Brotherhood and Hindu

doctrine of the incarnations of God. 'In the Urantia Book, there are

seven . successive Michaéls, Jegus being the ]ast, and five epochal
revelations, Jesus being the foyrth.

-

-

1
Personal correspondence ds

ed Degember 7, 1984.

i
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The obvious implication of this comparison is that Obu is probably a °*

reincarnation of Krishna. This kind of indirect idehiification of Obu
with Krishna is perhaps not only an attempt by Indian Brotherhoods or

Indian admirers of the movement to enlarge-Obu's divine image to cosmic

proporiioné; but also, by seeing him as ne other than Krishna, to make

- [}

him (Obu) acceptable to them as God without any com?;:zcinn for

-

‘

replacing their 3pch1 ethnic god (Krishna) with a foreign o L

B .. Ay
. Granted, there 1s the probability that Brotherhood doctrine of
incarnation of gods could have come from Hinduism. This probabilicy

¢ Dbecomes even stronger and ‘more glaring when one remembers that there

‘has been much physical contact between Indian and Nigerian members of

the BCS. It is on the movement's records that its members or admirers
*.

from India have on several occasions qisited'Calabar. and that Nigerian
members have alsd visited India." And we know that ideas and concepts

diffuse easily and travel fast. Even then, one must note that &gg's'

-~

doctrine of the incarnations of God is not an exact photocopy of its
ih - " B - - .

Hindu counterpart. For in the Hindu version of the doctrine fhere are

. - *
ten Avataras whereas Obu has only eight in his version. This manner of

f ' . -
.

following the doctrine of a religious tradition only so, fdar (if 1indeced
Obu 1s folfbwing the Hindu tradition here) and then departing from it
and putting a dnique stamp on the -given doctrine i1s, as we shall

PN P
continue to Indicate in the present chapter, characteristic of Obu's

doctrinizing. >
However, when one remembers that the belief in rcincarnafjon is
not at all foreign to Nigerian (indeed African) traditional religious

thought, one becomes more cautious in drawing any hasty. conclusion

= wegarding . the possible  scurce of O0Obuls _doctrine. of, .not. just .. . ..
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reincarnation, but multiple reiﬁcarﬁatio;s, that is, the possibility of
onet persoh’ reincarnating many times.  That the notion of multiple’
reincarnation is not alien to African traditiomal ieligious.thought is
evident from the fact that many African peoples do have némes for those
childrén who die many times gnd are reborn just as ﬁany cimgs and are
recognized as such by their parents and relatives. For example, the

-

- i ) L
Bini of Mid-Western (now Bendel- State) of Nigeria call such children

© .
Igbakhuan. According to the Bini, one of fhe reasons said to be .

responsible’ for the JIgbakhuan's coming (birth), going (death) and

coming-again (rebirth or reincarnation) is so that they might have

opportunities to liquidate debts’ incurred in their previous
.. - )

existences.62 Obu, in fact, picks up ‘this very African traditional

thought when he savs: . ) ‘
t. Your main problem is that you are still ignorant -
of the fact that to die is to be regenerated.
SucH ignorarce induces vou to steal and be
-~ ' Indebted to others. When you come back, you
55? S will defrayv all your indebtedng§s before vou can
. settle down to enjoy yourself. ’ '

Similarly, the Yoruba of West Nigeria call the ''born-to-die'' children-

abiku; the Ibo of East Nigeria call them obanje; while -the Annang and

v

Ibibio of the South-east of the country (Obu's region . of origin) call
y (Ob } 2

-

them ndito essien emana. Thus, -since the d{dea of multiple

reincarnations is already present in. Nigerian traditional religious
\ .

steg S.G.A. Oniberé, "Igbakhuan:' A Study of the Concept of
Born-to-die Children Among the Bini of South-western Nigeria,'' a paper
presented at the XVth Congress of the International Association for the
History of Religions, Sydney (Australia), August 18-23, 1985.
~®3mhe wystery of peath; . 40. e

-

L]
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thought, it is not quite likely that Obu would have had to look for the

same idea outside Nigeria; there would be no logical reason for doing

-

S0,

S. Man and woman in the Incarnation of God

< : ’ !
Llosely related to Brotherhood teaching on'ise identity of the

first Adam is the question of the identitv of the woman Eve. According

“to the biblieal iaccéunt, . Eve came out of ' Adam.  Brotherhood
interpretation of this account 1s that ''"just as’ the woman 1s ocut of
man, so also does the man come out of the womnﬁ."ﬁa This mvsaterv 1=

further explained'as fol}qws:"...'Eve came out of Adam, the man, and

o’
Jesus the man came through the virgin Marv, the uoman."65 According

to this expianation andmiqserpretatfbn, the virgin "Mary '"'represented
» 3 ’

Eve and Christ representedﬁdam}"66 Indéed,-in‘ﬁrotherhnod theolopy -

the virgin Marv not only "'represented’'’' Eve, butr was really Fve come

back. As Obu himself has put 1it, ''Eve reincarnated,ds the virgin

- S
Mary, the mother of Jesus."6 Brotherhoods further {interprec.this

Adam-Eve~Christ incarnational relationship as follows: since Adam and

Eve are one, and since Adam is Christ, then Christ and Fve are one

personrality; that is, Eve 1= but the feminine side of both the firsre

64Kevin, p. 15,
65

. Ibid. ,
. 66Ibid.; ¢f. E.E. Ema, 'tpoi;\god Ever Mary?'' BCS Journal, No. 2
(1983), p. 94. : . . e

-

67

'

S o

" "The Tight of the World, vol. XII (1971}, p. 33; cf. Fma, p. 96.

'\
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68 - Ih the words of one of -the most .

Adam and the second Adam.

philosophical, mystical Brotherhood thinkers, '

Adam, our first father, was the positive component
of the Supreme being (God or Christ) while Eve was

. the negative compenent of the same (being). This:
mysterious combination resulted in the statement,
'Let us make man in our image and likeness'...Adam :
was. the same Christ in wmasculine appearance while
the same Christ also manifested as Eve..sédam and *;}#
Eve were Chrisf ir multiform appearances.

-

The same notion is répeated elsewhere as follows: ''The first man was

God in masculine manifestation while the first woman was ‘Christ in

270

feminine manifestation. In other words, the same Christ

PR

reincarnated simultaneousiy és Adam and Eve, as @ale and female. This
interpretatior 1is perfectly. in agreement with Obu'é teaching that
Christ does 1indeed . possess the capacity for ﬁﬁltiple simultaneous
inca;nations. Accorqing to him, ;'éiversity af tongues refers us to
the multiplicity ;f Christ. When one Christ died, He ¢ame back in
large numbers, and it was these Spirits thaé-restéﬁfupon the diéciples.

71 - However, when Adam reincarnated under the

on the day of 'Pentecost.''
new name Christ, he came back physiéally'alone this time--withcut any

physical Eve or wife--''because it was a wife that caused him £o sin

~

5

68See Obu, Revelation of the Holy Spirit;_p. 107.

69Akpan,-Life After Déath, pp. 54, 100. ‘

70Ema, P. 94; see also Obu, Your Word is ‘Truth, special ed.
(1980), p. 2. - - .

' 740bu{ Thé Supernatural Teacher, Book &, p. 66. B .
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\ the first time."72, That was why, Obu continues, Christ resis;ed the '

temptation of his mother (Eve come back) on the occasion of the wedding

‘feast in Cana of Galilee with the seemingly haréh‘worés ''Woman, what

have I to"*do with thee?'' She had asked him to perform- a miracle

’

prematurely-—that’is, outside the divine timetable. What Christ meant

" . in'his reply to his mother, says Obu, was simply this: ''Woman, not vou

L~ .
again! You are not going to cause me to act against God's will

v173 '

'ﬁgain. - Thus, Christ adverted a second downfall since on this

occasion and throughout his life on earth ''he never allowed woman to

deceive him again the second time as it happened when he was here as

Adam. '’ 74

s~

as not to fall again into sin as in her previous life in the garden of

Likewise, Eve has not come again with a physical husband so

+

Eden. She is now a virgin inforder to make good her former life of

sin. Again, the virgin Chribt in the analogv is nome other than the

now virgin Olumba Olumba Obu,\ while the now virgin Eve refers firstly "’

to virgln Mary and second%?/}o Obu's wife Elizabeth.-who, like her

husband, 1s now considered ~to a virginr bécause, Brotherhoods

’

believe, she has forever-aﬁstained,féom any sexual activity. Thus, as
defined in Brétherhoodism. virginity seems to be not only the conditioﬁ

of never having had the sexual experience but also subsequent total

72Notes from Obu's sermon, May 2, 1982.

7BIncidentally. Obu says that when the-spirit led Jesus into the’
desert to bz tempted, one of the temptations to which he was exposed
involved ''pretty women with nice shape, assorted drinks, and ‘money.'’
August Pentecostal Assembly Weekly Gospel, 3 &4 -(1981), p. 5. See
similar remarks in The Truth about the Christ's Servants, p. 137,

7aKevin, p- 139.

-
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sexual abstinence. Hence, when Obu sayé he is looking for 144,000

virgins,75 he means both categorie

of ,people.

An  Interesting corollary

<

male-female aspects of divine

° Bro?herhood doctrine of the
ncarnation is the collateral doctrine of
.+ the deity of Elizabeth Obu.*6 According to the doctrine, just as Eve
.wé; but the female side of both the first Adam and the second Adém, S0
also is Obu's yife the female complement of both 3esus'Christ and.his
eighth incarnation, Olumba Olumba Obu. As one of Obu's disciples puts
it, .''Olumba Olumba Obu is the Leader in masculine manifeétation ?hil?
Sister Ibum Mba is the Leader  in feminine. manifestation through
§ 77 '

incarnation.’’

the first Adam and to Christ (the second Adam). Put in an abbreviated

1 .

In other words, Obu's wife is to Obu what Eve was to

form, Elizabeth Obu is but a reincarnation of biblical Fve and virgin

v Mary. This ‘doctrine is expressed in no uncertain terms by one of Obu's

closest disciples as follows: | . .

+..a brief explanation shall be made as regards

. who Mother Olumba 0. Obu is...If Christ wishes to
accomplish a task on earth which would last for so
many years, what happens is that he will incarnate
becoming two different beings; then, later unite

- to form the Father and Mother God . (human degree
manifest). Therefore Avatara and Avatar, Olumba
Olumba Obu is the Deity expressed in feminine and
masculine forms respectively....lfpman is duval in
‘sex, then.Christ is dual in sex ( is when made
manifest). He 1s hermophrodit as well as

75See, for instance, Obu The Supernatural Teacher, Book 4, p. 67.

76See Ema, p. 94.

. - -~

77Ema, p. %4. Ema is wrong here, however, in referring to Obu's

oo . .wife as Ibum Mba instead of Elizabeth. Ibum Mba was the name of Obu's
mother. :



distinctly a male and female being. Go gis a very
complex being and totally inexplicable.

According to the author of Phis ﬁassage, such a mysterious combination

of male and female aspects in the divine necessarily precludes the

notion of Obu's physical marriage to Elizabeth Obu: "'Do vou call this

. q . » .

marriage? - Now, vou don't marry yourself."7' It is not quite clear,

. however, whether both sides (the masculine and the feminine) of Obu are
. i .

equal spiritually, in view of the fact that we are told that "'Sister

Olumba Olumba_Obu is ... the Leader of the womanhcod while the Sole

Spiritual -Heag’, Leader 0.0. Obu, is the Sole Spiritual Head of the

»
80 Even in terms of the sex roles between Obu the God an ’

Universe.''

his "sister"SJ (wife) the Goddess, there are differences in

-~

Akpan, Life After Death, p. 124.

-
'9Ibid.

SOEma, p- 943 emphaéis added. We are told that the title ''Sole
Spiritual Head of the Universe'' means that Obu ''controls and uses at

will all spirits in the world,'' even including Lucifer;: sce Umoh,
Faithful Witness, p. 85; emphasis added.

BlIn-the BCS a man's wife is often referred to as his ''sister''
and & woman's husband as her ''brother.'' According te Obu, the
imbplication of this manner of referring to spouses is that when they
begin to see themselves not as husbands and wives but as biological:
brothers and sisters, they will "'refrain from any sexual act'' as he
and his wife are believed to have done. See Obu, August Pentecostal
Assembly Weekly Gospel, 3 & 4 (1981), p. 1l4; cf. Obu, Father's
Prediction for 1981: Farewell Address at the End of December Pentecostal

* Assembly (1981), p. 15, item 15. Flsewhere Obu savs: ''If you, out of
ignorance, address the woman as "my wife! and the woman calling the man

78 -

'my husband,' you have madé the worst mistakes. ~Both of you are sister’
and . brother, because man and woman come from each other, and put
together with Christ at the Head, you become one whole.'' Revelation of

the Holy Spirit, pp. 114-115. In another place he states: ''... in the
strict sense of the word no man should be called a. husband. Christ
alone is -a-husband, while husband -and wife are-Brother and-Sister.'’
Key to Successful Marriage (n.d.), p. 162 :

-
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function. We are told, for instance, that .
Her specific and major assignment is to p novides
mundane things to. her children. Therefora\e%}
those who desire wWealth should not go to the Scle
Sgiritual -Head for He gives all the godly virtues.

It is lack of this wisdom that people mistakenly
approach the Sole Spiritual Father for mundane .
things rather tharr the Mother God. Whatever is

your secular problems no mattef its gravity, once

the Mother God offéers prayers on you all your
burdens will immediately disappear. -She is
admigéstrator who sees about the carmal kingdom of

God.

\ - L] ' . -
The point to note here is that the masculine side of God is identified

with the spiritual while the feminine side is identified with the
mundane. But this may 'simply be =a tter of distinction‘without a
difference and, therefore, does not necessarily raise the question of
'equality or inequality. There agaiyd, in the .context of African
traditional system of thoﬁght--which still inf&;snc;s the cthought
patterns of modern A%ricans to a g;od degree-~the Western style of
dichotomizi;g life into ''sacred'' and ''sétular'' is seen at best as
arbitrar&, at dprst as false. 1In African religious thought, indiéenous
orlacquired, éven 'uthe carnal'kingdom' was (is) created by God and
be;ongs-to God. Indeed, as Obu puts it, "'the people of _ the flesh are
.also the children of God.-"83 '

" Furthermore, in Brotherhood theology womﬁn' or femininity

symbolizes the negative side of a being. Hence, Eve, the virgin Mary,

s
-

E?Ema. P. 95; emphasis added.

8-:‘!‘Rew.relat::lon of the Holy Spirit, p. 12.

0
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v

and Elizabeth Obu represent the negative or evil side of deity.sa
Sometimes femininity is viewed as a symbol of ''flesh'' as opposed to
"'spirit'' (masculinity). But when flesh and spiric coﬁbine, the

_outcome are-human beings uhﬁ'come "'to exist in the image—and likeness

of God'' possessing -at once, as indeed God does, spirit cand flesh or

85

masculinity and femininity. Moreover, Obu often images maleness

positively as ''new heaven'' which, according to him, refers to ''holy

»

men,'' and femaleness as ''new earth'' (notice the conventional image

-

of woman as ''mother earth''). ''New earth,'' Obu says, refers to

186

''holy woman. At times, however, he turns the positive/negative

imagery. around and sees maleness’ as symbolizing destruction and
femaleness' as symbolizing peace. He states, for instance,

. . . man is naturally a destructive being. The
womanfold is a symbol of peace. . . . The reason
why we fail in our diverse undertakings is because

" we do not include women in our plans, hggce there
is nobody to play the role of peace. . :

o

In either case, however, the basid symbolism of the dual nature of
deity and humanity remains consistent: each deity is at once a god of

peace and a god'of war (destruction). Likewise is each human being: he

- B4

See Akpan, Life After Death, p. 125. ’ '

85Ema, p. 94; cf. Obu, The Supernaturél Teacher, Book 4, p. 60.
See also Obu, Revelation of the Holy Spirir, p. 83, where he says
''Christ is flesh and He is Spirit.’’ .

86The Everlasting Gospel: Pentecostal Special Message to the
Entire World, vol. 1 (1980), p. 43. Cf. Sunday Concord (Lagos), January
1, 1984, p. 6,. where he says: ''Man 1s the heaven and weyan is the

-

-~

~ 871, Supernatural Teacher, Book 2, p. 9l.
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ér she is bilo-spiritually both male and female and possesses the dual
capacity fof"peace and destruétion. ' : . :

The further implicatisn of Brotherhood christology and doctriﬁe of
reincarnafion is that since the fifsc woman, Eﬁe, came.from man, Adam,
and since the second Adam, Jesus, came from (the qecond?) woman, the
virgin Mary, then there is, as we have already indicated, some
femininity in evefy man and some masculinity in every woman. Or, iﬁ
the words of Obu, ':no man is cémplete without a woman, and no woman is

@ -
complete without a man."88 Or as he says elsewhere, ''A man should

. -
-

realise that he is only half; likewise a-woman, and when two of them
are joined together they become an.entity. Minus a man, a woman is

incomplete and minus a woman, a man is half."89 Carl Jung would agree
90 . . -

a fond. This will probably explain why one member of the movement,

at the end of a Sunday morning service which Obu had Just conducted,
prayed addre#sing him';hus: ''1f we have you, we have ;11 things. . .
You ére our Father; you "are our Mother.';gl

The above conception of the male-female relatiqnship has
implications beyond christology and‘ theological anthropology in
Brotberhéod affairs. It seems to inf;ﬁence the way the movement

conceives of the social responsibiiities and relationships of its

’

+

88Personal interview with Obu, February 17, 1984,

Tbe Supernatural Teacher,” Book 2, p. 9l.

gowith no more than three years of primary school education, it is
doubtful that Obu has ever read Jung

glAt a Sunday morning at the Brotherhood of the Cross and the Star
‘headquarters, 34 Ambo Street, Calabar, 19 February, 1984.
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members in terms of sex roles. For"if g _man is seen as carrying in

himself some femininity and a woman as possessing some masculinity, then

the perennial problem of male superiority versus female inferioritvy is

»

toned down down cons{éerably. This is why the BCS has no difficulty in

appeinting and promoting ité, female members to positioné of

eccleéiastical ‘responsibilities such as the positions of elders,

~

capostles and prophets, a p}actice which most of the mission-established

"churches in Nigeria are eifhe: still debating  about or have taken

definite decisions 'against. Obu's ‘comments on this practice in his

movement are appurtenant In this connection:

-]

Learn from what we practice here in Rrotherhood.
In any of the meetings or fellowships, if the
president or chairman fs a man, the vice-president
. will be: a woman. If a womar {is- made the
secretary, the assistant secretary will he a man,
just like that” throughout. There 1is no business
which select(s) men only_and it works well. 1t
will be war altogether. And there is no busin
vou will select only women and it works wellrjg?h
The two §g;ggq (sexes) have to r
hand-i{n~hand.

-

k

Thus, this conception of the bieo-spiritual male-female relationship

informs Brotherhoodc%octrine of the equality of men and women. In

Brotherhood teaching, this question seems to have been settled once and

for all time.  The settlement is:.articulated simply as follows: ''Cod

F
made man and womar equally. -They have equal rights. . . . They have

-

equal authority in all respects."93 . Or, as Obu savs elsewhere:

9ZThe Supernatural Teach;r, Book 2, p. 94. Cf. Obu, Reve]afinn of

the Holy Spirit, p. 115, where he repeats the same- remarks ., almost
ﬂfrbatim. v N o

93Kevin: p. 18. o *

—
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/ majorICy 8f men in the world do not know
that uomen have the same right as they before the
Almighty God. . . . You do not have to deprive ;
Fhem of their own right. Each of you enjoys your .

" /privilege equally. . . . To prove to you that
/women have the same right as men, today if you are ‘n
/ appointed a King, your wife will automatically
become a Queen that same day. If you are made the
Governor, she will become the governness. . . this
clearly showa you that whatever you are, your wife T
is the same. .

.
#
———o—‘

'Indeeq, Obu ihsists that he himself has been the doer of the word that he,

prerfﬁes concerning the equality of men and women. Thus he safs of the
L

poyér relationship between himself and his wife: -

‘Sister Obu has equal right as I have and so she is

/ to be in every meeting. She is greater than I and -

even my teacher. . . . She. . . is a. wonderful

woman. She is a mother elected by God and she

gives oil. If-you need advice, go to her. 1If you

don't- regge;t her, you don t respect me beqause we * .
are one. .

4

Then with much pride and obvioué self-justification he declares:

What will women use in judgment against me? I do -
not " hate” them. I do not create distinction
between them and other.people. I have jealously /(’
— maintained the glory that was women':s and even
' . Increase it in this kingdom. I have no trouble LA
with women; and there is no dingrence between men
and women. 1 treat both alike. .

Having said-that, he might as- well have told the world, as indeed he
often does in other contexts: ''Follow my example.'' It should be

. . added, however, that in his preaching about the equality of men and

T

94The Everlasting Gospel: The Transcendent Teachings of the Holy .

Sgiri » vol. 2, (n.d.), pp. 14-15.

95Prophet 8 Handbook (1965). p. 12. _ '
. 96

The Supernatural Teacher, Book 3, (1980). p. 34.
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women, Obu emphasizes that this equaliti'must be nourished by mutual

and reciprocal ''submission'’ among men and women.

s,
- i

‘; Obu's argument that éhatever a2 husband is, so 1is his wife, is
importint to bear in mind when one comes to éonsider the role and

designation of h;s - owWTt uifél in the BCS. Because members of the

'

movement regard their leader as God in human form, they have also come

to regard his wife as Goddess. In that capacity, she is. ne and
equipollent with her husband. This very belief is demonsgrated in

concrete terms in the movement's practice of allowing the red
.. : t

"sdutane—-'"the red garment dipped in blood"gj-—to be worn only by the ¢

holy paif. No other member, no matter his or her rank on the

sacerdotal hierarchy, may ever wear a red soutane.

- " Die-hard feminists‘ﬁay find some bones to pick in .Qbu's somewhat
S —T

forced, patronizing and paternalistic feminism. But when they “consider
closely the cultural baqu}ound out of which he has spoken,;perhaps
they will temper their reactions with some admiration for his courage

to speak ‘out the way he has done. And if Obu's doctrine of the

equality of men and women cgn bring about some degree of }nproved

+ relationship between the téo; shall we not be happier.eéz?\a{pér?

. H
i -

Before concluding this section of our discussion, we should

perhaps point out that Obu is also a believer in the concept of the

interco?nectedness or fundamental unity of all existence, thar is,.in

-

97Ema’ p. 95; see also section 7, pp. 50-2 below. The colour red is
said to symbolize- the-blood -of -Jesus; see-Eyo, The Truth-About- Olumba -~ — - -
Olumba Obu and ‘the Brotherhvod of the Cross and Star, p. &4&. Cf.
Apostle Efiong Orok, Mysteries in Brotherhood, (n.d.), p. 31, where he
says that ''red embodies strength and mastery.'' :




&

]

. L L 151

/all life as a. great chain of being. Thus, he teaches that God, woman,

man, and creatures and . elements of the physical as well as the

Y
invisible ‘cosmoses “are inherently related. Gz?( Obu teaches, does

indeed manifest himself/herself inb and through these natural and

:supernaCural.phenomena. For instance,. God may appear to human‘beings

in the form of storm or thunder, or in the form of animals. So

convinced about this he is, in fact,. that he tells his followers never

to drive awa§ aay animals or birds should such aninals happen to stray

into their houses or ‘places of worship. He believes that such

creatureé might indeed be totems .of human beings visiting and

worshipping with them and should therefore be welcomed c.o"dially.98

¢

Specifically he asserts:
.. Do not be surprised cthat wherever you are,
animals, 1lizards, cockroaches, snakes and rats
are found. They also come to listen-to the Word
of God. Have you not known that animals have
sent a letter to the Father- (Obu) reporting that
you are still killing and eating them?
Everywhere you find them, they are listening to
. the Word of God°and they know this fact more than
N some of yq Reports "about you have constantly
" been sent .to the Father. If ye@ kill a hen, she
will report you to Me. If yof kill a lizard, he
will .also report y that their brothers are
st11l killing them. . .- Do not doubt seeing .
animals wherever you to. As soon as you
settle in a place the lizard will begin to visit;
rats, goats, dogs, sheep, snakes will also visit.
Do not drive them away, for they are coming to -
receive the Wosg of God and te glorify God in
your house. . .

-

. - Dt
98 ‘ ™
See, for instance, The Supernatural Eé%che*, Book 4, p. 150.
.( 4
99The Return of the First Begotten of God to the World (1983). PP-
B - - _ -
ID

.
e
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1

Human beinés, Obu says, have multiple scurces of origin: for

exagple. some human beings h;ve.their origin from the sun, others from
Ithe moon; still othgrs from animals, fishes, trees, water, heavenly )

bodies, and so on. _According to this doctriﬁg, a’person's“physical

behavicour in this 1life invariably reflects his or her biological

_origin. Thus, a person who originates'from thé'animal kingdom tends tg-
_behave-just like }he particular species of animal from which he or she

takes ofigin.loo . . < - °

" . . r
As an attempt to buttress this particular doctrine, Cbu even draws

on a metaphor once used by Jesus when he referred to the Jewish people

of his time as a '’generation of vipers'' (Matt. 3:7). in this remark
of Jesus, explain; Obu, Jesus was referring to the bestial oriéi; of N
the-people addressgd-therein. Similarly, Obu uses in support of this
doctrige Paul's statement (in Eph. 6:12) that ve wrestle not against
- flesh and blood but ''against principalities, against powers, against
the rulers of darkness of this world. . . .'' Accordinglto Obu, some
human beings take théir origin from these elementary spirits and
consequently behave wickedly in this world. : ‘_ P
Obu';.doctrin; of the ;niéy between human beings and the natural i
-world is less Uesﬁern and closer to traditionql Afr{can'and Indian
thought, especially Indian thought as expressed by the Indian thinker,
_Raﬁindranath Tagore. In an- essay entitled ''The Religion of - the

Forest,'' Tagore argues that much of Western civilization is builr

100See Obu, Father's Prediction for 1981, .pp. 88ff; cf. The
Supernatural Teacher, Book 4, pp. 150-51; The Supernmatural Teacher,
 Book 2, pp. 77-78; What Is Brotherhood?, especially pp. 10-12.
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around the assumption that there is a dichotomy betweeﬁ man and the

natural world, a dichotomy which frequently,results in hostilit&'and

antipathy on man's pé;f towarﬁs'the thinés of nature. According to

‘this assumption, the technological man is seen as being the master and’

conqueror of the natural world and its creatures, which he selfishly

-

harnégpes for the promotion of his own well-being and for minimizing
the wundesirable in nat!fe-—diseasesr poverty, the‘.upheavals in

nature--which'tend to thwart his.cherished hopes and aspirations and

frequently’threatens his happiness. Tagore further argues that while

the West seeks to dominate nature, the East Yries to live in oneness

with it, demorstrating the'divinely-designed metaphysical unity of man
and the rest of creation, which is a way of expressing love for all
persons and all things. If sufficiently accomplished, this upity of

man and the world of nature, says Tagore, makes it possible for man to

~

live in the infinite realm of infinite joy. Tagore calls this state of
being Realization in Action and Realization in Love which, according to
him, are essentially one and the same thing. This state of being,

Tagore further observes, conseguently lifts man out .of his ego into the

path wherein he comes to realize most fuliy the Infinite~10]

Obu declares that all creation--animate and inanimate--is part and

parcel of the Creator: ''., . . you are part and parcel of God. ... .

Animals, birds, fishes, trees are all part and parcel of God. . . . He

is the Almighty God and we are gods. We form parts, the small nuts of

4 -

101 . = te
_ Rabindranath Tagore, . ''The Religion of the Forest, in
Creative ‘Unity (London: Macmillan, 1950),. pp. 55-56. ~ =~ =~~~ =7
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102 This teaching is no doubt a combination of

the Almighty God.''™

Hindu thought and the biblical affirmation: ''Ye are gods'' (Ps: 82:6

John 10:34). Obu obviously takes this biblical statement seriouslf and
literallat Affirming.this belief further, he says-elsewhere: '"'"If five
pecple are approaching yous-z young-girl,-éh old man, a baby, a woman,
and a boy--they are éll gods. . . . you must recognize all creatures

around you as gods."103

In cthe cgntext of the images of God, man, and woman, Obu's
teaching that '"everything that is created has some connection with
something else,"loa and that all Ehings in nature--animate and
inanimate--belong connaturally to thé great brotherhood of existence
under thel fatherhood of God, is wcertainly capable of having some
crucial implications. For- one ching, 1f God and human peings are seen
to bé¢ in some way related to the things of nature, perhaps this .
knowledge will stimulate iﬁ people greater reverence and respect for
both_éature and human life.' Moreover, if.we know that imago dei may be
found , in the same proportions in woman and man, and that God, "woman,
man, and the cosmos are bio-spiritually fundamentﬁlly interconnected,.

A
this new awareness will no doubt influence the languages and images we

.

use in talking about God, ourselves and nature. This new awareness and

understanding will also have an impact on the way we treat God, nature,

. and our fellow human beings. For when each man and each woman comes to

1925upernatural Teacher, Book 4, p. 91.

-- 103

Revelation of the Holy Spiric, p. 89.

104116 Supernatural Teacher, Book 4, pp. 88.
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' cordial basis for human relationships in_ which men ané women will

simu}taneouély see each other not only as the image of God but as very
god, and also a little bit 6f eagh cther in themselyeé. When that
happens, men ﬁnd women will.be able o love that, God and that, little
bit of themselves ih each other. M Egover.'whgd men.and women comé to
know that they aré not only,part‘of each other and of the divine but
also part of the physical‘és well as the spiritual macrocosm--that
human beings, the divi;e, and tgese ‘macrocosms.'are esséntialiy» and
lq;éélv undifferentiated--tﬂen this earth of ours will _become .a much
better place to make our homes. Ffor such an awarenéss will deter human
beings '&om carrying out acts of violence against themselves and
nature. As David McClelland puts it, '"the divinity in all human

beings or indeed all living things mikes violence against them violence
11105

Obu's theology‘gnd christology will no doubt cause some Christian

believers to raise their eye-brows. That is probably the way it should

be, ‘1f Harvey Cox,is'co:rect in stating that ''the sociclogical problem
’ . ’ . . [
of speaking about God 1is that the roles of the pedple who try to do so

places them immediately in a perceptual context where what they say can

be safely ignored."lq6 Obu obviously faces this "'perceptual

105David C. McClelland, Power: The Inner Exferience (New York:.
Irvington Press, 1975), p. 359. s

7 ""(Footnote’Coﬁtinuéd)
& »
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context'' or precarious situa;:io;x. As we have shown, many aspects of
his doctrine :fz God (f:heology) and d'octrine of. Christ -(chriétology)
will certainly be ignored rby Vmost orthodox believers both in the
Judaic-Christian and other religious .traditions; Indeed, many of these .
’ belie\:ers ‘will have a hard cim:a recggniz'ing. in certain crucial places
the God and the Christ portt:'aye;l by Obu. But if Obu has succeeded in
re—-painting the. traditional p..icture of God and Christ to ‘t'he

satisfaction and acceptance of over a million Christians all over the

world, perhaps one should give him some cre&it' for his-originality and
R .

ingenuity in constructing é\ theology/a\gl/a christology that are

acceptable to such a large proportion of the world's Christian

]

population. '

6. The Holy Spirit

-

In Bro;herhood pneumatology, there is a difference ‘berwcenl the
Holy- Spirit and the Holy Ghost. The former, they beflieire, is the
Promised Comforter how on earth -unde_r the new name of Olumba Olumba
Obu. The latter, on t‘helother.hand, which is said to have desc‘end_ed on .
the apostles of Christ on the day of Pentecost (Acts 2:1-7), ''was the

spirit of the patriarch Fathers whicl*; our Lord Jesus released from

. (FOOtTBEe Continued) )

Harvey Cox, The Secular .Cfry; Secularization and Urbanization

in Theological Perspective, rev. ed. (New York: Macmillan, 1971}, P-
- 216. : - . )
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:'bondage-during His three days and three nights in the grave."m7 At
timés, the Holy éhost is also ihterpreted by Obu to be an emanation of
the protean spirits of.th; incarnated Christ which manifesF physically
in those humans ''who can ai;ays listen to théf;ords of God. These

thildren of God can be referred to as the Holy Ghost. . These are the

-

people who can listen to the word of God and put it into practice."w8
In other words, according to Obu, humans who ‘are known to have a deep

love for the word of God and put this word into practice in their daily

lives are the spirits of the incarnated Christ, and can therefore be
* M “' .
called or referred to individually as the Holy Ghost.

BJE; as is often the case with DPbu's theology in -general, ome
finds 1n his doctrine of the Holy Spirit some contradictions. For
while the Holy Spirit or the Comforter and the Holy Ghost are presented f\

as two different realities, one may also find the two presented as

though they were one and the same reality. For instance, Obu says:

''If Christ had not died, He would not have returned iﬁ the form of the

109 ' '

.Holy Spirit.'' Then commenting on the ''tongues as of fire'' (Acts
P g

2:3), he states: ''Diversitv of tongues refers us to the multiplicicy

of Christ. When Christ died‘he clrme héck_in large numbers, and it was

these Spirits that rested wupon the disciples on the day of

07Kevin, P. 4. See similar remarks by Obu in The Truth about the
. Christ's Servants, p. ‘169, . ’

T 108The Supernatural Teacher, Boqk'&, p. 70.

1091414., p. 66.

L

-



158
1+110 -

Pentecost. Thus, while ‘we were told just a few moments ago that

it was the spirits of ''the patriarch Fathers'' which rested on the

disciples on Pentecost, we are told here that what actually rested on

them were the incarnated spirits of Christ.
Theése BCS ideas about the Holy Spirit are secondary, howevér, to

their main conception of the third Person of the Trinity. That main

conception is that the Holy Spirit is now on earth in the person of

Olumba_Olumba Obu.

7. The Deitv of Obu

Of those members of the BCS iInterviewed in the course of this
research, over eighty-five ﬁercentlﬁelieved fhat'Obu was>God in® human
form. The remaining fifteen percent\or so (mostly newcomers) did not
say he was not God, bur were just not ‘yet sure and‘so did not‘want }o
commif themselves either way. But moré\fhan Ainety percent of those
who had le;t the‘;mvement clafmed that tﬁe;\seft because they could not
f'swa;low" the idea that a.human being was\God. Indeed, not only do

memﬁers believe that their leader is God, they\ictdally address him by

divine appellations (see Appendix B). \\
/ . . \

/ In spite of.this Ffact, Obu continues to deny ‘p\ublicly that he is

qéd and that he has encouraged his followers to é§11 him Cod. In

fpursuit of such denials, he has, in fact, written a booklet entitled

-

Mrp44.,

]
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("T am Not God but Olumba Olumba Obu.'' 'In one of such denials, he -

declared: ''I am not Jesus Christ or God. Who am I to be known as such

velll

+«+. My name is Olumba Olumba Obu. ' Yet for all these denials, he

is not known to have at any time publicly reprimanded his followers for
deifying or apotheosizing him and calling him divine names. In fact,
this writer once asked him why he had not publicly advised his members

not to refer to him as God. 'His answer was:

'"Why should I stop them? Have I™stopped those
who call me devilish names such £ 'Satan,’
"Lucifer,' 'Belzeebub,' 'Ekpinoi’ and all
the rest? My members call me what I am to each’
of them. How can L-stop that? What I am to
them, what they see in me, that's exactly what
they call me. That is part of their religious
experience and I cannoﬁlanterfere with anybody's
religious experience.'’ )

111BCS Journal, No. 2 (January 1983), p. 58.

1125k21noi is an dindigenous mystico-religious cult among the
peoples of the Cross River State of Nigeria, involving water deities
believed to be wused by their worshippers or devotees for the
accumulation of material wealth. These deities are believed to cause
accidents for those travelling by water, and then to take whatever
money’ was carried by the victims to their worshippers. Also, the souls.
of the victims are said to be later used by the worshippers as spirit
messengers who work for them in bringing them money from banks and from
other rich people. The water spirits (deities), it 4s further
believed, may also be used to destroy less powerful evil spirits such
as the spirits of witchcraft and sorcery. The devotees for their part
are expected to sacrifice human lives to these water deities, and this
expectation . is |usually met, it dis claimed, by the devotees'
metaphysically causing, annually, the death of a given number of their
loved ones or, in the case of a leader of a group, of some of his or
her favourite followers, whose souls will ultimately also be used by
the deities ag spirit messengers to work for the enrichment of the
devotees. It is within the context of this belief that many Nigerians,
especlally those 1iving in the Cross River State, tegard Obu as an

active and powerful -ekpinoi chief priest. .

-

113Personal interview with Obu, October 11, 1980. i

’y
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Having said that, Obu went on to narrate how John the Baptist had
once sent his disciples .to find out from Jesus whether he (Jesus) were

the Christ, the Messiah; and how Jesus, instead of .directly Bffirming

his messiahship on this particular occasion, sent back John's disciples

to their master with the words ''Go and tell your master what you have

seen.' Then Obu reasoned:

It was up. to John and his disciples to decide for -
themselves whether "or not Jesus was indeed the Messiah,
on the basis of what they had seen, that is, on the
basis of their religious expériemce. Similarly, let my
members call me what they like, on the basis of what

~they have §%en and experienced. Therefore, I will not
stop them. . '

Amadi 1ends'support to this argument by suggesting that ''. . . what

Obu is to an individual member is determined by his religious

background and emotion."'115

This kind of calculated 'silence on Obu's part on a major

-

theological question is very common in his theologv, and amoﬁnts to
what Amadi refers to as ''"seeming ambiguity'' in the light of "'the
apparént clea» note of Christocentricity evident in his statements and
sermons."116 Indeed, the question of the real relationship between
Christ and Obu, is even more puzzling when oﬂe considers the fact,
according to Amadi, that in 19}6 or so Obu had openly encouraged.his

members to use the three initials of his name (0.0.0.) for the purposes

of healing and protection.' On this Amadi writes as follows:

Ho1p14. ' - L

11§Amadi, ''Power and Purity,'' p. 383.

16r444., p.231.

-
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- The -eagerness to use the three initials of the Leader
for healing and protection reached its height in 1976 or
s0, when he himsélf removed "all restraints to it. .
Members were from then on given authority by him to use
them as much as they gould, providing they were used
alongside that, of Christ. This was the nearest he wént
"at this stage in identifying himself as a member 9f,the
Trinity, and in endorsing the belief in his deity.

How, then, are we to explain Obu's persistent denial of ;his deity

during the period of his ministry prior to 19767 One of Obu's closest

disciples explains it this way: . N &

Well, you remember that the Jews told Jesus: 'For good

works you are o.k. But because you call yourself God,

you must -die for that.' So it is today. The Jews were

not spiritually developed to recognize the deity of our

- Lord- Jesus Christ; that was why they wanted to kill him

when He finally revealed Himself as God. And, remember,

all along Jesus, like Leader Obu, had deliberately

refrained from referring to Himself as God during His

ministry. He knew very well what the reaction of the-

Jews would be if He had made such a claim. And He did

< not want them to tamper with His 1ife before the
appointed time. But when that appointed time came, He .

revealed Himself as God to the Jews, and you know what

. happened. They killed Him. But the time had come for

that. So 1t is with the Father (Obu). If He should

publicly declare His divinity today, what do vou think

the reaction of the le would be? Exactly as it was
in the case of Jesus. - ) _ : /J
Another devotee of the movement has this to say:

If =~ . . Olumba says he is NOT GOD, it is not
because he does not know who he is, but because,
out of a sense of modesty and divine humility
characteristic of Christ, it would be flippant to
a level of'Pﬁ}vety for him to proclaim himself as
the Christ. .

117~

Ibid., pp. 234-35; cf. pp. 360-61, 374ff. But Amadi's remarks
here have not completely solved the problem caused by Obu's persistent
denials of his alleged deity. '

;“__“m_"__n. B, .m_llgPersonal-inté;view-with—Pastor Kenneth E. Bassey, February 21,-

1984.
(Footnote Continued) .

.
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What this means, then, is that Obu's, constant denials of his supposed

to guard against public provocation,lzo

“deity during the early days of his ministry were a calculated strategy

though not against his being

''‘crucified,’’ for th& belief of the movement is that he is beyond
, . : . .

"human destruction and that he, indeed, is immortal. As a calcujﬁifd

techniqué aéainst any public provocétion, therefore, Obu's denials of

his alleged deity might also be seen as an evangelistic method, in the

sense that if he does not publicly announce that he is God, he will

keep on attracting rather than repelling Christians from the older

churches. Indeed, that clearly was the motive behind his writipg the

tactically titled booklet, ''I am Not God But Olumba Olumba Obu.'' He,

!

g huis c¢los:

-

The words we speak do not bring in as many convegls as
our behaviour. Someone who does not shout that Leader

D.0. Obu is God but shows love, convinces me more than

‘the. one who proclaims his deity but steals and

. fofnicates and of course these very people finally call
the Leader a devil. (The booklet) 'I am not .God but _

Olumba Olumba Obu' has opened the way to many people to
come in. Those who swore that they would never come in

to worship read this booklet,lffw the truth in it and
hare come in to worship God...

{Footnote Continued)

.

lngacob Odugbe, ''Biakpan: Cradle of a New Jerusalem,'

World Magazine, 1, No. 2 (1978), p. 15.

121SCC Minutes, April 25, 1981, p. 7.

AN N

. - .
"in fact, revealed this motive to members of the movement's highest

Council (the Spiritual- Council of\éhurches) in 1981 when he tn]d,the;\\\

The New

120Amadi- too, has xrgached is donclusion; see his ''Power and
- Purity;"' pp. 250, 261, 350,°\380,/385. . < — = =
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persistent protestations122 and the protestations of some members of
the movement against giving any divine appellations to their leader.
An example of such protestations is th’ given here by Sam Umoh:

¢ .
All those who go about telling people that the
, ~Leader Is God or Christ_. . . are- anti-Christ and
false witnesses. . . . Whenever such c¢laims are
made, chere must1£§: endless disputations and
'splitting of hairs. ' ' :

But there must be noted a drastic change inKOBu's-actitude about

this matter of his divinity. It is to be noted that from the late

1970's, h;, has begun to unmask his divinity in unequivocal terms.,”

-

Perhaps the most revediing public dfclaration of *his déifyfis.to be
' found in the texc of a bible class He was conducting:in 191§§¥nder the
title "The Secret Name and the Garment Dipped in Blood,'' which was

later publiqhed in the volume The Supernatural Teacher, Book 1 (1979).

According to Amadi, this was ''the first and probably the most

outright'' declaration Obu ever made claiming self-divinity, An

insider in the movement, Amadi states that coples of the text of this

particular bible class ''were initially -impounded by him (Obu), on

-

grounds that irs contents were too controversial, and that the time

was not yet propitious for its'firculation. In April 1980, however,

* they were released for circulation within the movement."%%é.

hd
'
-

“See, for instance, SCC Minutes, December 29, 19?9. pp. 13ff.

122

123U’moh Faithful Witness, P-- 15..
Y

Amadi. "'Power and Purity,'' p. 261; emphasis added.

124

It 1is, therefore, in this context that one must understand Obu's

-
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Inb‘ﬁgs “usual convenient ?nd selective manner. Obu carefully

selected highly symbolic, little—understood Old Testament passages for

the said 1979 bible class, and exegeted these passages in such a way
- ad

that the central figure of the pg¢csages, the one "clothed in a vesture

dipped in blood,’'' :was made to refer to ﬁimself. Pointing his class

first to Genesis 49:8-11, he-specifically drew their ettention to the

central character of the passage who "washed his garments in wine, and

his clothes in the blood of grapes'' (v. 11). Then, in his. usual

Sotratit method, he asked the class: ''To whom does this portion of

the Bible refer? Was the garment of our Lord Jesus Christ dipped 1in

'blood?'' Then he answered his own question as follows:

This portion proves beyqnd all reasonable doubts
that the revelation of Leader 0.0. Obu was
foretold before the feundatd4don of the world.
Christ ‘was not clothed in a garment .dipped 1in
bload. #hen the people of the world ask you where
the name of Leader 0.0. Obu is written inIEge
Bible, refer them to this prophetic statement.

[

: Again, he conveniently selects another passage in the 0ld Testament

(Isaizh 63:1-Sl’yhich also speaks figuratively of one coming from Edom
"'with dyed garments'' or with ''red apparel . . . like hin' that

treadeth in the winefat'' who is ''glorious in his’epparel, travelling

in the greétneos*of his strength,'' and speaking '’'in righteousness,

oi 7 to save,''

Obu further cites Rev. 19:12-13 where reference is

made to a character whose name ''no man knew, but he himself'’ and who
‘ . J

''was clothed with a vesture dipped in blood and his name is called

"the Word of God.' - According to Obuj this character dressed in red is

-

125The Supernatural Teacher, Book 1, p. 1.

-



but a .proPhetgc reference to himself, the omnipresent, omnipotent* and

omniscient God. His exegetical summary of those biblical passages

.dealing with a man dressed in red runs as follows: ''With that red

~
.

. . o > ‘ ’ 26
' garment on me, I am omnipresent, omnipstent, and omniscient.''!

the basis of Rev. 19:12, -Obu teaches that mo one on the face of the

On

N - earth, bt even his closest disciples, knows the ‘fullest spiritual -

3 'meaning and implications of the name Olumba “0lumba Obu--'"the name no

’ man knew, we himself."’ 127 ’

- ‘Indeed,' Obu could not be more unequivocal about his deity than

. when he declares '''from high heaven'':
My garment reveals my deity . . . One that is
. 'mighty to save' and . . . clothed in red garment ) -
\ : - - . is no other than Leader 0.0.. Obu. Having
- known* about this:. new name and the truth
{ surrounding it, why do you continue*to express
doubts? In the whole world, it is :the me of
- Leader 0.0. ‘Obu alone that is mighty to save. It )
is’ the only name that all God's creation,” ' :
- Including angels, spirits, demons, mermaids, . ' -
/‘.k thunder, air, £fthes, animals, trees, etc. bow to.
/’\ ++-+ « Leader Olumba CiJi.gnba Obu had existed before
v the world was formed .

. He continues to make such divine claims elsewhere as follows: -«

. + Anybody who doubts the *deity of. the Leader, let
' - him practise -the - teachings that are in the a
Brotherhood of the Cross and Star, then he will
realize whether the Word 'is from man or from God.
- . e e« I am t:he sole and ultimate controller and it
is .for- this cause that I came quléhat T will show :
the wisdom of truth ir practice. -

- ‘ . - "

a

e 2 . ' - I
e . 1"6Ibid., P. "'J ' .

12."See Obu's sermon, "Is It d\l\ame or Work Thal: Identifies Man?''

. in The New World Magazine (1979"). PP- 15-18. _ e
. 128

The Supernatural Teacher, Beok 1, pp. 4, 11.
o . ' : - v i —ei i __(Footnote _Continued) . __ _
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As we have said, in Brotﬁerhooa-tpeology Obu's name is synonymous with

‘the Comforter or the Holy Spirit. For both Obu and his followers, the

Comforter is -the Holy -Spirit ané‘the Holy, Spirit is Olumba Olumba Obu.
The Comforter which Jesus promised in John 15:26 1s now on earth in the

person of this man of Biakpan. Olumba Olumba Obu is Christ come back
in the person of the Paraclete. His specific work on earth is to léade
the entire universe7in£o—aII*KﬁBEIEE§E and all truth, to rule the

universe in righteousness, and to give éveflasting life to all who heed
' 130

his pleading. ~. That is why members of the BCS refer to this age as”"

the age of the Holy Spirit's rule. And, as we have said, the Holy

Spifit in questioﬁ 1s none other than Olumba Olumba Obu. That is why a

“r

visitor to the movement's central bethel in Calabar where Obu preaches

“daily, will-be greeted by a large sign in Block letters: ''The

. 3
Comforter has come.'

Obu himself says of his presence on earth as the Holy Spirit:

." . . when God as the Word wants to become flesh,
He takes water, blood and spirit and dwells among
his creation as a human .being. The Holy Spirit
now in you consists of water, blood and spirit.
That is why you have the senses to see him as a
human -being. . . . This is why in Brotherhood of
the Cross and Star, we do¢ not .worship any man
excépt Jehovah God and His Christ _who has come
back into the world as the Word®irh/His new name,

the Holy Spirit. ™~ . W .
.
‘ — — . -
(Footnote Continued) . ¢ ' .

IZBAuggsc Pentecostal Assembly Weeklv Gospel, 3 & &4 (1981), pp.
76, 102; cf. BCS Journal, No. 2 (1983)., p. S8.

jgpSee Kevin, p 27.

131

The Supernatural Teacher, Book 1, pp. 15, 17; emphasis added.
In Obu's theology the expreSsion ''water, blood and .spirit'' stands for
o A o .. . {Footnote-Continued) .

-
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The return of Christ to earth in the form of the Hoiy;Spirit, according
to this doctrine, 1s 2 necessary prel;de to the ushering in of tﬁe new
age (see section I’elow). It is the specific work of ;:he Holy Spirit
to "'quicken'' or hasten the earthly manifestation of this new age. By
his verj nature, the Holy Spirit will work harder and cover ali the
worl& in the q@ortésc possibie time and thereby has%en the day :of the
Lord. " In his previous fleshly existence as Jesus Christ, he éoul&fﬁEtN\‘
accomplisﬂ what he 1is now accomblishing-in his role as the Holy'Spirit.
The reason, as postulated in Brotherhood theology, is clear: ''When
Christ was on earth he was unable to cover »a large area in- his

ministry, but now thay the Holy Spirit has come, where do you not ﬁear -
of his mighty work everywhere in the v..forlt:i?_'-'132
" as pointed ocut previously, Ehere ig no doubt in ﬁhg minds of most
ﬁembers of the movement that their Leader is‘indeed Jesus Christ back
on earth in the form of the Holy Spirit.  There may be a few doubting
Th;mases in whose minds this whole question ié still dubious, however.
But .ghé majority of them accept, tout court, Obu as the hgman_

representétive of the promised Comforter én earth.
One may ask what specific aspects of the ﬁovement'shteabhings

-convince members of the BCS so strongly about the deity of their

Leader. The answers one often receives from enthusiastic members are

—
L

legion. For instance, one votary gave this rather philosophic answer:

=

(Footnote Continued) . )
""human being(s) or ''flesh;'' thus when God or the Holy Spirit takes
on the form of water, blood and spirit, it means that God or the Holy
Spirit has become human or flesh.

2 .
13"1(evin. p. 28. -




- L o ' 168

[ ,

'"When the fulness' of the POWRTS and virtues of God are seen

-practically in a human[being'the conclusion is that He is God in human

’ .
133, Other members maintain that they belteve that Obu is

form."!

theanthropic (God in Puman form) because of the’ great spiritual powers

he possesses, which Ppowers. enable Him to cause events to take place
- o - €
just by mere spoken words. For example, they testify, he may bring -

: ' L3
‘about the healing of. a person. who was ‘hitherto declared incurable by

others, just by merely saying to-the sick person !'Go, all is well'' or

''6o, I have splved your pfobiems." Indeea, there atre hundreds of
testimonies from members claiﬁing that barren women have become
fertiie, difficult court cases have been miggculously dismissed or
decided in faVouf of memberé, weaith suddenly .obtéincd, miraculous

deliveraﬁce from fatal situations expefienced, the hlind havé received

their® sight, the lame have walked, the lunatic have regained their

I

- ¥
sanityv, and the like--simply because Obu pronounced the simple words,

"bo. all is well.'' Thus, to members of the movement, the efficacy o

Obu's words 1s an evidence of his omnipotence and divinity, because

. - . r ~
only God can simply speak events into or out of existence (Ps. 33:9).

Other members have testified of Obu's deity by marrating instances
of his -appearances to them physically and in dreams and visions wi:ﬁ
specific messages, e@en “though. some ‘of them claim, they lived
thousands of miles away from Calabar and may indeced never before had

seen him who himself 1is believed never to- have -tfavelled out of

-
-

. o . @

T \
- . /\.

13.3Sidne)' I.U. Etuk.‘Revelation of the Great World Leader (PQSQ). 7/
p. 30. ' ) : ' :

-
“ R
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_'.':i‘ ¢ . . ‘ . . )
’ . haféba:?_/;:\zach-ﬁemﬂérs, such theophanic'apﬁearances are a proof of

._OBu's divine omnipresence and omnipotence.

. - Because members of- the movement so strongly believe in the deity

of their Lééder, they feel obligated to tell the whole world about it,

even at the risk of persecution, as in the 1977 incident in Calabar,w4

or of appearing weird and ludicrous. Indeed, most of them would feel

as 1f  they had committcd . some unpardonable sin s they failed to’

LY

i’confess and publicize the reality of this God-man of Biakpan.: One

zealous member expressed this feeling as follows: - . -

- The TFather having revealed himself to his
children, it will be a sin to hide 1t from those

who have not yet reévelation . . . to hide what the
Great Leader is, will amount- toc disservice to the
human race., . .. . because he who sees a good thing

and fails to do it commits sin. It does not
matter the number of believers and unbelievers, .
the duty of revealing him to the world rests ‘
squarely upon the shoulders ?gs those who have

o - received the-diving revelation.

O:her members give as proof of their Leaderzﬁgdeity the fact that

~

. he works tirelessly nearly twenty-four hours .dai]) throughout the
-~ - - J ' .
entire year, without ever complaining of being even a little weak or

tired or sick. On this point, the same member quoted aboée sayé:
We have never heard of any man of God serving his
Fathet night and day ‘all the davs of his 1life
except the Great Olumba Olumba Obu. If vou study
facts carefully, - they. wi%%ﬁenable you to realise

the truth that -He is God.

.- - - . -

13_4011 this” incident, sed chapt&seven below. » -
13SEtuk. p. 32. c
e """_"'1361'5171, BoLESSee. T T T T e e e
. *
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'Also‘relé;ed to tﬁp question of Obu's divinity is the movement's

doctrine of his supposed omnipresence. ~If he 1is God He must naturally

be omnipresent, so the . argument goes. Obu 'himse1£ relentlessly ‘

stresses the point in such claims as the following: °

As T am standing here with you in the flesh, I &m
also seen lavishly in flesh all, over the world at .

" the same time. . . . As I am lecturing you now
physically, I am giving this 1lecture in all
planes, in hades and both. the living and the dead
have received this lecture equally as you have
received. 1 am standing in the highest heaven
giving this lecture to all of you. . . ..People of -
the world“Pomefimes confront vou with the question
tifar your \leader does not travel outside; he is
station . There 1is no need of my going out
since T know that I am omnipresent. That's Why you
all see me in wvour different houses, farms,
offices physically and spiritually, . Wherever a
Brotherhood of the Cross and Star is, Whether they
are as many as *the sand at the sea-shore, 1 am
alwayfjpefore and behind all of them.at the same (
time. ’ : 4

£ . ‘
This doctrine or belief 1s demonstrvated practically in the lives

of most members of the movement who 'go about'barefoot to show that they

. are élways in the holy presence of an omnipresent God. Indeed, Obu

teaches them that not only is he with them physically externai}y; but-

that he is a]éo with them.spiritualf& internally: ''T am not only in

your houseg.and offices and incflesh but dwell inside all oiiydu."l;S

Obu often asks members who visit hfﬁqch questions as '"'Didn't you sce

me in your dream on so and so day or night?'’ or ''Did you rot see me
. , h :

with your eyle_s- wide open on such and such a day?'' Or he wouldy

s

_continue such divine claims publicly as when he saild:

an

-

P

= . — .
137

The‘Supernétural Teacher, Book 2, pp. 138-39.

138

4

Ibid., p. 139.
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Is there among the members of the Brotherhood of
- the Cross and Star and the public anyone who has o
not seen me spiritually and physically in their
houses and everywhere? Yet you continue to doubt
=~ . (my deity). Even though you see m¢ in your dreams
you are still doubting. Ome person whom millions
and thousands of people see spiritually and
physically at the same time, and hear His voice
disfinctly; Here is a person who can appear to

- ) millions of people at ‘the same time. Sometimes
when you doze off you see Him. There is no place
where you cannot see Him. "This is why people
. conclude that He is not 'an ordinary man. They say
that He H§§ been a member of several secret

societies. . o ‘_‘\J'

What makes this particular statement so significant is the fact that it

was made this time not in the privacy of his 1iving.room‘or inffhe

exclusive setting of his_bible class or'Cong;egacion, but -publicly in
. ‘- o ) . )

one of the leading newspapets published in Nigeria's national cawg’al,

thus making the doc;ri:; of his' deity no longer restricted to

Brotherhood andiences bu
‘ X S

now something intended for national, even

* _transnational, conSumﬁtion. Indeed only someone S0 unreservedly

dhnvinced beyond any doubt about his deity could be so bold. 1In any

case, we are to bear in m‘nd, as we pointed out earlier, that hundreds
N - < _

. : ) ;7
of Oiw's-followers have testified to having actually seen him in their

dreams, and some of. them have also claimed even to have seen him in

bright davlighr with thelr eyes wide open, even in places outSide

e

'Nigeria.; As we’ also pointed out in discussing Obu s charisma. such

>

ZCestimonies from his followers are crucial both for his se]f—image as a

. . .
. charismatic leader, for his public image, and for the maintenance of
his charisma. | . . . ’
. o~ ' . o - e ) -
- : -
e e g e D T R SR R -
I Sunday Concord (Lagos) Januaryud 1984/,p 7.
. . ,-g;, . -
- ‘
' /

171



-

\-, :? — .‘: i; Ui/ \\ >

" One other reason why members- of the BCS believe that their ieader
is 'God,. is his alleged great patilence “and tolerance with people.
Apparently they got the.idea that patience and tolerance are marks of

divinity from Obu himself, perhaps when he told them: ''If yds\cnn

*

endure false allegations and put up bright countenance bocﬁ within and

without, don't you think people will call vyou ’Jesus?"lao The

implications of that rhetorical estion are quite clear.

L

Other members claim that th iE leader is God because, they say, in
him are manifested and demonstrated all the divine virtues or fruits of

the Spirit such as love, joy, peace, kindness, goodnesg, faithfulness,

. i [y
gent{;;;;;:/ self-control, humilicy, ete. Conversely, these members

%elieve._ none of the ''works of flesh''. are found in him such as

fornication, 'ippurity, 1icéntiSBsness. Addolatry, sorcery, enmity,

A +

strife, jealousy, anger, selfishness, dissension, envy, drunkenness,

darousing, etc. Since he 1s filled with 211 the good, godiy virtugs and

L 1
not with any of the works of flesh, these members argue,. Obu cannot be

anything ézéh but the very Good and veryv God. Obu himself admits these.
- " : T % '
claims by affirming: ''I am a practical leader, for all Godly virtues

. r -
manifest fn my life. . . nlél - .

A final demonstration of the strong belief n Obu' deity is to be
N .

seen in many of the hymns in the_movement's official hymnary, The Sure
. * . ¥

Foundation Hymnary, in which most of the hymns refer to Obu vafinusfy as

God, Lord, Jesus, Redeemer, Father, Saviour, King bf kihgs, Holy Spirit,

What 1s Brotherh92d°, p- 10. ) . c

1 1BCS Journal, No‘%&(19§}). p. 58.

. - \- -
, :
- . y, -

37 a
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etc. Indeed, wherever fHese divine names and titles are used in the
a8 hymnbook, they'invqfiably refer to none other than Olumba blumba Obu. A

few random examples from *the hymnbook wiil suffice " to elucidate our

point:

-Come ye now willh shouts of joy,
.. Praise mighty Olumba Obu,
’ : The King who is on the throne; )
. . He is worthy to be praised, . 2
Songs of praises shall we raise;
Worship Him on bended knees.

(Hymn No. 25, stanza 2) °

To Thee Olumba give we thanks

Thou Holy and our righteous God;

Thy glory and power throughout the worlg
Have been revealed to men.

Pﬁymn Ne. 30, stanza 1)

Behold a child is born unto us,
: * In the Town of Biakpan
. . . His name is call'd Olumba Obu

. Biakpan in Nigeria not too small
For Saviour to emanate, : ‘
As Gov'nor to rule the New Israel.

"Who could have eved that a King ‘ .
Could coge from Africa
The world with iron rod to rule.

-
[ -

(Hymn No, Q6, stanzas ]-3) -

e . " Let glory be to our most high God--
B Olumba Obu: . . -
" In our lives, our daily duties
- Help Thou us to do
Thou wilt not let us g0 astray
Thou wilt never leave us helpless
Save us 0 Lord.

. : - o (Hymn No. 68, stanza 2) y -
. S ' ' ,'There'a’ not a friend so good and patient like '
SV PA UV 01umba _Obu ~
' o There'’s not a frien as righteous on earth like LI
. o Olumba Obu. ' :




He leaveth us not like the orphams but with r

Us He dwell ' -
He 1is -the Holy Spipit, the Comforter long .
promised. _— ' ~ e

{ (Hymn No. B2, stanzas 2 and 3)

Olumba Obu is the King

Great Saviour and a helper

King of Kings, Lord redeemer is on k v
»—-» Earth among men to dwell. . ' ) ;

No more are there tears in our eyes
Olumba wiped them away ’

No more sorrows on our way; old things
Have been done away with. . '

Ay

-

Vs ' (Hymn No. 92, stanzas 3 and 4)

It 1s probably worthy of note to indicate here that the hymnbook
from whiéh the ébove stanzas have been taken was first published in
1977, just about tﬂe same time Obu bégan to déélare hisldcity ﬁublic]y.
Prior to that date, although members had known gost'nf the hymns by’
heart and sang them in their congregations, no published coples were
available in the movement's bookstores, perhaps for the same reasons
Obu had for initially impoundiﬁg the controversial Bible class lecture
on ''The Secret Name and the Gaément‘Dipped ih.Blood‘[ (see pp. 162ff.
#bove). ﬁ;t since the release of tﬁat époch—making Bible class lecture
i; 1980,.1t seems that Obu no longer has any reason to continue:tnfhide-

. "

his divinity. 1In facf, nowadays he seems to enjoy Efaring hig divine

oy

names rﬁnd titles being sung. ‘For instance, he recently especlally

requested of his cangregat;on that a particular’ song in which he was

~rgf&rré& to as the King of kings be repeated for his appreciation and

-

enjoyment. That special request went .as follows: ''I have heard you

e S S oot
singing one chorus 'The wonderful name which is yr{tten ar .the shem of.
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His Garment, Leader Olumba, King of Kings'. I would like to hear it
' ) /

once more.''}%? Obu tust enjoy being God and having his praises sung! .

’ L

- , 8. ~“Good and Evil

A g

\ The problem of the co-existence of good and evil is one that fhas

-l

S : taxed the minds of great theologians and religious-thinkers from time

*

immemorial. The problem was formulated by St. Augustine in terms of a
B
‘puzzling dilemma: either. God cannot abolish evil or he will not; if he -

cannot then he is not all-powerful; and if he will not then he is not
L™ . . -
all-good.“'3 This dilemma goes back to the Greeks. It is-gaid to have

- T been first formulated apparently Q% Epicurus (341-270 B.C.), and 1is
[ ] t

~
A

quoted as follows by Lactantius (c. A.D. ZBO—C.SZO):

.- . . God either wishes to take away evils, and is
' unable; or He is able, and is unwilling; or He is
neither willing .nor able, or He is both willing
and ab@e. If He is willing and is unable, He is
. feeble, which 13 not in accordance with the
i character of God; if He is able and unwilling, He
; is envious, which is equally at variance with God;
if He 1is neither willing nor -able, He is both
envious and feeble, and therefore not God; if He
& . is both willing and able, which alone is -suitable
. to God, from what sourCfMthen are evils? or why

does He not remove them?

a — | . .
_._.-q-’\/ ) [&

.

1420.0. Obu; ''You .Are Apostles of God,'' The New Kingdom-

Q Deaconess: A Journal of the Deaconesses' Fellowship (1985), p. -25,.7~ —~ .

- : ) 1l':?See, for instance, Augﬁstipe. De Natura Bonil; cf. "Gillian
v .Evans, Augustine On Evil (Cambridge: Cambridge University Press,, 1982).°
. . - 144 - ' e L L .
T = ~Lactantius;, On the Anger of God, chapter 13, trans. by William_
Fletcher, The Writings %f the Ante-Nicene Fathers, vol. VII. *(Grand .
. Rapids, Mich.: Wm. B. Eerdman, 195I). . : o o
] o o iy l
' . A&;\j _\ . ) : s
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Lactantius’ argumént here could not be ﬁore',g;ovokingly and  more
trenchantly expressed. The underlying diffiCUIEy in this ‘dilemma 1is
how to reconcile the supposed, infinite goodness, benevolence, justice

and power of God and theexistence of’crippliﬁg evil in the world.

. . .
For Obu, however, there is no irreconcilable conflict between the

- .

_goodness and power of God and the fact of evil, or between good as such

.

.and evil qua-evil. !Both realities."l he affirms, are but " two
. t SN
complementary sides of }existence, ''one cannot’ exist without the

' 4145 ! i -

other. Here Ob:;j teaching i1s strikingly similar to Hindu,

Buddhist or Taoist philosophies on the matter. He stresses fyrther
- A e

that '"there i% nothing 1like evil, for béhind'sucb a thing which we
146 ‘

dall evil lies good.'' In a manner that remindéfone‘pﬂ Oriental

dualistic philesophy or of dialactic idealism, Obu says prqfoundly:

"'The existence of positive and negative can be compared with the

- " /
existence of man and woman or weakness and strength. One cdnnot exist

without the other:§]1&? These remarks seem to echo what William Blake
probably had in mind two hundzed years ago when he wrote:

Without Contraries is no progressiom.
Attraction and Repulsion, Reason and Energy, lLove
and Hate, are necessary to Human existence.

c From . these contraries spring what the

* religious call. Good and Evil. Good is the passive
that obeys Reason. Evil is the active qpn*aging :
from Energy. .Good is Heaven. Evil is Hell.~ . A

‘
e

lI'SOIm. in Kevin, p. 87.

146Ibid.

-

Ibid ' '
W{lliam ‘Blake, ''The Marriage oi Heaven and Hetl,'' Plate 3,

148

{Footnnote Continued)
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To know this ‘fact of life, says Obu, is to. have wisdom and

insight. Having said that. he gnes on to point - out’ that the problem

r;hgith humankind is that- it has wandered away-from God, the giver ofigﬁz}~;>

. ’ - X . .
kind of wisdou\.and ingight about life, and consequ_er}tly"has not ‘avalled

[

I . ‘
itself of sucggalfreac source of wisdom about the mystery called life.
Because humankind lacks such unaefscanging about life, it tends to

''rejoice only when the positive first presents itself and lament when

3 . . '
the.negatiﬁE.comes-qP togstabilize the imbalance."leg There could be
S . . , s
. no m&e;prém{nd -phtlosophy of life than this. Good alome, asserts

F g

.o Obu, cqnsti Btes imEg}ance,in life:_ In order for good to be meaningful

and appreciated, it needs evil ''to stabilize-the imbalance'"'! Indeed,
. . . _ - ,

© Obu further pqinés out that even God, the Ultimate Good, cannot be

-

- ‘complete ﬁithouc that which ve, in our limited knowledge and langugge,

. call evil. ''God;'' Obu maintains, "is both positive and negative

(in) appearaﬁge. He -created both (the positive and the_negative)."lsp

He quot{s ﬁrém Isaiah 45:7, one of the instances of his irregular,

- . . .

selective and convenient references to the 0ld Testament, to buttress
- :

T - \_U'

I am the Lord who do all these things."’ Another

//—’rﬂta\this particulaitz:fief: "'T form light and create darkness, I _make

weal and create

biblical passage which Obu wsually quotes and tdkes literallsy in this -
cnnnection is l,Samuel 2 6 which says: "The Lord kills and brings to

lifef he briﬁgs~d%wn to Sheol and raises up. " }ut in keeping with his

~ - . . o ,"‘é(!'

«r U o
(Footnqte Céntinued)

lines 7-13, in William Blake: The Camplete Poems, ed.. Alicia Ostriker
(Middlesex: Penguin Books, 1977) p. 181.

T 14%s, 1n Kevin, o p. 87. S o Soe
o '°O1b1d.. p. 88: cf. The Studencs’ Handbook. p.. 23. '

- - ‘ Y
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‘
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usual theological inconsistency, he would/gn other occasions assert the

-

igse dixit:

-

‘passages, he punctuateq them with the rhetorical question-

'"'God does not kill,

ve151 ° T

Having quoted theag biblical

YTIf we

should accept God when he appears as positive. why should we not accept .

Him when He appears as negativ

"

Elsewhere‘Obu states:

art 152

God is not. only. the God of peace, but the God of
confusion. . . .

~ God.
© life,

‘The spirit of sickness,
‘spirit of trouble,

_The ditferent spirits are from
death, spirit of.
spirit of fighting, of

quarrelling and other spirits are all .from God. ‘ °

of

falsehood,

As God needs them, He brings them to function. . . .
. " .Have you not heard- that Cod is a spirit?

the spirit of fornication, spirit of drunkenness,
of

.He 1is

cqnfusion,lsgf blindness, of: .

leprosy, -of life and sickness. * ‘ : o

The same theological exposition of the dual nature of God is relterated -

by one of.his well-informed members as follows:

The Supreme Spirit (God) is never a,positive force

" alone but ‘the combination of
negative forces at the state of equilibrium.

the positive and
To

be very simple the Suvnreme Spirit can kill, cause
blindness, degrade, exalt, curse, pynish, promote, :

forgive,
agony.
GCod 'Satan’.
higher esoteric analysis.
. that
universal God and tbrough his

bless, -

all - things

T

151522’.

Gospels volll

for- ‘instance,

The a@belacion of the Woly Spirity p,. 69.

bestow 1life, d
But then men c¢all this negative side of
There is nothing good or evil in tke

death, pains and - o . T

. *
This 1s due to the fact ... = '
Jbappen to the lgiorx of  the ,
iLl :

Christmas Pentecovtalv‘ﬁssemblv

"Weekly

1SzObu, in Kevin. p 88.

-

.

L ..153 \, o S T A
T " December ‘Pentecostal Assemblv Weekly Gaspel,“Nol 4 (TORG), pp. 7 72
« . e )
15 Akpan. Life After Death, p. 7. ce RN h
__\ ' Rl a‘ N /
- w -
. ’p .
- . ‘.)
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Brotherhood theology here is strikingly similar to what we find in

the 3Bhagavad Gita whépe ;he' Hindu incarnation of God, Krishna,
describes himself ‘a5 follows:

I am immortality and déath
What,_is and what is not -~ - . (9:19)

1 am the éource of all.
All things come forth from me (10:8)

I am the beginning and the end _ ,
And the middle of all creations -
T am the knowledge of the soul.

I am the discourse of those who speak (10:32)
I am the gambling of the cheat -

The sharp edge of the brilliant.

I am victory. 1T am effort.

I am courage to the stout-hearted (10:36)

Understanding, knowledge, non-delusion <.
Patience, restralnt, truth, serenity, |
‘Courage and fear, joy and sorrow,
Rising up and passing away, .
Harmlessness, equanimity, content,
Austerity, open-handedriess . : TN
Fame, ill-fame, however various, :

These states of being arise from me alone {10:4,5)

And whatever is the seed of all beings

That T am . . .

No creature that moves or does nTgsmove
Could exist without me. (10:39)} "

It is easy to see from the above passage that Obu's God Is almost a
phdtocopy of the Hindu Krishna: he is ''the source of all''--of
creation, destruction, fame.‘ill-faﬁe; ilove, and hate. He {s at once

"'what is and what is not.'’

- "
- 4

One cannot ‘but recall here that in thé Judaic-Christian as well as .-
- \ ! 3

-

the Islamic traditions, God 1is portrayed mostly in positive terms: he

.

1_SSThe Bhagavad Gita, trans. Ann Stanford (New York: The Seabury
Press, 1970). - .
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is a God of love, justice, light, truth and peace. On the other hand,

the devil or satan is presented as the very opposite of God~-=the very
. o« .
embodiment of all that is evil--hate, injustice, falsehood; sin: in

e

‘other words, the devil 1s the very antithesis of all that God stands

for. In these religious traditions, one has a choice between God, ’
symbol of good, and the devil, representing evil. One either goes

God's way, or the devil's. The choice is good or evil, God or the devil

-

(see, for instance, Joshua 24:15; Jeremiah 8:3). 1In Hinduism,” en the
othe™ hand, ultimate reality is both and rather than either or: The
ONE 1is both good and evil, both Cod and the“devil. Both creation and :
destruction aré part and parcel of the ONE. Thus, in this context, Obu
- o= -seems—to—fimd—the Hindu conception of the nature of God to be more

appealing to him than that of the three religions of Semitic
e#traction.

N B However, Obu's: theology. of ‘good- and evil raises an ethical
question: if CGod is all these ''negative'' influences and forces and
uses human beinéé to dcmonstrate the” same, where 1ies human
responsibility in this 1life or in reincarnated lives? ‘This question,
unfortunately, is not clearly answered: in Brotherhood doctrinal or
theological formulations. But, as if tﬁ vindicate God in the way he

3 deals with humankind, Obu treats us to a dogé of theological defence of

God by saving:

We are the cause of His will in presenting us with
negative aspect of his being. Once we believe in
the power of leaves, trees, mermaid, rings, and
other pieces of metal, or in doctors in hospitals, -
. or joln secret societies or claim any form of -
protection to our lives, then He turns negative
- toward us. The negative appearance may -take any - -~
form according to His wish. He can use human
being, animals, water, trees, stone, fire, wind,
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thunder and in fact ,anythiqgs for .His is i
everything -and is in everything. ‘ .

Thus, as far as Obu is concerned, the so-called negative experlences in

life arg but the .workiﬁgs of God, not of the devil as 1is usually
assumed in‘ orthodox Christian‘_circles. According ;U‘ him, when we
attribute thé dark side of lifez-the negative in life--to Satan, we by
that very attitude ''give glory to 'Satan' as the author of disastrous
eﬁents; whereas 'Satan' has no atom of power at all and can do nothing

since he created nothing.'1157 ) -

- T

The further implication of this teaching is that no enemy, human

or non-human, can harm one except as such harm 1s willed and.ﬁérmitted
by God who then uses as his instrument what thé victim will humanly
call his or her ''enemy.'' If mankind had uéderstood something of
these mysterious workings of God, it would not habitually resort to

searching for “scapesgoat causes for its woes. As Obu puts it, 1if we

had understood the ways of God with humankind, we would stop blaming

‘our troubles on ghosts, mermaids, the devil, witches, sorcerers, our

friends or relatives '"'whom we cthink to be our enemies of

L]

156Obu, in:Kevin, p- 88. 1In this statement, one begins to see

Obu's disapproval and condemnation of aspects of African traditional
religious practices; we shall deal with his attitude towards these
religlous practices later. The last sentence of the quotation echoes
the pantheistic philosophy of Oriental religions. For a similar
statement made elsewhere by Obu, see, for instance, December
Pentecostal Assembly Gospels, No. 4 (1980), pp. 1, 3.

Obu, in Kevin, p. 88; cf. The Supernatural Teacher, Book 3, pp.

108-109.
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ﬁrngresa."l58 More explicitly,'ﬁﬁh comments as follows on the source

-

of human weals or woes:

If we should come to the understanding, we should
not hate anybody or attribute any disastrous
happening to the power of any human being or
anything at all. Everything including human being
is like a doll which cannot act except through the
will of God. We are like 'a machine which cannot
operate Iitself unless a human being is appointed
as 1its operator. So it is that God operates all
machinery of life since He is life. As he passes
through human being to bring about a positive
happening or anything, so He does in bringing
about a negative happening, hence it is writte?san
the scriptures, 'Without me 'ye can do nothing"’’

This passage is of interest to us because, besides stressing-'the point
that God usually ''passes through'' human as well as non-human agents

to bring about our good or 1ll, it also underscores two of the cardinal

————

doctrines in Brotherhoodism. - The first one, which is accentuated by

the imagery of human beings as ''dolls'' and ''machines'' or robots, is
g .

‘the doctrine of predestination or fatalism, according to which

humankind has no choice about or control over whatever happens to it.

Indeed, according te Obu, ''God regards (humankind) as a toy, a model

to plav with as He likes."160 Elsewhere he says that God ''is plaving

with you just exactly as cats do with rats."l61 One hears here

undertones of that familiar imagery of the potter and the por, the

158Obu, in Kevin, p. 88; cf. The Light of the World vol. XVI, p.
31 (n.d.).

1391p1d., p. 89.

160Decem‘ber Pentecostal Assembly Weekly Gospels, No. 4 (1980), p,

161—The Supernatural Teacher, Book 2, p. 53.
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implication of which is that human beings are choiceless robots in the

mighty hands of .a deterministic potter (God).162 The second

Brotherhood doctrine of which this passage reminds us {is Obu's

persistent denial of the existence or realiéy of such powers as

. witchcrafi, sorcery,’ ghosts,' juju, mgrmaids, fetisheg. talismans,

magic, ete. 163 .

- .

One should not suppese, however, that Obu has alwd&ﬁ"been
completely consistent In his proclamations and claims. For one can
find in his sermons references to these powers as realities with which

his members have to contend. For example, while on the one hand he

4

says that nothing should be blamed on Satan, he can sometimes, on the
other hand, attribute the negative public response troward himself "and
his movement as_the result of chg_mgchinations of Satah. He stntes,_
for instance: ''Nobody hates Brotherhood. All those who murmur and
speak blasphemdus words against Brotherhood; were directed by Satan or

the devil."‘64 Moreover, Obu sometimes blames on Satan the devious

actions of some of his members, as when he says that it is Satan that

'leads some of his (Obu's) visioners to unlawfully charge those to whom

they minister.165

'

162See Obu's specific usage of this imagery in this sense 1in

December Pentecostal Assembly Weekly Gospels, No. 4 (1980), p. 6:

163See. for instance, The Supernatural Teacher, Book 3, p.. 1

We shall have more to say later, in chapter five, on Obu's denigl of 7

the reality of these constants of African traditioral religions. p

164 . r we <
Father's Prediction for 1981, p. 3l.

131b14., p. 3500

!
A

TN
"\
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* The crucial point in the above passage, however; according to

Obu's teaching, is that we are to take whatever comes our dhy as coming
directly from God or at least being allowed or approved by_him.166
Indeed, Obu goesléo far as even to suggeét that God may sometimes see

it necessary, in‘his great wisdom, to ''consent'' to Satan and allow

.

him to carry out his (Satan's):'?evil" machirations against humanity.

In such cases, God is seen as the indirect cause of those Satanic

167 -

machinations, for God, Obu implies, may be said to be the cause of w8at
he does not prevent. Furthermore, Obu telMs ws that God can attack

people ind§§ﬁtt1y through other human beings. He .puts this assertion

this way: . o

\ For instance, if a person suddenly attacked you;
. it, 1s God who has done the attack through the
person. He does this by infusing into the person
*the spirit of darkness and the person will become
wild and repulsive. If you therefore hate the
person you -are directing your - action (hatred)
against God. . . :. 1if you react against the :
. attacker you are im direct rebellion agalnst God ¢{ y
who- is the power !.that directed the attack. \\__—’/,—h\
Instead of withdrawing His action He will increase
it through diverse agents unless you withdraw your
own action against the nggosed offender and you
o do that with. due apology. ; . ‘

. ™ .8 N
He reiteratégxfhe same notion elsewhere when he says:

-

) f~ Do not_ worry yourself in any way: If an enemy
J \,,z)' - knocks you down and breaks your legs, he is not

the person doing that, God 1is responsible for

—

7

-—

1668ée The Light of the World, wvol. XVI '(n.d.), pp: 29-33; cf.

Obu, Chastity and Celibacy, (1982), Pp. 4, 7. .
16 -

"see Obu, 1n Kevin, p. 89.
£ . . lanbid.. pp. 89-50. ’ g " i
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P ’ every happening. ° He knows the reason whftgeach
occurrence comes to pass at ¢very instance.
- "

Hence, because all things happen co human beings agcording to God's

will, wisdom and pre-determined plans and for the ultimate good of

- -

human beings, ''there- is no need for you to sympathise with anybody iﬁ

_whatever condition of 1life you find him;"170 Obu teaches.

-

Christians from traditioms thaFﬁemphasize the love, grace, .and
benevolence of God will certainly find it diffigult te recggnize this
"'attacker'' God of Obu's theology as the same God whom theyithemselvos
worship. But Obu will not hesitate to direct such Christiins go
biblical passages such as 1 Peter 4:11 and Hebrew 12:5-10, in the hope
that tﬁey may find there a2 message to calm their pu;zlemeht. Clearly,
Obu does not see any contradiction in the same God being at once an
''attacker'' and a God of love. According to him, God attac#s in love
and in order to show love. 1Indeed, he believes tﬁgz ;f the believer

never faces the so-called ugly or bad situations in life, it might mean

" that such a believer is out of favour with God.. Expressed *n biblical

»

language, this means that -'"the Lord discip%énes‘him whom he loves, and

chastises every son whom he receives'' (Hebrew 12:6; cf. Revelation

. 3:19). As Obu sees it, ''it may please Him to do this chastisement
4

through human beings, animals, insects, rain, sun, wind, thunder,

trees, etc., since He is all those creation and forces''--all ''for our

-

lagThe Supernatural Teacher, Book 2, P- 58.

170

August Pentecostd]l Assembly Gospel, 3 & 4, (1981), p. 54.

C
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own good.f’171 What we see here is Obu's attempt to reconstruct

meaning out of that which, to human minds, may seem to be meaningless. -

Out of the darkness, sadness and pain of God's chastisement, Obu sees
God's.love. Out of the night of human experience with '"'evil,'' he

sees ''our own good.'' But according to him, only .those who have

e
~

spiritual eyes'' may see through 3 and undersrand this.:'mystery of

Vo172 - »i‘-

Godliness. _

Accepting the biblical story of Job as given, Obuiééétés that in

w,

all ‘the history of humanity, only this man Job had the cd%feit‘insighp

into the purposes of God and understood the problem of evil and human
suffering. That was why, Obu asserts, Job was able't6%§ccept his lot
as measured’ to him by God. Hence, he advises, we should emulate Job's

/
example of unshaking and and unshakable faith: ""You, are to follow the

L

example of Job who, when he was tempted, did not murmur ‘against God but
sald that he came naked into the world and would go away naked."173

One may conclude from all this, therefore, that for Obu the

"'evilness'' qQf.God is only relative, not absolute. Relative evil

serves.2 good end: ''We know that in éwerything God“works for good with
2 . Ve,
those who love him, who are called aecording to his purppse."l?4

-

Absolute evil, on the%ofher hand, does not serve any good end.175

"l obu, in Kevin, p. 91. ' ' o
T 244,
T 173 : )
The Light of the World, wvol. XIT (1971), p. 34; cf. Kevin, pp.
94-96. )
174

Romans 8:28; emphasis added.

(Footnote Continued)
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fortune? UWherever you are, you had placed yourself there''?

187
. )

But the: whole question of attributing to divine causation
everything Fhat happens to " humankind, ii’/KLt' without . serious
philoggphic#l problems. TFor example, if God aéd man are mystically and
bio-spiritually united, as Obu teaches, the notio;.of a sepafate God
who 'Tattacks'' or punishes wfong-doing and wrong-doers is difficult to
grasp, let alone accept. E.W. Russell expresses this difficulty as
follows:''It is contrary to logic and_psychologica] feeling for God to
utterly reject and punish Himself, as He would do if He were an
essential part of man."176 Moreover, this docttrine also raises

immediately the old ethical question of human responsibility and of

humans as free moral agents. This ethical question, 1in fact, is not

‘unconnected with the larger issue of predestination which comes up

again and again in Obu's teachings. Indeed, one often sees inherent
conflicts, even blatant contradictions, as one tries to reconcile Obu's
doctrine of predestination, which glosses over the question of human
responsibility, and the doctrine of repentance from sin, which stresses
human responsibility. And how 1s one to interpret the following

remarks of his: ''Do you know that you are the architect of your own

177

Reviews, 4, No. 3 (1971}, p. 65.

(FootT9§e Continued) '.
On this distinctien between ''relative evil'' and ''absolute

evil,'' see John A. Sanford, Evil: The Shadow of Reality (New York:
Crossroad, 1982), pp. 126-28; 143-46;

176

E.W. Russell, ''Christianity and Militarism,'' Peace Research

177The Supernatural Teacher, Book 3, p. 138; cf. The Everlasting

- Gospel: - The Transcendent- Teachings of the Holy Spirit, vol. 2, pp. — . -

29-33.
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Furthermore, 1f all that happens to human belngs are predestined

4

by:God and should therefore be §ccepted without any.qéeséianing or
- murmuring, why then does Obu, by offering healing and material-;;lief
to his members_ and non-members .who are sick or experiencing some
difficulties in 1life, try to disrupt divine predetermined plans for
'those individuals? Or, 'EE‘ it 1is true, as he séfs elsewherg, that
"'each and everyone of us behaves as he was creéted,"178 then why
does Obu b;ther to preach morat reformation or that one should act well
in thfs life 1f one is to live happily in one's reincarnated Iivesg?
Obu’s answer to these questions is that God creates what human beings
consider to be ugly and undesirable circumstances so that when he- (God)
turns around to resolve those circumstances, for example by healing the
sick, freeing people from difficult court case;, enriching the poor,
giving children to the barren, changing—sinners intoe saints, he might
make his peswer and glory wmanifest. ''If God did not create these
things (circumstances or situations),'' asks Obu, ''how would you

-

appreclate His knowledge, His power,’ His beauty, His strength and

including His virtues?"179 fle sustains this argument in the

following remarks:

% . . God made Pharaoh a king and He hardened his
heart against the children of Israel, so that He
might reveal His glory. . . . Why do you ask
questions about what you see daily in your life?
Do you not know that He can demote you to the
lowest position so . that at any time when He
promotes you, He might be glorified. He makes you
to go sickly so that when you are healed of your

178The Supernatural Teacher, Book 2, p. 65.

179

— ”The,SupernaturalfTeather,rBooka.'p.~7l;'cf; The Light of the

World, XVI, pp. 14-15,
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N ) sickness yoﬁ might glorify Him and the world would

believe in gd.m as the living God now dwelling
amidst men.

The théology here is similar to that suggested by Jesus' answer to his
disciples' question as to wﬁo it was that had srinned--the man borm
- blind or his parents. Jesus' answer on that occasion was: ''It wés not
that this man sinned, or his parents; but that the works of God might
be made manifest in him'’ (John 9:2). 1Indeed, Obu sees most of the
ailments with which he has had to deal in the light of these remarks of
Jesus concerning the illness of Lazarus of Bethany: ''This illness is
not unto death; it is for the glory of God, so that the Son of God may
be glorified by means of 1t'' (John 1l:4).

Does -Ehis kind of theology explain why Obu mzay be seen to be
morally justified wgen he,_as is often testified by members, uses his
spiritual powers to pull criminals out of the grip of justice, as when
he reportedly intervenes spiritually in court cases In favour of those
criminals?"Perhaps. Indeed, if one takes seriously Obu's docg;ine of
predestination and divine causation and responsibility for éverything
human beings are and do,. then oﬁe can probably see God's act of
deliverance through Obu as being consistent with the principles of
moral justice. For if it-is true, as Obu teaches, that God can indeed

cause a person to steal or embezzle public funds or to ?ornicate, for

‘.-,instance,181 or that ''God is responsible for the behaviour of all the

L laoAugust Pentecostal Assembl} Weekly Gospel, 3 & 4 (1981), p. 8l.
Pl 1-SISee, for  instance, December Pentecostal * Assemblv Weekly
' Gospels, No. &4 (1980), pp. 6, 8, 48; cf. The Everlasting Gospel:

Ceeo_ .. .___ . _Pentecostal Special Message to the Entire World, wol. 1 (n.d.), pp._ ..

2-10.
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. .
people in the world,"lvg2 then justice demands that God (in and through
Obu?) shoul& stand by to help that person out when he or she.is‘in
trouble with the lSw of the land. Similarly, 1f it 'is true, as Obu
further claims, that God indeed “causes é Person to do everything,

including carrying illegally on.his or her Person some contraband items

or commodities while on a trip, then ome can understand why God, this

~ -

partner in crime, would intervene in the person’s favour when he or she

is caught by the law -enforcement agents of the land, as Obu's

.111ustrat£3n below seems to imply:

Sometimes you are travelling and you are exposed
to checking on a road block and because of certain
articles in your possession,. they refuse to allow
you go but immediately any superior officer
appears and questions to know what is going on,
he, mindless of the reports from the Junior
officers, orders your immediate releade.
Brethren, who is this superior officer? He is our
kord Jesus Christ. You and those who arrested you
may neygx know that the superior officer 1is
Christ.

-

But Obu has not settled convincingly this whole qiféstion as to who

u

is ultimately responsible for human woes and afflictions--God or
humankind. He 1is very ambivalent and inconsistent about the whole
matter. As we have so* far observed, on the ore hand he'attributes

directly to God everything --good or bad--that happens to human beings.

On the other hand, %e stresses human responsibiiity, as when he

" rhetorically asks:

Do you not know that all the . -afflictions,
tribulations, anguish and lack that come your
B way are as a rtesult of your evil practices? Do

-

- 821pe Light of the World, vol. XVI, p. 39.

183 4ugust Pentecostal Assembly Weekly Gospel, 3 & 4 (1981), p. 24.
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not associate them wiigb juju, witch, wizard,
mermald and charm .« s«

The '‘evil practices'' to which Obu refers here may be those. committed

- -

in this life-—in the here and now--or those committed in the previous

1{fe. But in either case, one remains puzzled still about who it is.

that 1s the real cause of these ''evil practices''--is it God or

humankind? This question arises ?ecause Obu at thelsame time teaches,
as we have seen, that God is ultimately responsible for_gll Ehat human
beings do and for the way they behave. ih oéger words, it is ome of
Obu's basic teachings that God}ihdeed do;g cause buman beings to
behave in the way they do:and to do.gll the things they do.

Another problem related to this Auestion as to who is responsible

-
for human actions, 1s the moral question of how to exonerate the human

8
™ LY

agents whom, as Obu teacﬁea. God .might choose to use in 'lattacking'’
otger human beings. Suppose, for instance, such huﬁ;n instruments of
the attacker God are caught and puniéhed by the law of the land for
carryiﬁg out such divine aésignments, will God be justified for causing
his apparently innocent human-agents to suffer thus? Perha%s if the
law enforcement agents of the land knew fﬁﬁ; a paré?bular human being,
waS‘beingrused by God to accomplish a-pariicular divine pﬁrpose, they
might exonerate the indfvidual wﬁo was thus used by God. But how will
the lew enforcement agents ever know this ''mystery of Godliness''?

Even 1T they knew it, would justice permit them to exonerate this

"agenﬁ of God'' from punishment for an offence for which other

- -

Ibid., p. 104.
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I J
citizens would be brought to account? And since they do not know about

- - v

. the secret ways of God and then go ahead and castigate the offender,

wiﬁl God in turn punish the_ law enforcement agents for punishing his

. - - -——"—-— .
"lchosen vessel''? ' These aré only .a few of the multitude of

philosophical 'questians unavoidably raised by Obu's theological

explanation of the problem of evil in human existence.

b Besides, how.does one reconcile‘Obu's‘anaiysis of the problem of
good and evil yith'his constant emphasis on moral reform? If, indeed,
notﬁing is inherently evil, why all his preaching against sociétal
corruptionyéﬁd depravity, and the corresponding appeal to mankind to
amend 1its wgys? .

Granted, - the .doctrine o£ p?edestination may have some
psfchological benefit for tho;e who believe it. For instance, if one
is convinced that ome's wretched positiﬁn in life is not"of one's
making but of God'; making, such a person may be saved the burde; of
guilt feelings that usually accompany perqonal failure, éspecially if
that person is told that he br she - was placed in that position by
divine will in order fo fulfil some divine purpose. Thus, a barren
woman who 1s told that her barrenness is the outcome nelther of her

&

sins nor of witcherafe, but that '' she was born so in order that the

- -

glory of God might be revealed,'' 85 or that ''"He (God) is the one who

sealed your womb that you bear no child . . . God might design that vou

have no child in your life-time.. . ."186 that woman might find some

e 185

The Supernatural Tegacher, Book 3,.(1980),.p. 70. .
T T ot T - - 1 - . -
86August Pentecost Assembly Weekly Gospel, 3 & 4 (1981), p. 82:
_- . t ) 3 l‘\ '
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‘the’ latent functions of religion.

consolation in such words. 1Indéed, many a faithful will allay his or

‘her anxiety and grief over his or her difficult position in 1ife “when

Obu tells him or heri—,__/fﬂff—-"' s . : . :

[ . -

Whatever circumstance that you fihd yourse&f '

. not ask any question. Accept your position as you"
find yourself. That is the divine plan of God, -
. just accept it. Do not blame yourself, do not Le

angry or annoyed, do not complain nor murmur, Just
give thanks to God for creating you in that way,

because you are a vessel YB;ah God has created for- -«
his own purpose .on earth,

Or when he says: ''The fact is that if you had been contented with -
. ) S .

’ -

whatever situation God places you, }ou could have no problem. '

Such consolation may be seen as a further evidence of religion's’”

-

11 1BR

capacity to help individuals not fo give up, not to capitulate when

they face life's storms. 1In other words, what..we see here is.one of

4
]

But the doctrine of predestination is not without negative

-~

consequemnces, For instance, 1t may make individuals to become

apathetic and resigned toward life as a whole. True, such apathy and

resignation may help them to be somewhat anxiety-free. But we also

-know that, psychologically, anxiety—free existence may be 'a good thing

or a bad thing, depending ‘on the particular circumstances of the,

individual concerned. , For exémple, while it may help ‘an individual to

live without worriés, emotional upset and stress, 1t may also kill in

187

The Supernatural Teacher, Book 3, (1980), p. 71; cf. Obu, The

Everlasting Gospel: Pentecostal Special Message to the Entire World,

Vol. 1 (1980), pp. 2ff., August Pentecostal Assembly Gospel, 3 & &

(1981). pp. 53- 5&

88August Pentecostal Assembly Weekly Gospel, 2 & 4 (1981), p. 82.
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the same individual foresight, creativity, and the capacity to plan
intelligently fof the rainy day.

In the final analysis, if one finds unsatisfactory Obu's d;ctrine
of good and evil and his ambiguity concerning their exact cause(s), one

should not feel too disappointed, for the difficulty lies not in the

one who attempts to philosophize or theologiép about good and evil in

the conditio humana, but precisely in the very ungraspable, elusive

nature of good andpevil as such. 'Unless one understands fully what

good is and what ‘evil

is (and no one has ever laid claim to such
understanding!), one can discuss them only Partially. And any partial
discussion of these  realities will always remain unsatisfactory to

those who have experienced them both.

9., Obu's Soteriology

Different social ex#eriences or c¢lrcumstances give Tise to
different sorts of suffering from which people seek salvation. Anyo;e
acquainted with the literally hundreds of written and oral testimonies
that come from members of the BCS, with Obu's sermons, with the
movement's abundant literature, will be convinced that the notion of
salvation as taught in the movement, is not limited only to spiriéual,
other-worldlv dimensions. Rather, Brotherhcod soteriologv also hags its
this-worldly .aimensions. The this-worldly level of salvati;n

=__ .
constitutes what Wilson ¥§$§£i’;o as a ''particularistic'' conception

of salvation, in the sense that it deals:ﬁith particular or specific

exlstential concerns, such as physical well—bg;qgi _“pgyggtfg_.

childlessness, problems of love and hate, family problems, joblessness,

N
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difficult court cases, and the like.ls? To be delivered from Ehese

-

undesirable conditions in life constitutes an essential aspect of what

is understood in the BCS as salvationj\\lndeed, as far as members of
. -

this movement are concerned, salvation’ begins right here in our

terrestrial existence. Thus, for them salvation 1s not merely an

eschatological event; rather, 1t is first and foremost a possibility

realizable now, and has to do with present realities and reassurances -

in reg;rd to such matters as healing, temporal well-being, and material
comfort in the here and now. For them, salvation 4is therefore

necessarily influenced by’ their social experiences of juwst what

constitutes conditions of well-being. That is to say, the movement's

notion of well-being is unavoidably socially conditioned in terms of.

.
what members experience or learn in their immediate existential

situation. It is their present environment or siéuntion which dictates
to them what constitutes conditions of well-being or the contrary, when
they see and compare the way other people in fhat environment Tive,
move, and have their being. ., It 1s clearly this understanding'.of

salvation which Obu has in mind when he remarks: ''Brotherhood is known

(=]

to the worldly people to (the) extent that whoever 1s confronted with

problems, sickness, poverty and tribulations 1s advised to go to

Brotherhood to gain salvation."}go Such a ccnecept of salvation

consbrts with the sociological definition of the term which Wilsorn has

4
proposed elsewhere:

189

See Wilson, Religion in Sociological Perspective, p. 29.
190 o e

The Powerful Ambo Sermons, p. 227.
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. . . sociologically, salvation is, in-—-éssence,

present rTedssurance of the possibility of

overcoming evil, in whatever way evil 1is

theologicaIly or culturally defined. Salvation is

the commodity in which all religions deal, whether °

it is release from witches, 1llness, disgrace, bad

luck, early death, punishment after lgfath or

damnation to recurrent lives of misery. -
A further example of how the term salvation is frequently used in
the BCS doctrinal vocabulary to mean freedom from that which affects
one's physical well-being now may be illustrated by reference to a
remark once made by the late elderly member of the movement, Rev. O.
Mkpanam. Speaking qepuf how West African mosquitoes killed early White
missionaries in largé numbers, this former minister of the Presbyterian
church wrote: ''Salvation came to them (the White missionaries) when
the drug quinine was "discovered to be a powerful antidote against

11192 The same

'operation-wipe-out' of the mosquitoes' malignancy.
notion of salvation as protection against bodily or physical harm is
also articulated by another prominent member of the movement who,

speaking specifically here of the methods his colleagues use& in

searching for ''salvation'' before they became members of the BCS,

- -

states: .
Before now, some used to sacrifice cows, goats and
fowls and perform all sorts of awkward
manipulations for their lives' protection, but did
191

Bryan R. Wilson, "*The New  Religions:  Preliminary
Considerations,'' in Eileen Barker, ed., New Religious Movements: A
Perspective for Understanding Society (New York: Edwin Mellen Press..

1982), p. 17; cf. Wilson, Religion in Sociological Perspective, pp.
29-32,

192

- -0. -Mkpanam,--''The--Dawn in--Africa,''. In Bassey et.-.al. Who-Is.

This Man Olumba Olumba Obu, p- 25.
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not get any peace -of mind-or.saﬁﬁﬁfion. Now they
are indeed free, free of charge! )

Such a conception or definition of salvation in the BCS ia,.of course,
not orfiginal with or peculiar to the movement, however. We see it
already in African traditional religions and then in Juéaism.- Indeed,
as Geoffrey Parrinder rightly says, ''. . . the African's reliéion is

this-worldly, and seeks the enrichpent of all the powers of ‘chis

. .
present mortal being."19 Also, this notion of salvation is typical

of most African/Nigerian new.religious movements at large.195 In fact,
-

-

the concept &f physical healing as salvation 1s so basic to Nigerian
new religious movements Ehar‘Enang hasdgqunymized these mavements, if

'redqggggqistically, simply as ''prophet-healing-liturgy, tvpe, where

prophet refers to revelati?ns from the Spirit; healing to soteriology

-l
and liturgy (to) rhe intensive prayer life marked by music’ and

v1196

~dancing.

’

In the 0ld Testament, this conception of salvation as

the condition of well-being in the here and now i1s clearly articulated,
r

especially in the so-called Complaint Psalms.197 Clearly, 1t would

appear that the basic goal of every religious behaviour and performance

193Ey0. The Truth Has Come (1975), p. 36.

194G. Parrinder, West African Psychology: A Comparative Study of
Psychological and Religious Thought (London: Lutterworth Press, 1976),
p. 219,

lgsSee, for example, Kenneth Enang, Salvatien in a Nigerian
Background: Its Concept and Articulation in the Annang Independent
Churches (Berlin: Verlag von Dietrich Reimer, 1979), p. 191.

1961bid. p. 1x; emphasis added.

197See Friaay M. Mbon, ''Deliverance in the Complaint Psalms:

Religious Claim or Religious Experience?'' Orita: Ibadan Journal of =

Religious Studies, 14, No. 2 (1982), 120-31.

)
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. \ .
precisely, in the words of Deutronomy 4:40, ''. . . that it may go

——

well with thee, and with thy children after thee, and that thou mayest

prolong thy days upon the earth . . .'' Much the same idea is echoed
in 3 John 2: ''Beloved, I wish above all";hings that thou mayest
prosper and be in health, even as thy soul prospereth.'' With such a
notion of salvation strongly held in the BCS, it is difficult to see

what is new in this matter or the kind of change about which Amadi
speaks when he makes the following claim: _ -
The B.C.S. ideology . . . reflects a new dimension
. of religious change--from the narrow materialistic
. view of salvation typical of the Nigerian
Prophetic Movements of the first half ?58 the ’
century to a broader, loftier moralist one.

o

. No doubt Obu would whole-héartedly endorse the above notion of
this-worldly or ''earthly'' salvation. But he would also go on to
J" v

admonish his followers that that kind of salvation will not ‘ultimately
1 —
amount to much if it is not followed by ''heavenly'' or spiritual

salvation, He would tell them, for instance:

The qualified children of Cod (who) are followers
of Christ are those" whose main purpose of coming
here (is) to receive the gospel and (to) carry
them out practically . . . but as for those who
come here to pray for children, good health,
money, and all the carnal wealth of this
world--rejecting the main theme--will go with
nothing. -

‘In Brotherhood soteriology, ''heavenly'' salvation is .obtained through

moral purity, through loving one another, through speaking the truth

1gaAmadi, ''Power and Purity,'' p. 618.

e

The Powerful Ambo Sermons, p. 228.
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always, through refraining from adultery. fornication, stealing,

=

drinking alcoholic beverages, and other "ungodly acts. ++200

These means of obtaining spiritual salvation will seem to many

<

Christian groups, especially the "born-aéein" groups, as means of

gaining salvation through human efforts or works. However, Obu is, in
. . |
' fact, very ambivalent, as usual.-about this matter of the weans of

- salvation. The issﬁe at stake here 1is: are people saved by human
'efforts {works) or b; the grace of God?w On the one hand, Obu sometimes
glves the impression that the former i§ the only means of salvation, as
when he says: ''He who relies on ehe saying tﬁat maﬁ is se;ed by grace
and not ey works is of the flesh, for he "cannot pracriee the word of

. God.”201 Or when he says:

F

If the people in the olden days paid their ctithes
and subjected themselves. to fasting and yet were
not saved, you should know that vou have to work
harder than they did in order to win the kingdom
of God.™

As a further expression of this doctrine of salvation by works, one of

the popular BCS songs says:
Sin idem nam utom, 1
Eda ubok utom owo enyana owo.

‘ Work dilligencly,

- For man 1s saved by his works.203

Elsewhere Obu asserts:

20014,44., p. 227.° .

v -

201April Pentecostal Assembly Weekly Gospels, 3 & 4 (1981), 'p.

101.

202SCC Minutes, April 2, 1977, p. 12; emphasis added.

e m"'“203IBid;; . 2307 D e e ey S
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The church {and) denominations preach to their
members that they are saved by grace; and because
they are saved by grace they should continue to -
fornicate and commit adultery, tell lies or commit
murder. In this new kingdom (i.e. the BCS),

. fornication 1is forbidden. You are saved by the
amount of instructions that you can keepztﬁnd by
practising the words of-God, not by grace.

But having sald all that, he goes on to contradict himself as

usual by declaring as follows:
Brethren, we all-are saved by grace, not by works -
or by any acts of righteousness; for 1t is
according to what God had pre-ordained. . . .
there is no other way to see the FaEBEr unless you
pass through Christ the Son of God.

Then he refers to Jesus Christ as the author and finisher of

humankind's salvation:

He has come to save the world as well as you and
me. If He had not come in human form,» died on the
cross and had ascended into heaven, there could
have been no salvation for mankind. . . . Now that
we all have turned to Him we have to seek
salvation from Him fdér He liveth “forever; there is
not other source of salvation. . . . There aﬁ6no
.other way of salvation than listening to God.

Unless 1logical consistency 1s not so important for popular

religion, such conflicting, inconsistent views of the source and means

-of spiritual or ''heavenly'' salvation are likely to leave members of

’ £
the BCS more confused about this matter than may be those Christians

who opt for ome or the other means of salvation-- works or grace.

2oaThe Supernatural Teacher, Book 4, p. 145; emphasis added.

205

August Pentecostal Assembly Weekly dospel, 3 &4 (1981), p. 23.

206Revelation of the Holy Spirit: Special Release for Christ's

Week (1981), pp. 99, 104, 127; see also The Supernatural Teacher, Book

4, p. 59.
' ~
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Unless Obu resolves this conflict in his doctrinal system soon, the day

may come when his fellowers will be so confused by this particui;r
' asbect of the~movement's soteriology that they will throw it to the

- .

wind, and concentrate on the aspects of the doctrine which they
understand and allegedly now experience, that is, the "'earthly'' or
this-worldly aspecti_of salvation, which, according to Obu himself,
will not amount to much. Also, Obu should rémember that confused
believers, especially in a matter of such religious importance, often

make very poor and weak believers.

10. Brotherhood Thanatology

-

o The following observation on African traditional concept of death
and dying summarizes trenchantly Brotherhood thanatology:

In Africa the oproblem of Iife and death
constitutes the basis for religious feeling and is
the unconscious foundation of philosophical
reflection. Life and death are both 'given' to
man by the creator; they are the fundamental terms .
of existence and are so closely linked that one
cannot be conceived without the other. Death,
however, enjoys the incontestablec.advantage over
life in that it 1is necessary, for it was not

- inevitable that life be given, but as soon as it
appeared death had to follow. It is fair to say
that dea§B7seems to be the unavoidable consequence
of life.

Brotherhoods see death as a messenger in God's hand which ,only acts at
God's command. Death, they further believe, strikes only when it 1is

the 'appointed, predestined time for the individual concerned.

207Zahan, p.360 T
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According to this belief, a person dies precisely in the way and on the
very day he or she had been preordained to die. Thus, ''if it wérq_.
written that you would be matcheted to death, so you will pass

away."zoa Since this is so, they argue, lamenting over a person's

-

death is ''fighting against God's w:l.ll."209 For that reason, members
of the movement are taught not even to attend the funeral sexrvice of
their relatives or to carry out any funeral ritres on their behalf. Obu

is unequivocal in his condemnation of the practice of ecrying over the

dead and attending funerals when he declares:

To cry is the work of flesh. All those who attend
funerals and shed tears have scored zero. Do you
know where a man comes from-.or where he goes when
he dies? Man is the property of God and whatever
it pleases Him to do with human beings, He is
e:tii}sd to do. You have no right to question
Him.

-
-

This particular statement is, in fact, a departurg from Nigerian

cultural belief and practice according to which ‘anyone- who goes to a
funeral home and shows no slgn of sorrow ovér the dead, is considered
to be inﬁumanly hard~hearted. 1In fact, in ggftaiﬁ cases, such a perso;
might even be suspected of'possibly being in some way responsible for
or at least aware of the cause of the death. For it is believed among
the ethnic groups of the Cross River State of Nigeria that if someone

had used evil powers to take away the life of another and later turned

— i
208 - = : /
BCS Journal, No. 2 (1983), p. 87; cf. Akpan, Life After”Death,
p. l4, . :
209 y
BCS Jourmal, No. 2 (1983), p. 88.
210

''The Power in Brotherhood-of the Cross and Star is the ord of

GOd,." unPUbliShed ms. (n-d-)’ P- 7; cf. Revelation of the"ﬂoly pi,fit, -
ppe19-28. . . 0P ET T T et 122113
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around to méurn the death "of that very personm, the evil pOWers}will'get
angry and attack the pérson who had used them. ] "-%

" Members -of the movement "are told to ''let the..dead' bﬁry the
-deéd,'; which,-according :o-théir interpretation, means that tﬁe sinful
and worldly should take care of the corpsé.which 1s itself, they sa&, a
.symBolfbf sin and corruption. But death itself comes from God and as
such is no evil, for ﬁothing evil, in the sénse that word is comménly
upder;tood, ever comes from God.

According to Obu, &esus, fqr example,.did not c¢are or mourn
when his.earthly father died. Obu,.in féct, claims that Jesus was in
India when his biological father died. When his mother wrote to him
about his father's death, Obu tells us, Jesus is said to have written
bapk to say that his father had finished his work on earth and so that .
chapter of his life was closed, and that no one should mourn fqr him.
'*He did not rush home to attend his father's funeral as some of you
faithless ones might havé done today. It was no} necessary for him to

' 211

do so,'' says Obu. The reference here to Jesus' supposed visit to

India and to his alleged letter to his mother on the occasion of his

- -

father's death ;s of course not original with Obu. The myth may be
found in other religious traditions. For example, we find the same
story in the Aquarian Gospel212 and in the Indian Achmadiyya movement
founded by Mirza Ghulam. The myth ngelf is said to haye originated Iin

‘.\"-_

-

2110bu, in a‘Sunday morning sermon, September 18, 1983.

212§ee The Aquarian Gospel of Jesus the Christ: The Philosophic

and Practical Basis of the Religion of the Aquarian Age of the World,
transcribed from the Akashic Records by Levi H. Dowling (Harina del
---Rey,..CA.:-.De-Vorss -&-Co., -1907)- ,--—chapter 30— - e T
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1894 with- the Russian war Journalist, Nicolas, Notovitch, whose book La

vie inconnue de Jésus-Christ, is said to contain, inter alia, a

—

translation of a text found in a Tibetan monastery. In the Tibetan

manuscript it is conjectured that Jesus as a young man had travelled to
India and Tibet before he Began his ministry in Palestine. But this

postulate was later found to be highly dubious, and even Notovitch

himself is reported to have admitted that the. alleged Tibetan text did
213

not exist at all. What is of interest to us here,,however, is how
Obu can borrow i1deas freely from other sources to supﬁﬁrt his
particular viewpoints or teachings. Furthermore, Obu also argues that
when the dgath of John the Baptist was reported to Jesus, he expressed
neither sympathy nor concern over the incideﬁt; instead, says Obp, he

'"took up His Bible (!) and went about preaching the words of God."214

*

Having said that, Obu stresses that we must always follow the example

of Jesus. It is possible that Obu s teaching regarding mourning the

~ dead has been influenced by Hindu teligious practice which also teaches

the same thing. The basic idea in this teaching is that it serves no

purpose  to mourn the dead since they are coming back through the

processes of reincarnation.215

213See Levi Geir Eidhamar, ''Rajneesh's Understanding of Jesus,'

Update: A Quarterly Journal on New Religious Movements, 9, No. 2 (June
1985), p. 23. .

214August Pentecostal Assembly Weekly Gospel, 3 & 4 (1981), pp.

72-73; see also Revelation of the Holy Spirit, pp. 21-22; December

Pentecostal Assembly Weekly Gospels, No. 3 (1980), p. 3.
215

did not generally mourn the dead in the beginning.

/""F/

"Due _to_their abliorrence of_anything magical, Protestants also-. -
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-Indeed he sees death even as a biological and procreational necessity.

o

205

. For Obu _death is a natural necessity and should not be feared.'

According to him, 'rif somebody does not go into the spiritual transfer-

.

into the greaﬁgr beyond you cannot have infants born into this
216

" world.'' In other words, death is'a necessary prelude to birch.

'death come alive through natural birth, through women. In worldi)

In agreement with this view,)}ne'of his ardent'members once said:

''All children borm into this’world are but the dead resurrected--—

vocabulary, this process is called reincarnation. Without death thene

would be no birth.f'217 In the Eame vein another member of:<the -

movement writes: ''The children we have are souls incarnate and

reincarnate."ZIB' . ’ )

-

Indeed, not only does Obu see death as a biological and -
pros;eational necesgity, but also as.a moral necessity. As a moral
necessity, desch is a prelude-to the many incarnations through which
each person must go in order to make good his or her failings of.the
previous life. The argumeat here is that if human beings ate‘expected.
ultimately, to live norally perfect lives in order to be saved, then it
would take more Ehan~justbone existence to accomplish such perfection;
hence the necessity of the coming and going process of reincarnation, a

process, implies Obu's thanatology, divinely ordained to give human

beings more opportunities to perfect themselves to the point where no

216The Supernatursl Teacher, Book 4, p. 67; cf. The Mystery of
Death, pp. 2-4, 15. . \

Y -
L4\ .

17Personal interview with Apostle E.K. Ukpai, March 16, 1982,

e 2XB e R,

Akpan, Life After Death, p. 52. -
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more incarnations will be necessary. Indeed, a preface to Obu's series

- of sermons on the suﬁject of death expresses this thought unambiéuqusly'

as follows: ''

He must be regenerated. . Each. death removes physical infirmities and
‘\ * DJ . < . * .
produces an offshoot better ‘than one previous."219 Thus, only in the

‘ ’ Y -
light of the availability of such recurring opportunities for constant

moral transformation and eventual perfection may God's love, grace and
“«

. justice become indisputjgle in the economy of divine reward and
punishment. - -

Furthermore, from the standpoint of the morél necéssity oé
reincarnation, Obu goes on to argue that it is mqrall; necessary for a

person who, having lived a good moral life and done some good deeds

- - . Death {s necessary if man must achieve perféct;on.

that benefited fellow humans, but was prematurely cut off by death, to

-

reincarnate in order to,reap the fruits of his good. life and deeds here

"in this life. Similérly, Obu argues further, it is also a matter of

poetic- justice and morality ¥or those who had in their previous lives
1ived carelessly and selfishdy to reincarnate to reap in this life the

fruits of their careless and selfish living, Obégghes not mince his

words about this belief when he says:
Whatever you were in your first incarnation will
repeat itself .in your subsequent incarnations.
That is why your works follow after you, all the
good things you do follow after you, and all the
vices and evil thiaga also follow after you in all
your incarnationms. B

e ’”***”'*"’*g}’gpreface*to"o'bu,"fhe"’Hystery'of Death, p. i11. = =

220The Supernatural Teacher, Book 3, p. 57. .
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This notion that the dead return to live through reincarnation in order
LI

to reap the fruits of the work they did in their previous .existence,
contrasts sharply with the view of those ChrisBians who believe that

retribution takes place either in heaven or in hell. after deatﬁ, ﬁnd

with the idea held among some African peoples that one receives one's

reward or punishment in the spirit world after death. For Obu, on the

contrary, réward.and punishment take place this ;ide of the gréve.‘
Clearly, the concept of the moral necessity qf r;incarnationlis

not without social ramifications. People who seriously believe in this

.

law of karma will tend to -comport themselves and direct their social
A

actibns in accordance with that belief. Thus, the dbc®rine can serve

as a catalyst for social justice and reform. If our assumption here is

true, one would hope that Obu's doctrine of reincarnation may provide a
kind of training in moral principles for his followers which will be
conducive to good citizenship. Indeed, as he himself has said,

If we had believed that to die is to resurrect,
and (that) 1if one does not die he cannot
resurrect, we would have.diligently and devotedly
engaged ourselves in well-doing, and do that which
is good unto ourselves, so that when we return we
enjoy the fruits of our labour . . . Your main
problem is that you are still ignorant of the fact
that to die is to be regenerated. Such ignorance
induces you to steal and be indebted to others.
When you come back, you will defray all your
indebtedness before you can settle down to enjoy
vourself. Some people immediately they are born,
things are very good with them, everything runs
smoothly with them. -1t is the result of what they

did tha{zlthey begin to reap the fruits of their
labour.

-

2ZlThe Mystery of Death, pp. 23, 40. /'
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This passage is glaringly similar to Hinéu teaching on death and
rebigth according to which death 1s but a point on the great span of
@ndlgss-time. Accordihg to Hindu metempsychosis, an indiviﬂualqﬁay die
bﬁt his or her death 1is not the end of his or her story. This,
obviously, is the same idea in the above passage aﬁd‘in the following
statement by a‘membé; of the BCS: 4.

Since God created man, not even one soul has died.
Till today Adam 1is still living. Life is God and
o God is life. Life does not die. It only runs out
: from something that has 1it, and that process of
life temporarily running out 1s what people
mistakenly call death. What people call
resurrection of the dead %.,that life coming back
to what originally had irt. :

Hinduism teaches, as also does Brotherhoodism: ''For sure is the death

of all thak is born, sure 1s the bir{h of.all that dies: so in a matter

) 223
that no ome can prevent you have no cause to grieve.''““” Thus,

¢

according to Hindu amd Brotherhood teachings, human beings in their

reincarnated lives live according to their acts in their former lives.

For both religious traditibns, therefore, reincarnation is more than a

~

belief; rather, it is the very certainty on which all life is based.

.As in the Hindu doctrine of karma, the Brotherhood statements

quoted above help to explain, at least partially, ‘the problem of good

and evil and the seeming unfairneqs and partiality in 1ife. The

various fortunes and misfortunes, blessings and curses, health and

sickness, wealth and penury, which human beings experfence in life, are

-

2221nterview with Apostle E.X. Ukpai March 16 1982,

223The Bhagavad Gita 2 27; trans, R.C. Zaehner (London:0xford
University Press, 1969), p. 50.
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explained in terms of the law of karma (read law of causality)—that

is, in terms of wvhat particular individuals had done in their previocus

lives. As Obu psts it, "'it is the result of what they did "that they

begin to reap the fruits of'their labour," For that reason, Obu does

-

- mnot subscribe to the Judaic-Christian doctrine of the Fall as rhe cause

of all the evil and suffering in this world. a Helief which goes as far
back as to Augustine in the fifth century A.D. Indeed, in the light of-
the doctr}ne”dr karma and reincarration, the Judaic-Christian concept
of 6:131551- sin is, ‘for Obu, norhing more than sins originally
committed by individuals in their previous lives. Thus; according to
Obu, the principle of the law of karma may alsc\be illustrated from the
llives,of ;dam end Eve. Beeause the firs; Adam._ee safs, ':eaused the
death of'the:worla," he had to come back in the person of Jesus
Christ, the second Adam, ''to hang on the tree to save the world,""
thereby paying for the sin committed by him in his previous life. 1In
the same manner, the first Eve who had caused the fall of man ''came

Y

5
back as Mary r% resuscitate men to eternal life.'' 2 ™~ L.

From a  .purely philosophical standpoint; the /above view of

-

. " - v
reincarnation Is probably more“consoling than the Christian doctrines

i

of the creation 'and- of the Fall. Of course, such’ consolation is

41

/! .
possible only gf one believes that one's present Iife situati a
’} !h
consequence of the way one lived in the previous life. n that cas?
| .
E) L SN— /
there is no question of arbitrariness, randomness, or injustice 9n che

)
|
-

224

The Light of the World:*gol. XII (1971), p. 33.
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part of some assumed spiritual power or creator, but only a matter of

‘paﬁse and effect, the reaping now of what ome sowed in the past, It

would szem more consoling, therefore, for inﬁZ::;:;15 to know that

their present condition in life is the consequence of the way they- had

lived in their previous lives, than to know that their present life

-

situations are totally the will of God and ordained by him. For if one
believed the lat;er,(Christian) view, one, even the fortunate one, but
more so the unfo>§unate one, who has the slightest sense of justice and
morality, would be so disheartened about his (God's) impartiality that
one wouid probably follow the suggestion of Job's wife and curse God
and die. Obu's doctrine of reincarmation, like its Hindu version,
seems to deter the disconsolate of the earth from committing suicidé,
but rather helps them to live patiently with their present lot, with a
determination to lead mofally-better and more altruistic lives, thus
laying up better treasures now for better and happier lives in their
subsequent Incarnations.

Obu's doctrine of reincarnation as an explanation for the

disparities in the human situation brings 'to one's mind this important

statement by the Indian scholar, R.K. Tripathi.

The law of karma along with the doctrine of
rebirth has the merit of solving one great problem
of philosophy and religion, a problem which is a
headache to the western religions and which finds

no satisfactory solution in them. The problem is:

How is it that different persons are born with an™~___—
infinite diversity regarding their fortunes in
spite of the fact that God 1s equally good to all?

It would be nothing short of denying God to say

that He is whimsical. If God is all-Goodness and

also All-Powerful, how is it that there is so much

evil and inequality in the world? Indian
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religions relieve God of t% Tesponsibil ty and - -
make our karmas responsible.

. _ \ .

. It may be true that the doctrine of karma does seem to offer at 'least a
. . \

partial explanation for the problem of good and ev&l, but that.

explanation can only be just’ that—-partial. “Even “th n, Tripathi?s
remarks give the impression that it is impossibleljgr one to believe
simultaneously in the doctrines of karma and of df&?ﬁe responsibility,
Obu does not; as we have shown, see such impossibility, however. For
him, God and human beings are both responsible for whatever situations
the latter find themselves in. According to Obu, it is God who is
ultimately responsible for what each person does and how ‘each
inaividual behaves in this life, and, ipso facto, responsible for each

person's condition in his or her incarnated ];fe. One might say, then,
that, according to Obﬁ, God is the é;use of all causes. Therefore, for
Obu thgldoctrine of karma does not necessarily ''relieve'' God of the
responsibiliEy ;f evil iIn human existence. 1Indeed, as we have shown
earlier, Obu minces no words in stﬁ!ing categorically and_ with no.
ambiguity that God 1Is both go and evil or that both good and evil
come from God;226 As such, for Obu the existence of evil 1is not
necessarily a threat to or at codds with thg concept of a good, loving
God. 1In fact, it would seem that such a threat is ;p be found only in

theologies which see God as absolutely and infinitely éood and perfect

from whom no evil can come.

22SR.K. Tripathi, Problems of Philosophy and Religion'(Varanasi:
Banaras Hindu Universi;y, 1971), pp.7L08-1Q957 ] , *
226 .

See-section 8 of this chapter.
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gpwevef, Brotherhood thanatology and doctrine of‘ reincarnation
constitute, in the long rum, at least a partial deniél of- death as
such, and ih' that sénse function poteﬁtially as what Arthur
Schopenhauer calls '"the antidote to the certainty of dea:h."227 One
possible psychological consequence of-this-actifude towards déath is
that members would be willing to face death, even death by persecution
or martyrdom, with great composure. But would they really do this 4n
real 1ife? It the§ would, how does.one explain their perennial efforts
to escape the-clugches or even the threat ofhsickngss and witcheraft,
for instance? Why do those who go into the movement in order fo find
protection agaiﬁst éheéé incubi continue to remain in the movement even
‘after they have béen taught not to fear death which, according to the
teaching, does not really exist? To ask such questions 1s somehow to
assume that faith (belief)rand practic; ége always reconcilable. But
we know that this is not always thé case. Perhaps one éduld attéppt'a
partigl answer to the question;-just raised by saying, with w1111§m.r.
May: ''Death may not be ultimate, but its sting neverthelé%% -

hurts."228

Perhaps it is that temporar§ ""hurt'' that members of the
BCS are scared of, just as most people are scared of the temporary
"'hurt'' of the injection needle, and not its permanent ''hurt.'' Or

it could be argued that it is untimely, premature death, that is, death

227See Richard Taylor, ed., The Will to Live: Selected Writings of
Arthur Schopenhauer (New York: Frederick Ungar Publishing Co., 1967),
p. 117, .

228Williap F. May, ''Why Theology and Religious Studies Need Each.
Other, "'Journal of American Academy of Religion, 52, No. 4 (1984), p.
757. )

.
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caused by the machinations of evil men and women, and not '‘natural'’
death, of which members of the BCS are afraid and. seek protection

against.
Moreover, Obu even suggests that the state of death is one that
should be gleefully anticipated, because in that state the dead become

a multitude, omnipresent, spiritually more powerful and consequentiy

29
"'can carry out impossible assignments."““g He i1llustrates his

meaning as follows ‘'with the example of Christ who, he says, could carry,
out ''all the marvelous assignments'' only after his death and
resurrection. " Of this experience of Ch;ist he writes:

If Christ had not died, He would not have returned
in the form of the Holy Spirit. It was due to the
fact that He died that was why the Holy Spirit
came down. . . When one Christ died, He came -back

in large numbers, and it was these Spirdits that -
rested upon the disciples on the dav of Pentecost. :
This is why T tell you that unless somebody dies *
you cannot have a new spirit coming out. If you

are one thousand people and continue to remain

here, if nobody dies, you cannot increase that

number, but if soqfﬁfdy dies out, vyou will
increase that number. .

.

Obu has not explained, however, the how or ;the actual process of
duplication and multiplication during reincarnatien, All that one can
say here 1s that this is indeed a new notion in the doctrine of
reincarnation. It differs from versions of the doctrine in most

religious traditions according to which a person is believed to

reincarnate singly, one at a time, although the same person may

reincarnate many times.

2zg'l‘he Supernatural Teacher, BooM4, p. 66.

2301b1d.
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The purpose of death, accorgiqg to Obu, is to be reborn in a new,

changed body, in order to carry out a new assignment. Each person, he
e

says, was born into this world to carry out a specific assignment.

When - that assignment is completed, the individual concerned ''passes

out of this life temporarily, but fmust return via reincarnation or

Tebirth, to wundertake ‘a new assignment or, where the previous
assignment had not been completed, to continue it. No one, he asserts,

can take on a new assignment- unless he or she dies first and is

reborn.231 Thus, as he sees it, death is.but a temporary but necessary

exeat. He argues further that in order for one to attain the highest
spiritﬁal plane and therefore be able %g achmplish fully "God's
intentions and purposes for one, it is necessary “Tor one to die and be
reborn. That is why he states: ''If yo; are afraid of deaths,, the glory
of God cannot be manifested. If you run away from death while it

pursues you from one corner to another and you shout out of fear, tell

me how the glory of God would be manifested."232

P
-

The necessity of death becomes accentuated, Obu teaches, if oﬁe
desires to be counted among the unique 144,000 virgins who must needs
Tid themselves of the shackles of this life of which wives and husbands
form a part. Speaking ex cathedra as Cod on, earth, Ogu declares®

I am looking for 144,000 virgins, but now some of
you have wives, husbands, you are so engaged Iin
the affairs of this world in such a way that it is
impossible for you to become a virgin. Before you
can become a virgin, you have to.die and reborn. .
- . these things have tied you down; you cannot go
to do the word of God. And so the best thing for

ZBIM" p. 67. L )
Plr44., p. 110
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you to do is to return to your maker, so that He
- will recreate you,and send you back to take up
that assignment. At the moment God wants 144,000
Virgins to rule with Him and you are so polluted
that you are good for nothing. You can remain in
this new kingdom for one thousand years, in as
much as you are not a virgin, you do not.serve any
useful purpose. And so the best thin32§3r you to
do is to return and come back a virgin. -

In concluding this section of the present chapter, we wish to

point out that Obu's thanatology and doctrine of reincarnation are,

-

ultimately, not unrelated to the concept of the unity of _time in

-

African traditional thought. For in African traditional metaphysics,:

+

past life, ©present life, and future 1life are one life--a single
undisrupted existence. _As Zahan puts it, the African . i

can only conceive of a future situation with
reference to the past. 'Tomorrow' is made up of
elements of 'yesterday' and 'long ago.' . . . In
the light of this conception, can we not claim
that fer the African 'what-will-be' blends into
— 'what-already-was,' that the future is in a
certain sense the pagi, and that man is and will

be orly what he was?
Thus; the continuity of life 1is maintained throughout, despite periods
of.:eméorary change from-;;e past to the present and vice veésa in the
recurring processes called death and rebirth (lifef, But in the final
analysis\ existence is a continuum consisting of coming (birth) and
géing (dea;h) and coming-again (rebirth or reincarnation). The process

continues ad infinitum on the great wheel of cyclical'tIﬁe—in—ete;nity,ﬁ

death being but the latent period in that continuum of existence.

231444., p. 67.

23&2ahan, p. 89.
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- l

We saw In the 1last section cpac Brotherhood doctrine of

predestination has moral or ethical implications. 1In the present

section we-wish to explore furtheér the ethical implications of this

doctrine. In the first instance, Obu teaches that one should not

attempt, abortively and fruitlessly, to change whatever situation one
finds oneself in or try to change what one is. For instance, if one

is a liar or a prostitute, one should be happy and thankful for that,

. for God has made him or her to be that for a particular divire purpose.

Thus, 1if one could lie in order to save oneself or anybody else, Obu
sees nothing wrong with that. Recounting the biblical story of tﬁe

prostitute Rahab whose lie saved the lives of the two Israelite spies

-~

{see Joshua 2), Obu, in shameléss approval of the prostitute's 1ie,
-~ -
asks-rhetorically: ''If a prostitute is capable of doing that type of

thing, what is bad in prostitution? It was through her protection to
’ ®

the spies that the children of Israel could gain 'entry into the
235

- promised land.'’' In his opinion, this prostitute/liar did well in

not trying to thange what she was or her particular situation in life,
but instead used what shf was and the particular situation to Jo good,‘
the goo& that saved mot only the two spies but an entire nation!

In fact, in spite of all the obsession in his preaching against
sexual immorality, Obu goes as far as saying that even adultery and

- -
fornication are moral if they are used as 2 tool to draw men and women

The Supernatural Teacher, Book 3, p. 82.

= e




into his movement, that is, if these acts are used as an evangelistic

tool. He says, for instance:

—

Most of the men who come to Brotherhood are
brought by beautiful women. These men are
entreated by these women to.come here, the same
thing applies with women. You who regard :
yourself as a responsible (chaste) woman, how

many men have you brogﬁﬁf'into_the Brotherhood
of the Cross and Star? ~= -

That such statements from Obu are no slip of tongue is evident when in

another context he remarks as follows:

Even 1if a woman 1s a formicator, that does not
prevent her from'serving God. The other persom is
a rogue, that does not, prevent him from doing
something\for God. . . . Everybody has a purpose,
a sister who fornicates will be able to entice
plenty of men into Brotherhood. The same thing is
applicable to a man who is a fornicator. You who

say that you ar$37good, how many people have you
* brought in here? . .

He, in fact, maintains this- opinion when he says elsewhere: ''God

passes through the thief and the fornicator . . . to wrought His

’ 10238

wonderful ﬁorks. This allowance for sexual generosity as a

-
-~ -

method of recruitment resembles, rather curiously, the same method used

by David Befg ("'Moses'') in his new religious movement, The Children

of God,- in the United States.239

Similarly, Obu approves of the lie which the patriarch Abraham and

his beautiful wife told araoh \o the effect that Sarah was his
S
. hY , L4 : .

-

'2361bidl, p. 89, -

- -
———

237'I‘he Supernatural Teacher, Book 2, %. 100. ) _
2383cc Minutes, April 28, 1979, p. 32. - )
239~ = - e T

See footnote 12 above.

*
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™

(Abraham's) sister and not his, wife (see Gemesis 12). According to

~

this biblical story, Abraham had cormived with his wife to tell the lie
so that no one would kill him ir a plot to take her awa& from him. Obu

does not see anythihg wrong with Abrghaﬁ and Sarah's strategy here.

Again he asks: ''What was wrong in telling lies there?'' Then he adds: ™

"'If she did not tell the lies, then Abraham could have been killed.
Afterward, you would say, telling lies is not good. Paul himself said

that he was a cunning man. If you do not épply 4t (lying or “cunning)

approprlately, that is where it becomes sin."zao In fact, Obu's

understanding of this particular incident is that it was so dntended by

.- God who wanted to use ‘Abraham and Sarah's lie as an instrument by which

he (God) revealed himself.;o Pharaoh.241 What seems somewhat ironic

here is that someone who rejects the essence and substapce of the
ceachings.of‘the 0ld Testament should turnAéround and use stoEies from
there as the basis of his etﬁical'teacﬁings. .

Qbu goeé_on to give other instances wh;n it would be perfectly all
right to lie. For example, if one.kneu that one's boss at work 4gould_
not ordinarily permit one to take a work day off to attend a
Brotherhood or other fasting session at church, one could 1lie that one
was—sick. and to request tougonhome on that ground. Then e could go

to church to fast! Agaiﬁ, Obu asks in connection with this particular

instance: ''Is there anything wrong in his telling lies to his head of

- -

-

™

240

The Supernatural Teacher, Book 3, p. 83.

2MSee What Is Cross?, pp. 9-10.

.‘i
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department? You must know how to apply it (a 11&).,,2&2 .. Maintaining

this ethical position, Obu says elsewhere: .
. All of. us know that it is not expedient to do .
certain things, but in the circumstances we find :

ourselves, what else can we do? There is no other

alternative EEgn for us to flout the expediency of
the act. ., . ' :

Indeed, Obu believes that since ours is not a perfect, lie-free

world, it is all right for one to lie in order to have one's'way;

-providing, of cour:e, one knows wher ‘and how to  do so

''appropriately.'' «He once gave his Bible class n lecture on the

subject of lving or telling theztrhfﬂ‘?ctreécing that whether one 11ied
o

or’ told -the truth thuld depend on the part*cular situntion in which

one found oneself. The following is part qf what he tnld the ‘class: -
Right in your office, the worldly people 1ike’
people who tell lies. 1In your office vou are
- issued a query for what you have not known; (you
* feel) you have got to tell ‘the trurh, because as
a child of God you must live in' truth. (Bur) if
you tell the truth they are going to take
disciplinary action against (you), or dismiss
you. Then you say let me tell all sorts of lies.
These lies .will bring promotion, increment and

will even change (vour) position and so you tell :

lies. Thev would immediately accept it and could '

promote vou. What is bad in telling lies there?
This is so because.if you had told them the
truth, thev would have dismissed you. Therefore,
for those who want the truth, tell them the
- truth. Those worldly people who do not 1like the
truth, apd do not like people tellinmg them the
truth, tell them a lie. You should know exactly

2‘{‘2'1'1'1:2 Shpernatural Teacher; Book 3, p. 83.

. 243

 2christmas Pentecostal Assembly Weekly Gospels, vol. T:. The
- Revelation of the Holy Spirit, (n.d.) p. 18.
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) 4
. . when to' apply lies or truth approprjgteéz: When
) . . you g0 to Rome, you do as the Romans do.

It would appear that Obu himself practises his 'grh ethical
tedvhings. For example, he claims that his _Jmovement had once
- . [

established a post-primary (secondarv) school for the handicapped,

. . : - .
‘ . without .fulfilling government c¢ondittons for the estahlishment of such

-

. - a school. According tc; him, one of the condit'ions"hat had to be

fulfilled before starting such a school was to deposit with the{State

- s

Government the sum of fifty thousand naira (about s-evs-nty-five thousand
' U.S. dollars). When the Cross River State Government found out that

the movement” had sl:artd?é a scheol without fulfiiiing any of the

requirements, ''it was the view of the Ministry of Education that we

had violatg:i the rules of establishing secondary schools. And what
. they should have done would“ be to close down the pl:—n::e."‘?‘!‘5 We are
. to.ldh that the Government, in fact, ''hfd Mlregdy issued a letter fo
.- .that effect.'' - - |

- Wher the movement received the order that the School be closed

~down, 1t cooked up a &trategy to get around the order. They now

claimed that it’ was not they who had established the school but ''a
- lame man,'' and that all they were doing was "g'to help the handivapped
. person.'' 1In order -"to play on the sympathy of the Government, the

. alleged handicapped person was one day 'whgeled into the office of-the

State Commissioner of Education. -There in the Commissioner's office,

&bu r_ef)drts ,

- -~

T 24 .. ) : o
e J —— ..?..%Ihe..Super'nat:ural.-'re'acher, Book- 3, p. 83; emphags--in source. -

o : Y 2%3144:; p. 86,
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we told him: 'Look at the man who established the :
" school and not ourselves.' We told him that the : L
lame person started the school and we only went to

helELS The ' Commissioner did not know what to
do. -

Why did the BCS use the handicapped person this way? Simply because,
(]

P

answers Obu, ''it would (otherwise have) cost us very dear.'’

By that strategy, however, the sald Commissioner of Educatio@us

L]

wheedled into granting ''the handicapped person''- the permission to go
ahead with the operation of the school! Now, was it really the

handicapped person who had established -the school or was it the qu

-

that was" lying ''appropriately''? We find the answer in Obu's

victorious remarks at the end of the story:

Now the ’school has ©been - convérted . toe a
Comprehensive Secondary School. Have you seen the
usefulness of the lame"person? Some of you would
have condemned him (for allowing himself to be
thus used). God actually, created him for a

. purpose. If he wag foc created we 'would not have -
) i ] 4
got that school.

Cbu has told @ﬁe story, with no compunction whatsoever, to illusctrate.

whé& hel;eans by lying "éppropriately," that is, %ituﬁtionally. He
sees no?hing et%ically or morally wrong with such cunning, providi&é it
is‘do?e :'appfopriétely." He tellé his members in no uécertaig.terms:
"'"You have to be as crafty as the sé’rpent."248 Aftef éli, he avers,

-~

'"'If our Lord Jesus Christ did not apply«this '(sic) tactics, what do

- you think could have happened? ... If God were not to be crafty ,and

N -

2a61bid._

287 1444. ‘ ]

2481414, p. 85. ' . .
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%,

—

* cunning, what do you think would have happened? People could have
. b3

plétted and planned to cast Him aside. from where He igs ...''2%7

It 1s clear, then, that Obu's ethics is situational ethics, based

on the Principle that the end justifies tﬁe means, and on the

- ~

pré&iestinationist doctrine that human beings are not responsible for

what they are or do or how they behave. But we know from the work of

-

Joseph Fletcher and his school that this kind of ethics 1is not original
with, "or peculiar to, Obu. -What comes as a surprise to us in
Brotherhood ethics, however, is the fact that Obu can combine situation

ethics with his Christian fundamentalism. One would have thought that—

L)

this kind of ethics belonged more appropriately to libeYal Christianity
which the BCS 1s not. This kind of ethics is obviously a further

indication of Obu's usual bold departure from traditional Christian

_ethics and the ethiecs of other religious traditions. But it also

places Obu in a very~difficult position should he try to reconcile this

kind of ethics with.Ws emphasis ‘on -moral reform.Z>0

ho T

To say the ‘least, ‘Obu's situation ethiecs or ethics of

the-end-justifies-the-means, is a vé#& dangerous ethics for his

particular N;gerian_ society known by both Nigerians themselves and

2491p14. ~

25OIncidentally,\Obu's ethics of the~end-justifies-the-means casts
serious doubts on the validity of Amadi's whole thesis that the raison
d'étre of the BCS is to call '"'for the building of a new kind of
morally oriented society, based on transformed priorities and values,'"

and that ''the Movements's ideology has a strong moral message to the _

‘society.””  See ‘Amadi,"''Power and Purity,'' p. 617: see also the
entire Concldsion of his thesis, pp. 581-618. ’

-

-
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outsiders to be already morally bankrupt and waﬁting in moral

rectitude. 1Indeed, this kind of ethics . is a]ready creating moral ’

problems even among the rank and file of the membersirip of his movement - ‘

among whom he himself has detected ''thieves'' who even’ steal the

]

movement's ti;héQ§£¥es.231 not to-mention fornfcators:and adulterers
who seem to be the focus of almost all his’ sermons. EQen in the
{mmediate context of . the mqvément's'operations, Obu's ethics of the
situation 1s ‘therefore counterproductive already. It backfirég.

Indeed, it would appear that the backfiring is often so unnerving to

[

him that he 1s ‘pushed to the position where. he says, 1in apparemt

disappointment and desperation, specifically concerning the handling of -

the movement's funds at the different bethels (stations): ''I do not

-

trust anyone, so send all . funds to Calabar for safe keeping. The

o~ .9 )
unfaithful ones are too many in our'midst."“sz, If, indeed, Obu does

AN .
not trust ''anyone'' of his more thanm one million members all over the
world in terms of ethics or morality, one wonders whether the socleties
in which these members live would.
. L
A -

-

251See, for instance, SCC Minutes, August 19, 1972, pp. 18-19;
December 22, 1973, pp. 27-28; see also The Elders' Handbook, pp. 37=38.

e 225cc Minutes, August 19, 1972, p: 20. = S s

.

Fl
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12. Obu on Marriage

o

. . -

Obu's teaching on mafriage and family life is scattered throughout
his published sermons and Bible class 1ec:ures.253 But what is perhaps
his most eloquent statement on the gubject 1s to be found in one of the
col]ectioés of his August 1981 Pentecostal Assemﬁly sermons.254 On the
whole, his teaching on this 'subject is at best ambiguous and
ambivalent, at worst contradictory. On the one hand, he believes and

teaches that ''marriage on its own is ordained by God, it is not a bad

255

thing at all."' On the other hand, he believes that 'Y.o. . 99% of

the troubles in the world emanate from ma’rfiages."zs6 As such,
paraphrasing Luke 20:35 and 1 Cor. 7:29, he warns that
Y .

those who will be counted worthy to obtain this
world and the resurrection shall not marry nor
give . . . their children to marriage. Therefore
1f you are married you will not see His salvation
nor he His follower. . . . For you to be saved,
let the married couple remain as when they were
single. You and your wife ﬂgye to, accordingly,
surrender yourselves to God.
- A
For married couples to ''remain as when' they were .single'' and to

""surrender'’ themselves to God, according to Obu, means that the may

9

Ld

?33See, for example, SCC Minutes, August 11, 1973, pp. 11-12.

25[‘Sus:e August Pentecostal Assemﬁlj Weekly Gospels,’3 & 4: Marriage .
is Honourable and the Bed Undefiled, Book 2 (1981), pp. 1-15; 112-26;

reproduced in’ Gospels for Destined 144,000 Virgins and Father's
Farewell Address (n.d.}, pp. 1-17. :

255Augus; Pentecostal Assembly Weekly Gospéls. 344 (1981), p. 3.

3256Reve1ation of the Holy Spirit, p. 112,7 B
257Ibid., pPp. 1, 6; see also p. 4. -

—
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live together as married partners . . . sleep
together and walk together BUT without any sexual
relations. . . . Continue staying together, share
conversation, go into the ministry work together
and {share). in your secular "E§§ BUT do not
defile yourselves by having sex.

Indeed, as late as 1982 Obu could still say: ''If you marry, you are,no
longer holy. You are. very much aware that from the day you go to ask a

womaq's hand in marriage, you have fallen short of the expectation of

d 11259

God. In fact, he believes further thaf ''those who are destined

_to go to heaven will be separated from their husbandz or wives to get

themselves prepared before the trumpet sounds."260

' The contradiction in Obu's two opposing attitudes to‘marriage is

all the more pronounced when he goes so far as stating that it was

x

not God's intention for human beings to be married in the first
instance. In his words,

+ + . 8 man was not created for a woman or vice
versa but . . . God created both of them for -
Himself. Therefore it was the plan of God that
the Holy Spirit should overshadow women in the
same way that it overshadowed Mary and she
conceived a holy child. It was not the plan of
God for a man to touch a woman. When human beings
began to defile themselves under the auspices pf .
marriage, the Holy Spirit deserted.them and that
is whyngffering, sickness and death came into the
world.

258Gospels for. the Destined, 144,000 Virgins, p. 21.

ngchastity and Celibacy (1982), p. 8.

- 260,

Those Who Will Go to Heaven (n.d.s, p. 8.

261August Pentecostal Assembly Weekly Gospels, vol. 1.: The Spirit
of God (n.d.}, p. 64. This same statement 1is repeated elsewhere in
another contexts see .Christmas Pentecostal Assem ly Weekly Gospels

vol. 1l:-The Revelation -of—the Holy- Spirit (n d.), p+ 345~ and-The Truth - -

about the Christ s Servants; P. - 63.
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He re-emphasizes this position on the matter as follows:

Are you ‘married? Do you have a husband or wife

living with you? If you do, do not seek for God

because you will not find Him. For any man who

is married and given . . . in marriage can never

see God. If you are married you automatically
- become the enemy of the Holy Spirit. . . . do
you now see that by marﬁg}ng you have signed a
contract with the demon?

For Obu, therefore, to be celibate is a condition of spiritual
N : uas

* cleanliness and acceptability before God. According to hip, both men

and women are the brides of the Holy Spirit or God. That is why, he
says, God becomes jealous when men and women marry themselves. As a

result, the Holy Spirit carnot abide in married men and women because

ﬂ —
'"the Holy Spirit would not 1like to share His bride with any
other."263 Sexual involvement, even between husband and wife,. Obu
tells us, is a hindrance to the reception of the Holy Spiri;.26& For

that reason, he reluctantly recommends that even marital sex should not

be engaged in 2ll the fime--and certaiﬁly not for hours each time--but
only for a '"few pinutes.'' Indeed, husbands and wives are admonished
that ''they should always meet for a very short time--few minutes--and
separate, occasionally, for they should remember that their bodies are

not theirs but Chfist's, since God 1s inside th.em."265 Even then, Obu

62August'Pentecostal Aésembly Weekly Gospels; 3 & 4 (1981), pp.

8, 16. . .
2631b4d., p. 5. _ . )
2%41p14., p. 4. : S
265

Eyo, The Truth About Olumba Olumba Obu and the Brotherhood of

_m:he-Cross_and_StarTnpr—65;-see-aISOHObu;-Gospels'for“Destined'I&A;OOO"
Virgins, p. 12. . - S

‘s



still considers marital coitus to be such a cumber to spirituality that
he recommends dry fasting for three days after each sexual act, in

o .
order for the couple concerned to be clean enough for God to come and.

266

dwell with them again. As far as Obu is concerned, ''any time you

have sexual relation with your wife, you have become unclear and your

wife is not also cleah."267 For him, what makes even marital sex

.

such a terrible sin, worse yet for non-marital sex, is that, because

men and women are married to Christ, whenever they engage in it they .
have committed fornication or adultery. As he puts it, ''. . . once

you'have been.joinéd together and Christ being the bridegroom, at any

r 1268

time you touch your wife you have committed adultery. In fact,

-

he even intimates that the raison d' tre for the institution of the

weekly all-day fasting on Thursdays (see seétion 6 (a) in the next
chapter), is ''because you continue in -sinfulness all the time by
committing fornication and adultery. Because of this you must fast and
(=]
'|269 ° £
pray in order to be cleansed.
¢ - .
Such a conception of sexuality as a.hindrance to spirituality goes

back to the early practitionérs of African autochthonous religions as

. well, of course, as to the early Church fathers. The former, for

66August Pentecostal Assembly Weekly Gospels, 3 & 4, pp. 11, 124;
see also Gospels for Destined 144,000 Virgins, p.. 26; Revelation of the
Holy Spirit, pp. 37, 120; Eyo, The Truth About Olumba Olumba Obu, p-
65. . '

-

267Gospel‘s for Destined 144,000 Virgins, p. 20.

26.8Revelation of the Holy Spirit, p. 1l18.

,d,zsglbid., p. 120. Cf. The Truth abour the Christ's Servants, p.

- 180. ) -
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instance, interpreted and still interpret sexual abstinence as '‘a
guarantee of the integrity of the diviner's knowledge, since carnal

relations, eyven with his own wife, are believed to create a void in the

v1270

knowledge of the seer. Playing the fple of the traditiomal

diviner and seer,271 Obu seems to have "been influenced here by this
African traditional belief. That is why, perhaps, he no longer lives
with wife and 1s therefore believed by his followers to have abstained
completely forever from any sexual contact with her. Thus, for Obu,
"'sexual surrender has religious meritoriousmess,'' to use Max ﬁ;ber's
expression.272 This also, 4s we shall see, is the reason behind tﬁ;
Brotherhood institution ;f Studentship (see secti?n 10 of the next
chapter}. But such an attitude towards sex is neither new nor peculiar
to fﬁe BCS; for as Weber has pointed ouE, antipathy or hostility toward
sexuality is a common féature of all religions of salvation of which
the BCS is no doubt one.273

’
~

No doubt, Obu's.doctfine of celibacy for all is a departure from
the traditional Judeo-Christian position ggcording to which marriage is
believed to be an institutiQn established and sanctified by God

himself." So much regard:does mainstream Judeo-Christianity have for

this institution, in fact, that it {s often referred to honorifically

270, 2han, pp. 88-89.

271One of Obu's closest dévotees'téstifies that he {Obu) foretells
the future ''with alacrity.'' See, Eyo, The Truth About Olumba Olumba
Obu, p. 54. P

272ﬁ;ber, The Sociology of Religiom, p. 237.

g, . 236042,
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as ''holy matrimony'' within that tradition, an honorific designation

with which Obu himself consorts when he says ‘elsewhere that '‘'marriage

is a holy institution headed by_Ch;ist."27& Indeed, Obu's doctrine

of celibacy for all is also a contradiction of Jesus' clear approval of

marriage and instruction that whom God has joined (in marriage), no ‘one
should put asunder. (Matt. 19:6). But not only is Obu's doctrine of
celibacy for all contrary to .the belief and practice of most world

religions, it is also a radical departure from his own particular

African traditional religio-cultural philosophy of marriage and the

family according to which marriagé is looked upon as an lnéurance

: R .
against the extermination of the tribe or community, and celibacy

frowned upon, except when practised for ritual purposes by a called

few. Otherwise, in traditional as well as modern Africa celibpc& is

considered to be ''an 'incomprehensible' upsetting of the social and

11275 and, from the sociologist's point of view, a

potential desgroyer of the family as a social unit. Alternativély, in

view of the many strains and stresses on modern marriéges, Obu's
prohibition on marriage may perhaps be seen positively as an effort to

save Nigerilans and the world as a whole the paiﬁs of broken marriages,
-

especially ¥ one believes with Obu that of all the married couples the

]

world over, "'only 1% 1s fit to marf&; the rest are just wasting their

276 )

time. "' For those who may ask how Obu's followers would reproduce

274Key to 8 Successful Marriage Life, p. 1.
27SZéhan, p. 10. ' ¥
276

The Everlasting Gospel, vol. 2: The Transcendengkleachings_of“._

"Eﬁe_ﬁéiy Spirit, p. 9.
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their kind if they followed strictly_ifheir‘wiéader‘s teaching on

celibacy for all, Obu has this answer: "I « « « put before you the

-

case of Hary, the mother of Jesus. If it is the will of,God that
- people should multiply, then He will send the Holy Spirit to E;:;;:;h;:
women and they-will conceive and bring forth holy children of God. "' 277

Apart from his emphasis on celibacy for all, howed;r, Obu's
téaching on mérriage follows closely St. Paul's teaching on the

subject, as found in 1 Corinthians 7, ‘according to which celibacy is

the preferable state. But for those who cannot bear it, in order to

L4 . .
avoid ''the temptation to immorality," {because celibacy is not their

''special gift from God''), ''it is better to marry than to be aflame
with passion,"‘says St. Paul in 1 Cor. 7%. st Paul also'says in 1

Cor. 7:1,2: '"'It is well for a man not to touch a woman. But because

. of the temptation to immorality, each man 'should have his own wife and

4

eadli woman her own husband.'" Obu's commentary on this Pauline pas§ége

runs thus:
That conjunction 'BUT' makes room for concession -
which is not authoritative. The first sentence
was the order: IT IS NOT GOOD FOR A MAN T0 TOUCH A
- WOMAN, because wheﬁ gnce you touch a woman you
7
have become urholy.

However, Paul's reluctant allowance for marriage i1s punctuated with
this caveat in 1 Cor. 7:28: ''But if you marry, yoﬁ do not sin, anQ‘if

a girl marries she does not sin. Ye:'qhose who marry will have worldly

v

77Gos_pels for ‘Destined 1&4 000 Virgins, p. 21.

8ngd., p. 190

-~
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troubles, and I would spare'you that.’' " Obu has paraphrased, if even.

more reluctantly than Paul, Paul's statement as follows:

If you marry, you commit no crime. But cthe .
problem there is that you will suffer untold
hardship, disgrace and you may be made to face
other odd conditions. And the painful thing
there is that you do this at loss because this
suffering cannot carry you to-the Kingdom of God.
. - - It is not completely a bad thing to marry.
‘But wheq you do so how will you be clean both in
flesh and in spirit? . . . The Holy Spirit being
holy, dwells in a clean house. He does not want
any filthy environment. How will He dwell with
you if you are married? . . . all thoi%gwho are
married love themselves and not Christ.

Having. said that, Obu goes on to warn men who are contemplating
marriage to the effect that a married woman is 2 burden to her husband: =

''She is (a) life-time cross that the- mamgghas to carry till death

280

»
separates them.'' He continues to speak disparagingly - about -

marriage when he says; '". . . one of the intricacies of marriage is

’

\;hffering, Marriage involves carrying the 'cross' and once you are

married, you have to endure all situations without budging_"zsl : .

Thus, for both St. Paul and Obu, -marrlage seems to be the better

of .two evils, the worse evil being unwed sexual passion and

intercourse. But Jkile' Obu appears to make ‘the celibate state a

<condition for salvation, St. Paul does not. The latter merely says,

-

and Obu agrees with him completely, that in the celibate state, without

the trammels of family routine, one is more able to devote one's time

3
279August Pentecostal Assembly Weekly Gospel, 3 & & (1981), pPp- 7,
11, 15- ’ . * L
280

Key to Successful Marriage 1ife, p. 6. . S

"ZSIHﬁﬁflity”ig;thE]Fbﬁﬁaatidﬁ"bf”GréhthEQS“(1982):”ﬁp{ 28-29.

\

\
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and energy to God and thus serve Aldm better and more faithfully..

- Indeed, it could be argued that Obu's- emphasis on celibacy for all is

an attempt on his part to ensure that there will be no cases of

- -

conflicting loyalties on the part of his followers between complete
devocion to the affairs of the movement and devotion to the welfare of

v

their families. Family bonds, we know, can challenge, threaten, and

detéact from total devotion to a group and the authority of its leader.

In concluding this section of the chapter, offe” should perhaps
point out that the BCS, in its very-reluctant allowance for marriage,
preachés and tolerates only absolute monogamy which, incidentally, must

also be endogamous, that 1s, within the movement. We point out this

.fact hete so that one does not confuse this movement aith other

*

§igerian new religious movements which approve of and even encourage
polygyny (for example, the 'Celestial Church of Christ, the Aladura
group of churches, éod's Kingdom Society, ‘to mention only a few).
Brotherhood\monogamy is clearly an adaptation of the Western, orthodox
Christian marriage pattern and cherefore'é.deparoure from traditional
African and co-existent Islamic marriage patterns which are generally
polygynous. As far as Obu is concerned, to ‘be monogamous is bad
enough; to be polygynous is intolerably worse-—proﬁably close to being

the first of the deadly sins. ’

13. Dated Eschatology and Utopian Vision

\

. Obu sees as his main assignment on earth the transformation of

-~_—human“fmmordlity‘hﬁd”féEhIthﬁE_ﬁoftéliEy“iﬁEo'ﬁofality and consequent



that one should understand the Brotherhood claim that ""the Brotherhood' -

. of the 1 rse,

-]_immortality. The cenire of this moral and spiritual trancformation and

Vs .
reformation is no other place _than the BCS.ZB% "It 1s in this sense

of. the Cross and Star is todav ‘the last hope for dankind "283 The
task of reforming the world says Obu, is one which the Holy Spirit.

personified in himSelf, must accomplish in the present dispensation.

' This specilal task, he further c¢laims, “is his sole responsibilicy and

pre-occupation in this end-time. According to him, this task could not

have been carried out by any other being but himself. 1In his words,
: ‘ . A v

''no angel, prophet or even our Lord Jesus Christ can =succeed in this

assigrment since it is the sole responsibility of the Father. r 284 As

far as

bu is concerned, not even Jesus Christ could have transformed

sinner the same degree that he 1s currently engaged in doing. He

- further clai s that this very task could not have been done in any

hyman history. It had to wait until the fullness of

me--to be, carried out byithe most able spiritual leader

other\\ riod ¢
. t

timeJLEE:Lénd-

Olumba Olumba' Obu. It is in recognition.of this

RN

A ° '
unique "role of Obu as the reformer and transformer of mankind's

- morality that the BCS makes tne following assertion: ''Lucifer, Satan,

-
Ly

.. B )
demon, men, angels and the entire world bear testimony to the fact that

L _ ' -
once a sinner comes into Brotherhood of the Cross and Star, he is

v - -

-

- “ -

282See'. for instance, The Supernatural Teacher, Book, 2, PP.
iii~iv; ef. p. 129. :

283

» P

Sunday Cencord (Lagos), ﬁanuary 1, 1984, p. 10.

4

284 The Everlasting GosPel : Pentecostal Special Hessage to the‘J‘r
Entire World, vol. 1l p. 12, [ 7 ' o ’
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- completely transformed from his former vices,

.,285

’ .c“\\\\‘\xfhe HOly Sa}rit personified in Leader 0.0. Obu
- v

-~ ~

And this is the duty of

One of the most ardent defenders of Brotherhood faich coneurs with

- ) the above'descfiption of Obu's unique role"as the transformer of human

character. adding-that he (Obu) "is now on earth to effect a complete

.\-

univerSal change, that is, leading all the creations back

R . first'home."
et "

286

!

: .f’*’;;;;,concretely.as follows:

ll.l_ ) -

. ' This supreme task is so prominent in Obu's

* spend

to their

Obu himself further spells out hi$ mission en earth

All the members of the Brotherhood of the Cross

and Star and the entire world shoul e informed -

that’ my mission on earth is to lead. the whole
world to the accurate knowledge of truth. . . .
The major assignment that I have come to do has
never been done before nor will it ever be done
again, It is to reform a sinner and return him

to the standard required by God, so~ that he may .

1tve according -to the -expectations of God. . . .
My mission is to establish ¢ new Kingdom -of
God._ on earth, sgo that the*will of Eg7mav be
done on earth as it is done in heaven.

nearly (twenty-four hours each day- of the year

mind’ that he is said to

. teaching;

exhorting, preaehing, praying,‘bleséing, healing and caring, all in an

make thew- truly happy, healthy and holy.

. effort

L

to change human beiﬁgs from mortality to immortality'' and o

So obsessed he is with.the

1d€a of the. spiritual betterment of maﬁﬁ%hdgéhgt hie sometimes becomes

disappointed and disheartened when his followers tend to emphasize and

L

e e z "'Gnd;"“

LY
.

” ;
28 Akpan, Life After Death P 63.

+
1

Anon., Preface to The Supernatural Teacher, Book 2, p. 1ii,

"'The Power in Brotherhopd of the Cros§ and Star is. the wZZ& of .
: ‘unpublished” "sermon™ wms. (n d. ), PP. 3-4, 63 cf.
Comforter Has Come, p. 35.°

Obu, The ,



et

rd

~ . i )
Thi% task, says Obu, is the greatest assignment ''ever undertaken dince

the foundations of‘ghg world weré laid.''

: . .
Brethren, the work of the Holy Spirit in-dwelling
in our midst 1s quite different Yrom the work of
prophets and that of our Lord Jesu rist. It is
because we da not know His assignment that is why

we request Him to give us husband, wife, son, ~

wealth, and all the material things of this world.
The Holy Spirit is not concerned with that;
rather, He is to change the sinful flesh to the
spiritual flesh which 1is everlasting life. . . &

To change a sinner to pragtise righteousness 1s

what ;Qg Holy Spiri{ has come to do at this last
time.” '

289

235

But how 15 Obu going to -

accomplfﬁh such a colossal task?” According to him, he is going to do’

so by daily preaching to the whole world thé.only saving name there

is--the name of Jesus Christ--and encouraging the human race t

that name.

-
-

P

0 accept

In his words, ''My mission on earth is solely to reveal.’

"Christ's. glory and to make him known by His name throughout cthe

world.''

-

290

[V

When the entire human race has- thus been morally‘t;an%formed, then

will be ushered in the Kingdom of God for which Jesus had prayed nearly

_two thousand years ago, affirms Brotherhood .eschatology. . This ~new

. - . - )
* heaven and new earth, according to this eschatology, will be the

fulfillment of the . prophecy in 2 Peter 3: 13 whichy, states: ''But

288

The Everlasting Gospel:

Pentecostal Special Message to the

Entire World, vol. I, p. 12, N

289

A4

The Supernatural Teacher, Book 2, p. 129.

290

-~ " "The--Everlasting -Gospel:

»

[Entire World, vol. 1, p. 65; c¢f. pp. 60-61.

L=
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--Pentecostal - Special""Message--tO"-theJ-“""“-"“'
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~_according to his promise we wait for new heavens and a new earth in

- S
[

which‘righteéusnes& dwells.'' In this new kingdom, humanity will be

restored

e

correspond to the first.

huge ,%happy, and ‘harmonious family.

to 1its origipal Edenic glory. Thus the last

.age will
Also, in it all rdces will be united into one

Indeed, Obu, sees as one of his

major responsibilities on earth the, unification of all peéples of the

world.

He exprg§ses this hope as follows: "', . . the first job I

have to do is to unite all the human beings inhabiting this globe. Be

But as Obu “sees it,

to be brought together.''

291

- « . my main assignment is to bring all the
scattered children of God together into onme
fold.- . . . what I have come to do is to unite
the whole world into one entity. . . . What we
are doing here is not raising the dead, giving
visions, but to see about uniting every person
in the world . . . to bring them into that
indivisible whole. . . » We are wgg&ing towards
uniting all the children (of God).

He elaborates on cthis hope #hus:

it the black, white or coloured, man, woman or child, all of them have

the work of moral and spiritual transformation- of

the human race must neceésarily precede that of uniting the pecples of

the world.

For only whén men- and women are morally ~and spiritually

transformeﬁE?ﬁnd -enlightened will they be able to see themselves as

brothers and sisters and thereby be willing to 1livé together in love

and peace as members of one family--the world family. Obu

points to

the fact that already the membership of his movement comprises people

of all races, as an indication that this goal of one unified and

~
-

291

-]

The Supernacural Teacher Book 2 P- 94

292

Ibid., op. 90, 97, 98.
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harmonious world is now in the process'of‘being achieved. Thus, for

. . S -
Obu transformed human moral perfection and divine intervention in the

present social order are both necessary prerequisites for ‘the kingdom

e .

of God to be realized on earth.
In Brotherhood utopian vision and dated escharology, the stage for
that transformed world is already set now that the Holy Spirit is here

on earth in' the person of Olumba "Olumba Obu. 1In Egcq, BCS members

LY

believe that those of them who are spiritually and morally in tume with

¢
this Holy Spirit-in-human-form are already foretasting in the here and

now a little bit of rhat heavenly bliss the fullest realization of. .

L]

which is"yet a future re&lity..

But that future is not a 1oné one: they say. It is just around
the cé:ner. The end of Ehe pre§ent'age and the :beginning of the new
one will usher it in, 'in all its béauty and splendour, ''as a brin

adorned for her hushband''’ (Rev.-21:2). The precise date for-Ehis'grand

. v . v

event,-thét is, for the beginning of the new age, accorhing to BCS
. . 3

echatological calculations, will be bétueqn the end df'l999_and the

. beglnning of 200l. By the former date, says‘Obu in the true spirit of

2 sectarian susplclous of worldly governments, all the rulers and
- . -

powers that be "in this present world shall have surrendered to ''the

universal leader,'' born of a woman but ''not a virgin this timu.*'z?3

Obu describes this period of transition and the living conditions of

.the new age as follows:

Before we. pass into another generation by
1999, all those who do not possess love will

2935undaz Concosd (Lagos), January 1, 1984, p. 8.

-



face judgment. After every 2000 years, God
always establishes a new constitution.

In 2001, we shall opass inte a new

_generation,'-the generation- of the refgn' of
Jehovah and .His Christ where only righteousness
dwells. That generation will mor admit any bit
of sin. There will no mdre be any ¢class
distinction between men and women, children and
adults, white or black. All wi@l be united into
oneness in love.

From 2001 onward, whoever does not possess
this love will never be allowed to marry, work
or do anything to earn a living. ' He will never
succeed in any undertaking. There will be great
punishment to sinners 1f ever rthey will be
“allowed to remain. Such punishment and

sufferings which have mngver existed before the

fourdations of the world were laid.

All what people\have endeavoured to do from

the beginning of the world will end in 1999.
The reign of our Lord Jesus Christ begins fully
in 2001 to fulfil his wozds {in"Matc. 19:28). .
- . From 2001, all different governments of the
world 'will surrender their governments to our
Lord Jesus Christ.

After the year 1999 there will be no Army,
Navy, Ailr Force, Police, Law courts, Judges,

- Magistrates and Lawyers will no longer exist.

All carnal laws will be'revoked2 d only 'love
one another will reign supreme.

The expected utopla is further envisiocned as follows:

In this new age, the circle of incarnations and
reincarnations shall be stopped. Hence, no birth,

no transition, no pains, sorrows, fpoverty;-‘ .
lamentation. We shall all attain. the Christ

consciousness which has eluded us as of this

: period of time. . . . the perishable body has been

completely transformed into an imperishable body,.
Man shall not be afraid of the animals nor

shall he ever treat his brotherman with -contempt.

The skies, seas, fire, ants, etc. would do each

Al

extract has been taken,.

L}

1985, p. 11.
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''A Special Message from Leader Olumba Olumba Obu: Towards a,

New Generation,'' Daily Times (Lagos), February 16,

adds great significance to this particular sermon from which the above

is the fact K that 1t was:- given space in

Nigeria's national (i.e. Federal Government-owned) newspaper at a time

__when the country 1is -groaning, - ds it ‘were, under-the. heavy staff-of a
military regime' ‘

What
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other no more harm. Nations shall figlit wars no
more as we shall exist in a spiritual stataggith
" bodies adaptable to the plane of perfection.

It may be noted that Obu's utopia as described above will not be

. altogether perfect. For ome thing, surprisingly, some people may ''be

.

‘allowed to marry'' there! TFor another thing, we are told that

""sinners'' will still be there! But these sinners, we are ‘further’

made to know, will receive ''great punishment.'' ~ Such punishment and

suffering as will be métqd to these sinners may eventually deter them

and othes would-be sinners from continuing to sin, to the extent that

[

they may in the long run decide.to give up sinning altogether. Perhaps

when ;hat happenﬁ, 6?u’s utepia will begome a sianree world., But then
even an utiopia where sinners will reﬁeive great punishment and
suffering for their sins wil; still be much better than }he present age
iﬁ which g}qﬁérs oftén escape due Eunishment while Fhe innocent suffer.
Then again, 4f a 'sin—free utopla is not realized during the first
bimillenium (2000 years)‘following 1959, there probably should not be
much'cause_for alarm.. For, as.pbq indicates, since cthings will be
getting better and better after 1999, who knows?--subsequenr:bimillenia
may bring about a completel; perfect, sin-free utopia.

Be that as {t may, acéording to Obu's eschatology; the.beginning
of the new age in-?QOlﬁwill be the "fulfillment of the prophécy in
Revelation 12:5 which says: ""she brought forch'a male cbiid, one who

is to }ule all the nations with a rod of iron. . .'" 1In Brotherhood

hermenguticgs, that ''male child'' whe will rule the dnivei'F incghe

-3
295Akpén, Life after Deagh, p. 82.
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millenia after 1999 is none other than Olumba Olumba Obu.296 It 45 -~

true that Obu. himself says in . the above ‘description of the

-eschatological utopia that it wiil be’ "'Jehovah and His Christ'' who -

will be rulerﬁ of the new age., However, oﬁe should remember thaé in

. Brotherhood theology of the in;;rnations of-Go&, the names ''Jehovah''
and "'Christ’' are simply ''old names’'’ for the ''new name,'' Olumba

Olumba Obu. Indeed, it is specificélly and unequivocally stated that

f'Olumba. Olumba .Obu is the name of Christ in the eighth .stage of

14297

incarnation. We are further told, as a matter of - fact, that '',

. . members of the Brotherhood of the Cross and Star will rule over the

whole universe. ."298

Obu claims that the eschatological events described above were

. shown in a vision, at -g;fferent times and pléceé, to three Roman
Catholic nuns who wrote down what had been shown them and later sent
the same ''in a sealed envelope'' to ‘the Pope in the Vatican. What was

the Pontiff's reaction to the alleged vision? Obu tells us as follows:
After seeing what was contained, he (the Pope) ’
sealed the envelope and refused to- disclose the
contents so that people might not know that an
African was going to rule. People- have been
R pestering the life of the Vatican officials to
release the vision of these three nuns, but no
person wants to release (it). If you were the
Pope, would you have released it? After reading
that- the person who will rule the world would be a

296

, See, for insténce, Obu's own sermon ''The Universal Leader in .
-) . the Year 2001 Is Born of a Woman,'' Sunday Concord (Lagos), January 1,
. 1984, pp. 5-10. ' ..
297

Akpan, Destiny and Brotherhood of Life, pP. 3.

__ZQBDecember Pentecostal Assembly Weekly Gospels,-No. &4 -(1980), P--

73,
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blaébg man, an African,’ would you have released
ie? o

*

Biakpan, Headquarters of the Coming Utopia

To member§ of the BCS, the vision of a completely transformed and
overhauled world is not merely the dream of an idle'vi§ionhry. Rather,
it is to them a concrete object of great expectation. 1In anticipation
for the arrival of this new era, the BCS is ét the moﬁe;c engaged in
intensivb and expensive infrast;ucgprél © preparatory programmes.
Envisaging Biakpan, Obu's birth plate--a littletpeasant villgge in the
northern part of the Cross.River State, hitherto unheard of even within
the State?-tﬁ be the divine1y~d;stined universal headquarfers for the
coming utopia, the movement has already spent millions of gaira
%Nigerian "'dollars'') on ;he physical development of the place, to the

extipt that the village is alréady becoming a major tourist attraction

in the State. Indeed, the village.ié now sald to occupy-a role in the

-

movement of greater importance than the place of Mecca and Medina iIn

Islam znd the ”Vatican in Roman Catholicism, so much so that most

members strive to visit it ‘at least once in their life time. Those who

have already been there are considered to be ''fortunate'' and

''blessed,'’ and a source of righteous envy to those who have not yet

-l

“ : ' T )
been abde to go. As one enthusiastic member of the movement puts it,

""this town is now gradually taking over from Mecca and thé Vatican as.

299
of the Holy Spirit (1982), p. 69.

\_'"

Easter Pentecostal Assembly Weekly Gospels, vol?\T: The Realm .
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>

10300y addition, the village is

¢a) centre for world pilgrimage.

already enjoying such honorific appellations, at least among the

movement's members, as ;Eq_Ned Jerusalem, thé New kingdom, the New
Edeh, the New Nazareth, the Holy City, the City of God, the Promised

Land, Paradise Regained, ''the Bethlehem of a NEW KING and the

301 etc. ® Also, the

+

place has been passionately eulogized ;ﬂ;BCS literature. For example,
one zealous devotee writes as follows about the village: .

Biakpan is the Beaulah Land,

It is that New Nazareth,

The word of God is born in it

‘That word of God is the SON OF.GOD.-

The daughter of Zion is born again,

The flesh couldn't prove the mystery, ’ '
The Redeemer, the Sawiour of our time, )
Go to Biakpan and see ‘the Manger.

Biakpan is a wonderful land,

The King of Kings' birth Land,
Wonderful God, the Counsellor indeed,
Almighty God. He's the King of Peace.

A New Nazareth is Biakpan,_..
Biakpan Town is Beaulah Land,
Biakpan the Holy City of our God,

A City of God on earth it is.

A tree of Life this BIAKPAN TOWN,
Nazareth the promised land of God,
The tree In paradise regained, v
Oh! BIAKPAN the Beaulah land.

Go down to the New Nazareth,

See the Garden of Edenm,

The land Promised to our Fathers,
The New Nazareth is now ocur own.

30oJécob Odugbe, ''Biakpan: Cradle of a New Jerusalem,’' The New
World Magazine, 1, No. 2 (August 1978), p. 13.. -

'"'30115132"'"“_'" —— T o i. e ..

L
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\
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.

It has no seat for earthly Governments,
Because it has no earthly desires;

Yet in it, a mighty King is born302
BIAKPAN Town 1s Heaven on earth.

Another poel about Biakpan runs as follows:

0, Biakpan, blessed homeland

0f our ancestors great, >
In Biase Local Govermment Area,

0f Cross River State, Nigeria.

Birthplace of Leader Olumba Olumba Obu
Sole Spiritual Head and
Great Messiah of our age,
o _Who has come our generation to save.

i’ : O, Biakpan, where divine streams flow
And mighty wonders of nature abound,
For miraculous healing and lasting cure,
0f all ailments therein immersed.

0, Biakpan 'the Bethsaida pool' of Africa,
.Endowed to our State by Almighty God;
-Where holy angels vigil keep, '

. And spiritual doctors always at work.,

o, ﬁiakpan, land of peace and love,

.

’ T —— . . *
02Sunday Joe- Udo, Biakpan Town: A New Nazareth (n.d.), pp. 3-7;:
cf. Anon., ''Do You Know?'' (another poem- on Biakpan), The New World

Magazine, vol. 1, No. 3 (April-August 1979), p. 17. For more on the

role of Biakpan in BCS theology and eschatology, see, for example, the
movement's publication entitled Biakpan: Paradise Regained and Epistle
to All Elects of God (1973); see also Theo Monye, The Relgn of the Holy
Spirit in the Midst of Man (n.d.). Elevating the birth place of the
founder/leader of a new religious movement to the status of a holy land
or ''the city of God,'' seems to have become a tradition among African
new religious movements. For example, in Eigeria, Garrick Bralde
(1882-1918) renamed his native home-village, Bakana, in the Delta area
of the Rivers State, ''Israel;'' Gideon Urhobo, founder of the God's
Kingdom Society, renamed his home-~town ‘'Salem City;'' the late Pastor
S.B.J. Oschoffa, founder and leader of the Celestial Church of Christ,
made his mother's hometowm, Imeko, in the Egbado Local Government Area
of Ogun State, into ''the Celestial City;'' a group. of dissident
Cherubim and Seraphim made Aiyetoro (''happy city''), amid the mangrove
lagoons east of Lagos, into ''the Holy .Apostles' Community.'' 1In
Ghana, Prophet C.K.N. Wovenu, founder and .ledder of the Apostolic
Revelation Soclety, made his native Tadzewu iIn Ghana's Volta Region
into a ''holy city'' or ''new Jerusalem.'' TFor continent-wide
- examples,  see Barrett;, Schism-and Renewal, pp.  174ff.~ 7 ~— = 7 =
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Apostle of the BCS,
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Where ethnic division is unknown, -
Whether rich or poor abide,
For God's grace to all is sufficient.

Oh, come to Biakpan and see, - o
" Peoples of all walks of life putting -

. The true Brotherhood into practice,

As BCS heralds the new Kingdom of God.

0, Biakpan, May God bless thee,

And prosper thine off-springs,

That the whole world may continue - 303
Thine praises and glorification to sing.

In the anticipated new kingdom of God, claims BCS eschatology, the

present Biakﬁan dialect (Emom-eBiakpan), which is believed by members

to have been ''the language. used by God to communicate with Adam -and

1304

Eve. © . . (and) to be the Word of God itself,’ will be-the lingua

franca to be, spoken,;by all the inhabitants of the new world. The

Biékpan dialect does not have any orthography at the present time.
However, in aniticipation of its becoming the universal language of the

new era, the BCS is now engaged in the task of 'ﬁorking out an

-

' orthography for it. 1In fact, the very first attempt ever at working

out an orthography for the iénguage has just been produced >by- an

305 who also_at.tﬂe same time is in the process of

translating’ the New. Testament into the language, beginning with the

306 '

Gospel of St. Mark. Already, hundreds of members from all tribes

-

303Ancn., ''Blessed Land.df'Biakpan,"'in SCC Minutes, September‘

2, 1983, p. 34.

30&Amadi, "'Power ané Purity,'' p. 391.

3055ee Apostle E. K. Ukpat, Biakpan: Emon Anneyeng (The New World
Language 1985). '
306

(Footnote Continued)

- One suspects that when cowpleted, this Brotherhood:-version of . .
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Morteover, in 31akpan village a multi-million maira bethel, called ''The

New Jerusalem Cathedral,'! ig ‘nearing completion ;E a site proposed to

-

be the new world headquarters of the movement.

' Furthermore. there is a scream in Biakpan, various]v called by

members of the BCS River Jordan or New Bethqaida. behind the present

> ¢
‘BCS bethél there, located about a quarter of a mi]e from the ''manger''

(see below). This ° stream ' is belleved to be the physical

-

- . -

materialization of the symbolic ''river of the water of life

flowing from the throne of God and of the Lamb'' (Rev. 22:1). Like the.

biblical pool of Bethesda,307 this stream is reported to have curative

potencies.398 Sick members travel from all over the country and even

from‘outslde the country to Biakpan to avail themselves of the stream's
alleged healing powers. Mﬁny members have testified ¢hat they were
.healed simply by taking a bath in it at the appropriate timeQ, which
according to the movement's belief, 1is about 5 O'clock 1in the

morning--before other people enter the stream—-and after 5 p:m. when no

others will be there. But while the stream is more generally known for

(Footnote Continued)

the New Testament may lead to further polarization between the BCS and

other Christian bodies in Nigeria and elsewhere, as it may be seén then
by others as an indication of BCS' rejectjon of the older Bible and
claim to know better.# Thus, this move by the BCS to further underscore
its distinctiveness by producing a different ''Christian Bible,'' may
have the indirect consequence of the movement being pushed farthes by
other Christian bodies in Nigeria to the periphery of Christianity.

307

mercy.''

308

Other Bible commentators render 1t Bethzatha or Bethsaida.

See Odugbe, "Biakpan: ‘Cradle of a Neu Jerusalem} for

-

. *
and tongues are studying the, hew language with great’ enthusiasm.

See John 5:2ff; the Hebrew word ''Bethesda'' means ''house of

- -instance.- - I [, P, [, — e DL
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:Lts curative . powers, we are also told that its water could also be

hamful to those wmembers: who bathe in it without first confessing all -’

their sins. Obu puts it this way:' ' 'This is the healing water of

Biakpan. If a person goes into the water without coﬂ?‘éssing all his

sins, that persofi will come out with another disease."309 The dual’

nature of the stream is further explained as follows:

The water plays two-fold opurposes in . power. .
Either it heals you or makes your condition worse.

How? All those going to bathe in it must confess

their sins, and must be holy, so as to benefit

from (its healing powers). All those who hide

their sins, or are unholy are notﬂﬁaled. Rather

thelr condition might even worsen.

- Members also use the water from this stream in the place of or in

v . ~

addition to the leader-prepared '"holy water'' (see section I-(f) in
chapter five), and believe that this water is just as effective for

healiﬁg and protective purposes, because the source of power 1in both is

-

. F - ]
‘ Also, in symbolic re-enactment and reminiscence of the biblical

garden of Eden in all its beauty and splendour, there 1is cultivated in -

Biakpan a large beautiful '’Garden of Eden'' wh}ch 1s full of_'m<é€1§

valuable commercial fruit-trees. Planted and m":rtured. by some of the

1y

Christ's §tudents and Christ's Servants and sometimes by those on .

''ministry work,'' the garden has become one of the spots -of tourist

- attraction to those visiting the town. It is said that at harvest time

3()QSC:,C Hinutes. Augusl: 11, 1973: pP. 5.

- 310E U Udoh Biakgan Town. P+ 4; as quoted in Amadi's L'Vgogefr and
~Puri 392* Tt '

W
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‘ TA ‘ - o <
fruits -from this garden ''are distributed to the poor and needy''

gratis.Bll—" . ' ‘L

To make the picture of~the New Jerusalem or New .Nazargtﬁ a
complete. replica of the 0ld, there is also a "mangfr" housed in three

adjacent rooms on the grotnd floor of the BCS guest house complex in

the town, located on a place believed to be the ver§ Spot where Obuy was

. born and brought up in his parents' home. Obviously, the ''manger'' is

-
.

a reminiscence of Jesus' manger in Bethlehem.
. B C . \“f re
Visitors to the ''manger'' of the New Bethlehem enter through the

room to the right, where they queue up reverently, ‘prayer in heart.

Then each takes a turn into the centre room to the left where are

placed a iarge crib with a'lafge doll baby to the right hand side of

-~ L]

the room and a‘table to the left covered with a cloth on which are

pipced a 1érge open Bible, a hand bell and a :basket of flowers. " The

-

visitor kneels.for a few momemts before the crib’ in_ reverence and

EH -
prayer to ''the Christ Child.'' Then he or she rises and softly and
y :

N -

reverently passes on to thé third réom to the left, where he or she

prayerfully puts an offering (uéually monetary) in a large offering

receptacle placed on a table at the left haﬁd side of the room. Having

.~

; ] .
briefly before the crib, and then reverently and softly wal%s Dut’

b

through the centre door, thus bringing Egé visit to the ''manger'' teo
B ’
an end.

311

done  that, the visitor ‘comes back to the .centre room, bowséwr kneels <

o Amadi,.Tfrower?andeurity,j',p,,394-,ﬁ e
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Other -facilities planned for the 'v_illage, Obu- is reportéd to have
outlined, -include ''‘an int_érhacio:'_tal',' airport and hotel of some .

_ts;enty-four square m;l.leg.‘ This will accommodate peoplé. from various

- .nations of the world, who will be coming*,to visit and t& 1live in -

Biakpan.' 312 -

a L]

Considering 'BCSr’ official policy of ‘.non—involvemenz/in active

+

polirical commitments and the fact that the movement-as of now does not

seem to haw:re any adequate theory of -SOciety', many social scientists
. ¢ . - " [ .

will, of “eourse, doubt the.possibility for the emergence of the kind of

.
.

utopia about which the movement ‘dreams, But who knows? The movement

. may- some day become s¢ pelitically aware and ‘economically powerful that
N e,

it may be able <o influence the Tcourse of Weltpolitik amd world

. government.- After all, dreams can -both ‘challenge and inspire.

BCS utof:i'_an'visio'n may well appdar to be similar to that ﬁsually
s ) -

preached by the SW messianic, millenarian or chiliastic

movements. Qf{owever_',‘ as we have endeavoured to point out in chapter

-

eight, it would not be ‘altogether'corre‘ct to typonymize the movement

simply as a ''messianic’’ or ''millenarian'' 'movement. As-we shall

showglater, the BCS is more than that. - ' '
& - - , ; .
.Nonetheles«g; what is of greater /i'lterest to ‘the socioclogist of

religion is “the movement's‘r;claim to be able to t!‘éform the present
"‘'social “order. T&{s c_laims ‘makés it po§sible for one to'-classi'fy the
BCS as gwagent of social change, at least potentially. As F.W. Voget

has observed, intention to cl‘iange the pattern of human 1living

S ——— —-é%g:\s -told -Amadi-in ‘an ‘interview-with- Obu, “and “reported in Amadi;

-

"'Power and f’uri'ty," p. 395.

.t .

S o



conditions, relations and social institutions, constitutes
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———

essential characteristic of a social movement.
We ha/ve'dealt-in this chapter with thirteen selected topics from
the corpus of Brotherhood doctrinal system. We feel that these topics

best represent what could be described respectively as original, unique
o

or indigenous, adaptive, syncr.etic ‘or eclectic in BCS teachings.
R . L]

Although Obu insists that '"the teachings in the Brotherhood of the

Creoss and Star (do) not come from man, the Hestern world, Africa or the
N ©°
angels. (They gre) the kind of teachings that (have) never e¢xisted or

314

will never (sic) exist again, or that "'all that I say unto you

are not from any other source but from the Holiv Sp.ix".h:,"'j]5 we have.
endeaveured to shou in t‘his chapter that s;ch claims are far from bcin'g
the whole truth. As we willl recall, Obu's teaching on incarnation or
reinc'arnat:ion, ‘predestina:ion, a;xd the Jat? of karma, for instance, are

not uninfluented W% ideas from other religioﬁs..
- .

-

But weﬁve also demonstrated amply that some of Obu's teachings

are defindtely new or m’iginal.316 Those teachings thar readily come

313See F. W. Voget,ﬂian (1959), art. 25.

31&Auguqt Pentecostal AssemblLWeekly Gospels, vol. 1l: The Spirit

of God, p. 62. . ’ )

3]'S'I‘he Comforter Has Come, p. &1 ) . &

“ .
316'[': is to be noted, however, that Obu 1s not always consistent
in his claim thag hone of his teachings had been taught by anyone
befoi’e him. For instance, in the following statement, he denies the
'newness'' or originality of his teachings: ''In the Brotherhood of
the Cross and Star, we are not introducing any new doctrine; rather, we
are following the doctrine and teachings of our Lord Jesus Christ which
. the world has rejected.'' December Fentecostal Assembly Weekly Gospel,
No. &4_(1980), p._#63. _Elsewhere he_ insists:z. .L'I have brought no new.. ... _
) ) ) (Footnote Continued) _ ‘

-
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to mind here include £he ‘doctrine of his deity, aspects of his
doctrines of .God and’ of Christ, aspects of' his pneumatology and
anthropology, and the practical implicationg of his dated eschatoiogy
and vision of an imminent utopia. *‘ |
Because Obu's doctrinal system thus consists of both those
élements that are new or peculiar to his_moﬁement and those that ma§ be
féund in the teachings of other religious traditibns, it wou&d be
incorrect, theﬁefore, to conclude that 2ll his teachings.are either
altdggther new'gz altogether syncretic. Rather, it would be better.to
say that Jg;y are, both new ggg_syggretic. Buf as we know from the

study of world religiéns, such a combination of the new and the

. - ~ *

eclectic in one religious system is not‘v:all peculiar to the BCS. To

~varying® degrees every religious §§stem exhibits, consciously or

unconsciously, a2 similar combination of the old and the new.
In sum; without prejudice, one can say that Obu's alternative ways
of thinking about and reinterpreting familiar religious beliefs and

doctrines (Christian and others) are a definite contribution not only

to Christian thought but to religious thought in 'general. Such

e

contribution, it seems to us, should be commended, not condemned.
After all, we believe that Gerhardus Oosthuizen speaks for his fellow

Western missionaries (ex and present) in Africa when he -says, 1if
a -

s -~

belatedly: '‘'The church in Africa needs, apart from the historical
- ",z: . "

(Footnote Ccntinued)

__teachings.._ .I am_ merely_following the--foot-steps - of our- -Lord --Jesus-

Christ.'' SCC Minufes, December 29, 1979, p. 5.

.
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(1.e. Western) creeds and confessions, its own interpretation of

Scripture in order to cdnfront»ﬁrs environment intelligentlf.;'317

As reéardé the question whether the BCS Afg—hagctiinéiiy or
idéologically 'Christiaﬁrl we c¢an only take at lité face value the
moveﬁenf‘s adamanéiclaim’to that effect. We have no other choice. To

take any other position on the matter would likely disqualify us from
our stance as negtral, disinterested, scientific students of religion.
The BCS '1n§ists that itself 'is doctrinally and ideologically

318

Christian, on the basis of the general christocentric flavour of its

teachings, and on the basis of the fact that it concentrates on the New
Testament-~''the Christian séripture"?-as its source of doctrinal
authority. We grant it tﬁe benefit of the doubt.. As a matter of fact,
this:whole issue of the BCS' uncomp;omising claim to be unreservedly
and totally Christian, and the equally unremitiing counterclaim by most
Nigerian older (mission) churches that 1t is not, railse some rather
iqteresting questions regarqing the precise definition of what,
ultimately, constitutes Cﬂrl%tiaﬁity; that is, questions of the Eontent
and context (parameters andx?erimetera of the‘Cﬁristian religion. For

if the older churches in Nigeria do not see the BCS as Christian while

the latter sees itself as such, then there are certainly differences

>
H

317Gerhérdus C. Oosthuizen, ''The Church Among African Forces,''
Practical Anthropology, 11, No. 4 (1964), p. 171.

3185eeh for example, The Everlasting Gospel vol. 1: Pentecostal
Specia ssage to the Entire World (1980), PP. 53, 61; cf; December
Pepfecostal Assembly Weekly Gospel, No. 4 (1980), pp. '25, 34, 63;
Christmas Pentecostal Assembly Weekly Gospels, vol. 1: The Revelation

of the Holy Spirit,~p. 64; August Pentecostal Assembly Weekly Gospel, 3 .
& 4 (1981), p. 69.
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amosg both camps AQ' to the precise. definition of Christianity.
Furchermore, we notice in Brotherhood claim to be Christian something
of a boundary claim: Brotherhabds are certainly not satisfied even eo
be feneed off to the periphery_ of Christianity; they want tq be
considefed as truly and rightfully belonging to ics centre or, better
._yet._as_Being st its very'head. .Ip theif vieu,aas we have said, cpeir
unceasing preaching of Christ end him crucified (the Cross!) is their
credential or title to the very centre or apex of Christianity. In
other words, in claiming to be trulv and wholly Christian, Brotherhoods
are asserting that they are in no way beyond the pale, as their
antagonists taxonomize them.  "'For it is certainly widespread if.not a
universal in Fhe human situacion, n observes Fernandez, 'to have
p;ofound convictions about realisy, to seek to escape peripherality and
wee onself at the centre of that feaf&cf, and to seek to havé that view

d re319

of reality prevail and that centeredness maintained. It may, in

fact,. be that Brotherhood insistence on being Christian is the redl .

-

bone of contention between the movement and the ""mainstream'
éhristian churchei&}q Nigeria. For ifhepe movement did not clsim to be
gpristian. perhaps its presence in Nigeria may not have disturbed the
older churches there;as much; in that case: the latter would:-not fear
‘that the colour and content of ''pure'’ Christianity would be polluted.
| The question of how much of Bro;herhood.teachings are Cﬁristian is

even a more thorny onme. One would have';o be able to determine which

" doctrines are genuinely and exlusively Christian, uninfluenced by ideas

'777319Fernandez,”"African Religlous Movements,'" pslw197-98.

- X
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from other sources, and be able to quantify such dbctrines, to be gbfgr

to answer this question. Even 1f one assumed that all what we find in

the New Testament are from their very, beginnings Cﬁrisfian tﬁroﬁgh and

~

through, uninfluenced by, say Gnosticism or Judaism, it would still be

very difficult for one to answer ;hé question. The main-difficulty in
all this is that Obu 1s not willing to be tied down with what he calls

"'the apron-string'' of other religious or ideological s;scems.azo

[} R -

For that reason, he does not seem to .follow too closely any religious

or doctrinal system. As we have observed in this chapter, even in such

' matters of Christian doctrinal concern as the doctrine' of God,

Christology,.-anthropology, pneumatsiogy, eschatology, Obu follows the

- -

Christian tradition only so far, and then departs from that tradition

to_place his own unique and distinctive imprint~-a tonality of his

own--on tﬁese doctrines. ,

What does the scholar of .religion do 1in such cases? -In other
words, where does he or she draw thé line betﬁeen the Christianness or
oéherwise of a particular Brotherhood teaching? _- Indeed, can the
scholar 'dra; such a line. at all and still remai; neutral in” this,
matter? We raise thesé practical questions dn an effo?t to iqdicate
the difficulty of determinring quantatively how much of Obu's téachings
are Christian and.how much are something.eise. Howeve?, although it is
difficult for cne to quaptify or percentize Brotherﬂood Chrisc;anity,

ﬁost of the movement's beliefs epd practices discussed in' this and the .

next chapters lead one compellingly to the conclusion that the BCS is

’

320 ] - e

.
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-

probably more Christiarn than anything else. We shall return to this

problem in our closing chapters, but- meanwhile let us turn to a

description and analysis "of Brotherhood institutions and pqutices in

order to advance our knowledge of the movement's ideological substratum

and its practical implications.




-

CHAPTER IV .

. ' | BROTHERHOOD PRACTICES AND INSTITUTIONS

Every religion is a living, indivisible unity.

Every part of it - a dogma, a rite, a myth, an

institution, a cult - is so vitally related to

- the whole that At can never be understood in its

. real furiction, significance and tendency, as
these ocecur in the reality of 1life, without

keeping constantly in mind the vast-and living

unity of existential apprehension in which the

- part moves and has its being.

. ==Hendrik I{raemer1

-

* -

The gubstance of the observation made here by Kraemer is that an
uhderScanding of the individual parts or dimensions of a religion

coptributeé to an understanding of that religion as a whole. There may

not always be unity among the individual parts, aggﬂkaemer seems to

suggest here, an need there be such unity, before an understanding of

L]

« the parts of a 'religion enhances-an understanding of the whole.
. However, the essence »f Kraemer's o%§ervation-is certainly true of

the various parts of the BCS. We need to know and understand its

y . various pérts-—its history, its beliefs and' practices, its myths and

institutions, in order to know more fully the - phenomenon of

|
Brotherhoodism. The preceding chapter having paved the way for it, in
w—

-

this chapter, therefore, we discuss a select number of Brotherhood
[ ] .

& .

' {(London: Edinburgh House, 1938), po 135

Hendrik Kraemer, The Christian Messag__in a Non—Christian World
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practices and institutions as means of attempting to understand more

- fully the movement's worldviews and ideology.

But before we proceed, we shall attempt a ﬁprkiug definition of
what 1is meant here by the words ''practice'' and ''institution,'' so

. that the reader may know precisely what we are talking aboﬁt. We define

"'practice’’ here as the concrete{ observable demonstration of what is

believed. 1In the context of religion, religious practice, simply
defined, is a religious observance. "But this working definition is not

.1ntended to 1mply that all religious practices or observances can be
demonstrated pﬁysically, concretely or visiblf. Some ., may oﬁly be
''practised’’ or ''observed'' mentally or: ''in the heart'' and are

" therefore not visible or physicaliy concrete. Further, not ail

religious practices or observances lend . themselves to logical
'explqnat@on as statements of faith. For instance, how d;es one explain
llogically as a statement pf faith the BCS annual practice of making a
pilgrimage to Biakpan. Obu's dbirth place, supposed ;bmﬁemoration of
his mother's (unknown) birthday? Thus, since not all religious
* practices or observances can be explained or logicaily accounted for as .
- statements-of faith, it follows that in the preéent chapter it may not
be possible to logically or theologicaily account for each practice or

fnstitution of the BCS described here.

The word ''institution'' is used here to refer to an established

order or constituted body, especially 1f such an order or body {s

celebrated or commemorated by special periodic events or ritualg. Or,
one might say thai_an institution is practice writ large. As such, the

usage of .both ''institution'' and ''practice'' in this chapter will

" © " “frequently overlap. With that brief explandtion, we turn now to a
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discussion of a select number of BCS practices and institutions. As in
the previous chapter, our main emphasis here is on the social or

sociological implications of each practice or institution.

3 - B

One of Obu's irrescind demands for full megbership in the BCS is
baptism by immersion which, in order to be effiéhcious, must be
conducted by another baptized member of the movement. According to BCS
belief, an& previous baptisms, ;hetHer by immersion or by any other
mode, éannot qualify one for meﬁbership in this ''New Kingdom.'' All

previous baptisms, says Obu, are stmply *''John's bapéism" or ''the

baptism of repentance’."2 Such previous baptisms, he asserts, may be a .

necessary prelude to the ''real baptism'' or the baptism by fire and the
Holy Spirit which, according to him, is the only kind of baptiém that
brings about salvation. All previous baptisms, Obu believes,. were

without the Holy Spirit, hence their ineffectualness.

Unlike what obtains in tHe mission churches and in some of Fhe

-

independent churches. in Nigeria where only the ordained minister or

elder may baptize people into chufch membership, in the BCS ''all those

who had been baptised in Brotherhood have right to baﬁtise. . - - A
woman, a man, girls and boys who had themselves been baptized are given

power to baptise others."3 BCS baptism is conducted spontaneocusly;

2His support Bible text for this view is Acts 19:1-5,
3

. SCC Minutes, April 25, 1981, p. 13. . -~ e

e
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.

that is, there are no fixed dates on the movement's calendar of events.

set aside specifibally for baptism, as is done in- the mission churchgs.

.~

Rather, people are baptized whenever they express the desire to be

baptized.

. . -

The BCS also practises child baptism because, as Obu says, "the

" Bible had not stated the correct (specific) age of baptism. As . . .

adults need salvation, so do the childreﬁ 1ed But the children must be

-

old enough ‘to be able.to make their own decision as to whether or not to

be baptized; hence Obu advises: "'Only get their consent."5

-

On the~ day for the baptism of a particular individuél, the

candidate is led to a stream or any running water by.-another baptized

-member of the movement assigned ﬁo conduct the baptism. This'person is

usually the one who had ''converted'' the candidate either through '
regular Bible studies or through some other means of ''witnessing'' such

as testimonies or healing. Each location for Brotherhood baptism has a

“ little thatch-roofed hut built by the water, with rooms for the baptizer .

and the candida e to change their clothes for the ritual. There are
usually separate rooms for female and male candidates.  Often there is a
separate room for the one doing the baptizing; but in the absence of

this, he or she may use any of the general.rooms designated to his or

- her sex.

When both the candidate and the baptizer have changed their clothes

for the event, the former is led by the latter into the water. After a

“1b1d. . d - T .
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short invocative prayer by the baptizer, the candidate is immersed three
. - )
. times as the baptizer says respectively: " baptize you in the name of
.~ the Father;'' ''I baptize you im the name of the Son;'' ''T baptize you
in the name of the Holy Spirit.’' After the three immersioms, the

baptizer prays again,,finishing up this‘prayerlwith the anotntment of

the neophyte with the holy oils With this oil, the bapti?er makes a
sign of the cross on the neophyte s forehead. -The sign is believwd to 2‘>
have the potency of.warding-off évil:forces ffog the nénphyte from tﬁat.
.o moment on, until, of coyrse, ﬁé o£ she falls into sin, in which case he
or she would no ;onggr ﬁaverthe protection-of tﬁe Holy’épir{t unless he
or she confesses the s;n, fasts.'ana prays fof foE)iYéness.

What is perhapé' more imppr;gnt for: our purﬁz-es than the mere
&octrinal or, theological réﬁifications of this BCS rité . the.faCE t;1t
it serﬁeé, fof newc;me;s, as a rite of passage and a mark of belonging
and acceptability to a socio-religious grgbﬁ. Any pérson'who attends
BCS services and activities, no matter for how long, but has not

" subjected himself or herself to BCS-baptism, can never be fully accepted

S
-,

or recognized as reaIly belonging to the group. Indeed, shfh.a person

may even be lookéa upon as a spy or an intruder

-
N

- €

. 2. .- Feet Washing =
. It is the practice in the BCS, following the'exaﬁple of Jesus

Christ, to wash each other's feet and wipe them with a towel before each

-~
member participates*in the congregational feast after . each -Sunday :

: r
servicg. At the movement's headquarters in Calabar, Obu himself leads
e oo ... the way in this ''ordinance of. ~humility.'' During this. occasion, héfs_

7 _ <
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seen wearing a white shirt and white shorts with a towel t;ed ar;und his
waist. Of the touel he says: ''That towel that I use’ to .tle around my
waist. was the same _thing that our Lord Jesus Christ did when he washed
the disciples’ feet and wiped them with the towel.''® ° The soctal
significance of this practice is that it promotes the spirit of humility
and equality‘among members of the moﬁement, and, ultimately, enhances

solidarity and group cohesion among them.

—-—
T

3." Meeting of the Spirited Children X
. : | ¢
The meeting of the '' spirited children''~4s an all-night monthly

meeting of all the yisioners known ih/éhe BCS as ''spirited children'®
g J

(in Efik Ndito spirit). Each béthel or statidn of the BCS ‘is exsagFed

to observ; this monthly event. It is observed. every:third Friday of the

month, All members in each station are expected to attend this meetingu

-

Those who have‘problems, especially health problems, and those who fear
that enemies, witches and sorcerers mighc be after t?em usually look
forward wi:h great anxiety and expect%tion to attending these meetings,
hoping that the visioners would "seg" the cayse(s) of their fears and
ﬁlsfoftunes and direcff?hem as to what to do, for .solution.

- The main activities of the nigﬁt consist of singing, praying by the
congregation, and intermittent sermonetting by the chief visioner of the

station who'usuélly functions as -the Leader's representative for that

station.’ At - intervals, while the singing is going on, the chief .

e a - .
—
. - .
. . -

’.

-~

fGOSPels for Destined 144,000 Virgins, p. 39._ .. ... ... .. __ _
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\

visioner or ''conductor'' would Point at a pember whom he/she ''sees''

to have probleme[ usually enemy or witcheraft .problems, and call such a

_member out to the;gFohc, give him of_hareé'special seat, and then begin

to - tell that member the cause(s\——spiritual or human--of his or her.

troubles' for example, why he or she does not have children. or/ who or

-

wha;‘ is responsible for his or her constant sickliness, etc. Aj;er the

’ diagnosis; the chief visioner’would suggest the solutfon to the specific

.problem _thus diagnosed. The ‘commonly suggested éolu;ions usually

]

consist of a suggestion that the 1ndividua1 who has the problem(s) go to

see the Leader (Obu) for special prayers or ''blessings;'' or that the

LY

individual‘concerned is directed to use the holv oil or hely water or

both in a certain way or he or she 1is ‘advised to undertake a special

kind of fasting--usually "'dry fasting''--for a cercain number of déys.
More often than not ﬁhe visioner also recommends that such a period of
fascing be f0110wed by a period (uqually 1ésting from a few days to

. “
several, weeks) in which that member gnes on '"ministry work'' (see

section 5 below) ljﬁany members testified during this research thar

*

invariably their problems were solved in this manner, that is. chﬁfggh

ah

the services of the visioners. The meeting of the'spxyiced chi]dren_

— -

P

I
usually ends by the conductor- giving some monetary or clothing donations

-

to those in need thus combining theoretical and practical Christianicy.
—— 4. FHealing 2

The great emphasis on spiritual healing in the BCS is, of course,

not peculiar to the movement. As Noel King has correctly observed, "'

- .. 1t is-characteristic of muéh African thought to_refuse_to separate ..
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religion and ‘healing.''® However, as spiritual healing lay at the very

heart of esrlyOChristianity, ‘one " may therefore deduce that the BCS is
e - . e N
not onTy following African :hought ‘but also Christian healens, including

-

_ t:he example of Jesqs Christ himself.  And jusr as 1t was in the case ot
- o f -

early Christianity’; one of the ways in which many have come to know.the

: BCS and sob‘seque;ntly embrace _its teachings,' has been through their

successful heaiing ventyres. Of the example of healing in early’

o

d (hristianity, -Bryan Wilson makes the following observation: . 1

. « . dn the Christian case, the healing of

dlseave, although intermittently relegated or

_ignored has’ been z recurrent expectation amcmg

" . the devout, and it is arguable that only through

. . ' o the belief in such healings did Christian
A -teaching succeed,in making its initial impact.

Indeed, the Einﬁ.‘.Stry of héaling 'is so central to the whole ideology and ...
. - - i i . . -~

mission of the BCS that it is specifically mentioned in its Certificate

' . - ’
of Incorporation as one of the aims and objectives for its existence, an
aim second only to Che objective "to advance Christian Rel'igion sby T

- . qpreading the Gospel of our ‘Lord Jesus Christ .to all partq of the
e

Enrld T 0f the hea‘l’iug activities in the BCS, M.F.C. Bourdillon .

Ni’jtés: 8
. ((.\ Healing ard ‘the solution of problems is a dom{dant
attraction for- rew members, .and there is 2 healing

v . episode at the hands of the prophets during the

E . weekly serVices. Miracles supposed to have been
performed by the founder and by ‘gther‘ cHurch

-

* LA v

71\0«:1 Q. King, Christ"dn and Muslim in Africa {New York: Harper &

.Row, 1071), p. 91. '
~— - , .-

8!-.':l.lson. Religlon 1r}£§oéiological Perspective. p. 28. .

N L Federal Republic oﬁ_N;geria.'__Y.'The Land (Perpétual _Succession)__
Act, (‘ap 98, Certh icate of Incorporation." dated March 25, 1964,

o . N . -

- - - . ; j o
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leaders1 qﬁve a central place in Brotherhood
propaganda._ -

- -

As we pointed out in the last chapter, one of the main reasons why
members of the BCS believe that Obu is God, is that he is able te heal
-any kind of-ailmeht'simply by pronouncing to the patient thie suﬁposedly

efficacious words: ''Go, all is well'' or ''Go, I have solved vour
- N\

problems. '’ . Such miraculous_healings, so the ‘clain goes, are usually

- -

carried out after the patienrs concerned had exhausted all other

avenues, for example, allopathic medical treatments both Western and

-

‘African traditional. Indeed, there are hundreds of stories in the
movereﬁt's literature and among members about cases where peeple vere
healed of ailments pronounced incurable by pracririoners of traditinna}
.Western‘ and African medic;re, such as cases involving victims of

insanity, cancer, barremness, witchcraft, blindness, deafness, lameness,

and the like. There are also reports of even the dead being brought

-

12
back to life . Furthermore, other stories claim that some creatures
C E “ ) . o .

Ir the context of BCS ideology and organizational structure. as

we have indicated, it 1is .inappropriate to use the title ''leader'' in °

-treferring to any member of the mavetent other than Obu himself who is
recogrized in the movement as the "Sole" Leader and Spiritua] Head of
the wmovement. Perhaps the titles ''offilcers'' or ''ordained ones'’

o

would be better substitutes here. One redlizes, however, that 1in some

sense the movement's officers are, ultimately, ''indirect leaders,'
sociologically speaking. _ _ _ .

1]

M.F)C.  Bourdillon,  ''Pluralism and *~ the  Prohlem  of
Belief ''Archives de Sciences Sociales des Religions, 54, No. | (1982),
p. 27. -
. " © -~
v See,” for instance, The Sunday Chronicle (Calabar), August 19,

1979, pp. 8, 9, for the story of one Cornelia O'figrg Okon (aged 11} who
is said to have been resurrected from death simply by the invocation of
Obu's miraculous name; ‘see also the testimony ‘of Ayo Michael who tells
of how her scill-born baby was brought back to 11fe by Obu; in The Light
R T S T 7T {Fooutnote Continued)
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such as reptiles, snails, snakes, tortoises or objects such as pins and

needles, have been removed from the bodies of human beings.

-

In most cases, the truth of these stories was verified during the
course of this study. In a few cases, clients who were reported to have

been healed denied that there.qas any Iimprovement in their heal_tH or .

i -

condition. An instance of this latter - case was that. of Miguel
Zalduando of Bronx, New York. He was reported by the BCS in a number of

Nfgerian newspaper513 and in the movement's publications to have been
. \ . i

healed, in 1982, of an allegedly hitherto incurable lung disease which
he was saild to have suffered for over a decade before the BCS came 1in
contact with him. When we contacted this man ﬂy‘telephone two years

later to verify the story, we were told by him thét his condition was
‘»

''worse'' after the reported healing. He dia not of cou;se‘imply that

it was the touch of the BCS that made his condition ''worse.'' | ~

As .migh; be expected, BCS explanation as”~to why some of their

patients do mnot receive complete healing is that such patients lack

faith in the Father's ability to heal them or thar they did not confess
all their sins to the Father before the healing process was set in

. : )
motion. Or, that the patients concerned went bhack to their evil ways

~

just before the process of healing was complete. " In other words,
members of the movement claim that when any person who comes to them for
.. . '

healing 1s not healed, the problem lies with the sick person concerned,

~
)

~

- . (Footnote Continued)

. of the World, vol. XVI (n.d.), pp. 46-48. For other stories of reported
Brotherhood miraculous healings, see SCC Minutes,:Scptember 2, 1983, pp.
21-22; see alsq The Truth about the Christ's Servants, pp. 74-85.

3 4
- 13Sec. for example, The Nigerian Chronicle (Calabar). December 30,
1982, p. 12; The Nigerian Gong, January 17th-23rd, ¥383, p. 1.

-

T- - L ~
‘ ' - e



" not Qith the healers. At least this much is implied in Obu's remarks on

the issue when he says: N

It is imperative that when you sin, you must die.

I teach you day by day that vou should net sin so
that you may not die, but you continue in sinful
ways and calling upon the Holy Father to help
vou. You are fornicating, stealing, telling
lies, indulging in concoctions and charms, but
you still call on the Father to help you. .What
actually do you,mean? You are mixing the®two
things together.. Very many people continue 1in
their mistaken questions, -'Why is 1t possible
.that a person stays in Brotherhood for a long
time yet he is sick?' They further ask why
somebody should die when he is in Brotherheod:
and I ask 'Why should they not die? Why Qhou]d
they not be sick? Do you jgut the words of. Cod -
you receive into practice?’ -

But what does Obu meaﬁ_by death in thiS§ context? Ts it the cbntinunugﬂ

coming, going and coming-again. that the process of reincarnatién

. Involves? S84 1t seems. If that 4s correct, one gets™ the impression
here that in'Obu's thought the evar-recurrihg prOCeSS of reincarnntinn
is not, as he would want us to believe, altogether a pleasanc experience

and one that should normall} be sought after. But we cannot alwavs be

very certain of Obu"'s thinking on these matters for his, as we have
frequently indicated,“is net a deveieped systematic theology.
The. reported success stories of Brotherhood mirnculouq hen]ingq are

.

* widespread in Nigeria and abroad qnd are apparently disturbing to a

~

wide circle of botg‘ffikeqﬂltraditional anﬁ Western-oriented healers.

This is probébly why ‘Obu. with obvious ptide, can say: ''Why are

Doctors panicking now?. They say® that 1if Brotherhood continues to

exercise 1ts power their means.of 1livelihood will be gene, and for this

' - -

e

14

sco==¢ o --The- Supernatural Teacher, Book 3, p. 7. - - = oo om0 emenes

.
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' ‘ 15 The sa:: opinien is also expressed by two

reason they arsrconfpsed."
. of his followers who, referring to native '"doctors'' (healers),

-

@éégltiStS, witches,' and members of the various secret societies in
Nigerig.who oppose and critiéize the BCS, writé:

" These categories of critics feel very strongly
- aggrieved against the. Brotherhood and Leader
‘ Olumba Olumba 'Obu because people who- had been
spending considerable amount of money to patronize
them have now.'joined the Brothey ho?g and :heir

problems have been solved there free.

Members of the BCS. claim that. one of the most effective means by
\ .
]

¢ Which healing is ected in the movement 1s the invocation of the

"'wonderful T raculous, <healing name of the Father--Olumba Olumba

Obu.'' H re again, testimonies abound of healings which were'wrought

17"

simply by invoking this ''powerful name. Indeed, the practice by

some members of writing the three initials of Obu's name (0.0.0.) on
their doorposts, window panes, cars, and on othertpersonal belongings,
is a concrete demonstration of.their helief that the power of their

Leader's name keeps away thieves and ''dispels all forces of darkness

v - . 18 3 ‘
and satanic effects that be.'' Most of these members believe

whole-heartedly that this name can ''play (a) wonderfqé role in times of ~

’

3 T : B .

, g -
1he Light of the world, vol. XII (1971), p. 25.

* 0poh and. Ekanem,,Brotherhood _of the Cross and Star: Facts You
Must Know, p. 3., -

17See. for instance, E.O.sBassey, ''What Do We Say He - Is"' in
E.O. Bassey et al., Who Is This Han Olumba Olumba Obu°, p. 2. ‘

18 R

Duke.-p.,&Z
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danger."19 ) ]

s

out demgps, to speak in tongues, pick up deadly sefpents or drink polson

without any hé:m, cure the most incurable of diseases, simply by

Anvoking the powerful name of this man of Biakpan. We are even told

chat the children of Israel of old made use of this mighty and pnwcrful

name! One member puts 1t this way:

His initials, '0.0.0., were the scals used by the
children of Israel to free themselves from the
{sic) death in the time of Hoseﬁ0 when Pharaoh
refused ‘to allow them leave Egypc.

Many o;her members of the movement have also testifiéd that the mere

invocation of the‘ initials of Obu's name has brought them some

remariaﬁle fortunes and successes in their wvarious undertnkings. For

example,_a graduate‘stud1nc member studying(in the.ﬁnited-skat?s wrote

to Obu to testifv that the mere wriring'd? ' .0.0."’;n the hack of an

application form for a highly competigive grant, made it poﬁ?}gle for him
-

: 2
te obtain a tuition waive for a whole 5emesterl“1 Also testifying to

. v
the potency of Obu's name, another senior member of the.movement writes

as follow: ''Miraculous works are being done in Brotherhood in America,

England, India, China, Ivory Coast, etc. The power of the 'threg 0's'

r

r

19, : &
_“Bassey, p. 3.
20Duke, p. 36. L ‘ .
L . » . .
21 . See the anopymous testimony in Umoh James Umoh et al., eds., God
“Gloxifies. His Hol Name: First. Evangelical-Tour-of the United States of

2

America (1982), p. 29 ' . a

Some of %ﬁkm‘have even claimed to have been able to cast
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is the same everywhere you test it in the entire universe.."22 Indeed,

we are further told as follows about this poﬁerful'name:
£ The most amazing thing about Leader Olumba Olumba
Obu is that the mere mention of his initials
-~ —— 0.0.0. or to call his name. . . is enough to take : .
anyone out of a grave spirituwal, physical or
material problem. At any given time, anywhere in
the "world, call that name . . . during crucial
. ' moments of emergency where 'all hopes of survival-
R have been lost and all the elementary powers and
all forces, of darkness, the winds, seas, and
'anythipg - seen -and unseen which had been
Instrumentdl to such critical . dangers MUST,

- ‘ - repeat MUST, automatically be 'neutralised and .
' — © © ' surrender to the :§upreme Authority of Leader .

- oot Olumba Olumba Obu.

-

In fact, Obu himself gives support to the notion of the potency of his

name when he says: 'fHere in Brotherhood of the Cross and Star, (by) the

: : . . 2 ~
. mere calling of one '0O' all your problems are gone forever.“"a

' ‘ﬁ)Elsewhere, he narrates the story of how a man who had been sentenced-to

- .death far highway robbery was saved the night before his planned g
exécutiou. just by iuvoking the jinitials 0.0.0. '"'It was becauses’f

.that,'' testifies Obu, ''the fo ing morning he was sent for and was*
. ‘ _ > .

discharged and acquitted;"notﬁing‘ else was said."25 As a further

-

ddmission u%:thc claim of the power of his name to keep away thieues.

Cbu adds: _''Even as you are staying here, put any amount of money in an

Y g . | L | ,ﬂ?

-::‘ | :
22Ey0,” The. Truth about Olumba Olumba Obu_and . Brotherhood of* the

Cross, and Star, p. 72.- .
23Sunday Con¢orﬂ (Lagos), January 1, 1984, p. 10, S R

. BRI The Supernatural Teacher, Book 25 p. 106."' ) - T _ .
e T _ . O . AU
he Supernatural 1 Teactidr, Book'3, p. 125. . .o
N | - . L
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envelope and inscribe on it '0.0.0." and keep oﬁ the main road and go

L
away. Nobody will take it . . . r126

‘Because of .the tremendous premium which members of the BCS put on

-] .
‘the potency of their Leader's name as an instrument of healing, one may

gconclude that to them this name is the very source of all healing.
Prayer, the holy o0il, the holy water, and even the Biakpan water are

therefore only secondary means of healing, Obu's name being the healing

force par excellence.

5. m;: Work o ~

The expression ''ministry work'' refers to the practice in the BCS
. 0 ..

whereby members who are 1in search of solutions to their {ndividual

- -

problems are advised to leave their own homes and . local stations
(bethels) for other stations™ to perform soge specified duty or duties.
Such duties are referred to as ''ministry work, "’ Th‘e_perfnfmance of

such ''spirit-directed'' duties is believed to he a,:spiri'ii;al aid ta the

solution of the p.roblem(s) concerned. The dury or duties usually

recommended to a qaqticular ''seeker'' or  ''searcher'' normally

depend(s) on the skills or careers &f the individual seekers involved.
% .

For instance, if t¥f seeker is a professional builder or mason, suck a

one would normally be’ asked to go and perform his ministry work at

% ;
places where the building of BCS bethels is in progress or about to he

~

commenced. If the seeker is a professionai tailof or seamstress, he or -

T %0h44., p. 126 T \ T g

»
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*
-

she may be asked to 'go and work at a BCS welfare centre. Searchers
whose skills Ilie in the area of printing or publishing are most likely
to be asked to go and perform their wministry work at the Brotherhood

press or the Brotherhood Everlasting Gospel <Centre both at the

movement's headquarters in Calabar. In the same manner, secretaries and
typists afe likely to be sent to the movement's secretariat at the

headquarters. And so on. Y
But even' if— a particular searcher has no specific skills or

talents, some work will always be found for such a one. 1In fact,

miniscry uork could simply be going to stay in a par thel or

bethels and keeping the place(s) clean daily.

merely going to a particular bethel area and ''witnessing'' there, that

it may ‘consist of

is, giving Bible studies in that neighbourhoed.
Members of the movement believe that performing ministry work is

" ultimately a spiritual exercise 1rd is essentially apotropaeic. This is

explained as followe: When tHe seeker or searcher warks ''for the

Lord'' in his or her ﬁarticuler circumstances, he or she is ‘constantly

in the concentrated presence of the angels of the Lord, whose presence

2

—
cons aquentlv bringb healing to them, if they were sick or wards off ‘the
evil forces and influences.of their et‘ies or of witchcraft. Or, the
angels are believed to supply the seekers with their needs, be these

needs spiritusl or- physicail, for example children, jobs, marriage,

partners,.‘promotion at work, etc. -Members also regard the ministry

-

Qork,-like the Brotherhood feast (discussed in’ the next chapter), as a
E- .

sort of anticipatory thanksaffering'or sacrifice to‘ God for expecced
. B . . LY

solutioﬁs to the-problems -at hand or for special divine favour seeght.




The psychologist of religion‘mai see the ministry work as

of tak&ng the seeker away from the hostile enuirénqent of his or her

a4 means

circumstances for the purpose of making him or her forget, at least for

a“ time, about the forces that might be at work against him or her. At

the end of ministry work and other’épiritualvexercises that

go with

it--fasting and feastingf-thé individual seeker apparently returns home

with new spiritual vigour and assurance. He or she now feels like .a

spiritual victoqh;ﬁ<§ spiritual battle._ Psychologically, such’

feelings

of spiritual victory and protection may help té keep the .individual

- .

concerned in a condition of emotional stability nd physical well-being

-
.

over a period of time. ‘ .

- movement to get much of its physical work dome without hired

From a socio—eébnomic point of view, the miﬁiatry work helps the

1abour,

thus conserving in its coffers the furnds that would normally have been

spent’ on_such projects. The large amo

Y

'//gzher material donations that these scekers and scarchers

appreciation for the solutien of their problems also constitute

source of the movement's income and physical resources. Some

unts of monetary offerings and
glve in

" a major

memhers,

in gratitude for bleésings supposedly received during the ministry work,

, have been repérted to have engaged in projects for rhe

'estimated.to‘cost thousandg:bf naira. } '

- 6. Fasting

— o

N

movement

Fasting features prominently in Brotherhood ideology. As in.other

pefébﬁrﬁaﬂ;éjﬁvenéte Hiﬁééifug;qﬁéfééif'épiritﬁﬁiiyﬁfh}oﬁgﬂigéd

» religious traditions, it is‘regarded as-an opportunity for the religious

itation,

M
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the Confession of sins, and a renewing of covena.ntal Vre_la.tions'hip with

- . God or the focus.of ‘religious worship.. There are officially two type§ of

- occasional fasting in the BCS, the we-ekly fagting on Thursdays and the

.- three days' fasting on the three days preceding the commencement of each

~ Pentecosgtal Aésemhly (see 'below). A description. of\ the ‘na:uz:e and

significance, for BCS ideology, of these two types of fasting follows.

’

{a) The Thursday (Weekly) Fasting: 1In the BCS, members are encouraged

to fast and pray as often as possible. But the wveekly fasting on each

-

Thursday is viewed as obligatory for all members to much the same deére‘e'
‘that the five daily prayers are obligatory for Muslims.

The Thursday fasting begins from six o'clock in the morning and

. ﬂ . .
. .
: lasts until six o'clock in the evening. According to the movement's

‘belicf, this day of fasting ''is to rememl:&p;r the day (Christ} was

27

' I B N - .
’ - crucified dn the cross.''”’ | The hours of the Thursday fasting are alseo

very Important for Brotherhoods. Obu explains the significance of the

timing of the. feast as follows: .
N DR <
e It was at six o'clock in the wmorning. that
Shaets Judgement was delivered against our Lord Jesus

Christ and he was condehned. It was at nine
o'clock that he was crucified. He remained in
(sic) the Cross till twelve o'clock. At three
& o,clock He shouted and surrendered His .Spirit
unto the Father; and at six o'clock in the
evening he vag lowered from the. Cross and taken

. to the grave.
s e .

i-]

e ) 2-‘rGospels for Destined 1&&,000 Viré;ins, P~ 39.. Here Obu departs
- from the Christian tradition which teaches that the Crucifixion tcok
. place on a Friday. ‘ .

oo | . ‘ ]
- oK QBM-, P. .40; cf. April Pentecostal Assembly Weekly Gospels, 3. &7 .. ..
T T AT (1981, pla 88U R :
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Thus, the Thursdéy fasting is not merely a time for individual and group
-spiritual revival, but also, more importantly, a period for'members of
. the movement to re-enact or re-live with the Crucified One tll’ events of,
his last day om earth, according to ﬁrotherhood calculation. In this

. sense,,  the further spiritual significance of this day of fasting is to

suffer with the Suffering.One through the mortification of the body.

r LY

In contrast with individual fasting which may be observed on any

-

day and anywhere without necessarily setting time apart from one's daiiy
schedule or routine;\the‘Thursday fasting is commuﬁg& or congregational

in natyre. 1In fact, in a number of ways it resembles a sémi-worship

session consisting of singing, Bible reading and sermonetting by the

v
director or conductor, and prayer. As might be expected, the lagt item

takeé the pride of'placéﬂ-Alqhough wapy of” the prayers are_said by ~
appointed members on behalf of the other participants, there are also
opportunities for individual private silent prayers.

The fast 1is usually broken with a typical Brotherhood fruit feast,

which in itself provides an opportunity for much social sharing’ and™
29 ' ' ' - : e

- -

fellowship.

. . .
: -
- - - - ’

»
’

(b) The Three Days' Dry Fasting: The three days preceding ;}E;h

Pentecostal Assembly period (see below) are observed as days of ;’dry
. . -

fasting.'' By d:"y fasting 18" meant fast‘in‘g twenty~four- hour's‘a-;di}.y

without washing any part of one's body, not even one's mouth, and -

.
0

without letting ahy,fQOd to enter one's mouth (not even swallowing one's

-
. . v .~y

’ R . N
A | ' .

- “

” . :
"90n more on the significance of Brotherhood feasts, see the next
" “chapter.” ' S ' ST T -

D

el
'
u



' salival). This practice reminds one of a simfBar practice. during the

"Muslim Ramadan. "Accordin,g to Obu, "the. three days dry fasting_
signifies (J’esus') three days and (three) nights in the g‘r'ave +e30 This

fasting begins from the midnight of the first da:y to the midnight of “he '

third. I;:\ believed to constitute the spiritual preparation necessary - A
,® . .
. for the reception of tl* blessings of the Pentecostal period. ‘The’
I

activities of this fastini a'r:'j similar to those of the Thursday fasting,

\/and ‘as in the latter, this fasting is normally broken with a fruit
' feast. . /\ . . "

. . - . - .
-,_4'..‘ < .

. 'G . . : L L4

B '.g Wednesday ''Watch and Pray''

-

/.‘ The hours between six o clock each Wednesday evening and three
/ e . R
s We next wmorning . are pbserved in the BCS as the period to

.f,/ "‘werch and ‘pray.’'* This observance is said to be a symbolic
N~ . )

-

: re-enactment of the episode in the last day of Christ's 'éarthly ministr)‘r

's when, in the garden c:ijeth‘semane where he had gone to pray to prepare
1 s 3 .

L] -
.

himself for the ''cup'' :that he was about to drink, he.had left hisg

" favourite disciples, Peter, James and John, at the foot af the mountain

-

wi the instruction to .watch -w)ray (Matt. 26:36-46). Thus, . the
s

- Wednesday ''watch and prav'' 4

*

~-arrested and tried. According to BCS teaching, it was also on this day

commemorate ‘the Adav “Christ was

-~

that ''He .selected the Apostles out from the rest ofﬁ'n}orld and
R - - \ . . 5 »

@ - -

<

= sgapets for Destined 146,000 Virging, p. 39, . LT T
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, whick ey prefer to call feast, every Wednesday nighf-.inq symbolic

‘Te- ent of that historic last supperf33
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w -

ordained theqian{ called them his di‘sciples.s"31 Tt is further believed

-

‘that It was also on’ Wednesday that. ''He gave the last supper to His

.

disciplés."Bz"'Accordingly. the BCS also observes the Lord's-su ;r.
C : pper

Ry
[

-+

Even at ‘the risk of staring the‘Gbvious, one must stress that in”

addition to 1ts many Chriqtian teachingq-discusqed in the last chapter,

.

) of the crucial events in Jesus' -life and minisrry, marks the movement

out as being definitely Christian. This stress Is necessary 1f only to |

»
counter and correct the movement's antfgonich in Nigerta who hold a

v Y

. ‘ .
contrary-og}ninn. g

8. The Pentecostal Assemblies

. -
. 8
- . : . - . s
. -
- - ™

The BCS observes three special month-long assemblies or conventions

anﬁually during "which members from far and  wide come togéther for ’

spiritual revival and rEjuvenation. These assemblies dre called
L -

"pentecostal’’ in anticipation of the outpouring of the H¥olv Spirit as

s 2

iras the case ‘on the biblical dhy of Péntecost. Until o fFu vears ago,

the Peénteccstal assemblies used to be.hbﬁﬁ exclusively at the movement's ~

e

-~

Brothgrhqod minute attention to the above obsérvnnces in commcmoratinn

headquarters in Calabar. Members.and representatives from all over the ™

f ’ i
L N

o= B N - il

33$eé, for ing

.- e T R
0‘,

- s L - - ~ Q .

nce, The Supernaturn] Tcacher; Book 1 (1979), pp.
AN Nl A
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world used to. go there to attend them. But increased numbers of
attendants soon posed the problem of congestion not only in the
headquarters' central bethel at 34 Ambo Street, Calabar, where these

assemblies are still being held, but also din . the whole city, as all the

hotels, motels, and guest houses there, including Brotherhood guest

houses, could no longer accommodate all those who came to attend this
Brotherhood- hajj.. Consequently, the Pentccostals had rto ) be
decentralized so that Ehere are now Pentecostal centres in the major
cities in ﬁigeria and abroad.

The main éctivities of the Pentecostal perinds include préacg}ng
and exhortation twice dailv by Obu himself, praying,: giving of
testimonies by those members moved to do seo, and friendly siﬁging
competition by choirs from the various stations. fhe morning activities
last from ten o'clock to about two or Ehree\o'clock in the afternoon or
soméfimes even later. After the morning session, some members go on
"‘outing,’' which is a procession of singing and dancing Brotherhood
members in the major streéts of the host city. This outing, they say,

is a way of ''witnessing for the wonderful work of the Father and to let

the world know that the Father is doing His work,'' explainéd one

member.  All_ members not fnvolved in special meetings or other

assignments related to the Pentecostal are expected to participate 1in

the outing which usually lasts between two and three hours, after which
members return to their various residences to .change up and get ready

s

for the evening session which normally lasts from seven o'clock to the ~

1
early hours of the morning.

-

Besides the outing, the interval between the mormning and-evéning-

sessions of each Pentecostal day is also used for meetings of the
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~

varibus Fellowships and Associations, during which time each éronp gives

reports of their previoug“activities and lays plans and programmes for

suBsequent ones. All these'meétiﬁgs are usually scheduled in advance in

cach Peptecostal's calendag of events, mainly so th;t-Obu will be able

to attend them to offer hi§ advice, approval and blessings on whatever

"

‘plans are laid.
In the city of Calabar, for inmstance, Pentecostal periods are

usually periods of economic boom for the city and the movement. For one

thing, they are an opportunity for hoteiiers

-~ - -

hundreds of viéﬁtors thaE flock into the city at this time. For another

toe make money off the

thing, the Pentecostals also provide an opportunity for craft dealers,

food vendors, and sellers of souvenirs to sell their wares.

-

The TPentecostal periods alsc provide the movement's varilous

L. e —_—
Fellowships, Assoclations (see chapter three above) and officers the

opportunity to give reports of their activities, and to meet and discuss

their. various short-term and long-term plans and programmes, ways and
* » .

means to execute these, and to seek their Leader's guidance, approval ..

-

4 .
and blessings on those plans and projects.3 A discussion of the three

annual Pentecostal assemblies and their significance, as seen by the

Tt

BCS, follows.

{a) April .Pentecostal: The April Pentecostal, according to BCS

teaching, is observed to commemorate the death and resurrection of Jesus
-~

Christ. It 1s. also said to be observed to welcome the new year since,

BﬁCf. N.P. bdudk. "Brdthefhood of the Crossréﬁd Star: Pentecostal

Assemblies,'' InsightOut (April/June 1983), p. 125.

’
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for the BCS, ''April is .the first ;onth of the year;"BS This
Pentecostal ié also important because it is during this_period that the
ﬁey officers of the movement are promoted and ordained byIObu himself,
in the belief that it was also in April that Christ had chosen and

ordained his twelve disciples.

. . .
{(b) August Pentecostal: According to Brotherhood ideclogy, the August
5 Al

Pentecostal is said to commemorate a number of milestone events in the

history of the movement. In the first instance, it 1s said to mark the
. .

month in which the movement moved from its very first meeting place at 8

Eton Street, Calabar, to 26 Mbukpa Street in the same city, from which

. —

place it later moved to its present headquérters at 34 Aﬁio Street.
This Pentecostal is also said to commemorate the month in which mcmbers.
of the movement put on their white sougane for the wvery first timo.36
In the early days of the movement, what is now a four-week celebration
eveéy August was celebrated only on August the 8th of every year, the
very day the movement is reported to have movéd from its Eton Street
meeting place to Mbukpa Street. But in addition to marking these eventﬁ
in the history of the movement, the-August Pentecostal is also belieéed
to mark an important event in the life -of Jesus Ch?ist. According to

LObu, it was in the month of August ''that our Lord Jesus Christ was

revealed to the entire world,'' that is, the month in which the voice

3SGospels for Destined 144,000 Virgins, p. 43.

36Ibid., p. 36.
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from heaven declaréd to the whole world, during his baptism in River
- - 37 ] -’ .‘

Jordan, rhat he was in@ged the Son of God.

.It is not, therefore, accidental but providential, ‘Obu declares,

‘that the very.month of the year in which Jesus Christ was revealed to
the world, although he had existed from the beginnirmg of time, should
also be the ?ery mdhth in Which the BCS was revealed to the world,

although, he believes, it had always existed from time immemorial.

-

Furthermore, just as Jesus was baptized in Auguét, as Obu claims, so
also

the first baptism in Brotherhood was in August, -
and in that wmonth also they (members. of the
movement} were revealed to the world that they
were the childrén of God. . . . all important
events in Brotherhood took place during the month
‘of August. . . . Jehovah and @&f Christ perform
wonders in the month of August.

-]
Obu further claims that it was during the month of August that the flood

of Noah's day took place as a judgement on an unrepentant géneration.39

{(c) December Pentecostal: This Pentecostal is observed in

h] -

commemoration of the birth of Jesus Christ. Its act&vities are exactly

as those during the previous two.

37Ibid.; cf. The Light of the World, vol. XII (1971}, pp. 30-31.

.38

ThE*LigEt'of the World, wvol. XII-{1971), p. 32.- : o -

391bid.
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. ‘\\\\\h ) . 9. Mother's Day

Obu's létg biological mother, Ibum Mba, has been canonized in the
. BCS, perhaps iﬁ_much the ;ame way that Roman Catholicism has canonized
the viréin Mary. The fourth of November 'is ‘observed --as her
day~-'"Mother's Day.'' On this day,__members,. especially the female
members, visit Biakﬁan to pay respect to ''the Mother of Tod.'' This -
day was cposen not becahse she was born on thaf day or, foi-fhnt mhéféf,
in th% month'of‘quember. Rather, it was chosen because during this
time of the year the rains have ceased and the bad roads to the village
are a little travellable. - Thus, as Obu himself has said, ''"that time 1is-
fixed for ¢onﬁénience."ao .As a further tribute to her, a large
restaurant, named ''Mother's Canteen,'' has been built in Calabar by the
Womeﬂ's Fellowship in remembrance of her. Curiously, there 3is no
ﬁen ion of Obu's biological father in the teachings and ac:ivities of
the, BCS, and consequently there are no memori;ls_for him which parallel
those for ''the Mother of Ged.'' Could this be because the bhiologlcal
fathér(?) of Jesus Christ does not receive the same.amount of atterdtion
in Christianity as does his biclogical mother?

. - - hd

10. The Institution of Christ's Studentship

. 1

-

The so-called Christ's Students are a special category of BCS

"'officers'' who have been made to take the vow of chastity during the

-

AoGospels for Destined 144,000 Virgins, p. 65.

-
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If-

period in which In that celibate state, it is

believed "they are ‘the t:ue*pictures or resemblances of how the angels-

are or, behave 410 They are the movement s .official celibates or

-.‘,\‘

\’ v .
eunuch* whe have made themselves eunuchs for the kingdom of heaven s

sake.' 42 ‘In dﬂdition to the requirement that they be celibate, they

are also expected to forsake .''all these worldly things ipcludfng

parents, husbands, (wives), relatives, wealth, children, ~even worldly

* ,f‘

education, Etc."ti. Christ's Students are further defined ot

characterized as fo&lgws: .
These bought out or purchased people, a people for
- a special possessioﬁ, pillars of the truth, chaste
: and undefiled from the standpoint of God, have
rejected with contempt the ceremonidus homage to
their eartb&y or carnal parents, relatives, loved

ones . . . . .

Ny

Besides the reaairement Ehat'Christ's Students vow to abandon their
. - -

fami]ies—-paren?%, spouses, children, and relatimesas_LChrist's.Students

- aré also made to take some two and half dozen other vows among which

are, chiefly, the vow of celibacy, defined in the BCS as ‘iviqginity;'

4

the .vow of wunflinching obedience to Obu; the wvow to practise and

demonstrate in their 1lifestyles the virtues of trﬁfhfulness.

»
.. e

%lrhe Students' Handbook, 2nd ed. (1979), p. 39. :

4zIbid.’. p. 21. . - T

“31bi4., p. 38. )

aaIbid., pp. 1-2.

aSChrist's Students may, however, seek and obtain permission from

. the_movement's_''Supreme Council,'' i.e. from the Spiritual. Council of.

Churchess~ to visit their parents oT families or even to leave the
Studentship if they so wish. -

#H
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faithfulness, impﬂr:;ality. patiencb, hugilitx, pacificity,. compassion
or mercy, cheerfulpess at, all times,ﬁéontentment, meekness, déﬁorum.

. . . ur .

purity of heart, self-control, i.ndust:'y,.-e':t:t:;‘{6 Attached to these vows.

-~

is the following warning, written in Bléﬁk capitals in- The Students'

Handbéek: ''IF ANY OF THE . . . LAWS ARE VIOLATED, THE VICTIM (violator)

WOULD BE EXPELLED IRRESPECTIVE OF -AGE 'AND PERSON."47

Vow No. 27, curiously entitled ''Common sense'' (perhaps ''common

purse'’ was im:tf::‘.ded),’f‘8 requires thhe all Students live

communistically. Specifically, this vow state&: ''Hand over all the

"money given to you to your supervisor or group heads who will then bring

it to the general purse.'"49

Thi's requiremen't, it is claimed, 1s a
re-activation or re-enactment of the spirit of ''the students of old,'"
by which are meant the early disciples of Jesus who lived

communistically. In this same voL, the Students are Iin return cxpected

to bring to the know of the headquarters, through their . supervisor or
- .

grouphead, their needs: ''Inform!the H.Q. on things that you need,

50

instead of stealing things.or going on begging from people.''™" - Also In

-

~

the same vow, they are encouraged to be thrifcy or frugal and not to'be

Handbook.

.46The Students' Handbook, pp. 6-10.

“71bid., p. 12.

fSWe find the phrase ''common purse’'' on p. 41 of The Studencs’

- -

49Ibid., p. 9; cf. pp. &40-41.

301bid., pp. 9-10
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profligate: ''Do not be extravagant. _ If you misuse thihgs given to you,

you are a thief.''>? : 7 _ ¢

This group of men and women of varied ages (usualiy between 16 and

45) consists of those who were married before but are now, either

-Q
3

widowed, separated or divorced; those who are still legally married but,
following the example of Opu himself, no longer live‘;iéh their wives;
and those who have never been married. All in this group coﬁe to live
in a special residence built.for them at the movémenb‘g ﬁeadquarters in
Calabar for a period of time (about twelve months) at which period they

receive special iﬁstructions and training ffom Obu himself on the

celibate 1ife. While in Calabar, they also serve as Obu's- ''errand boys

and girls'' and as hosts and hostesses to the hundreds of visitors that

daily flock into the movement's headquarters to see the Leader for one

reason or another. Some of the Students are assigned to attend’to the

’

movement's several guest houses within Calabar and beyond. After this
period of training, those not assigned duties at the headquarters are

posted to minister at the movement's bethels anvwhere in the world.

-

The functions of the Students include the composition and singing
of hymns and songs for the movement, preaching, healing the sick,

batptizing new converts, and rendering of humanitarfin services to those

52

'"as the Father gives them the ability to do so.'’ In sum,

in need

their services are seen as being wainly intended to be altruistic. We

are told, for instance, that ''their duties are to seek for the interest

~

Slrpid., p. 10, | o

S21h1d. ; p. 42.



of others. . . . They can even come to your house, wash and iron your

. . e
clothes for you, fetch water for you, sing songs of praise to make you

hapby.t|53 - -

Brotherhood Studentship was instituted in . August 196855_ and
inaugurated during the December Pentecostal of that year, when for the

first time in the movement's history a group of seven young men and

women--fpur boys and three girls—-were 1ﬁtr6duced to the Assembly as
'"Saints,'' which appellation anticipated the kind of lifestyle thev
were expected to lead from that time on. This num;er increased the
following year and during the 1969 December Pentecostal Assembly their
title was changed from ''Saints'' to "Students--in--trainlng,"55 and

later to the present name ''Christ's Students.'' 1In 1970, sixty-two

more men and women were admitted into the group. That number continued

" to grow steadily until there were as many as three hundred and fifty of

them by 1973.56 However, with some of them leaving the Student

(monastiec) life and new ones coming in, the number haé remained at about

the 350th mark in recent years. A recent BCS source puts the current

31p44., p. 17. —

54Members will of course argue that the institution, 1like the
movement itself, had always been in existence; that it is as eternal as
God himself; that there was never a time when it was not.

55The Students' Handbook, p. l4; cf. p. 4l.

56Ibid., p. 41. This number seems to have been greatly inflated by
Amadi who says that ''by the end of 1973, the student population had
reached five hundred;''--''Power and Purity,'® p. 323; cf. p.-327; see -
also Ayankop, p. 78.
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. number of Students at ''over three hgndred.x'57 About Obu's original

. \ - ) -
motive for instituting Studentship in his movement, Amadi conjectures as

follows:
It seems that the Leader originally intended to
est¥blish a movement with strong monastic -
orientation, but found this impracticable in the
light of his own marital status; there was also
the problem of introducing stringent  moral
ideology of a pure monastic institution to a
people whose social and cultural backgrounds
have no place for fit. . . . The establishment of
the Institution of Studentship . . . in 1968
thus became for a ggm a partial realisation. of

- the original dream, )

Considering Obu's attitude toward marriage and family life (see
“section 12 of the last chapter), if there is one position which he would

encourage his members to attain, it is the position of the Christ's

Students. As he sees it, this is the only really sp{fitual position

- which all should aspire and strive to reach--the position of the
"'virgin'' in mystical wedlock with Christ fﬁeir spiritual husband.
Christ's Students, Obu intimates, are‘in a special relationship with
this spiritual Groom, because they have left all--father, mother,
family, husband, wife, and, above ail, their sex life-~-to be married ‘to
and live completely and exclusively for their newly found spiritual
husband, Jesus Christ (spelled Olumba Olumba Obu). According -to Obu,

this spiritual kenosis--~self-emptying, leavirg all else behind for the

M A .sake of Christ--is the one colossal difference between the Christ's

-

- .

¥

7See BCS Journal, No. 2 (1983), p. 92.

——  SBumaat, T'pover and Purity,'" pp. 36364,
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Students and all other categories of officers -in the BCS. Obu saysy for

-
~ -

instance:

Many people say that there 1s no difference -
between the Students and others becauce all of

you can preachyé but you have seen the vast
difference now. ‘

The ''vast difference’’ here refers; of course, to nothing other than

the supposed celibate state of the Christ's Studénts.so That, according

-

to Obu, is the one unique quality that marks them oGt within the rank’

and ffle of BCS membership.

" .Thus, as far as Obu is concerned, the only ''superiority'' in the
N

~— .

movement is ''spiritual superierity’' which, he- implies, can only be
attained through the celibate, '’kenotic,'' .and self-denying Iifesty]e
as epitomized bv the Christ's Students. It is in this light that his

- o .
following statement about what he calls ''episcopal seniority'' is ta be |

understood: S

‘There is some~ misunderstanding in Brotherhood
“concerning the assertion that-everybody is equal
here. This 1s an expressiop of oneness and
liberty for all, but in status, we are not equal.
When Christ came . . . the first time he had
thousands of disciples from where e chose
seventy, then twelve apostles, and Tastly, the

SgSCC Minutes, August 11, 1973, p. 15. it

6OAmadi has pointed out, however, that the ideals of celibacy and
abstinence from sexual pleasure on the part—of the Students have not
always been achieved. He goes on to narrate stories-about some of the
Students who actually got involved 1in sexual ‘activities among
themselves, resulting in the pregnancy of some of the women in the
group. Defaulters, as might be expected, were expelled from the group,
drastically reducing their numbers from 350 in 1973 to only about 150 in
1978. - See Amadi, ''Power and Purity,'' pp. 327-31. Ayankop also
"'noted two cases of . . . pregnancy of unmarried girls members of the
movement in 1970 in one congregation,'' although he did not say whether

these girls were among those who had taken the vow of celibacy; see .

Ayankop, p. 70.
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_three men cabinet. Could this show that all the

disciples were of equal rank? Among the tliree,

he chose one he loved best' and reposed all

confidence . in him. They always passed their

requests through- him to Christ. He ‘also .chose

Peter _aﬁong the three, to be 'the head and

< spokesman. This is the work of God. Jesus, loved

John best . but selected Peter ‘to.be the head.

This shows that people have different gifts from

- God. Peter and John had no access to the money

for Judas was charged with financial

—Tesponsibility. When he was crucified, he did

not hand over his mother to Peter who was the

head, but he gave to John the beloved. Jesus

himself did not entangle himself with financial

affairs. During the time of prayer he would

either. go with twelve, nine, three or alone and

pray tglthe Father to show you that all were mnot
equal.

-

Having said that, .he goes on to remark further as follows about the
uniqueness of the position of Christ’s Students:

All the positions iIn the Brotherhood -are quite
clear to people, but the position of the Students

. is a mystery even to the Students themselves, but
only God knows. :

The_m?stery—:eferred to' here which allegedly surrounds the ;ffice

or position of the Christ's Studentg cannot be other than '‘spiritual

§ mystery,'' for the mysterious, according to Rudolf Otto, is at the very

core of ;piritualicy. What 1is germane to our argument here, however, is

the fact that of all BCS offices, 1t 1is the office of the Qhri;t's

Students around which Obu himself has cast qhis cloud of mystery, which
suggests to us éhat it may, in fact, be this office which stands out in :

his mind as the one closest to his own leadership and spiiiggal.

position. Indeed, it is because of pronouncements such as those just —

$1scc Minutes, August 11, 1973, pp. 18-19. e

821444, p. 17,
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quoted above, that some of his followers, especially the Christ's"

Students themselves, conclude that immediately after the position or

.office of Obu as the movement's spiritﬁal leader and overseer, comes the

office or position of~+the Christ's Students In the movement's sacerdotal

hierarchy. The basis of such a conclusion, as we have indicated, is the

belief among most members of the movement that the celibate is more

‘spiritual and that, in a- "'spiritual kingdom'' like the BCS, the truly

-

greatest or highest among the.membership are those who have completely

given up their sex life for the sake of this kingdom. However, when one

-

remembers what Obu has sald about the office gf the elder--that 1t 1is

-

''the highest'of all positions in the house of'God"63--oné ‘cannot but

wonder as to who, next to Qbu himself, is really the greatest.

Perhaps what is more important for us, however, sociclogically
speaﬂzﬁg; is the waywthe movement uses the skills and talents of the
Christ's Students for its social and economic advantages. A good number

of these Students were formerly trained in one profession or another

before they joined the Studentship. Some of them had,)ig;n trained

carpenters, for instance. Some others had been professional masons.
Others had had training in such other trades as tailéring, driving,

school teaching, hair dresssing, etc. Still others, of them had been

trained artists and craftmen and craftwomen. Otheig, had been
professional electricians. But not all of them had been usefully

employed before joining the BCS and the Studentship. So. when fhe

: previously.unemployed had the opportunity to h$ used 1in'the movement,

'63The'Elders"Hahdbook} p. 21; ef. pp. 52, 33. = B

.‘ Vﬁ

W
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- _ o
'"for the Lord's work,'' even without any salary, not a few of them were

only too glad to be so ﬁsefully employed. The movement has for its part

not hesitated to take advantage of such varied talents among its
'membcrship. . Rather, it uses the many skills and talents profitably in

different sectors of its developmental projects. . For instance, the

carpenters, masons, and the electricians among them have been

<

tremendously useful In the building of the-movement's bethels, healing
B

~homes, vocational centres, guest houses, office‘ complexes, both in
Nigeria and abroad. The secretaries and typists among‘them have been
employéd in'var%gus capacitfgg'in the movement's gecretgriat, in its
publishing outlets and so on. Some of the trained school teachers among
éhe Students have been employed in the.Brotherhood elementary “school

located on the premises of the movemen:'s headquarters in Calabar64 and

also at their vocational school all over the Cross River State.

. . .
Moreover, as we mentioned above, some of the Students are talented

-

singers and song writers.. These have been used in makiQ; tapes and
albums and” song books which are them sold to thousands of both members
and non-members. The finrancial returns from the sales qf-these'items

are usually quite a substantial source of income for the movement. In
addition, those Students who have been given special permission by Obu .
Iy

to contimue in their ''secular'' vocaticn or employment are expected to

-

turn their salaries or wages into the common purse.
X -

- - .

-

4
6 This elementary school, ong with other denominational schools

in the Cross River State, has/been taken over by the State government.
However, many of the teacherS there aré members of the BCS who turn in
their government-paid saTaries into the ''common purse'' if they are
Students. ' - ‘

(.
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_ Thus, a; in the monastic orders in other,religfou§’5raditions. the
Students' vows include mnot only a vow Eo-celibacy but .also ;ne'for
‘'poverty.'' In fact, vow No. 20 specifically requires that ‘thcse
Students ‘''avoid lustful desires,'' and then goes on to elaborate om
wh;t these desires consist of--money, clorhes, etc. This particulé;/;ow

. goes on to instruct them to ;'fix.your hearés in God'' instead of fixing

6
them on such lusts and luxuries as money and clothes.-5

In 1975 another body known as Christ's Servants, whose goals and
objectives are quité:similar to those of the Christ's Students, came
into existence in BCS “trseitutional and organizational structure. To

this later body we now turn attention to see . who they are and how they

came Into existence.

" 11. .The Institution of Christ's Servantship

Formerly referred to as ''On-active-service Body."66 BCS Christ’s
Servants are a spec;al g;oup of men and women who, like the Christ's
Students, have decided to.dedicate themselves, their time and energy :o.
full-time service for God. At the time ;f this writing, they dre said”
to be ''over two hundred in 'number."67 The major difference between
them and the Christ's Students 1is that -they mayh,marry. 6ther -

differences between them and the Christ's Students are indicated by the

4

655ee vow No. 20 in The Students' Handbook, p. 8.

§§BCS Journal, No. 2 (1983), p. 92.

67Ibid.
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. following statement said to be part of an address to them (Christ's
Servants) by Obu, in which he defined their identity and role. The
bodv, Obu reportedly said, was made up of

. . « mature Christians, who have come’ “to
practise and demonstrate the life of our Lord
Jesus Christ to the Students and others. The
Y Students come to learn that they will not marryv,
wear shoes, watches, have radios, and to forsake
their carnal fathers, mothers, relations, to
serve God and Pis Christ day and night. But the
Christ's Servants are not learners, but mature
' brothers and sisters, who have no interests in
the things of the world and have therefore
determined on their own to serve God. . . . The
Students have signed papers (the written vows?)
with me, but in vyour own case, you do as the
Spirit directs wvou. . . . People are among vou
who do not want to marry,. but when the time
comes, I will know where to place them. . . .
Those who marry, I will know where to-place them,
. « .« At the end of time, T will group peocple
according to theilr works. I will select, my
virgins one side, ‘those who married one.wife, omne
side, and others will be sent outside. . . .'You
are free to marry and go to the university. If
vou do the work of God: with sincerity agg
honesty, you willlhave radios, motor-cars,;etc.

We see, then, from this speech that Obu seems to be more liberal
with the Christ's Servants than he 1is with the Christ's Students in
terms of what both groups may or may not do in and with their lives.

' ﬂ\ ’ Tt
Christ's Servants not only may marf?ﬁ\\tzs, mav also have radioes,

t

motor-cars, etc.,' and may even attend the university to obtain

'"Ysecular'' education. Chrisé's‘Students, on the other hand, may not do
any of these things or own any of these luxuries. Although the Christ's

Servants may do or own these ''worldly'' things, vet.we are told here

that they ''have no interests in the things of the worl§ and have

-

68Cited in Amadi, "POWefﬁgﬁd Purity,'' pp. 331-32.
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therefore determined on their own to serve God.'' TIs this a
» . .

contradiction in'IEgié? .Indeed, if the Christ's Servants may engage in

such ﬁgndane activities as “marriage (as Obu definitely r ards

3

marriage), obtaining secular education, owning things like radios and
motor-cars, while the Christ's Students may not engage in these
‘activities, it 1is not clear in what s;;se the Servants are any more
''mature Christians’'’ than are the Students or a suitable. spiritual
example to the latter. In other wq:ds, glven the freedoms of the

Servants and the restrictions of the Students, how can the, former
. : [ 4

institution be logically and morally be sald te be, as Amadi claims, a
spiritual and ''moral testing ground for prospective students"?69
: Y

Might not the '"'free life'' of the Servants be, in fact, a source of

temptation and distraction to the Students? These are by no means
merely rhetorical questions: Their significance 1is, in faect,
underscored by Obu’'s own awareness of the possible negative spiritual

influence the Servants might have on the Students. He once articulated

this awareness in his address to the Servants in which he said in part:

Christ's Servants are warned from mingling with
the Christ's Students in order not to spoil and -
corrupt them from their voluntary obligations and
vows., You are not one kingdom with the Christ's
Students. The Christ's Students are not to marry,
or to be given in marriage. They are not to have
anything to do with the affairs of this world. On
the other hand, in your own kingdom, you are given
the option to own a sister or remain single. This
being the case, why do you Jpant to spoil the
Students who are not to marry?

91b14., p. 330.
7OThe Truth about the Christ's Servants, p. 116,
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Perhaps what Amadi means here by "mo;al testing ground'' i; that,
with ‘'regard to the queétion of celibacy as the ideal wvirtue for the
religious life, it may be at the level oflServanCShip that Obu will be
able to tell fairly accurately who among the Servants will be able to

stand the ''test'' of the celibate- life. For we see even from the
[

speech quoted above that the celibate life is still being held out

before the Servants as the ideal for those who want to be rtruly
religious and spiritual. The provision that the Servants may marry
seems to be given here with the tongue in Obu's cheek or, as Amadi

himself puts it, ''was as much a test for them to prove their ability to

v *

withstand the stringency of celibacy, as it was a door conveniently

provided for the 'weaker brethren' among them to leave the fold, as some

actually did."71 Indeed, Obu seems to have come to review and revise in

recent years the initial freedoms and privileges of the Servants, and

now demands celibacy and poverty even of them. In a recent address to

the Servants, he told them:

Now I want to know how many Christ's Servants do
not want to marry, and all those who want to deny
all the material things of this world and the
pleasure of the world for the sake of the gospel.
The reason I did not cast a yoke upon your neck
was that some have turned to the material things
of this world. Therefore in order to avoid such

" .disappointment, I gave you that condition (the
option to marry) to test your faith in God. I
thank my Father because . . . there are” some
among you that do not want to marry and some also
have denounced the things of this world. The day
“ such people break their vow, "I shall dismiss
them. The Christ's Servants should not misuse
the privilege the Leader gave tg_skem to marry
only one wife. . . . All those who vowed never to
marry and to denounce the things of this world,

"libid., p. 333.



if later on they turn back to all these things,
they have failed to redeem their wvows to God.
All the Christ's Servants who honour their vows,
their names should be sent to the Leader's Office
for record. A time will come (when) I will make
my final selection. I shall reuard,a;l faithful
Christ's Servants for their celibacy. ~

294 -

Moreover, Obu has come to change his wmind about the issue of  the

Servants owning such

1

His new position on this issue is unequivocal:

1 do not permit television or radlc sets or.

cassettes in the Christ's Servants' quarters.
I have nothing to do with any instruments made
with thuman hands. Whosoever wants to have
radio sets, television sets and ?fher disco
equipment should go into the world.

»
'worldly things'' as radio and television sets:’

0f his initial permission ‘that the Servants may own things -and be

married, Obu explains:

@

Do not take undue advantage to indulge In
fornication and adultery because 1 say some
Chrigt's Servants who cannot maintain their
celibacy can marry one wife or husband. Some of
you misunderstood me. When T told you to wear
shoes, have radio sets and tape recorders, this
was only to test your faith in me. T have people
among the ordained ones, choristers, elders and
congregation who had denounced formication,
adultery and have chosen to marry God 1in
preparation for th;z wonderful kingdom of God now
on earth with men.

In fact, one of the functions of the Christ's Servants' Council (CSC) is

to keep regular records for special commendation of:

L5

a. Those among the Christ's Servants who vow to
be celibates. :

Q
The Trut® about the Christ's Servants, pp. 34, 123.

Ibid., p. 125.

Ibid., p. 124.
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b. Those Christ's Servants who do not wear shoes,
trousers, coats, etc.

c. Those who have denied themselves evervthing to
F follow God.

Those to be noted for rebyke include:
d. ‘Thﬁse who marry more than one wife; and
' e. Those who wear shoes, trousers, etc.75
The .basié differences Dt'uetween the Christ’s Students and the
Christ;s Servants- notwithstanding, however, the Servants, like che
Students, live c0mmﬁnistipally in the special quarters built for them on
the premises pf the movement's headquarters in Calébar. As also in éhe
case of the Students, the Servants' ''welfare, posting and activities

e 76

are controlled and organized by the Leader's Office . . . Unlike the

Students, however, the Servants are not bound, as iIndicated in Obu's
reported, speech above, by any spelled-out. vows. But the Servants
hnaergo the same basic tréining, as do the Students, conducted by Obu
himgelf, in the life of dedicated discipleship, in how to ''witness'' to

non-members, how to conduct Bible classes and worship services in the

bethels. 1In other‘words, during their stay in Calabar both the Students

- and the Servants are prepared for the ministry of the the movement in

the same manner.
Although Christ's Servants are not bound by any written vows, they
are nonetheless expected to conduct themselves in ways which their

—

Leader considers to be morally, socially, and spiritually becoming of

"Ibid., pp. 119-20.

76BCS Journal, No. 2 (1983), p. 92.
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their c¢alling. These ways include, among other things, dedicaticn,
trustworthiness, industry, patience, simplicity of lifestyle, deco#g;,
honesty, thrift, and love for the word of God and spiritual matters.

While in training, the Christ's Servants, 1like the Christ’'s

Students, run errands for the Leadg;, are sent to nearby bethels within

Calabar to put into practice the training they received in conducting

L o

services, or are assigned to help in varfous capacities in the general

infrastructural run of things in the headquarters. In sum, "'the

min#getrv of Christ's Servants is a humanitarian service, service for

vi 17

humanity without seeking for immediate rewards. In addition, the

Servants are told to go from house to house to pray for people, ''wash

their clothes and minister unto them as if you do 1t unto their

-

Lord."78 After their training, which usually lasts for a year or so,

they are then posted to the movement's ''out-stations'' to minister in

different capacitiles, especially preaching and baptizing. Their other

duties are summarized as follows:

1. It is the responsibility of all the Christ's
Servants to see about the general tidiness of
34 Ambo premises (the movement's . :
headquarters). ’ .

2. It is their responsibility to usher in
strangers and arrange everything in order
without being told.

3. They should fetch water for the visitors at
the guest house and Students' quarters,

4. 1t is their responsibility to share feast

77The Truth about the Christ's Servants, p. 1l4.

781bid., p. 123. We recallohere that thié was the kind of life of

selfless service that Obu himself 1s reported to have led as a young man
(see chapter 1).



297

. and to make sure all partake in the feast in
equal share.

5. All of them should attend morning prayers, ten
o'clock service and Various fellowships in the
evening regularly and on time., It is their
duty to go and assist our Holy Mother in some
manual work at 26 Mbukpa Road. .

6. All the Christ's Servants should change pulpit -
in the out stations: In short, all the
Christ's Servants should co-operate in love,

gentleness, meekness and. peace to see about .
the gener§§ welfare of their master's
vineyard. -

Because of the simila}icY in function and the kind of moral image
expected of both the Students and the Servants, Amadi concludes, and we
agree, that

The Institution of Christ-Servantship 1s thus,

in some ways an extension to the original

(Student) body. Both represent the movement's

attempt to .portray and iInstlitutionalise the

finer aspects of its moral teachings and ideals,
“~ and to 1inspire both mqﬁ?ers and non-members
alike to strive for them.

But the advocacy of celibacy and the establishment of semi-monastic and
monastic institutions such as the Christ's Servantship and Christ's
Studentship are in themselves alien fo African’cultures. For in these
cultures marriage, the family, and the begetting of many children are
obligatory and seen as means of perpetuating the family li;eage and
ancestral roots. Hence, eveﬁ in modern Africa, any system or ideology

o+

that advocates the single life or, in religious language, celibacy, is

79Ibid.. p. 35.

v

80 L L a

~“Amadi, "'Power and Purity,’’ p. 334.
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suspect and looked upon as ''an incomprehensible upsetting of the social

and’fgigious‘order."a1

Amadi narrates that*the institution of Christ's Servantship was
born after the purge in 1973 within the camp of the Christ's Students.

The purge, according to him, had come about as a result of the

embarrassing moral decadence and failure to live up to their monastic

vows on the part af the Students (see note A0 above). We are told that
o

after _ﬁhe purge, ''the old policy which allowed for indiscriminate
_admission inte studentship, now required some sort of reappraisa]..."82
One of the outqege of the reappraisal was the establishment, in December
1975; o}' the institution of Christ's 'Servant-sl’.\ip '"'as a probationary
institution for admission into studentship. .In other words, it could be

regarded as a moral testing ground for prospective students."83 Amadi

. B
goes on to suggest, in fact, that '’'the main obiect’'' for establishing

the institution of Christ's Servantship, was to provide a kind of foil

to the Students and thus to ''revive and regenerate them against further

moral slip."s4 -°

e

Rut if Christ's Servantship is a kind of prepararory school for

entry into Studentship, and Christ's Servants are permitted to marry,
would such an arrangement not break up the family 1ife of those Servants

- .
who, having been married by the permission granted them, may later
o :

'PIZahan, p. 10; cf. Mbon, ''African Traditional Community in
Transition,'' pp. 57-59.

82Amadi, '"Power and Purity,’' p. 330.

1p14. _ -

841114., pp. 333-34.
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decide to becope Students? Amadi claims, however, that '°'

although theyv

-~
far not been exploited . . . (because) they seem to have volunt

opted for —celibacy and a 1life of poverty as

rounterparts."85 But why would the Servants choose the celibate life
even though they are allowed to marrv? Most likelv due fo the very high

regard and status accorded the celibate in the movement. Or because
’ v

they are truly convinced of, as Amadi puts it, '"the principle that

-~

celibacy is the best form of life to be pursued,'' and that, according
to their leader, ''only celibates will be qualified to attend Christ's

spiritual feast. The defiled con neither see Him nor walk with Him."86

12. Special ''Weeks''

The BCS observes special ''Weeks'' throughout the yea%’ for each of
the- categories of officers discussed in chapter tweo, including, -of?
course ''Weeks'' for both the Christ's Students and Christ's Servants.
During each of these Weeks, all officers &f the movement throughout
Nigeria and from abro;d whose Week is Being observed, come together at
the movement's headquarters in Ealabar: This period prevides a gpecial
retreat for the officers to learn more from the ''source'' (Obu)} about
their specifie responsibiiities~and how to carry them out properly and

efficiently at their various stations. In other words, the Weeks serve

85Ibid., p. 333.

86 h1d., p. 322,



/' -as periods of special refresher course for_thé various categories of the

movement's officers. - Ultimately, the Weeks are Obu's means of

continuing to.exercise- his charismatic leadership and of keeping his

officers committed to his cause.

-

We havé in this chapter been examining a "select number of BCS

practices and institutions, with a view to understanding more fully its

modus -operandi, dits mental ;ictures of the world (or 'map of the

universe), its intellectual constructions of reality, and the totality

of its ideology. No doubt, the institutions and practices which we have

examined here are nothing but BCS -affirmations of its own scale of

values relative to things both sacred and secular.

[y

Further, ‘these institutions and practices are iImportant to the

movement, noc_pn&y.becéﬁse they serve to give it 1ts self-identicy as a
-~ . . -
community of believers, but also.because they serve, too, as a means
whereby the movement attempts to preserve or perpetuate Its existence,
since they are even ﬁbw beginning to form the foundation of its mythos

L B
and traditio® for subsequent. generations " of mgmber%.. Thus, the

ﬁovement's Institutions and practices of toda; will become 1its
‘cradition, that which is hand;d‘down, to future éeheraticns.

But tradition and myth are never s;atic or monolithic. Thereforé,
there is no guarantee that BCS inséiéﬁtions and practices of today will
retain their present content and qolour forever,- unchallenged and
uﬁqﬁestioned by future .members. Indeed, BCS's attitude towards African
religio-cultural traditions, the subject of our next chap}er, is a

trenchant {llustration ¢f the challengeability or even overt defiability

(at least partially) of myths and traditioms.

VA
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CHAPTER V

HAVING ONE'S CAKE AND EATING IT: OBU AND AFRICAN TRADITIONAL CULTURE

Of a truch, Brotherhood of the Cross and Star has
come to destroy custom and tradition.

== Olumba Olumba Obu1

Eric Sharpe has correctly observed tﬂat. religion "'may . . .
approaéh theﬁfgl;ure in which it finds itself in either an affirﬁhtive
or negative way, either supporting or attempting to overthrow (or at
least modify) the values it finds there."2 In somewhat the same vein,
Bryan Wilson, referring .Spec;fi&ally to new religious movements in

) “generql, writes: '"It is a characteristic of sects, arising witﬁin a
traditional culture that they are simultaneously both radical and

c;nservative."3 It will be evident in the present bhapter.;hatJObu

ﬁortrays this dual; largely ambivalent. attitude towards Afrfican
traditional culture, straddling, so to speak, between appgrent

_ acceptance ?nd obvious rejection of ° some African traditionai

religig;cultural beiiefs and practices: The first part of the chapter

. -endeavours to point out vestiges of the traditional culture which Obu

»

1Revelation of the Holy Spirit: Special Release for Christ's Week

. (1981), p. 27. N - - ,
. 2Eric J. Sharpe, Understandingvkeiigion (New York: St. Martin's
Press, 1983), p. 131. \ o .

- -

3Bryan Wilson, Religion in Sociological Perspective, p. 105.
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adopts and adapts into his system of beliefs and practices,.uhile the
second péﬁpﬁéﬁfcusses those‘:lemeﬁts %f the culture which he,;ondemng

--and rejects. ’

1. OBU HAVING HIS CULTURAL CAKJ OR SO IT SEEMS

(a) What is Man?: One of the areas of apparent continuity

between African traditional religions and the teachings of the BCS may
be observed in . the anfhropoloéies of the'tvo. There ;; something In
Obu's anthropology that is sirikingly reminiscent nf African traditional
.belief in totemism,. -according to 'which every person 1s believed to
maintain a certain entitative .xelationship with “certain .nhje&rs or
beiqgs in ﬁatﬁre such as -trees, animals,.mountains, etc., Accordifmg to
this belief, a.Person'slother soul (ukgoﬁg) ﬁay inhabit’ some animal or
tree in the bush. That other soul 1% called ‘in Efik ukpong {Kot
(literally '’'bush soul'')! Thus; the "so;l" in the bush becomes }ho
pers&%'s "do;ble." It is farbidden to kill the animal.or cut down the
tree in whicg a person's "doubie;' ig believed ta inhabit, for doing
. . .
so, according to the belief, would mii? physic%ﬁ destruction {premature
deéth) for the person ;ho carries in himself or he}self the ''soul
co@Plement" at home. That Obu believes this with all his heart there

.

is no doubt, as is evident when he =ays: ''. . . if you cut down a tree

-

vou have committed murder because somebody must die somewhere.''

4

4The Supernatural Teacher, Book 2, p. léb.
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It is because of this bg&ief in the totemic relationship between

- human beings and the things of nature that Obu preaches vehemently

s~ .
against meat eating, stressing that ''if you eat meat of any animal, do
& you not know that you have eaten man?"s Indeed, he could not be more

. emphatic on this point than when he says:

Brethren, I have told vyou that animals and
birds are human beings. Any time you kill a
he-goat for food, somebody must surely die
somewhere in the 'world. You have therefore
killed a man. When you kill <a she-goat, you
have killed a woman or girl. . All male animals
-represent male (humans}, and female animals
Tepresent women or girls. . . . All the fishes
"killed -daily represent the number of human
. - beings who die daily in various parts of the
' world. ©No. matte% how small % fish may be, he
is a human being. '

Having incorporated some aspects of fhis:be?gef‘into his teachingi;i?bu
goes on to speak,ﬁas we hhvé.alfeady observed, of the multiple sources
of human beings. Thué, some humans come from the veget;ble part of the
earth; others from water; and still others from the celestial or
heavenly bodies:.7 Obu expresées this Pelief this way: '"Right now our
brethren are emerging from water, others from th; moon and stars and
from all the plains of c:eation."8 According to him, each human bging

in this world behaves according to the particular source from which he

or she originates.

Ibid., p. 93.

6Ibid., pp. 145-46.

70n the elaboration of this belief, see section 5 of chapter three
—-— = - - - above, especially page 152. - S o e

.
: . N

. 8Our Lord Jesus Christ the Alpha et Omega, p. 52.
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-(B) Brothethood Feast: Another ﬁractice in the BCS which resembles

very closely a similar practice in African traditional religions, 1s the

—_
—

Brotherﬁgod rite of feasting. Viewed against the 'background of its
origins,'this rite” also resembles :he‘rite of'éhe love fgnst or the
agape fedat in eéfly‘ Christianity. But the particular aspect  of
Brotherheod éeast that resembles African t;nditional oath taking {s [to
be seen in its symbolism. As practised in the BCS, the feast, like the
agape feast, symbolizes the oath wﬁich binds members in a kind of
covenantal obligations,- In_African Eraditional religious svstems, oath
takiqg between two individuals ;r between groups of people is a vow ta
the effect that neither .party will co;scigﬁs]y harm or plan any evil
against the other. 1In ordex to seal a pact between two individuals or
between two communities or groups of people, a common covenantal medl or
drink is shared, usually from 2 common dish, by the parties corcerned.
The meal or drink symbolizgs the fact that neither ﬁarty will harm or
think evil of the other. A common food item which 1s still being used
for this purpnse among the practitioners of the traditional relikions in
the kola-nut. Even modern Africans still believe that the person with
whom one has shared é'piece‘nf ko]g—nug is morally bound not to harm or
think eyil of one. It is believed in this context that if one thougﬁt
evil or planned to harm a person with whom ont had shared a covenantal
meal or drink, one would offend the gods and ancestral spirits, and
would consequently be punished by trhese supernatural beings. The
punishmeét could take one of several forms, such as personal sickness or

even death, bad luck in hunting, poor harvest, ill-luck in trade, or one

could eyén bgrst:pckrdgad by lightning, etc.
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This is exactly the way Obu interprets the sigﬁifigiﬁce of

Brotherhood feast. For example, he says: ''. . . you eat the same

.bread and drink from the same Cup . .« . and ‘so if you think 111 of
a ‘ . .
another’ you will suffer."9 Further stressing the socilo-ethical

dimension of the feast as an intégrating factor, Obu states:
Do not underrate this feast. It brings you new
life and binds you together. ., There should be
no division in the bethelfo Realise that you
are members of one family.

»

In another context he emphasizes the same point as follows:

Onerness is what this feast signifies. - It is

the same as the last supper of our Lord.

Whatever you do, 1f there is no feast, you

have done nothing. . . . It . is a Passover
: which takes away our problems.

The feast is also believed to be a symbol of humility and equality among
members. The symbolism is explained this way:

Brotherhood is humility. This is very simply
illustrated iIn the Brotherhcod LOVE TFEAST. 1In

serving the feast, there is no class or age
distinction. Every person, no matter how high or
low, rich or poor, young or old, eats from the
same plate. With humility in us we can overcome
all iTgluences that can make us-chew ourselves as _
meat. ’

Brotherhood feast,. like the convenantal meal in African natdive
religions, we are further made to understand, should be eaten with a

clear conscience; that is, after one had confessed all of one's sins to

J

SCC Minutes, April 25, 1976, p. 10.
10 '

9

SCC Minutes, December 30,7 1978, pp. 10-11.

Ysec Minutes, December 1977, p. 4. .

- ’ oot . - - — - - PR - - - P T - - -
1"SCC_Minut:es, February 28, 1980 (in the Dec., 29, 1979 issue of
the Minutes, p. 31). :
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God and resolved all misunderstandings and ill feelings between one and

one's neighbeurs. That .is what Efiong Orok means when he savs: ''Clear

13

vour mind before you eat any feast. Indeed, even in the modern

African village, the kola-nut is still reparded as’ a svmbol of

frierdship, trust, and good will.
The African traditienal oath- to which we have referred itself may

-consist of some concoFtion prepared bv a traditional medicihe man or
A .

woman or by-the’elder.or leader of a particular communitvy. Tt is then
drunk from the samelcup by the parties concerned. Or, in the case of an
o;ﬁh between t;o individuals, it may simply céﬁsist of one af them
licking literally some blood taken from the other by piercing_his or her
body with a sharp inétrument. In some cases, the blood is taken from
both parties, in which ca@@ each one Jicks the blood of the other.

Sometimes the licking of blied JIs done symbolicallv by each one simply

N -

kissing the other's bare breast.

" )

-

As we have said, Brotherhood feast performs the same function which
African tradicional cath taking performs 1in terms of being a svmbol of

covenant between two parties, That this is so is explained as follows:
. Any member of Rratherhood who thinks evil
against another is bound ro face hardship and
problems; that .is, all who have participated in
the 'same fenst. The gast is+another way of
. saying that we are one. '

-

3 . .
Indeed, even the devil or the ''destroyer and his hosts'' are also

r

believed to participate in Brotherhood feasting. Therefore, even these

- . . -~

13Efiong Orok, Mysteries in Brotherhood (n.d.), p. hl.

Vé1pid., p. 54.
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devilish beings are also bound by the covenantal obligation which binds
all who participate in the feast. Because of that, we are told, ''they
have no adverse mind against the members for they have.caken.g common
';oﬁ:"ls

Brotherheod feast consists of eating together, usually from a
common dish, as 1in African ;raditionel religions, biscuite, sugar cane,
groundnuts (peanuts), %nd fruits. This is the simpler of two main forms
of the feast--the. form found to -be more convenient to handle after each
Sunday service fnvélving hundreds of participants. It is also this form
that members are encouraged to use in entertaining guests in their
homes. Members are strongly urged not to allow guests to leave their
homes without belng entertained. They are constantly reminded to follow
the example of Abraham whose habitual hospitaiitf led him to entertain
angels inadvertently and was abundantl& bleseed as a result. Members
are alsc reminded that bv entertaining every visitor “ho happens to turn
up irr their homes, they may be entertaining not only angels but also,
more importantly, Obu himself who may decide to visit them in any guise,
for instance, as a stranger, siek person, .beggar, etc., in order to
bestow his blessings or healing on them. Should such members turn him
away In those guises, they would therefore not receive the blessings or
healing intended for them. For that reason, BCS members always insist
on entertaining their wvisitors, even 1f such entertainment invelved

giving the visitor only a glass of water. In this connection, Obu

specifically admonishes his followers as follows:

lsIbidf
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Celebrate the feast everywhéie. Fruits should

not be lacking iIn your house, in your offices,
in your cars, and everywhere. N?g people do not
eat alone. All eat with angels.

-

Obu himself demonstrates this act of hospitality by providing ''fruit

-

feasts'' to the hundreds of visitors that he receives daily. Fruits are

used for these feasts, because, as we are rold, ''fruits are angels'

foqd. lThey feed not,only the physical body but emotional, astral ﬁnd
etheral bodies of man as well."17

A fuller Brotherhood feast consists of the items mentioned above,
in addition to full course meals. This form, because it involves much

-

cooking, 1is wusually carried out in individual members’ homes, as
"'directed by the ;;irit" thfough either Obu himself or through the
visionegs ror ''spirited é%ildren." But both forms cﬁ’\&east may be
recommended to members to be performed in their homes, depending on the
financial circumstances of a particular member.

Regarding what used to be included in the fuller form of the feast
when ié was.first instituted in the movement, Obu tells us: ''Formerly
. - . we usually killed many goats, cows, for feast, but now no
more."18 The animals killed on those occasions are n;t to be seen as
sacrificial (as an appropriation of a ritual from the native African

religious system), but merely for meat. It is customary even in modern

Africa to kill cows on remarkable festive occasions firstly as a sign of

»

16August Pentecostal Assembly Weekly Gospel, vol. l: The Spirit of
God (n.d.)}, p. 43. This statement is reproduced verbatim in The Return
of the First Begotten of God to the World(1983), p. 46.

170;qk, P. 52.
18

Revelation of the Holy Spiric, p. 133. -
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the ificance of the occasion énd secondly in order to provide enough
m;;ZSijizlhoge who grace the cccasion with their presence. Obu claims,
hcdever: that God has instructed thgm agaiﬁst the kiliing of animals for
the feast; because animal§ are also human and even divine and killing
them, therefore, is just as sinful as is murder Ar as sacrilegious as
sacrificing God. What is interesting to note here, however, s how,
even in the life time of the.fouqder,and leader of a religious ﬁovement,

change in reiigious practice can take place.

Although it may be seen . a; the ritualdzation of social
relationships, a Brotherhood feast 1s not merely a soEihl event; it is
first and foremost a religious rite. A feast 1s usually recommended in
circumstances in which a particular member of thg.Povement is in search
of employment, promotion at work place, children, recovery from
ill-health, ﬁrotection against evil powers, success in examinations, for

—~instance. Or, it may be recommended in celebration for these blessings

already received or in fulfilmenf of a vow. 1In the former case, the

feast represents a kind of sacrificium salutis--sacrifice or offering

intended to, evoke salus, salvafion. In the latter case, the feast
- becomes a sort of votive offering--offering in fulfilment of a vow. 1In
this context, Brotherhood feast may be seen to be a substitute for

-animal sacrifice or offering in African indigenous religions. One gets

‘that impression from this statement from Obu himself: )
. . . we have a right to rejeice and celebrate
feast. And all the feasts we celebrate here are
the requirements of the Holy Spirit and He really
enjoys it (sic). If there i1s no feast, you
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cannot find any sp;rit here.r We do nog Esquire
sacrifice here (any lomger) but the feast.

Whether the.siﬁpler form of feast (commonly called "fruif fe§st"
because only fruitsh are used) or -the fuller form 1s recommended,
depends, as we have said, first of all on the financial circumstances of
éﬁf’particular member agd secondly on the gravity of the problem for
which solution is sought or received. In any case, B;othérhood, like the
holv water and holy oil (discussed bedmw), 1s believed t; provide those
who Partake of 1t with some kind of protective coating against the evil
powers of dangerous splirits or malevolent persons.20

Some occasions for Brotherhood feasting require only the presence

-

of children up to the age of seven or so, supervised by am adult or two.
For example, if childless couples are in search of éhildren. they are
usually advised to ''make a feast'™ for children. The belief belind
this is that the souls of the children at the feast will attract
children from the spiritc wor%d into the families of the couples making
the feast. In Brotherhood cosmology, as in African traditional
cosmology, .childréﬁ are seen as spirits of those who no Jlonger
physically walk this earth and are therefore spiritual beings in human
flesh. Or at least they are thought of as beings u%o have been to the

spirit world and returned. This notion i1s articulated by a number of

-

adherents of the BCS respectively as follows:

All children born into this world are but the
dead come alive through natur®™ birth,
through woman. In worldly vocabulary, this

19

The Truth About the Christ's Servants, p. 43.

2OSee Orok, pp. 59-60.
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prdéess is called reincamaﬁon. Without
death there would be no birth.

-

In the same vein, E.O. Akpan writes: ''The children we have are souls
22

-

incarnate and reincarnate.'’ And Apostie V.E. Eipenyong tells us
that children should receive first consideration in everything because
they are
the father of the man. They are the prophets of
0ld come back. That 1is why they have more
wisdom in not going back to worship the idols of
our 2gorefachers but think constantly about
-
God. . )
Because children are thus believed to be spiritual beings, they are
therefore to be held in high regard and treated with respect and
.iaignicy. That is why disciplining a child b; flogging is listed in the
BQﬁnas one of the cardinal sins from which members are warned to flee.za
That is also why at a feast where both children and adults are present,
the former must be served first as a sign of respect. This view of
children, however, may be traced back to Nigerian traditiomal religious
background where there is a ;aiing among the Cross Riverians (Obu's
ethnic group), for Instance, that ''children are spirits’' (Nditonwong
edi ekpo). Obu,~in fact, reiterates this traditional saying when he

v125

remarks: ''. . . children, they are all spirits. From a purely

21Apostle E.K. Ukpail, in an interview, March 16, 1982.

9
2"I.ife After Death and Mastery of Life, p. 52.

2 .
“3V.E. Ekpenyong, in an interview, May 4, 1982,

24

For the cardinal sins marked ocut 1in ghe BCS, see 0.0. Obu, First

Step to God (n.d.)., pp. 2-3.

-

2
*SThe Supernatural Teacher, Book 4, p. 74.

v

&
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sociological point of view, this way of treating children as. people,

even as more than ordinary human beings, is significant in an age of

rampant child abuss.

It is also believed in the BCS that during a feast,

beings from the spirit world are present to take part in it.

togd, for instance, that .

during the feast ~in Brotherhood; angels,
elementals, and other ©beings participate in
addition to man. In every feast, all the
participants we see are.not human beings. Some
people taking part are from the abyss, Atlantis
and other planes of consciousness. They have to
borrow human bodies in order to identify
themselves, with man with whom they have to

26
associate.

angels and

We are

. In fact, it 1s belleved that the primary motive behind the institution

of the feast in the BCS 1s to solicit the help of these spiritual beings

whenever one has a problem that needs urgent solution.

In other words,

the feast is basicallv a thanksoffering to the spirit »beings, whose

presence is both visible (as represented by the children presént) and

invisible, im anticipﬂFion of the solution or help sought from them,’

That is to an, the feast is a means of making the spiritual beings to

work for the one who has prepared it. When the help sought .has been

received,

""thank you'’

another feast 1is usually recommended,

)

as a way of saying

to the spirifs for a2 job well done, for as Obu says,

' 'when -God does something for you and you show a thankful heart, He will

26
151-52.

P

4

Orok,” p. 52; cf. Obu, The Supernatural Teacher, Book 4, pp.
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continue to do more and more for you.''

!
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Elsewhere he instructs his

followers as follows: '!Celebrate full feasts and fruit feasfénofteq.

*They work wonders.

them. .

. Angels are many and they must feed in order to work.''

Do not wait for visioners to ask you to prepare

28

We should note here that the purposes of Brotherhood feast are, in fact,

not at all different from those of offerings and sacrifices in African

traditional religions.29

Obu himself explains further the covenantal significaﬁce and

symbolism of the feast in the following way:

Do you understand that the feast that we take is
an oath that we take? There is no oath as
powerful as the feast we take. Once you partake
of the feast and think evil of a’ Brotherhood, you
put yourself in fervent prayers. Tor you to put
your hand in 2 plate, take out feast and eat with
your brethren then after this, you think evil of
any of your brethren, means incurring suffering
upon yourself. . . . When once you eat together
with a person, you must make sure that you do no
harm to that person with whom you eat. To do so
with your brethren you have cagﬁgd havoec and
perform(ed) wicked acts with them.

This explanation depicts graphically, as we noted above, the philosophy

underlying oath taking and covendntal sharing of meal or drink in

African religious practices.

Hoaever, members of the BCS may object to

the analogy drawm here between their feast and the covenantal meal or

Q7Gospels for Destined 144, 000 Virgins,'p. 37.

28

. 29

sCC

See

Minutes, August 29, 1981, pp. 8-9.

Francis- A. Arinze, Sacrifice in TIbo Religion

(Ibadan:

University of Ibadan Press, 1970) and J. Omosade Awolalu, Yoruba Beliefs

and Sacrificial Rites (London: Longman, 1979).

30

Father's Prediction for 1981, pp. 22-23.
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drink in African {ndigenous religions. fhey may say, for” instance, that

such an analogy is but the figment of ®his author's imagination; for.

they prefer to- see thelr beliefs and pracﬁices as originating directly

*
from God himself and as ﬁaving no parallel or resemblance whatever in

another religious tradition, especially a noﬁ-Qhristian _tradition.

Indeed, even when what they believe and practise is clearly present in

_the Christian tradition, for instance, qhey still.claim that they have

recelved it new directly from above. Be that as it may, we all know
-
that there is often -the difference between the actors' interpretation of
- .

the sources and meanings of their actions and the researcher's.

interpretation of the same. 1In other words,.actors' explanation of the
avowed meanings of their actions and the researcher's interpretation of

the latent meanings of those same actions often do not consort.

The theological or ritual content of Brotherhood feast aside,

however, what is of interest to the soclologist of re&igion is, of
course, the potentlal capacity of the rite to promote among members of
the movement solidarity, trust, and good will. That is to-say, it 1s
the rite's capacity to keep the movement's members together as a social

group in an, ever-strengthening bond of love and brotherhood that is of

soclological interest here.

- *
- . R 5

(c) The Pluriformity of Spiritual Beings: Among Brotherhood-beliefs
that clearly reflect aspects of African traditional reéligious beliefg,
one might mention the belief in the pluriformity of spiritual beings.

Obu teaches, as 1t is also believed in mative African religions; that

God can appear to people in a variety of forms, such as in the form of a

- rat,-a cat, a dog, a bird, a sick man pr woman, in the form-of an old
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man or old woman, in the form of a young man or woman:31 This belief,

it seems to this author, is but a .carry-over from African traditional

belief in the ability of such ''spiritual'' beings as witches and
~

. sorcerers to take the forms of different creatures of their cﬁoosing
whenever they are about to undertake a mysterious, usually pernicious
mission in the spirit world. That Obu £; not unfamiliar with such a
belief in the native religious thought fs' evident in his abundant

references and allusions in his sermons and bible classes. to such
elements in traditional “religions as wmagic, witches, wizards,

witcheraft, sorcerers, mermaids, juju shrines, charms, ''concoction,''’ i
- ' talismans, oracles, and the 1like. There 1s hardly - a sermon or bible o

class of his in which éll or some of these phenomena are not mentioned

.

and condemned or sometimes denied existence.

In fact, Obu seems to be so conversant with the methods and

. ‘ . »
workings of certain aspects of witchcraft that one cannot help wondering

.- how he knows about these things. For example, hé seems to ,be well
acquainted with the techniques of bewitching a person and making him or
her to become insape. _He—describes the procedure rather vividly as

_follows:

. + . when a fellow wamts to charm another
fellow to become mad, he always looks for the
- . hair, nails, clothes of a mad fellow to use in
preparing the concoction. When the charm and
the incantation is (sic) done, the person to be
charmed 1s always hunted by the spirit of these
mad fellows. The spirits of mad fellows 'will
overwhelm him. The same thing happens if you
want to charm somebody to become a rogue ore

bl

31See Father's Prediction for 1981, pp. 55-57; cf. The Supernatural
o " " Teacher, Book 4, pp. 34-35, 41, 98. T -
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. commit any kind of sin. Such'¥i3?erson is
hunted by the ‘spirit of such fellow.

1f anyore should wonder how Obu_knows all this, that person should

remember where he (Obu) was born and brought up--the northern part of

the Cross River State of Nigeria, which_ is notorious .for the twin
science ﬁf witcherafe and sorcery. Perhaps Ohu heard stories about the
techniques of the science frqm thg environment 1in which he grew ﬁpl
Moreover, because of the frequency With uhiéh he alludes condemningly to

witechcraft and its cognates, one cannot help wondering whether some of
= ‘ ]

his followers might indeed be engaged in such practices or at least in

uéing the services of those)professionally engaged in them. In other

words, _ohe cannot help Qondering whether the practice or use of

wifchcraft.might'in'fact constitute 2 social and religious problem in

-

the movement. -Could those agpects of the movement's practices which

meﬁbéfshare forbidden to reveal to non-members have anything to do with

33 I

witcheraft? ‘Indeed, one's wonderment about this matter is even

.. .. . )
accentuated when one reads a stfatement by Obu himself such as: ''Most

of the members of Brothgrhood”df the Cross and Star belleve in juju,

34 '
charms, and all sorts of fetishes.'" One wonders as to the extent of

such a belief among the members ip- of the movement. Does this bellef

AN

.

32The'Supernatﬂral Teacher, Book 4, B- 69; cf. Anefiok E. Bassey's
testimony as”recorded in Biakpan: Paradise Regained (n.d.), pp. 13-14.

- .

33Kenneth Enang reports that ''a member of the Brotherhood of the
Cross-and Star at Obio Akpa . . . confessed at an interview that he took
an cath not.to reveal what. he saw in the church to non-members.'' See
Enang, Salvation in a Nigerian Background, p. 338.

-

3€August Pentecostal Assembly Ueekly Gospel, Book 1, Nos.] & 2

~ .



i

-

“'eoncoction, '

’ ’ -

lead  most members of the movement to actually get involved in the“use

of charms and juju, or is"if merelyd mental assent to the real of
these eleﬁentg of ‘Afric;n,:traditional reliéioné that Obu is gélking
about here? ip fact, Obu's frequent references to théd phenomenbn-of
witchcraft and his‘appareqf anrehess of its techAiques have led ﬁis
anta&pnists to ''attribuse the powérsf%;f;rotherhood leader535 and the

v136

successful expansion of the church to the practice of witcheraft.

We have no empirical evidence, however, for such allegations against the

" BCS. A .

Nong&ﬁeleés, underlying Obu's obsession with S?E:::>§Ja;tchcraft.

' magic, charm, mermaids, wizards, etc., are certain basic

assumptions in traditional African belief systems. First of all, there

is the assumption that a person's death or misfortune demands specific
P P P

-

explanation. Seoond is the assumption. that human beings can injure or

harm (charm) each other without any physical act. Thirdlyg’it is also
assumed that 1t 1is possible for someone, a human witch, to be

responsible for the death or shffer{ng of another human being. .Finally,

,Ehere is the belief that oracles oxr divination can reveal truih when
- = . .

other means fa of these assumptions .seems

clear enough from his
L3

gbvious conversance ith the methods of

bewitchmént as pointed out above. . ' ®
350ﬁ this word ''leader'' as used here, see footnote 10 of chapter =
four. - o
) T ) ) ) - [
.36

Bourdillon, ''Pluralism and the Problem of Belief,'' p. 27.
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(d) The ''Living=~dead'': Omne of the cardinal bellefs in African

traditional religions which has reincarnated in Brotherhoodism 1is the

—
-

belief that the dead are still alive among the living. Obu teaches that
thes ''living-dead'' are very much members of Brotherhood congregatins
and participate activg}y in their worship services. He 1is unequivocal

about this when he savs: ’
Do you know that all those people whom you
declare, dead long time ago are still heré?
They go to morning and evening pravers and are
washing (sic). and doing every bit of thing.
During Pentecostal Assembly all o§7them attend.
They take part in all activities.

Elsewhere he maintains this belief as follows:

When you calll upon your transferred  (dead)
ggthef from the hades to save you, he is not in

" the hades. He is here. . . . When vou claim
vou see your ¢dead) brother in the dream, it is
not in*dream but in this physical world. . . .
Believe also that all the Prophets of God, the
high priesté, and his apostles are here on-
earth. Believe also . that Adam, Abraham,
- © Melchizedec, Noah, Elijah. . 38Moses and the

rest of them gre here on earth. -

Going Barefoot: The pracfice of going barefoot to places of

I3

SN .
worship or to sacred ijjges or towards sacred objects is.common among

many- reiigious trad%ﬁ/ of the world, including, of course, African

traditional religions. In the BCS, however, this practicé seems to have

L 4

originated not ab extra from Judaism, Hinduism, Buddhisﬁ, or Islam, for

- ~

3-""I'he Supernatural Teacher, Book 4, .p. 151; see also The
Supernatural Teégcher, Bock 2, p. 74, Cf. Obu, Our Lord Jesus Christ the

38Our Lord Jesus Christ the Alpha et Omega, pp. 46, 51-52.

- - .

r
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example, but ab intra from African traditional religions, despite Obu's
- *— .

claim that the practice ''is not the teaching of the world but the
. - "39 . iy

directive of the, Spirit : . . and that

- -

all the performances here in the fold of
Brotherhood of the Cross and Star compare with
those in Heaven. The angels in heaven do not
wear shoes and here we do not wear shoes, we
wear whqﬁ)they wear and worship the way they
. worship. ] .
-
In another place, Obu contends that _ \j

Some people say that they would have remained in
Brotherhood but for the fact that we remove our
shoes before entering the bethel. If this is
so, what about when you go to native doctors,
. mourning houses and when you play yoyy cultural .
- . dances, do you not remove your shoes?
-

The rhetorical question in thisﬁjatter statement would seem to indicate

-

more ecoftvincingly than, the foﬁﬁhr‘ remarks the source of Brotherhood

L

. practice of going about barefoot, because what Obu describes 'in the
. -~

latter statement 1is closer to his and his followers! socio-cultural

context, than does his refershce to what _angels do in heaven. 1In

physical terms, neither he nor his followers have been to heaven to see

what angels do or do not do.

Moreover, Brotherhoods believe thac in going about barefoot thej
are in direct contact with nature and with the spirits of the earth who

may communicaﬁe directly with them, which communication would otherwise

e

‘-

39From Cross to Star: The Glorification of the HolvESpirit, p. 78.

4QRevelation of the Hgly Sﬁirit, p. 91.

41August Pentecostal Assembly-Weekly Gospels, vol. 1: The Spirit of

" God, p. 66; the same statement Iis reproduced in The Truth about the

Christ's Servants, .p. 65.
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. . -
be Interrupted or prevented If shoes or any type of footwear were wornm.

They believe, too, that 'not only their bethels are holy but that every

L

inch of the earth 1s, on account of the overarching omnipresence of Gad
4 * 1 .
on"earth in the person of Olumba Olumba Obu. ' We note heré a stronger

- "
practical accent on the belief of God's omnipresgnce than one usually
finds in most world religions which discourage their devoteces from

wearing shoes or sandals aroﬁnﬁ'places of worship or designated -sacred
grounds or Bbjects only, whereas here in the BCS éverywhere on carth is

sacred.

-

This belief in the sacredness of terrestrial space 1is, in fast,
consonant with a similar belief in-African traditional religioss that
any spot on earthrﬁay become a place of worship and ';can offer man, 1in
a more or less durable -fashion;“n material base for his religious
conceptualizarions.' “//-?E:EEEEE9TE the belief that humans can listen
to messages from the earth is borne out in some of the African myths of
<reation. Fpr instanse, some of the Ibos of Eastern Nigeria believe
lthat after the Supreme Bsing,-Chineke {God the Creator), had created the

- . f -
world and the first couple in it, he one day gave them instructions on

-how to live happily in that edenic environment. Among other things, the

myth says, Chineke .spoke this proverb to them: "'l ge Nwi Al Ganu Tkiti

rr

Okpa Nanda. ("'If you lis:enrvery carefully to the.ground, vou will

hear the footsteps of ants——-that is, if you listen inwardl y to yourself,

T e

42Zahan,'p. 31.
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vou will hear my faint voice within you telling you what to do on your -

hour of need and telling you what is right or wrong.“)43

(f) The Holy 0il and the Holy Water: One final-;eligious Ppractice in
the BCS that reminds one of a similar practice in African native
religions, is the use of the so-called ''holy'' oil and '‘holy'' éater
for purposes of healing, warding off evil forces, or for allegedly
Sbtaining.good fortune in one's daily undertakings. Spiritually, the

holy oil {s also believed to have-puri$ying or cleansing potencies;
T

13

hence Obu says of itz ''The holy oil is good, 1is saving because once you

commit sins, the holy oil cleanses your sins and the Spirit comes back .

-

to you."&a Apparently, members of the BCS put so much of their faith

in the efficacy of these two items to the exclusion of private pfayers

and fasting that Obu sometimes regrets having introduced these elements, 4
into his cultus. He Eopes. however, éhat some day his fqllowers Qillq

be so spiritually mature and enlightened that the use of these things ' 4;)
will no longer be necessary. It is probably tHat time that he has in
L}
mind when he declare®: ''Time is coming when I will no longer give you
45 i '

this oil.'' We are .told, in fact, that at the present time the use

of these two objects is'mainly ''for 'younglings' who are no§ yet strong

in faith."é? B ‘ -

43K.O.K. Onfiohé, ''"The Metaphysical Background to Traditiomal
Healing. in Nigeria,'' The Conch, VIII, Nos. 1 & 2 (1976), p. 204.

AASCC Minutes, April 25, 1976, p. 1ll.

: ' s
o &SSCC Minutes, April 28, 1979, p. 23; cf. The Supernatural Teacher,
Book 4, 'p. 84. ' .
46

Eyo, The Truth Has Come, p. 32. ' N
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The preparation of Brotherhood holy oil and holy water is said to
be the exclusive responsibility of Obu.- It 4is believed that no othef
person in the movement has the kind of spiritual powers that, when
infused into the water and o0il, would make them as powerful and

-

effective. Obu himself says, however, that ''Goed "is the maker of the
47

holy oil'' and that in consequence- members should worship the Creator

of the o0il and not the created. Obu also says the holy oil should not

be toyed with or handled lightly, because it is ''the blood of

Christ. '8

Members of the movement demonstrate daily their strong faith in the

efficacy of the holy oil and holy water when they queue up at the

movement's headquarters, large containers in hand, to receive their

share of theholy qéuff. Members even come all the way from other

» ., N

3
countries to recelve them. The official hours for distributing these

: . : )
two items are between 6 a.m. and 9 a.m. daily, except Thursday ( the day

for their day-long ''dry fasting'') and Sunday (their official day of

general worship). But because the queue of seekers 1is wusually

frustratingly and discouragingly long, some go ~there as early as &4 a.m.

1
3

in order to take thelr positiog close to the front of the queue.
One should. add, however, that the use of the Adoly o1l and holy -

water is not peculiar to the BCS. The same practice may be observed in

47Gospels for Destined 144,000 Virgins, p. 26.
48SCC Minutes, April 28, -1979, p. 23; see also -SCC Minutes, April

25, 1976, 'pp.. 11-12; The Prophets' Handbook, .p. 7, and The Supermatural .
Teacher, Book 1, p. l5.
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many other Nigerian new religious movements;49 and its origin may even
be traced to non-African religious traditions, including some versions
of Christianity. But, as in the case of the praccice of goiﬁg barefoot,

we prefer “to trace Brotherhood use of .these items to the same practice

in African traditional religions, because these religions are closer to
the religio-cultural background of members of the BCS who see these

things as objects of protectfﬁn in much the same way that  the
by -

practitioners of African indigenous religions and othe; religious

traditions regard such objects as talismans, amulets, rings, etc.

»

Having thus far discussed some of the practices in the BCS that

either have their origin in African primal religions -or at least

.

resemble similar practices in these. religions, we now turn to a
discussion of those practices in the native African religio-cultural

background which Obu condemns and rejects. .

2. OBU EATING AWAY HIS CULTURAL CAKE

(a) Denying the Existence and Powers of the Spirits: In spite of thé .
clear evidence we have so far presented.to the effect that Obu is very

much aware of the reality of witchcraft even in contemporary Africa, he

.

o .
quite often turns around to deny the existence of this phernomenon. He
would declare, for instance: ''I have said before and now repeat that

there are no ghosts, witches, wizards and the 1like; they do not
. " hd

- -

.

49See Enang, Salvation in a Nigeriﬁn Background, pﬁ. 264-68.,
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exis::"so Or, he would sometimes aver: ~'"'If any person tells you that

1131

elementary spirits exist, that person is a {]iar, this in

contradiction of Ephesians 6:12 which specifically calls Christians'
attention to the reality of.such spirits. 1In the same source where Obu

makes the latter declaration, he also says: "Thére‘is no juju; there is

-
no mermaid; there is no witchecraft, except that all these phantoms are

produced. by our disobedie‘nce."52 He continues to contend elsewhere

that ''. . . there are no concoctions, witchcraft and the like."53

Then, in the true spirit of a faith healer, he admoftishes his followers
as follows: ''Whenever you are encountered with (sic) care and trouble,
seek our Lord Jesus Christ, and discéfd the invitation of the native

doctor, the fetish and juju priests because they are devold of salvation

and power."s4 Having saidethat, he concludes that ''When people consult

.

oracles and indulge themselves in the pfepa;ation of charms, concoction

and talisman, the Spirit of God cannot be found theré."ss
These denials of the existence and reality of the agents of the

spirit world are neo doubt an indication of Obu's inability to rid

L

50SCC Minutes, March 22, 1975, p. 20.

51Revelation of the Holy Spirit, p. 101. As usual, Obu contradicts
himself elsewhere, declaring: ''The world is full of elementary spirits.
Test the spirits .and make sure they come from Cod.'' SCC Minutes,
December 29, 1979, p. 25.

52Ibid.; cf. Obu; From Cross to Star: The Glorification of the Holy
Spirit, p. 22; Father's Prediction for 198l1. p. 35.

53

I
SCC Minutes, April 28, 1979, p. 2l.

5J‘Revelatzion of the Holy Spirit, p. 104.
"~ 55

From Cross to Star: The Glorification of the Holy Spir{t, p.-73.

—
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himself completely of the vestiges of missionarj Christianity which also

denied in Africa the existence and reality of these powers. But such

denials seem hardly convincing to evenh modern Africans to whom the world
of‘the spirits and ancestors still proves to be a real living world, and
with which many of them have much contact. Further, Obu's denials of
the realitvy of these powers is a départure from the stance of most

African new religious movements or ''spiritual churches'' which not only

''accept the existence of such powers and even attribute most of the
fallures in life to the activities of such powers . . . (but also) claim

and advertise as being able to help their members-to overcome such

pouers."56 But Obu's denials of the existence of such a world are

“also very confusing in view of his further claim that ''if you come

-

across a witch, wizard, evil spi?it and such~like things, know that they

1127

are messengers of God.
However, one can only see in sut¢h denials-Obu's deliberate attempt

to discourage his followers from being enticed and tempted to look in

the diréction of witcheraft for help. Indeed, in such denials, he might

be saying ro them that he himself has something better and more powerful
to offer--a more effective way of dealing with the supernatural. In
other words, in denying the existence of witchecraft and all that goes

with 1t, he is really claiming to have access to higher spiritual powers

56Elizabeth Amoah, ''Culture and Religious Pluralism and Dialogue
in Africa: The GChana Situation,'' paper presemted at a conference on
Religious Pluralism and Dialogue in Africa, Nairobi, Kenva, September
5-8, 1985, p. 5; cf. p. 7. ..

57August Pentrecostal Assémbly Weekly Gospel vol. 1, Nes.- 1 & 2--

' (1981), p. 78. -
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which enable him to achieve more quickly and more effectively what
witches and priests of African traditional religioné endeavour to
achieve through the invocation of lesser spiritual forces or beings.

Another way of putting this 1is that in denying the existence of these
L}

T

''constants'' of Africar indigenous religions, Obu is attempting to take

the soul out of these religions and thus to call his followers'
att;ntion away from the traditional religious practices, to his own
-spiritual powers. Like a good salesman or politician, he puts down the
powers or effectiveness of his opponents in order to promote his own.

In fact, it would seem that the greatest threat to tﬁe existence of
the BCS comes not so much from other Christian churches in Nigeria but
from Niger?an traditional religions which -still hold out apparently
irresistible attraction and .fascination to many professed Nigerian

-
Christians. 1In other words, the gods and the ancestors are still very
much alive and well iﬁ the religious consciousness of Nigerian (African)
Christians. In this connection, Gerhardus Oosthuizen, whose remark is
still true even today\.was not eiagéerating when he said more than two
decades ago: "'If an African is converted to Christianity and comes into
the Christian ﬁold. he has two religioﬁs."ss I1f one substitutes Islam
for Christianity and Islamic or Muslim for Christian in this remark, {t
will still be quite true in the Aérican context. In a similar vein,

Lamin Sanneh has observed more recently that

. - .+ in spite of the puglic appeal of the new
factors clamouring for allegiance, African
- religions. have continued 'to fill a fail-safe

< . : :
' SBOOSthizen,"'The Church among African Forces,'' p. 163.



role when the other options had been trieggand
had failed to cope with personal problems.

Many honest African Christians would say ditto to these observations. A

similar observation was made several years ago of Yoruba Christians and

Muslims in West Nigeria, whom J.D.Y. Peel noted,to be ''pluralists,

going to church or mosque and also, when they wanted, to a babalawo.”60

Peel then went on to comment as follows on this pluralistic behaviour of

4
the Y?ruba: ' 7

This 1is reasonable bgﬂ;viour, for they want
clear and well-defined this-worldly goals, and
they pursue whatever means they have any ereason -
to suppose-effective; the sources of spiritugl
power are manifold and none need be rejected.

Having said that, Peel went on to suggest that the propelling force

behind this pluralistic search for effective spiritual power was always
62

-

"'practical efficacity,'' not ''logical coherence.'’

~

b

SgLamin Sanneh, West African Christianity: The Religious Impact

(London: C. Hurst & Co., 1983), p. xvi; see also E. Geoffrey Parrinder,
"'"Traditional Religions and Modern Culture {(Africa),'' in Proceedings of
the XIth International Congress of the International Association for the
History of Religions, wvol. 1: The Impact of Modernm Culture on
Traditional Religions (Leiden: E.J. Brill, 1968), pp. 105-106; 110; cf.
E. Geoffrey Parrinder, Africar Traditional Religion (1954; rpt.,
Westport, Conn.: Ggeenwood Press, 1970), pp. 142-43.

6OJ.D.Y. Peel, ''Syncretism and Religious Change,
Studies in Society and History, X, No. 2 (1968), p. 129; babalawo is a
Yoruba word for the traditionmal religious specialiqp or medicine man or
woman., Cf. J.K. Parratt and A.R.I. Doi, ''Some Further Aspects of
Yoruba Syncretism,'’ Practical Anthropology, 16, No. 6 (1969), 252-56.

rr

§1Pee1, ''Syncretism.and’ Religious Change,'' p. 129.
62.._ - . P I .
Ibido » pP- 129-300 ‘/
w._./, ’

. i _ _ ‘ 397

Comparative.
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{(b) Caqndemnation of Cultural Fraternities and Societies: Obu demands

that before one is accepted into full membership of his movement, one

should renounce one's membership in or association with traditional

religio-cultural societies, such as Cbon, Ekong, Ekpo, Ekpe, Ogboni,

»
etc.63 He still makes such demands even today when the State and

Federal governments of Nigeria and, indeed, many Nigerian Christians see

and encourage participation in these societies as essential for the

promotion and revival of their cultural heritage--a time when even some

Nigerian Christian theologians, in fact, '"'have come to emphasize the
- ! _

goodness of indigenous culture and its - compatihility with '

¢ 164 ¢

Christianity. Obu simply does not agree with such Christians.

"Rather, those elements of African traditional culture which are not

I4

consonant with his religious 'perception he condemns in the sharpest of

terms and summarily dismisses as \‘fdemonism"ﬁs or ''the yoke that

welghed down your fathers.'"®® - i

Obu regrets, as a matter of fact, that even his educated country-

men and women still participate\in traditiofal cultural practdces. He
’ o

expresses this regret as follows:

It is pitiable today in the world to see people
who have spent years overseas studying either as
doctors, lawyers, or qualify as priests,
bishops, but returned to revive what they call

' e S
* >

63

See, for _instance, August Pentecostal Assembly Weekly GCospel,

Book 1, Nos. 1 & 2 (1981), pp. 37, 52. , -

64Joseph Kenny, ''Religfous Movements in Nigeria, Divisive or
Cohesive: Some Interpretative Medels,'' Orita: TIbadan Journal of
Religious Studies, XVI, No. 2 (1984), p. 126. -

65Gospels for Destined 14&,0@0 Virgins, p. 33.

66Revelation of tﬁerﬂdlﬁ Spiriﬁ,rp. 23;

- -
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traditional culture. They share in offering

. libations, and in fetish activities. Such . :
persons are really out against God's divine law. Th\\\‘
Such persons have forsQEFn God and God has
deserted .them completely.

- . ‘-.» \‘
Having said that, he proceeds to condemn the action of some of his

followers who apparently still avail themselves of the services of the
traditional feligi@us specialists, and to pass judgment on those
Christién churches that, in his opinion, still; patronize traditional

culture in some form or another. Here is what he says on the matter:

When you go to the socothsayers, sorcerers, black
magic priests, what do you see? It is these
tonguesytight idols. You are asked to bow to
“them and tell them your request. In,this way
. you dishonour yourself and stray into a wrong
-path. This is the cause of all your troubles .
and woes. The worldly people call this act of
idolatry culture and call true worship as
revealed by God . . ., imported worship. AIll the
churches of Christendom are. idolatrous, since
they promote and support culture. . . . What a -
shame to see a preacher, a bishop, a priest, or
. : minister of religion preaching dideolatry and
encouraging it from the pulpit, and calling it
"traditional culggre.' How can they escape
God's punishment!

A ..
The obvious implication of the last three sentences in this passage is

thét since 1t does not support culture--wholly, one must add--the BCS <is
not ''idolatrous'' and is therefore more Christian than other Christian
bodies. g -'.,

But 'fo;t.a‘ people so- accustomed to consulting the traditional
divine;s of the Nigerian societv, in spite of their public confesgion qf‘

the Christian faith, Obu's demand that they desist completely from

67Gospels for Destined 144,000 Virgins, p. 26.

. __631514,,hp, 0. . e oL o e

-
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consulting these traditional religious specialists is quite radical.

: Nigeri&ns, as we have said, are used to the "habit of going to these

religious 'Eg?cialiqps, in order to ''see'' what or- who has caused a

certain misfortune to come their way. Expecting them suddenly to stop

‘this way of life is probably expecting a little too much. To what
extent Obu has in fact succeeded in dissuading his members from availing

themselves of the services of these traditional religious specialists. is

at the present time still a large question which needs cldﬁer studyv.

Obu's condemnation of the practice of consulting traditional

diviners has caused these diviners to respond negatively to his
movement.- The economic regsong'for such a negative response are quite
obvious, of course. .For 1f Obu should succeed iIn turning .most of his

. . -
members from patronizing the _diviners, then he would be doing some

-

serious damage to their (diviners') source of income. Perhaps for the

™~ :

. v . . b .
same economic reasons, Obu feels that on his part, he has to discourage

his followers and even .ndn-followers from seeking help from the
traditional religiouq'specialists, in otder that he might retain his
clientele who will always ''thank the Lord'' with substantial monetary

offerings fox.what he has done for them. -

But dissuading his members from patronizigg the tradicional

religious specialists does not mean that Obu «does not show respect and

~

_ sympathy towg;d‘those specialists.':As far as he is concerned. even

%
"'native doctors'' are still the children of God- and members of the

- universal Brotherhood. Itideed, as he sees 1t, these traditional

R . . .
religious specialists and native doctors are only -acting in accordance

with, the amount of'light'théy possess ﬁbw, with the poésibi}ity of

better'jaction' and behaviour ‘on their part when more light becomes™

. -
.‘ -
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availé@le to them.. That this i1s.0bu's attitude towards the. traditional

religious specialists Is cleaf when he admonishes his followers thus:
. . . .‘

''Do not abuse a native doctor. Before electricity was brought to vour
l »

house, you were using lanterns. You do not have to throw away the lamps

69

. now. Keep them to be used whenever the electricity is taken .away.''
‘( . T . , . -
o " This admonition may be interpreted to mean that Obu does not really

want his fol;owers altogether to do away with all elements of African

traditional religious practices ('’'the lantern'' or little light), but
to retain seme of the elements for invocation and appropriation on those
occasions when Christianity (''electricity'' or the greater light) fails

to provide immediate answers to their existential probiems. As we have:
- . g
pointed out above, this seems to be ‘exactly the way many Nigerian

Christians, without any compunction or personal conflict, have in faect

both religious traditions.’ . o

-
‘.

“(c) Polzgznx: Yet another traditional African social and cultural

practice which Obu condemns in no uncertain terms is polygyny.71 Unlike

’“\\’fome other African new religious movements which encourage this

practice, Obu teaches, as we have pointed out, that marriage is a

L~

3695CC Minutes, September 2, 1983, p. 10.
70

L= .
Cf. Friday M. Mbon, ''Response to Christianity in Pre~colonial
and * Colonial Africa: Some Ulterior Motives,'' (forthcoming in -
Zeitschrift fur Missionswissenschaft und Religionswissenschaft).

»

_/ZTOu!Ehis cultural practice among the ethnié gréﬁbs of Nigerié‘s

Cross River State, see Enang, Salvation in a Nigerian Background, pp.
14-20.

'YzFor‘exadble;'thé:Alhdufd'gfoup of churches, the -Celestial Church
) - . (Footnote Continued)
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.great impediment to spirituality--a éreac evil lesser. only than unwed
sexual promiscuity. For him, even ‘monogyny is bad enough. Infinitely
worse, according to him, is polygyny which he definitely reckons as one

of the seven deadly siné to be shunned like leprosy. e

-

- Af ican traditional socio-culcu:gg practice

With thar negative attitude towards mar iage, Obu lambasts the
gf giving and receiving

. bride-wealth during traditional marriage transactions, dismissing the

, practice as pne of those which he classifies as '‘the work of darkness''

which, he vows, he is bent on destroying.73 " His- vow and commitmgnt to
play the role of the great cultural iconoclast run as follows:

My first assignment on the ecarth plane {s to
P uproot all those things.that were not planted by
God, . . . Whoever receives a bride-price carries
a burden on his or her head. . . , The voke and
burden that your fathers could not carry, our
Lord Jesus Christ came and removed them. These
are the very burdens and yokes that you are now
carrying. . . . Do you believe that you are still
. . a child of the soil? All the things God knows .
A are bad for His children are what He has come’ to ’
g destroy. . . - You will all see what I will bring
about at the close of the age. You will never
pay any bride-price” before a woman is given 1in *
marriage because love 1is the bride-price. . . .
- Brotherhood of the Cross and Star has come to
remove that heavy burden that your grandfathers
- could7 not carry which you are struggling to \
bear. Lo |
‘ ~ S
As we pointed out in our discussion of Obu's teaching on mar?iqﬂg/fsee

chapter four, section 12), his attack on polygvny and bride-wealth is

=

(Footnote Continued) .:FSQ\‘}j
B ' of Christ, God's Kingdom Society (all in Nigeria), and EITjah Masinde's

Dini ya Msambwa(Kenya), to name but a few.

?3Revelation of the Holy Spirict, p. 17.

741bid., pp. 17, 18-19, 21. -
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~ quite revolutionary in the context of African traditional culture where

-t
these practices are seen as essential threads in the fabrics of the

y L3
soclety.

In the light of our discussion thus far, ‘it is quite clear that
many of OBu's teachings are def@ﬁitely anti-cultural or, one might éqﬂf

-cultugglly iconoclastic.. To the extent that that is 50, especially at a

-

time . when conteﬁporary Nigeria 1s advocating cultural revival as a

significant'factor for national self-identity and development, one mhy

- aptly describe Obu as beiné revolutionary. This peint is worth bearing

in mind especially when one comes across wr#ters on African new

" religious movements who tend to give the mistaken and misleading

impression that all of these , movements are pure and simple

-
)

''revivalistic'' or '}nativistic;' in the sense of consciously
attempting to revive £T revitalize eve;y element of native African
cultures, or that_ these néw'religions-represent "regidual paganism'' or
are ‘no more than the old75 cradiFional religions in new bottles or
pérhaﬁs 'simply new teligions in ola bottles;76- or, as oné wfiterl

-

recenclﬁ put it, that the new religions are pure and simple ''genuine |

5'I‘he word ''old'' as used here is of course not meant to imply
that African traditional religions are now non-extant. 'Far from it.
Rather, the word is used here to indicate the fact that in Africa these
religions aPe.glder than both Islam aniﬁjhristianity.

-765ee, for ingtance, Leith Mullings, ''Religious Change and Social

Stratification in Labadi, Ghana: The Church of the Messiah,'' in George
Bond, Walton Johnson and Sheila S. Walker, eds., African Christianjty:
Patterns of Religious Continuity (New York: Acgddemic Press, 1979), bpp.
86-87; cf. John C. Messenger, Jr., ''Reinterpretations of Christian and
- Indigenous . Bellef = in--‘a Nigeria - -Nativist - --Church,''.’ American-
Anthropologist, 62 (1960), 268-78. i
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religious and cultural revival movements in modern Africa."’7 The
point is also worth remembering specifically in reference to the

Brotherhood of the Cross .and Star which a Canadjan Presbvterian

clergvinan, - DeCourcy H. Rayner, basing his judgment on some hearsay,
. e * . -
incautiously described as being solely ''a weird combination of

Christian faith. and African. religious 'ritgs."ys Such a catch-all
: o . SR ) .
characterization of the movement is not only unfair and inaccurate, but

also, to those not acquainted with fts-teachings, absolutelv misleading.

To those whe know the movement, such a gpeneralization about ir, as we

have shown, is certainly less thar half the truth. -

What has evolved from this chapter, as indeed frnm~phe last two, 1is

o . . ‘ : - E .
that Obu's teachings no doubt involve “the processes og selection,

adaptation, and synthesié (accommodation). . In af& rhree chéptérs; we
'figd that he .haé' successfully functionally selected, - adapted and
synthesized in his teachings and philosephy elements’hfrom other
religious traditions, thaugh he does not adq}p this. Thus, wé see in
this.chapter:that ge has selected and ~dapted elements frn; t%b African
indigenous‘religiﬁ-cultural.nnd ideological substratum,bwhilc rejecting,

through the same process of selection and adaptation; others which he

views as beingairrelevant to his attempts to grapple with the meaning of

77Nathaniel T. NdiokwereT™ Prophecy and Kevolution: The Role of

Prophets in the ‘Independent Africer Churches and in Biblical Tradition
(London: SPCK, 1981), p. 256.
78Christianity Today, November 9, 1973, p. 60. The word ''weird,"'
which 1 emphasize here, is quite instructive in this context, as It
indicates the kind of unguarded, hasty judgment that some '‘orthodox''’
- Christians can condescend- to make against the-BCS, even outside-Nigeris -
(1) where the movement is regarded as a sort of bfte noire.q
. . \ . . L]

i

.,

[ .
.t N



]
-
-

. : ’ . !
~human existence and order., Because his beliefs and ‘teachings are

coi;ureﬂ ‘predominantly by Christian worldviews which historically have
mostly remained antithetical = to = African traditiondl worldviews
(although, as we have shown, he also rejects much of the Christian

worldviews), 'Oﬂu has“ rejected much '.thgt . is plivotal, 1indeed

indispenéaﬁle, to the existence, health and longevity. of traditional

p .
African cultures and religions--much without which these cultures and

religions would become empty shells unfit even for the museum. The -

consequence of this position is that he obvious;y leans more heavily on

the side of Christianity, thus encouraging it, as it were, to continue
its war againgt the vestiges of African native cudltures.

By standing 3 cheval on ‘both African indigenous and Christian

traditions-—cohstOUSIy or wnconsciously--Obu faces an unavoidable

dilemma: he cannot Africanize or indigenize Christianity COmplecelya '

neither- can he baptize or christianize African indigenpous religions

-

completely. s a way out of this dilemma, he adbpts-the sometimes wise

- *

approach of not throwing out the baby (in this context botﬁ'Christién

and African indigenous ways) with the bath water. Rather, through the .

Rrocesses of eclectic selection, reinterpretation, and synthesis, he

" keeps what, for him, is worth keeping of both traditions and throws the

rest away. In doing this, Obu demonstrates that he is in many ways a
true synqretist, defined by Peel as 7'a man (sic) who sees some good...

_in his traditional religious practices and beliefs, identified és such,

and attempts to synthesize them with new beliefs in a harmonious

a

335 -
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religious system,?'79 (We- shall return to th&s'matter_of sincretism in

chapter eight where we deal with, among other things, the question‘of
RN - X . s
. typology.) ) -

o - Ultimately, Obu's simultanecus aﬁoption (adaptation) and rejection

of African trdditional cultural elements in his teachings illustrates

A .
rather trenchantly both the pre-secular situation in which religion and

culture were not separated one. from the other, and the perennial.
[Y ! . -

controversy,. in the post-secular situation, between religions and
cultures'or% more specifically, between Christ an; culture. Im th?
latter situation, there_are those who argue, on the one hand,“thét
religion (or Chriséjt in' the context of Christianity) éranscgnds
culture, and those who afgue, on the other hand, that religion 1s part

of and stands within culture, and that ''unless religion learns to come

- - '

to terms with the cultural %actor, it will never understand itself, and

80

will have no hope of making any i Ssion on any human community.'

. . However, that one can still see el

.

ents of Africar traditional cultures

in Obu's teachings, in spité of his\public dehials and condemnation of

-

the totality of these cultures, is'dm\ ill stration of the fact that

culture-free religion is, in the final analysisy llﬁsion.

Indéed, it may be said that the presence of these elements of African

- v

traditional cultures in the BCS could be seen to be'hn attraction to not

. b a few Nigerians who, as we have said, cannot altogether re]inquish

A

" 1
- - .
-

\ : [

7gPeel."'Syncretism and Religious Change,'' p. 129. )

8OSharpe,-Understanding Religion, p. 126. See the entire chapter

o nine of this book on the whole controversy of the relationship hetween
religion and culture. ’ '

+

]



337

African traditional cultures from their religiositv. . Conversely, it
could also be argued that perhaps‘many more Nigerians who might have

become members of the movement stay away from it, because Obu has kicked
againstlso many of the erucial elements that give vitality to African
traditional cultural.life and personality. This, we will recall from
the history of Christiaﬁ missions in Africa, was the very reason wﬂy a
great many Africans bluntly refused (and still refuse) to convert to
Western ﬁultural Ch;iétiani:y which even today still demands that they
part completely with their own cultufal heritage and identity. .

As for the questio% as to.whether Obu can at ogce eat his native
religio-cultural cake and haye it, we conclude as follows: Because he
has rejec&ed so much of the essential, indispensable featurés of African
tradftional religions and cultures, not very much of that cake is left
now. Perhaps.he may in time eat all away the tiny bit.that«is left. On
the other hand, he may decide to save this little bit for posterity.
But as Edmu;d “Burke i; _Teported to havé said in quite a different
context;";éeopie will not look forward to posterity who never }ook

backward to their ancestors''! Only time will tell what Obu does with

the bit that is 18ft of African traditional religio-cultural elements

that still cry out for recognitioﬁ, abeit faintly, in his teachings and

practices. .

Obu's ieachings related to African traditional culture are bound to

have some degree of lasting impact on ﬁigerian cultural modus operandi,

at least among thousands of his followers. Such impact may In some ways

¢

reflect on the political, economic and social life of the people. But

it is too early to determine now the extent of that reflection.

Meanwhile, Jlet us pass on to the next chapter where we examine the .
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'_. impact (if any) which the BCS-"is already having on Nigeria's politics,

economy, and social life.



) CHAPTER VI

THE SOCIAL IMPACT OF THE BROTHERHOOD OF THE CROSS AND STAR ..

In the study of religion one's concern is not
primarily- the doctrines and scriptures and

- prayers and rites and institutions; but rather,
what these do to man.

-
L]

~—wilfred Cantwell Smith®

S

As students of socilology our main concern with
religion . . . is with its function in human
society. The term function . . . refers to the
- contribution of religion, or of any other
‘social institution, rto the maintenance of human
societies as going concerns. Our Interest,
then, is in the part that religion has played
and still plays in furthering their survival.

--Elizabeth Nottingham2

This cﬁapter deals maiﬁly with what Harold Turner refers to as the

"'secular effects of Africa's new Eeligious movements.''> Tt deals

'ilfred Cantwell Smith, ''Traditional Religions and Modern -
L)

Culture,'' in The Impact of Modern Culture on Traditional Religions:
Proceedings of the XIth International Congress of the Internationmal

Asgociation for the History of Religions, vol. 1 (Leidem: E. J. Brill,
1968), p. 68. ‘

2Elizabeth K. No:tingham, Religioﬁ'and Society (New York: Random
House, 1954), p. 12.

”,3Harold W. Turnmer, Religious Innovation in Africa: Collected Essays

on New Religious Movements (Boston, Mass.: G. K. Hall, 1979), p. 113.

—



- For instance, in 1964 John Edokpolor, then an Apostle of the Cherubim

+ ‘ ' . 3A0 |

~. g .

with a particular movement's in‘lpact' on the poliéical. economic and

social life of contemporéry Nigeria. Our aim here is .primar‘ily to show

in what ways '(if any) the BCS, has influenced the poiiﬁical, economic and
social life of Nigerians. Although thisiwork is on the BCS, we shall in
the present’ chapter refer also to what other Nigerian new religious

T
movements are doing In these areas of the country's social 1ife. The

purpose fo? doing this 1s to compare the social activities of some of
the new religious movements in tbe countryv, in order to appreciate

better the social activities of the BCS.

"1. Nigeria's New Religious Movements and Nigerian Politics

A 4
" The basic attitude of Nigeria's new re]igious.movéments toward .
. ‘ T ——

politics is still conditioned, to a greater or lesser extent, by the.

theological teachings o‘f .the older, misston-founded churches. Then': is

still among most of these movements the idea ‘that Chris;tians s_hould

steer clear of politics, and that in this respect the things of Caesar

and those of Christ must remain in separate camps; ‘or_ that Athens and

Jerusalem must remain separate; As a consequence.of this theological

position, the new religious movements, lik.e *the mission churc}:e?;, have

generally failed to provide leadership facilities to their members in

the political affairs ‘of the country. Nor has. the general memi:?aréhip of

the movements been well informed on how t.oucriticize the government
constructively, when necessary.

This does not mean, however, that individual members or small

groups within these movements do not pax:ficipate in partisan pblitics.

‘.
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\
and Seraphim branch of“the éladura ‘movement, contested and won a
parliamentaiy seat in genin,'Bendel State of Nigeria. 1In 1965, Rev.
Akinadewo, also of the Cherqﬁim ané Seraphim, contested the regionél
Election in his Ondo Constituency.4 Similarly, some key wmembers of
the BCS .are known to have sougﬁg_political appointments by contesting .
.elections. in fact,_ Pastor As;quo_ Ekanem of the BCS Istood as a

candidate in the 1983 Governorship elections in the Cross River State,

)

although he withdrew in the early stdges of the race, ''for personal

reasons.'’' But these individual. participations, which do not usualiy

have any - observable impact on ‘the general political scene of the

-

couﬁﬁry, must not be seen as being necessarily always. backed by the
. i .

- -

religious movements in which the participants are mémbera. In most

v

cases, an individual member's participatiof in politics is to be seen
more as that member's way of expressing his or her political convictions
and civic responsibilircy.

However, the Aladura group of movements, some of which began to

emerge 1in the Western part of the country in the early 192Q0s, could

sometimes be quite vocal Iin matters of pclitics.5 * Although some of

-

Agee J.. Akin Omovajowo, The Cherubim and Seraphim. Church in
Relation to Church, Society and State: A Jubilee Publication 1925-75
(Ibadan: Claverianum Press, 1975), p. 133.

In the- following discussion of the political involvements of the
Aladura group of movements, I am indebted to Cmoyajowo for information
got from the following works of his: The Cherubim and Seraphim Church in
Relation to Church, Society and State; ''The Aladura Churches in Nigeria
since Independence,’’ in Edward Fashole-Luke et al., eds., Christilanity
in Independent Africa (London: Rex Collings; Bloomington: “Indiana
‘University Press, 1978), pp. 96-110; Cherubim and Seraphim: The History
of an African Independent Church (New York: NOK Publishers, 1982). The
definitive works, to date, on the Aladura movements, however, are J. D.

CoTTTTT T o mme s o " {Footnote Continued)




these movements are known to haye proved to be a-political thrgugh most
- of their career, a majority of them have been quite éctiée in polities.
Historicailf; tﬁgir_founder; J.0. Oshitelu, is rgported'to bave been
held as a suspec# and interrogated by the colonial admin{strators as
.gariy as 1931; and hig véry closé assoclate, Joseph Baﬁélola..served six
:months in prison for qhe-apparenP ﬁolitical'implicationé of the Aladura

movetﬁ'ents.6 . .

The Nigerian Independence in 1960 was enthu;instically welcomed by
the Aladura movements with thanksgiviné services. Furthermore, when.the
political unrest 1in the then Western Region catapulted the entire
.country into a seriles of ;Fises in the early 19605;7it was tﬁe Aladura
movements that played. the prophetic.fgole in warnihg the people Qf
Nigeria against the impending social ,and’ political catastrophes that
chld result from the injustices and corruptions that were rampant in
the political arenma. While ;he older mission churches maintained their
characteristically acquiescent, nonchalant an& generally
sit-on—éhe—fence attitude, and exercised the gredtest restraint fin
making statementé that had any transparent pelitical implications. the
Aladur; movementslbecame quite outspoken in condemning those politicians

whom they felt to be corrupt, ;pereby making life difficult for the

Niggrian people in general.

(Footnote Continued)

Y. Peel, Aladura: A Religious Movement Among the Yoruba (London: Oxford
University, .1968) and Stanley R. Barrett, The Rise and Fall of— ‘an
African Utopia: A VWealthy Theocracy in Comparative Perspective
{Waterloo, Canada: Wilfred Laurier University Press, 1977).

6See’Turher,"Religi’ous Innoﬁatibn 1n'Africa;'p.‘135.

-



< 343

- -

When on January 15, 1966, the first coup d'état took place-in

Nigeria, many Aladura prophets claimed that the event had been, shown

them in v;.sion .seve:-:al weeks befoz;e. In .fact, one such i:roph'e't in
Kaduna‘(Northern Nigéria5 Qctually claimed that he had foreseen the coup
the night before, in the form of an open combat bet;éen Jésus Christ and
the Prophet H;hammad. Jesus, this prophet narrated, was armed with a

sword while the Prophet Muhammad fought with a spear. The cutcome of

the combat, according to this visioner, was victory for Jesus, while the

Prophet Muhammad was set ablaze. This Aladura prophet is. rveported to
have burst into tears publicly as he was narrating the vision to his
congregatilon during a service he was conducting. He is reported to- have

-

cried out during the ogcasion: ''Look, the Prophet Muhammad is burning!

ts

. .. Quite naturally, the Aladura movement in the predominanﬁly’
Muslim Northern Niéeria interpretkd this particular vision as portending
the victorylpf the Christiig South over the Muslim North. And since Sir.
Ahmadu Bello, the Sardavna of Sokofo, then the Premier of the North, was
regarded by the Aladura.as the symbol of Muslim unity thére (Bello'h;d
¢laimed direct descent froﬁ the Prophet Muhammadf, his death in the.
éggg* _which;_culﬁinated in :the thirty-montq Nigerian ciéil war
(1967-1970)., was - seen ﬁy the Aladurd” as - the triumph  of
Christianity--especially the Aladura. brand of Christianity--over Islam. -
Following the civil war, some leaders of the Aladura movement in the

L]

Northe claimed that hundreds

-

al

.0f Muslims there had converted to

Aladuraism, leading, they further claimed, to the establishment of many
ooa

branches of the movement in the North.

When the Nigerian civil war broke out, most of the Aladura members

- pledged their support for national unity ~and  openly condemmed the

l

“ o e s



activities of Odumegwu Ojukwu, the 'leader of the secession, for whose

" defeat they just as openly prayed. But they did not stop there.

)

Towards the end of the war, they went on to donate’ substantially to the

Federal government-launched Troops Comfort Funds for the rehabilitation

;of. the war  victims. The movement's Womeh Assoc;atidn. led by

'"Captain'' Christianih Abiodun of the Cherubim and Seraphim group, .

.donated various articles to the residence of the Head of State, then

. Major-Gemeral Yakubu Gowon, at Dodan Barracks. This Assogigtinn is

- ]

reported to ltave been warmly recéived by General Gowon (himself a

A -

Northern Christian) who 'is said even to have posed with the delegation

in a number of photographs. ) .

'

.

iﬁteresteéuin the so;ial and political problems that face thF country,

T One hears of this coﬁce;u for the unity, wéll-b&ing, and political
stability of the country on the lips pf the brqying‘Aladura all over the
country. Occasioéally, chey even visit some of the leaders of the
scountry to tell_;hem about their visiéns ané‘to pray for them. Indeed,.
the Aladura movement, zathér :hfn the mission-founded churches, have

~

" been known intermittently to ask their membe§§ to observe special days

-

 of prayer and fasting for the leaders and people of the country. 1In
fact, during the Nigerian civil war, there weﬁz several stories in

Bia%ra to the effect that prophecies plaved a crucial part, especially

-

in the surrender of one Biafran army Division. And one senior offtcer

t

in the Biafran administration recalls that several prophets constantly

.o S

Even to this day, the Aladura movement is still krown to be keenly .
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came to instruct him (''by revelation'') to take specific coqrsiﬁ/bf
. 4 L

) . ' 7 ‘ ,
action, such as to call a fast, etcl’ g

-
[y . R . -
- -

In the same vein, Gideon Urhobo, the founder and former leader of.

the . God's Kingdom Society, was eitremelv vocal in bolitical isshes;
especially during the heydays of Nigeria s nationalism of the colonial

era, although his interest in politics couLd be dated to a much earlier

date.8 - Between 1948-1952 (he died in 1952), he is said‘to have omn

several occasions preached publicly against the exploitations end

-oppression of the colonial masters, even sometimes to the annoyance of ~

con%ative Nigerfan Christians who felt “that his preaching was

L)

becoming-too politiéﬁl in tone. Indeed, Ileéé has remarked that one

of the reactions .to Urhobo's preaching ir Lagos was that he had put
aside religlon and turned a policician.”9 He,-in}}act, adds that -

< Many people could not differentiate between

_ being a politician and merely intervening. Even
if they <ould, Urhobo's involvement was so deep
that one mjight not hesitate t6" call him

partisan. However, the issues he struggled h

were not to be solved from the pulpit. "A

h preacheforeachéa only His- coiﬁzgg%;ion from the
. pulpit.

7cee Andrew F. Malls, ''Religion and the Press in 'the Enclave' in
the Nigerian Civil War," in Fashole-Luke, p. 207.

8The political involvements of Urho o have been well documentéd in
Ilega, especially chapter VIII. eion 1s  also mades of the

" ‘politico-nationalist philosophy of the God s Kingdom Society iIn James S.

Coleman, Nigeria: Background to XNationalism (Berkely: University of
California Press, 1960), p. 177; passim. '

»

—
9I]ega. p. 255.
T 10,

Ibid., p. 306 .note 90.

-
~
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«
Believing and teaching that ''self-government for every nation is omne of

God's purposes of creation.'ifl Urho§§ initially got actively involved
in the ''Zikist'' -nationalist‘.;movemen: (so named after its
founder/patron, Dr. Nnamdi Azikiwe, alias ''Zik''), although he .later

turned against Zik and his movement because, he believgd. the movement

i . . .
had-come to adopt atheistic ideologies in its politics. From that time

until his death. in 11952, Urhobo became pafticular}y opposed to two

probléms created by the nationalist movements of those days. The first

problem was the wvioclent political révolﬁtinn against the colonial

government that was being planned at that time by some hot-blooded

impa%ient nationalists} inq"ﬁing Zik and his &iscip]es. Secondly, he

vehemently attacked the atheistie ideologies of what he called "'godless

nationa@ism.'

Ultimately, the influence nf his preaching against the

athetstic political philesophy of the nationalists and against thelr
4

planned violent revolution contributed in ne small measure to the

eventual banning of the Zikist movement by the colonial authorities, and
to a non—vioi;nt cﬁange of power from coldénial rule to Nigeria's
politiéal independence in 1960.

.-Althougb the late founder and leader of Ehe Celesrial Churcﬁ of
Christ, Pastor S.B.J. Oschgffa. said officially that he had '"'no
political dealingé Q&éh anfbo@y," he admitted, however, that he had

been ‘sending messages received ''in vision'' to the government of his

country, the Republic of Benin (fgrmerly Dahomey), warning that country °

‘ .

11West African Pilot, February 7, 1949, p. 3.




S

347

.of ''the impending doom of the influx of mqgcenarieé in the countfy."l2

If that concern with the presence of foreign' mercenaries in the

what else it could be.

.

* Prophet's country was not a political and economic concern, one wonders

Samuel Wobo, tgg'founder and leader of the fast-growing Spiritual

L4

»

: -
Healing Church of the Lord (S.H.C.L.) is reported to have’'been involved

in conducting a serles of prayers ahd fasting -the aim of which was the .

cessation of the Nigerian civil war. "'and for Nigeria to recognize

Biafra's-fight to self-determination.’’'
have frequentlé given."spiriiual a&&ice to each of the two sides in the
conflict, at différént occasiqns‘throughéut the war.
1959, he is reported to have,
openly condemned Chief Obafemi Awolowo,
Acti?ﬁ*ercup during Nigeria's First Republic, for his extravagaﬁce in

his electig?eering campaign'of that year. Part of Wobo's prediction

13

veld

-

addressed to the Chief ran as follows:

. . . Awolowo in his helicopter #shall .not
achieve any good results. Why 1lavish this
money, and why not give it to the poor, in
order to earn eternal life . . . You have
obscured My Name, and relied on your own
powers. You have disdauinfully looked down on

12See Nigerian Television _Authorf??jf’::;;;:\\hh

Wobo himself is also said to

In December

in one of his political predictions,

party leader of the defunct

e Founder of the

N\

Celestial Church of/nchg}st,"//3§am ' (Lagos), Janumev_: 1981, p. 6.

Although founded in~ another —coéuntry, the Celestial Church ist ’
(CCC) is also very stromg in Nigeria where its founder and 1e%gerlliv

until his sudden death on September 10, 1985. ’

L8

13

1Z'Ibid.

Amadi, "Powér and Purity,'' p. 44.



My messengers, and therefore there fgall he no
truth in your saying any more . . .

348

Wobo 1s also alleged to have predicred the collapse of the Action
+

Group thus:

To your tents 0 Westerners (i.e. Western
Nigerians) and seek if there will be a devout
man, devoted to lead you for awhile. Your
much~respected party (the Action Group) shall
be rent into two, -and few henchmen shall take
the reins of affairs, and 1t shall IBO
short-lived, said the Powerful God of Jacob.

Another political prediction of his in 1960, the year of

Nigeria's
independence, is reported as {ollows: ’
Disaster and weeping shall be seen in many
homes, because of the arrest of some of the
political leaders . . . Many a man shall bhe
confused and suffer Jignominously, and this
shall begin in 1963, if hestilities in
political activities of Nigerians do not come g

N

o

te a halet. Detention, arrest, threats,
intimidation shall plague the officers ofl9ur_
renowned political parties, saith the Lord.

“These pronouncements have been quoted here merely to show

how very

involved politically some of the leaders of Nigerfa's new religious

movements can be, even to the extent of personally attacking indiyfdual

-

politicians whose polirical philosophies and policies they do not like.

However, as wc¢ shall see below, although Obu is as politically aware as

anyone can be, we do not find in his preaching such direct attacks on

personélicies as we. find in the preachings of the Aladura, Urhobo, and

15

Samuel Wobo, ''Catalogue of Prophecles,'' p. 3; quoted

''Power and Purity,'' p. 71.

16

Wobe, ibid.

¥7Quoted in Amadi, ''Power and Purity,'' p. 72.

»

in Amadi,
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Wobo. 1Indeed, it_wi]l'gg quite obvious from our discussion below that
Obu is not nearly_'as vocal in his polifical pronouncements as tﬁe
leaders.of the other Nigerian new religious movements. The individual

members of his movement seem to be more articulate than he on political

- matters.

The official position of the Brotherhood of the Cross and Star in_

matters of politics is that of non-involvement. In fact, one of the

"rules of the movement laid down in black and white states unequivocally:

- L
»

!'You should not be a politician."18

Further, in reaction against an
alleged polMtical article credited to a member of the movement, the
General Secretary ~of the .movement. Pastor Offu Ebonge, said:

''Brotherhood -ofr the Cross and Star is not a political organization but

7 exclusively réligious, purely devoted to {the) spiritual welfar@ of the

-

19

world.'' . Also, Obu himsel’is quoted as saying: ''I do not come for

politics, i‘gome for 1ove.'i20 Elsewhere he says, in regard to why he

did not leave the city of Calapidr as’others were doing during the civil -

war: ''l was not comnected with anything because I was. not a

politician."21

But one should not coéonclude from such statements that Obu himself

is unintérested or unaware of what is going on in the country

politically; or, as Ayankop mistakenly puts it, that ''no political

-

.

18 . —
Prophets’ Handbook, p. 3.

a .
Brhe Nigerian Chronicle, May 26, 1981.
20 - o :
Kevin, p.118; cf. SCC Minutes, Jggqa;y g.ﬂlQ&Zlﬂp. 13.
21'I‘he Supernatural Teacher,.Book 4, p. 118. ’ : N
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On’ the

contrary, Obu can be politically quite insightful, especially where the

-

politieal structures and policies have or are likely to have unwholesome

L]
repercurssions on the country's future and economy. For instance, he 1is

- often heard to criticize in retrospect those Nigerians who, thinking
- { that Nigeria .was not yet ripe for self-government, opposed the
1 ° 4 .
{ nationalist movements which fought for the countrv's political freedom
: from her British colonial masters. Even to this dav, Obu continues to
, -
/ lambast such disgruntled elements for
- '/ - .
. .
7 o - stfll saying that during the rule of the white -
Ve ' man things were verv good. They say so because
o . : that was the era when thev were all servants and
g fed fat from the kitchen of the white man
' without much 1labour. Now, théy are annoved
because they see the independence of the black
. man as an 1incident that robs them of their
i indolent lives of feeding fatf in tbs white man's .
) ingenuity and industrousity (sic).” )
Obu 1s, in fact, of the opiniomn that if it were possiﬁle for such
disgruntled Nigerians. whom he condemns here to turn back the hands of
the clock, they ''would have gone to bring back the white man to govern
2 . :
Nigeria.""4 Moreover, he condemns Nigeria's economic over-dependence
: on the white, satirizing such parasiting as follows:
- ’
. Just see the so-called Republic which we claim to
hzze attained. The productive resources of the
. country is still harnessed by the white mam, while
i} the black man loiters about the premises of the’
- - ) , . ‘ ,
. 22

‘Ayankop, p. 88.

23The Supernatural Teacher, Book 4, p. 49.
24

Ib4dd. . F
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white man's compajdies “with long certificates
(looking) for work.

He then goes on to condemn the white man's greed and unfairmess in
coming to ‘deprive Nigerians of their '’abundant natural resources,''

leaving only ''the crumbs that fall frbm the table . . . for the

1026

blacks. Having said cthat, he makes the following observation

about the white man's investments in Nigeria:

If the whité man ever invested here, such
investment was geared towards his own comfort.
... What the white man does now is to try as hard
as he could to swindle all the money acquired
here back to his country. The white man's
economic or  ©business .assoclation with black
countries are fradwght with danger because -they
are never sincere now or ever27,He does not come
to help . . . but to swindle. :

Such politico-economic pronouncements from Obu do not show that he is
completely insensitive or indifferent to what is hapﬁening in the
political and economic sectors of his country. Neither do these

LY

comments in any way.support Amadi who talks about ''. . . the complete

28

absence of political or racial ;%?étones « « . in B.C.S. doctrines."’'

¢

?SIbid. Compare Obu's insight in this statement with that of the

editor of a Brotherhood journal, who, years ‘after Obu's statement,
remarked in an article on the 1983 Federal Government budget as follows:
''Most Nigerian industries or trading firms are only subsidiaries of
such concerns in the metropolitant- (sic) capitalist countries—-United
States, Britain, France, West Germany and so forth. Others which claim
to be Nigerian are either wholly dependent: - on concerns in" these
metropolitant (sic)} countries or partially so.''--See Robert Roberts,
''Budget '83: Inflation,:' InsightOut (December 1982), p. 112,

26The-quernatura1 Teacher, Book 4, p. 49.

27Ibid.

28

Amadi, ''Power and Purity,'' p. 402.
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In addition to these obvious politico-economic concerns on the part

of Obu, there are alsc strong individual voices in the movement on

political matters, particularly iIn the Cross River State, the seat of

- =

the movement's headquarters. That this is so is novsecref even to Obu

.,

himself, who once commented as follows on the political inclinations of

some of his followers: -

During the last General Electiorn in Nigeria (in

1979), some brothers spent a great deal of money

for campaigns, for,.bribes, for thugs and
' 129 ‘

what-have-you . . .

In the last civilian rule (the outcome of the general electiens referred

to here) which ended on December 31, 1983 when the military under
. _

Major-General Buhari seized power, many of these voices- were pro-NFN
(National Party of Nigeria) which was then the ruling Pa:rty bogmein the

Cross River State and at the federal level. This fact may explain, ar

least in part, why there were then so -many members of the BCS in the

éﬁate Governor's office, in the State House of Assembly, and Iin varilous

- b . ' . & :
government establishments in, the Brotherhood-based Cross River State and
f ' . -

throughout the federation as a whole.

Indeed, a prominent Apostle of the BCS, V.E. Ekpenyong, once wrote-

" an oﬁen letter to the editor of the weekly ''The Nigerien People, '

cautioning him to stop criticizing the incumbent Cross River State

-

Governor offghﬂ.last civilian‘fegime. In the letter, the Apostle said,

among oth;; things: "'l am not agaihﬁt brethren playing politigs but our

‘\ .
politics mast be completely free of rancour for so is pleasing to_ our
\ . . \

~

v

—ZgThe Everlasting Gospel: Pentecostal Special Message to the Entire ..

World, vol. 1 (August 1980), p. 95.




353

. -

30 ently occasiomed by an_earlder

Father God.'' This letter was ap

newspaper article captioned ''Ethnic itics of Governor Isong,''

written by the addressee of Apoéble Ekpqnyong's etter and published in
''"The Nigerian People’'' of 18th~23rd May, 1981. A section of this

article had been specifically .addressed to Apostle Ekpenyong as

‘follows: ''Apostle Ekpenyong! can you advise Govermor Isong that God

hates injusticg in any form and manner? If you are a Christign, you
;ust see Governor Isong before his dinner tonight.- God sees our hearts
and thoughts'' (pl 3).

In another article oﬁ the subject of public _offices, Apostle
Ekpenyong said, inter alia, that Nigeriams should thank ''our Father for
the humble person He has selected, for us as our President"“and that

-

"'we must thank God because the rare idea and decisions do not emanate
from President Shagari but from the Father who loves Nigeria more’, ' 31
In an .''End of the Year Message'' to the Nigerian peoplé, Apostle
Ekpenyong said also that it was Obu, in his capacity as God on earth,

who had made 1t possible for the previous Nigerian military regime

(1967-1979) to hand over power to the last civilian 1government

-

(1979~1983) without bloodsii'ed.32 Obu himself seems to agree with his

N,

3OV.E. Ekpenyong, “'An Open Letter to Chief Ernest Etim-Bassey of
'The Nigerian People’'--a Call for Peace Between You and the Governor of
the Cross River State,'' unpublished ms. (n.d.), p. 4.

31V.E. Ekpenyong, ''Public Offices,'’ unpublished ms., dated April
16, 1980, p. 4. Alhaji Shehu Shagari was the President of the Federal
Republic of Nigeria between 1979 and December 30, 1983 when the Buhari
military regime seized power on December 31, 1983.

32

V.E. Ekpenyong, ''End of the Year Message: the Dignity of Man,''

" unpublished ms., dated December 8, 1979, p. 2.
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Apostle here.33 Indeed, Apostle Ekpenyong further believqs that

34

"'Nigeria is the country of God."r and that every Head of State of

this country is God-appointed and, therefore, should be respected and

k-3
not criticized.35

Cbuid Apostle Ekpenyong's political utterances be taken as
indicating the political position of the BCS as a movement? Perhaps.,
But in the lighE of ‘the movement's apparent ambivalent attitude towards _
politics, one would be wise not to make any categorical stateﬁent in
answer to such 2 questipn.  However, when one_ considers the fact that
Apostle Ekpenyong is a top-ranking officer of the movément and no doubt
one of the clpsest‘associaces of Obu whdm, in faq}, Ogu himself could
trust well enough to reéomﬁend to this writer as an authoritagiVe
informant, one cannot, and probably should not, dismiss as insignificant
the Apostle's political statements. In facé. one is tempted even more
strongly to take seriously these statements when one rémeébers that it
was ‘this particular Apdstle whom Obu himself eiected to represént him
and the movement 'in 1978 at a meeting of the Nigerian Council of
Religious Leaders which was convened ''to advise the Civil/Hf]itafy

administration on how to relate political administration te the purpouses

335ee The Supernatural Teacher, Book 3, p. 131.

BAV.E. Ekpenyong, ''An Open Letter to Nigerian Rulers and
Electorates: The Only Key for Success is Love and Forgiveness,''
unpublished ms., (n.d.),®. 1.

&

35V.E. Ekpenyong, ''Who Will be the Commissioner?'' unpublished
ms., dated July 25, 1977, p. 2. On QObu's recommended attitude of homour
and _respect towards rulers, see, for instance, What Is Brotherhood?, p.

"13; ¢f. Romans chapter 13. :
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and plan/will of God."36

It is on the movement's records that
Apostle Ekpenyong performed this assignment so well that it ''was
celebrated by the Fellowship at the .end of it with a function, a big

feast and a thanksgiving service to the ,I-"ather."37 Further, Apostle

-
A

Ekpenyong told this writer in an interview that he sent copies of all
his writings to Obu himself, and so far we have neither seen nor heard

any concrete statement from Obu contradicting‘the Apostie“s political
ideas. "Some people have wondered ﬁhether such silence on Obu's part may
not be ;antamount ;o.at least calculated sufferapce.

The first NPN Governor- -of the Cross River étate, Dr. Clement Isong,
Qas in atténéance at the uorshi; service of the BCS-on Sunday May 16,
1982, by the invitﬁtion of the movement. This invitation was perhaps a
return. gesture to the the Governor's invitation to the movement to
participate in"a State-spongored Christmas Carol Night two and a half
years earlier.38 The Governor's acceptance of the invitation may throw
some‘more ligbt on the question as to whether one should taﬁe Apostle

Ekpenyong's political utterances as indicatiﬁg the political philosophy

of the movem¢nt. The Governor was accompanied on this occasion by his

‘family and more than a dozen of his top government offlcials, including

the .Secretary to the State Government and some of the State
Commissioners. Apostle Ekpenyong was sald to be the man who had

organized the royal visit.

3gcc Minutes, December 30, 1978, p. 13.

37Ibid.; the Fellowship réferred to here was the BCS
Apostles/Evangelists Fellowship. °

385ee'SCC'Minutes;‘DeCember 29, 1979, pp. &44=45.7
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During thé church service, many speéial prayers were said for the
Governor and his goﬁernment. Prayer was alsc said for the rapid return

-

of economic progress in the State and in the country as a whole,

Furthermore, God was asked to bless the &vemnr and his government, and
. [==4 .

to give him wisdom and understanding for the great work that He had

given him to do in Nigeria.. One prayer even assured the Governor that
God had already marked ?&m out for eternal life. ' In his response to all
the blessings and good¥\<ishes bestbwed‘ upon him during the service,

Governor Isonwressed his wish to return tos worship with .the
4 .
Brotherhood congregation im the very néar future. After the Covernor

and his entourage ° had 1gft, Obu proudly, and with a4 sense of
accomplishment, declared to his ‘congregation: '*Brethren, we have

captured the Governor and his government. * That means peace has come.

Things are going to change in the government from_,now on.'' This
"declaration drew from the congregation shouts of hallelujahs and amens

that lasted for some ﬁ#nute§.‘ But that Governor did not win in the
e e

State gubernatortal election a year later, .for a second term.

-

We see, then, that, like their Aladura counterparts, members of the

- .

BCS do pray for the well-being and success of pelitical leaders, some of
whom are known to have paid Nicodemus visits or writﬁen to DObu for the
purpose of e;ther seéking political power or that there may be‘peaée in
the country. For instance) it i{s on BCS records that o;e of the Heads
of State in Nigeria's First’Republic, Major-General Yakubu Cowon, once
wrote to Obu in August 1969, duriég the civil war in that country, '‘to

offer speclal prayer in order that the war, might be brought to an
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end.;'39 The efficacy of‘ghé sald prayer is believed by Brotherhood
ﬁembe;s to have brougkt about the end of the-thirty-month war in January
1§70. But the BCS not only prays for the ﬁell-being of the State
government; it also t;kes an active 1nterest.in the ?ctivities of the
government by -sendng donations and official delegations to all
government functiqnslaﬁd cgremonies.to which it 1is invited.
in considering further cthe involvement or otherwise Qf.members o)

the BCS in Nigerian polities, it might be instructive to recall Pere'
that one of Obu's sons owns a very high quality and generally pop;lar

fournal called InsideQut, p;;nced by the Brotherhood Press in Calabar.

This journal, the declared orientation of which is ''d special bias -in

favour of politiss,"&o publishes serious and timely articles by

intellectuals on current political, economic and social issues in .

Nigeria and the world at large.41 In fact, a University of Calabar

~
Al

39The Supernatural Teacher, Book 4, p. 120.

491 1publisher's Note,'' InsightOur (April/June 1983), p. 103.

Samples of articles published in various issues of the journal
are: ''Mass Sack in Cross River State Public Service,'' (January 1982,
p- 103); ''The Nigerian Labour Congress: What Direction?’’ (ibid., pp.
105-107); ''Nigerian Labour Congress and Fraternal Unions Abroad,''
(ibid., p. 111); ''The Nigerian Labour Movement: Struggle of the Working
Class,'' (ibid., pp. 112-114); ''"Academic S5taff Union of Universities
Strike,'' (ibid., p. 115); "The Trade Unions Amendment Bill,'' (ibid.,
p. 116); ''The ‘Economy Under Two Years of Ciyil Rule,'’ (ibid., PDL-
118-20); ''Zimbabwe: Rousing the Sleeping Revolutiom,''/(March 1982, PP.
123-24); ''U.S. Policy on Poland: Is Tt Hypocrisy?'' (ibid.,. pp-
124- 26), "'Nigeria at 22: A Regime of 'Internal Boloniglisn’ , (Ubtober
1982, pp. 106-110); !'Impeachment: & False "Democratic’ ‘Process, "'’
(1bid. 114-16); "Governors and State Creation,'' (ibid., p.~119); ''The
OAU Mess Paying Back Khaddafy?'' (ibid., p. 121); “"TPolitician without
Officisgl Platforms,'' (November 1982, pp. 114-17); ''Bfezhenv's Funeral:
The Pomp and Polities,'' (December 1982, pp. 118-22)% ''Nigeria: Will
1966 Repeat Itself?'' (January/March 1983, pp. 109-111); ''Survival of

T ijﬁbdj o (Footnote Continued)



lecturer who . was sérm%z& part-time as._ the ijournal's : special

correspondent, associate editor, and political analyst, resigned his

appoincwént with the-University in order te take up: full-time emplevment

. with the publishers of the Journal as its Managing Editor.’ AlthHough it

is owned by S%u's son, its publishers say that the “Yournal is

admipiétrativély and ideologically independent of the workings and
. ) . .

. ideologies ?ﬁﬁthe BCS ‘as movement. Be that as 1t may, considering the

ale

kinds of /frticles__p#ﬁlishedl in it during the ﬁPN day;. it was not
difficultt}dr anyone to see that in nrie&tarion and sympathv the journal
was - definitelw ﬁro-xﬁ%l as could be illustrated {romr three articles
published - then: ""The NPN Dichotomy in.Créss-River State'' " (Novemher
1981 issue, pp.‘103-105); ' TNPN Canff Lose at the Polls. . .'° '(1bii:.
PP 118-2]);_1'The3Pn;er of Incumbency: The Power éhaa Can Keep a Ruler
in Power Indefi;itely" gNovembef‘IQBA issue, pp.: }10-111). Tn spite of
these bare facts, the publishers of the journal‘ still lay clafm to

political reutrality,

As we have shown .thus far, the leaders of Nigeria's new relipious

- movements are by no means pETEtically unmusical. Thev are certainly

LY

_ (March 1984, pp. 108-109).

<

aware of what is happening on the political'scene of the country, and
-]

-

many of them speak out, .as we have indicated, whenever the spirit moves

them to do so, some more loudly than others. The little effort chat
"\__\' .

these teligious leaders have made in speaking out on political matters

(Footnote Continued) - -

Democracy,'' (ibid., p. 111); ''Ghana: The Situation One Year After,''
(ibid., pp. 115-17); ''Libya: A Case of Self-Determination,!' (ibid,,
pp. . 118-19); ''British Intelligence Service,'' (ibid., pp. 122-23);
'""Apartheid and Blackman,'' (ibid., pp. 125-26; cont'd. in April/June
1983 issue, - pp. 120-21); ''The History of Nigeria's Fourth Coup,''

. _ N 3.58
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is indeed a welcome departure from the usual nonchilant,

.

-~

sit-on-the-fence attitude of the older mission churches which, -for the

LI —

most part, still preach the complete separation of charch and ‘state or

of Christ and Caesar. On tke contrary, the new religious movements show
\} o : T :

thaiche_ir message is not merely other-worldly but one that touches the

human.situatién in this world of politics. This, no doubt, is one of

-

the reasons why tm message 1is - seen to be more appealing to

:contemborary'b!i-geu-':ians than 'ddgs ithe mes:‘:-:age of the older so-called-

- .

historic c¢hurches. 1In view of the above clear instances of strong

. i:'oiitical voices from Nigeria's new religious- movements, we must

. '.disagree abgolutely with Geoffrey Parrinder's generalization . that

L3 .
gfrica's\k‘:&eﬁ;:s” ''have beer more quiescent politically than mission

-

4 L.
/W)‘ In our opinion, the reverse of that statement is the
case. /\ K R o~ ‘ :

Howevdr, it is difficule “to *determine now the extent to which the

.~ n -

v . » .

political 'voices' of Nijg-eria'S new religious movements have ‘influench
the countr);'-s -presr:fnt political séene’, or the weight oY their iml.aact on
thel‘countr;';s‘; poli;ié'al future. One thing seems cer‘tailn, nonethelesﬁs-:
‘if' these apparently loﬁely \goi‘t'::gr keep sp'e_aking .up as’ they are now'

* doing, their words are likely to have some rﬁeasur’g of observable impact

n'ot_'\only on the membership of” the .r.lew religious movements, but also in

..

the .gengra], political arena of the country. And if that hapfaéns, then

the current official poliey in )most " of these movements of

. ) . ) .
- 'S . . -

- . -

LT e2 ' ‘ oL . : :
~--2= . -Parrinder, - 'Traditt6nal Religions -and-Modern Culture (Africa)," ™ .- .. ..-

p. 107. y
v -

.
e Y
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R non-involvement in political affqirs may, have to be reviewed in the not

* r
" too distant fature.

2. Nigeria's New‘Religious Movemerfts and Nigerian Economy -

(a) Brotherhood Ecomomic Manifesto: Tt will be quite obvious from

the following discussién ‘that Nigeria's new religious movements are
usually very pragmatic hnd fearlessly this-world;y ih.fheir teachings
and practices., "This ‘general remark is particularly true of Obu's BCS.
That Obu's teachings can be unequivocally and unembarrassingly concerned
with the things of this life may be illustrared Ly referring to what one {)
méy call Obu's prophetic manifesto on Nigerian economy. We finé in the
manifesto described below éhat, éor bbu; tecgnology and theology are not
always_enemiés.' ' - r

To begin with, Obu blames the current.deplorableigconomir situation
"0f Nigeria firstly on_the‘colonial masters and secondly on the iaziness
of Nigerians. l?hé colonial masters, he says, out qf seIfi?hness and
envy of rhe rich natural resources of Nigeria,.failed t; give Nigerians
the kind of ed;cation andqﬁuidance that would prepdgffthem to make the
most of those resources. Obg is particular]y-criticajﬁof-che type of
education ;hich the  colonial masters gébg’ to Nigerians, the kind of
education that prepared them”only Tor'white-collar iobs,bur-rnught them
not%ing_aboutf{hi impé;:ance of m#nual work and technical skills. In
his opinion, that kind”of education Ptﬂfided for Nigerians by the white

man was, to put it mildly, morally deceptive and 1in the 1long run

vaiueless. He- ‘minces no words in telling Nigerians his opinion of

olonial education:

. » \
. "/ . )
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, The Englishman has deceived you with libezal -
qducation.. He taught you how to write and keep
accounts. After knowing all the accounting
principles and practising them in.the officg3
where is .your own money which you will count?
] . i .
i
He repeats the same poilnt elsewhere as follows: .
The introduction of Grammar schools indﬁced \\\‘

people to learn theories, mathematics, science
and accounts. Today the system has collapsed.
When vou complete the course, you are awarded...
certificates without any employment and at last

you sit down and lament because you®cannot make .
use of yo hands to produce for your
subsistence.

He further blames the white man for introducing into Nigéfia "the

attitude of staying in office,'’ and then asks: ''You become

accountants, teachers and clerks; who are those to produce what you in

45

of fices would feed on?'"' Indeed, it is Obu's strong belief that '"'if

the College. of Technology (in,Oalabér) . . . trade schools had been

introduced earlier, there would have been a great trend Ctoward
46 '

productivity.'' : :

But not only does Obu blame the contemporary 'miserable Nigerian
economic situatioh on the failure of colonial educational sﬁstem,_but he

also attributes the situation to the white man's selfishness and greed

in usurping Nigerian land for his own selfish ends, and then turning

around to hire Nigerians to work that land for him for only meager wages

-

A _ .
. 3The Light of the World, wol. XII (1971}, p. 23.

‘ ] - .
axhg Everlasting Gospel: The Transcendent Teachings of the Holy

Spiritf vol. 2, p. 26, - .

“Ib1d., p. 25. "
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on which Nigerian could not 1live decently; let-alone save any of it for
the rainy day. As far as Obu is concerned, the white man cheated

Nigerians who. worked for him, .becadse* he &id not pay them wages

. ——
. commensurate with their labour. In commiseration with his fellow
P -./‘ . ’ .
Nigerians, Obu poses to them the following rheterical question:

Why will you not.die of hunger and suffer abject
poverty, when you surrender all-your lands to .
the white man to establish rubber and palm
- plantations for himself, but the following day
you emerge with a long application rehuestiz; to
) be empéoyed as an accounts clerk under him?
. . \ . : L -
Having posed that question, he goes on to point our the danger of being’

.

someone else’'s employee, especially-a white man's employee, as opposed

‘to being self-employed:
He (the white employerY can sack you at any time
‘because he is at the head and owner of the work.
All your turnover goes Iinte hils pocket. Your
salaryasdoes not reflect your turnover for a
month. .

-

Obu alsp directs his diatribe against those mission churches {g,

o

.Nigeria which allowed themasi:gi/\C:/ be “exploited by the " Thome

_ missions’' abroad which, having established in Nigeria 1Industries,

Bschools and farm projects, ''stay abroad toq;ule in Nigeria, while we

P h
only go to seek cmployment in their establishments.'' LA This seort of

50 .

arrangement, Obu warns, ''brings poverty fto our country.''

\ -

471he Light of the World, vol. XII (1971), p. 23.

( “8rp14. .
4¢ - ' :
1bid. . //.. S .
S0rp4d. L T .
< ..
* . ._.. "
. - - .- . i '..
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Then Obu 'tdfns his attention to castigate Nigerians for their.

laziness in. failing to use their hands in manual work, especially in

agriculture. This laziness, he." asserts, is ''the fonly tﬁing _that.

'eS1

weakens and shakes any nation to its very foundatiom, or ''the

1032 After

cankerworm eating deeply into the fabric of our eéonomy.
pointfng out that Nigerians ''cannot all be doctors, engineers, lawyers,
magistrates and jdlges . . . soldiers, police, accountants, drivers an%

contractors,'' -Obu goes on to stress the importance. of agriculture, and

calls on all Nigerians who have‘their individual as well as nafional'

economic interest at heart to ''go back to land and receive the blessing

1033

of God Almighty. God, he says, has given Nigerians the land, to

-

the envy o6f the white man. Why should his country men and women not

make the begt of the land, he wonders.. As far as he 1s concerned,

'"there is no gift more valuable than the surplus land at our disposal.
. v

This land is money, but it requires enthusiasm and initiative for her

T, 5t

economic exploitatiog. Obu believes, in fact, that ''if this land

were given to the white people, they would have ‘been very

v35 Having® said all this, he makes the" folibwing
¢ . .
observation: about his countrvmen and women:, - ) -

Slipid. | -

-
52

[bid., . p. 24; cf. The Everlasiing Sospel: -The Transcendent”

‘Te3chings of the Holy Spirir, vol. 2, pp. 18-23.

53

The Light of .the World, vol. XII (1971), p. 23.

1bid., pa 24.

Py T o=

1
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b

It is laziness that makes a natural farmer56
‘ to be ordinary clerk with a small pay. Because
. he wants to go in tie, so he prefers to be a |
clerk not minding his daily financial problems..
A natural farmerwho, because of laziness, takes
to lag medicine _etc. cannot L make up the
grade. ' .
LS

At a meeting of ithe Spiritual Council of Churches, Obu told his
followers about his plans to practise what he preaches concerning
self-employment and agrieulture. Among other things, he told them:

Btethren, most of you are advecating 2o be
Government Officlals, forgetting that \vour -
children canmnot suktceed vou there but they tan ’
take over your business. That 1s why I am
acquiring some land for the development of
business, agriculture, etc., SO at vyour
children will have something to eat. '

. L 4

Such economic foresight and business acumen as expressed here are not
4

only admirable but also pleasantly surprising coming from a person of

Obu's background with almost no fo}mal edﬁcarion or trainingiin economic

planning. One uishes.thatlfﬁe pblicical leaders of Nigeria had even

half as.much foresight! . Pointing to . the exémples of those developed
A . .

countr{es which are rich because of theiy' ftrgpg agricultural

programmes, Obu’ calls on the Nigerian govgynmept to encourage

.agriculture in the country:

The Government of Nigeria should as-a 'rrE(cr of
urgency establish many farm projects at various

v

A )

. . - . R : o
- ‘SeBy "'natural farmér'' he means one who is naturally talented as a .
far%er
57The Light of the World, wol. XII (1971). p- 23 .
58SCC Hinutes, Denember 22 1973' pP- 36 . N _ ’ h
P . N
“Q - ) -
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levels™ to absorb these jobless and lazysgoung
. men and women who daily roam our streets.

He then adds that only whén his country is ecqﬁomically.iﬁdependegt'can

“

she say that she is truly iﬁdépendept. In his words, "'Africa is not

&

- I o - <
yet independent because they. still apply for employment instead of being
: . N P N Pl

'-qmployers_of.lébour.f'60' Having said that, he go?s'on to advise his
country as -follows: - T
Today 1if vyou: use yﬁur hands to work, the
. - Europeans will apply to work under you, and
- other countries will come and stoop down for
) you, and_ your country will become an empor ium
of economic activéfy, and your prestige will be
| greatly enhanced. )

1t 1s an irrefutable fact that inadequatie conception and execution of

workable agricultural projects is the root cause of ‘many African

‘ _ <
countries' inability to feed their‘inhabié:nts. Obu states the problem

quite frankly this way: ''There ié_an acute shortage of food because you

are lazy to labour .with your hands to produce food."62 )

That a religious leader should speak out so _passionately about the

sigdfﬂicanée for a_country of ;Qlf—sufficiency in matters of food

producticn and the economy goes to show that there is, after all, an
S - - - . -
intcreﬁting connecgioq-be:veen agriculture, "the gcdnomy, religion, and

-

the enhancement of“‘the kind of prestige (power) of which Obu speaks ™

here. Indeed, it hds been said that '"'all religions 'are basically

a*
~ -

'

T, T4

- ¥ M

>%Ihe Light of the World, vol. XII 6971), p. 23.
601p1d:, p. 24. = \ - ' e
.- ®libia., p. 25, - ., =

._;__ .__62.1513..-Z..i,1___‘_...__ - ___._ o _'______,_‘_.. _'__2_ PR R, . _ e e
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concerned with power . . . with the Eiscovery, identification, moral

+i63

relevafice and ordering of different kinds of power

including, of course, economic, technological, "and political power.
Poﬁer--whatever the kind--it has further been said.."allows one to get
more enjoyment and pleasu;é out of life,'' and ''makes it possible to
remove thése things and those men which e regards as hostile  and

aggressive or merely as dangerous"64 —-those ‘things which threaten the

. o
regular and steady supply of our dally bread, the effective maintenance

of our bodily;' mental, moral, and spiri;ual' health, and thus nuk
prolongatioﬁ of our life on earth, The aim to remove the undesirable

from life is:\fh;refore,_a function which religious (spiritual) power,

- - ~

economic power, and technological power share. ‘Tﬁus. it .is believed

-

thaf one ralson d'étre of any religion is to generate spiritual power.

-

which will in turn fulfil the said function. It is preriselw because

people, especially members of contemporary new religious movements all

er the world, believe thEE\Feligion is capable of providing this kind

; +
of spiritual power, that they take refuge under the sacred canopy of

religion in times of 1ff;:s crises. That this is so, in the case of

members of the BCS, may be shown from ‘the various reasons they give as
ot ) -

to why they joined the movement. That, the legdér- of this movement
believes it, 1s evident in his techno-economic munifesto discussed

here. ‘ , N .- -

S

63See Bpx;idge, p- 3.

4

"the XIth International Congress of the Tmcaernational Association for the

Historv_ of ~ Religf®hs, wvol. I: _The  Impact .of .Modern Culture on__ ..

Traditional Relfgions (Leiden: E.J. Brill, 1968}, p. 136.
s ’ -

-

4Anl:on Antweiler, "'"Religion -and Technology,'' in Proceedings of
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-, .
A professional economist could hardly offer a more sensitive and-

penetrating insight into an analysis of Nigeria's economic situation
. v

than Obu has given here. One only wishes that the various govermments
of the country had taken these prophetic _(nd insightful remarks

seriously and begun to establish and make 'ag‘riculture an 4dttractive

occupation for Nigerians. Had tﬁis been done early, perhaps Nigerians

-

might have escaped the economic tragedy into which dependen
one-comodit).r econbmy (011} has .plunged them. Unfortunately, it -took
Nigerian leaders well over a decade after Obu's declared economic
manlifesto to begin to embark upon the now proverbial River Basin and
Green ﬁevolution agri;:ultural' projects, wi-tl.l no énore méney in the
.naaonal coffers to baci-c these up. \

Those interested in wr:l..:ing about protest and millenarian movements
may, .o_‘f course, sce Obu;s economic manifesto as a statement of protest.
In one sense it is js.xst that. But in this case, Obu is not so much
protesting against ah); foreign ecc;nomic- and pc;lit:ical exploiters @s is

usually, the case with protest  and millena%x movements) as he 1is

.protesting against political mislead.e_r;yﬁip and lack of economic

" ‘foﬁresight on the part of XNigerian leaders. However, when he speaks

retrospectively about the aciverse influence of colonial education- on

Nigerians' mentality and its consequences on Nigeria's-present economy,
5 .

' one may see _-hismanifesto} rightly as a retrospective protest agai;'ist

what he sees as the lingering .vestiges of British colonization and
econdmic and political exp_lo:itation and selfishness.

. R H ) ’ ) .(

In the more immediate context, s we have said, Obu's manifesto is

directed at Nigerians' laziness, misg‘uided sensé of.val_ﬁes, and their.
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b

¢ (}n@eed. as Obu sees it, these defects in the Nigerian people have caused

T

.them to experience anew a situvation of self-imprisonment or

Self-oppreséion, a situation calling for deliverance--deliverance which
is possible* only. through heeding the counsel of the voice‘cryiné in
Nigeria's economic wilderness. Obu sees his as that voice. Moreover,

e

. 4 N
if it is true that ''an adequate or more’ satisfactory way of gaining

prestige, of defining the criteria by which the content”of manhood is to

be measured, stands at the very heart of a millenarian or messianic

-

mov men:,"65 then there is‘g'senselin which Obu's movement may be seen
as "millengrian" of ''messianic,'' since his economic manifesto deals
preciéély with the question of Nigeriags- finding a2 new, more
satisfactnry.. way of gaining and ;etaining. economic prestige,

self-respect status, and integrity. That new way, according to Obu, is

the way back to land--the way back En using the hands 1in agricultural

pursuitsi In Obu's view,,goiqg 3aqk to land means, ultimately, poing
back to Mother. Earth--to God himself or herself who, for Obu, is the
most authoritative definer of human identity and gr;;tcsi benefactor of
lasting self-respecc, status, integrity, and glory.l_Indeeq, that this,

interpretation is faithful to Obu's .vision of economic, - political, and

technological ‘autarky a ncomitant international respectability 1is
unequivocally borne out by e following remarks of his:
. s A
If you lack the Ehowlédge and

technical-know-how, God advises you to ask from

him, and it shall be given you. God is with

you and He 1is willing to teach you free of
. charge the technology of manufacturing. The
. Europeans get this knowledge from God after’

‘f"fissﬁurridgﬁ,'p.mll. ) ) R ' )
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much self-sacrifice and devoted Prayers. Why
don't you seek glory for yourselves?

He makes the same claim elsewhere as follows:

. . . . you are well aware that the’ Holy Spiric
teac you the methodeclogy of deing everything

“ .. will teach you contract work, how to
run any business; .  He will teach you wvarious . .
disciplines.

These assertions 1llustrate neetly Obu's charaéteristic_creative abiliry

to be pragmatic and to be in tune with the times. In fact, there is a

sense in which it may.be said that his religion operates first on the

natural, practical, this-worldly sphere--the sphere of human needs and
e Y .

experiences in the here and now--and then gradually raises itself higher

and higher inte the supernatural, ";mpracticaIE? other-worldly
- 3 )

- . : -~

LY

} 66The Light of the World, vol. XII (l1971), p. 25. Cf. Easter
--Pentecostal Assembly Weekly Gospel,dvol. l: The Realm of the Holy Spirit

“(1982)y..p. 19, where Obu asserts: . . . the whites do not disclose

that 1e¥3 the Holy Spirit who has taught them<these sciences. When you
argue that the whites are very experienced and intelligent in inventing,
discovering and manufacturing,. I tell you that they do not know
anything, hecause it is the Helv Spirit who teaches anvone when and what
to invemt.'' Incidentglly, Obu.is not alone in seeing God and the Holy
Spirit as the ultimate source of social, econemic, technological,
political and spiritual power. Another Nigerian - (academic) also
believes In the divine source of political wer; hence he writes: ''A
living dynamic and sensitive church cannot Topt out of politics.. She
must realize that political power is from God and tﬁ;g’;kk‘pﬁser is
divine. . . . power—-social and political--is from.God, and therefore
divine.''--N.S§.5. Iwe, Christianity, Culture and Colonialism in Africa
(Port Harcourt: R.S.N.C., 1979), p. 163. Interestingly, the allegation
that the whites concealed from the colonized peoples of the world the

“real source,of technological, economic, political, and spiritual power,
seens to bsgiommon among.new religious movements in the so-called\ primal

jsqgieties worldwide. See, for example, Harold W.'Turner,_"The Hidden
Power -0of the Whites: The Secret Religion Withheld from the Primal
Peoples,’'' Archives de Sciences Sociales - des Religions, 46, No. 1
(1978), 41-55. r -

67 ' ' :
Easter Pentecostal- Assembly Weekly Gospels, vol. l: The Realm of
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sphere--the sphere of the unknown, of the beyopd; of the,myster;;us sd
miraculous. Thus, 1in these asseftions,‘Obu first points up Nigerians'
existential neeéd foF ":qphnical-know-hpw," for instance, and “from
there ﬁe directs thei} attention to an othe}-worldly source from wﬁere

this needed know-how may be obtained. In doing-this. Obu brings heaven

down to earth and then tries to mqréy the two. Peter Berger calls this

way of theologizing ''an inductiveapproach,'' by which he means ''an
. ( ' .
. approach that begins with ordinaﬁy human experience, explores the
’ [

-

. 'signals of transcendence' to ‘be foukd in it, and moves on from there to

. ) ) .) .
religious affirmations about the nature of reality''--a procedure which -
goes ''from the human to the me taWuman-. ' '8

- Ind€ed, Obu's economics
[N . —_

mspifesto is significant in at least one theoretical respect: |t

challénges the age-old prejudice thart all religious visiomaries are by

nature apathetic to and unconscious.of socid-economic and political

-

Toncerns. . . !

- Fl

‘(b) Brotherhood Economic Manifesto in Practice: 1In this section,

we wish .to show how the BCS has attempted, in various ways, to put into

. pracs}ce its economic manifesto. Here again, although °“E~£2£Ei;15 on "

3y . - -

the BCS, a few other Nigerian new teligious movements are also referred”

to, for the purposes of comparison. .

!
LAY
.

When one begins to constder in what ways Niseria's new religious
. movements‘ave contributed to the economic development of .the country,

Lo *

.

Peter L. Berger, " The Heretical! Im mperative: = Fonfemporarv,'

Possibifities of Religious Affirmation (Garden Citw, \eu York Anchor’
—_ Press]houhledav, 1979), pp-. (1x\ 124, —
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one may ke-éEmptedf:o lock only at the negativeugmpacf that som€ of the
movements seem to have had on the country’s economy. One may, .for *

-instance, notigg;s?ly those things which could Have -detrimental effects -,

»

. . . . ‘*
on the sectors of the ~natio\'s economy which produce them. * They -

' ,
" include, for example, prohibitio?j in some of the movements against .
. ’ & ’
drinking and the eating of meat; the requiremént- that only vhite
' soutanes, which are usually available mor€ widely and cheaply than are

expensive clothes su;g as th}ge-giecgosuigs and lace dresses, should be
S . . . %
&orr in church serviTes 'and ‘sometimes ~elsewhere as well; and the

-
«

ey ﬁ . :
. practice of going about witWout shoes. One could imagine here what

would happen to these sectors of Nigeria's economy i1f ‘there were .

millions or even thousands of‘Nigerihns who adhered strictly to these

-

prohibitdens. Apparently, the prohibition in the BCS agéinst-drinking,

for instance, seems to have been felt by those who produce and sell the

#drinks. We have a clue to this in Obu's following remarks: ''. ... the
. g -

people of the world are abgsing members of Brotherhood and the Holy
Fathér and i:iﬂ&ﬁigk all sort of cthings bﬁ;ause they have stopped the
people from rinking.."69 We realize, hQwever, that money saved bv not

indulging in luxuries could be put t;\$:Zler use‘uhich,.in turn, could

»

-

-~y -

help to promote the country's economy. - . .

On the positive side of ghe coin, and - in “the face of ;acute
. v \ . N »
shortages of essential social services, such as medical care, welfare
A} .

services, employment “and e%ucati&n opportunities at both the State 2Xnd
. . - * - -
nat{onal levels, it is. gratifying to see some of the new religious

-

-u

69y - : o
R The Supernatural Tescher, -Book 3, pp. §13-14. R : e

- -

v ~~— x
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movements like the Aladura group, the BCS, and the Celestial Church of

Christ rising,ro the situation by build;ﬁg their own schools, factories,
grocery s “health centres, ﬁéﬁefﬁity services, - publishing aﬁd

printing houses; boo¥shops, thé' business of making musical records.

-
P .

public Eransportatidn

bnflier betyeen reiigiosicy "and entrepreneurila undertakihgs. His

B . » -
conviction, on the -contrary, is that ''God_does not prevent human beings

- -
- r

to farm, trade, or undgrtqké,any'type of business or occupation. . . .

He, does not _ﬁ;event' us from eating, dressing ricely, or 1living a

1170 j

comfortabie life. . . In fatt, one of, the convictions behind

. * N

Brotherhood ideologies is that -''God's work is uplifted tﬁrnugh the

establishment of 'schools, hospitals and mafkets.",jft

’

The Aiyetoro socio-re;iéious Community, founded in 1947 1in Western

.

.Nigeria’by'the Cherubim and Seraphim wing of the Aladura group, had

* ’

within the first twenty-five years. of its existence established

- . -

. . o _ S ‘ : _
hospitals, a fishing industrv, a slice factory, a textile factory, a

bakery, tailoring and laundry services, a cabinet ‘workshop, an

.

electrical"‘ﬁepartmept. internal telephone system, :hiﬁe-bornc wiater,

water and lamd transport -systems, a technical’ school, a &ecnndary

- .

B R - . ¥ . L . " - »
school, a primary school,.a kindergarten'school,-;agéﬁﬁ adu¥t education

programme-72 So éuctessfpl has the 'Aiyetoro Community become . in

.. & .
. . . - . - " . . A
» . . - *
.' St . . :' ) ) 6. .
705, ~ £ o i
December Pentecostal fssembly ecekly Gospels, Sq._. 1980}, p. 3.
"scc Minutes, JanuaryZ, 1982, p:’ 22. —
i (I S i -

LA N . )

"5ee Omoyajowo, The .Cherubim ard- Seraphim Chureh .in ﬁe!h§inn'to

Thurch, Soéiety.'and.State.'p. B8; cf. Barrett, The Rise and Fall of an

L]
P - - ia T e o s

~ ) \ . i :
a . - -

. ;. - . e

African Vropia, pp: 2-4.
T . — - -

ervices, -guest houses, ety Indeed, Obu sees no ~

.
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economic terms that it has been described as "'Nigeria's most sucdessful

- .

case of village-level development'' and as having ''the highest standard
73 '

-

s
of living of any village in the country:'' Of this. same Community,

Chandana Juliet Highet writes: ''Few other comparable ru;gl towns. 1in

Africa have the same facilities--electricity in every home  and a

telephone .system which works.'' 74 Harold Iurner"sﬁeaks of the

1

Community thus; '*The short history of Aiyecoro provides a fascinating

study of the interplay of social, econohic and ;eligious forces :

. with obvious relevance to the MNeber-Tawney theses and to African

v|75

.development in general. According to” Barrett, the people of the

.

Community ''contend that” rheir cconomic™ success was a resulit of cheir

R S

religious belief;"'and part of this religious belilef y;s that '"hard
work and economic prosperity reflected a person's faith, and hence'&bre

a means to salvation and immortality.'’ 76 One is reminded here of

Max Weber's theory of the Protestant ethic_aqd the spirit of capital{fm.
according .to which religious belie{ is sald to be an important source of

motivation for hard work and the resultant economic success. But this

particular economically self-sufficient Community, because of its

73Barrett, The Rise and Fall, p. 2.
74Chandana Juliet RHighet, ''Aiyetoro, the Happy City,'' Skypower
(The Inflight Magazine of Nigeria Airways, December 1983), p. 5.

75Harold W. Turner, ''The Relationship Between Development and New
Religious Movements in the Tribal Societies of the Third World,'' in
Frederick Ferré and Rita Mataragnon, eds., God and Global Justice:
‘Religion and Poverty in an Unequal World (New York: Paragon House,
1985), p. 107.

7sBarrett, The Rise and Fall, pp. 2, 4.

L’
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isolation from the larger Yoruba society, has very little impact on that
-

Members working in  the egcablishﬁentg of the new religious
movements are not usually paid a full salary or, in some cases, paid at
all, beca&se their setvices are seen as ''for the Lord.'' But those who
are not paid salaries are nevertheless given small honoraria for their
d;ily 1iving,'tﬂat is; if they do not live comﬁunally as in the Aiyetoro
éoﬁmunicy.7z These:workers may themselves never become rich, but their
service are 1nvaluable ‘to tﬂe society. Money acérued from theése
services also hélgf to boost Nigeria's economy. .

'In‘Ibadaq. the capital of the Oyo State in West Nigerila, the Cross
and Christ World Mission is bullding é maternity hospital to be figanced
by reveSEZS from a supermarket and officg complex which it has built
next to the hospiq§1.78 This project will no doubt provide"job

opportunities for many Nigerians--doctors, nurses, clerks,’ attendants,

) etc.,-péssibly including non-members of the church.

In a Calabar-wide Sund service held on November 15, 1981, to
raise funds in aid of disabled persons, the BCS donated more than two
thousand naira {about three thousand U.S. dollars) on the spot. And in

December of that year, this same movement announced a plan to build a

——

77Unfortunate1y. the situation in Aiyetoro today has changed from

* what 1t used to be in the late 1940s and middle 1960s as a result of the

secularization processes that have confronted the Community. With the
introduction of private enterprises in 1968, people began to demand
wages for their labour, and, consequently, the spirit of the communal
system began to disappear. ©

?BSee ‘Rosalind I.J. WHackett, ''Nigeria's -Independent Churches:
Gateways or Barriers to Social Development?'’' Africana Marburgensia, 14,
No. 1 (1981}, p. 17. .
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centre for the disabled in the Cross River State at an estimated cost of
over two million naira (approximately three millien U.S. d-llars).Yg. in
addition to their existiﬁglvocational centre for the handicapped at Tkot

Ide, Ibesikpo L.G.A. (Cross River State), where various crafts are

"taught.- A similar BCS school has .been in operation since j977 at Nung

Udde, also in" the Cross River State. Appealing for material and

financial donations for the execution of the Nung Udoe project, Obu had
outlined the goals'and obiectives of the school as follows:

This is a-school for- the maimed, our handicapped
brethren. Here varying crafts are taught. . . .
This school will find occupation for our
deformed brethren, occupy their minds, make them
productive, responsible and proud of themselves,
They will no longer murmur against God; will ne
more pity their startes because 1in this school
they can learn crafts, sell their products dnd
live on the proceeds of their handiworks. At
the completion of this school, all these who had
hitherto depended on alms and charicy
organizations will be ahsorbed to use their
hands or legs to turn out crafts with which to
live on. Surely their morale will be raired
because they are no longg a liabilitv to
the(ir) relations or public. :

Furthermore, the BCS operates larpge plantations of vam, cassava
(tropic;] plant of genus Manibot), plantain, pineapple and other fruit
trees in Ikom in the northern parc af the Cross River State and n]sn‘in
Cbu's birth élace, Biakpan. These plantations nnt only cnntri%ute
tremendously to the Green Revolution prégramme which has heen the

subject of much discussion in Nigeria, but“they also offer job

opportunities to many -Nigerians, both members of the movement and

' 7-gRadio Nigeria National News, Monday, December 7, 1981.

80SCC Minutes, April 2, 1977, p. 6.
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h-members as well. Moreover, Obu strongly encourages all BCS bethels

or stations to embark upon viable agricultural  projects aimed at

sufficient food production for the méintenance of their unsalaried
ug;kers ;nd the needy among them.81 In addition, the BCS has a
large company of buying and selling contractors ~called the-?lqbemaétern
Services ;td;, the branches of which can be seen in many parts of the
country and in the United States. It Q}so‘owns a large sewing industry

called the Star Sewing Industry, with branches all over Nigeria. This

industry specializes in making, for fees, soutanes and other uniforms

for members, although . it may also take sewing contracts from
non-members. Indeed, the BCS has clearly stated that one of the reasons

for its existence is to ''show practically what Christians can do to

ve 82

improve the economic and‘gxcial situations around themn. "Obu tells

-

us*how his movement goes about achileving this aim: .

In Brotherhood, wherever we are givemr land we
have to build houses in villages, towns and
cities, and even establish firms and other
institutions so that people who are stranded,
people who have no dwelling places, people who
have g8° octupation, will 'be sent there to g
- work.

Such projects and programmes as we have described here are obviously a

positive note on Nigeria's keyboard of economic development. Similar

[

81See The Spiritual .Council of Churches (Calabar: Hope Waddell

Press, n.d.), p. 9.

82Udoumoren, "'The Profile of the Brotherhood of the Cross and
Star,'' p. 36.

83The Supernatural Teacher, Book 2, p. 99. Similarly, The St.

Joseph Chogsen” Church in Abak is reported to be engaged ''in building

-~

houses for the sick and the needy;'' see Enang, Salvation in a Nigerian:

Background, p. 337.

*
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projects and the many Héaliﬁg homes built by these religious movements

will’certainly supplémgnt and compleﬁegt existing fhadequatedmediéal ﬁnd

LS ’ .
"~ ‘health care services in the country.

The founder of the Celestial Church of Christ explained as follows

J;how his membérs become quite rich: ''The money some of them may have

- used in drinking beer, adultery.‘ fornication, smoking and wvisiting

native doctors could become useful and may be used for other tangible

things.

That 1is why- members have money."sa

One of our informants in

the BCS also gave, almost verbatim, the same reasons why their members

who work for the movement are not financially poor even though they do

.not receive full salaries but only allowances for their Hai]y living.

Among ‘other things, this informant said ,that merely working for the

-movement was in itself a source of divine bdlessing: ''Although our

workers are not paid full salaries, they nevertheless gain in many other

(3
. -

ways,'' he said. Then he went on to explain further:

The reasons given here as to why adherents of. some of Nigeria's new

religious movements get ''rich'' and remain so are~clear1y religious

The Father (Obu) protects our members from
diseases, sicknesses and all kinds' of troubles
on which they would normally spend their money.
Now, since they don't experience all these
situations, they consequently save -the little
money they have, which they would have spent,
had the Father not protected them from all
these things. Secondly, since  they do nrot
drink or run after the lust ofaghe flesh, they
also save thelr money this way.

v

84

‘Celestial Church of Christ,'' P. 7. o -

8S

Interview with Apostle E.K. Ukpai, March 16, 1982,

Nigerian Television Anthoriiy, ''Meet the Founder of ‘the

-

LY
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by-product. "’

PN -

reasons. This means-thatfféq:i the case of the effect of the Calwinist

- (S dee

work ethic on the spirit of capitalism, the religious beliefs and values

. . ‘h‘:h_',‘ *
of some of these movements have “indeed been responsible for the material
wealth of a:good:many of their members. Indeed, these religious reasons

remiﬁd one Y of Richard Niebuhr's remark that ''restrictions on

- o
- g

consumption 'accohpah?ed by emphasis upon production have their

1186

inevitable result,in an ecpmomic salvation. . What we have here,

then, appears to be a kin;\d& dialectic between sacred religious values
and secular economic realities--a situation where the lat;er seem to be

the. by-product of constant stress on the former. This mav be 4 good

. - ) ‘
illustration of Hans Mol's observation that ''increasing objectification

a2
-~

or transcendentalization . . . also may have secularifation as a

87 But Obu seems to have no' qualms about such 2

development. For him, bﬁgng "'religious'’ sﬁould not be equated to
, .

being poar. as, in hk‘hopinion, the historic churchés seem to teach. He

E -
.

expresses his bpinion on this matter as follows:

It is ;\;:I::} of the people of the world that

a man of God is as poor as a church rat. The
church denominations easily conclude that since
a godly man is always poor, his reward is in
heaven. 1In this new Kingdom (the BCS) it is
not so. All those who come are so wealthy and
prosperous that people say, is it because of
this money that you come to Brotherhood?  How
., money comes into the hands of Brothgghood
members is best known to the Holy Father. '

.

BGH. Richard Niebuhr, The Sot¢ial Sources of Denominaticnalism

(1929; rpt., New York: Meridian Books, 1957), p. 55.

Aep e d i e

LN
"

___§ZHans HOIJr;Meaning_“and Place: _An . Introduction. to--the Social- .

Scientific Study of Religion (New York: The Pilgrim Press, 1983), p. 91.

88The Supernatural Teacher, Book 2, p. 75.
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many of these movements, socioIogically speaking, is chac qome bf them
can no longer be labelled sec:s. Religious sects typicplly'come”into
existence with members, who are generolly poor and who.tend to withdféw

) -

it

into their little "'spiritual enclaves'®' where no é&t%ve economic or

political activities take place. This means that, in some ﬁays, the new
entrepreneurial iInterest has been a gfeat distraction for members of
some of the movemegts from their hitherto purély religious oa épiritual
concerns. Such a distraction may do serlous damage to_the -tn'owements‘r
'Vearly piety and religlosity, -if prosperity i1s allowed ;o overshadow
,plety. Indeed, onme somec;mes wonders as one obsé}ves some of these
movements which' are .so deeply involved in mundaﬁe businesses and
‘money-making, whether they have not in fact left heavenly cphcerns to

the angels and the sparrows, at least tempararily. However, where they

may thus lose spiritually, some of the movements do gain economically.

And for our purposes—-speaking of Nigeria's economic development——thg

_economic gain i1s a welcome experience both for members of the.movements
as individuals and for the nation as a whole. Such a situation should

not lead wus, however, to lose sight of the primarily religlous

foundations of the movements.89 Perhaps both those new religious

e
movements actively engaged in modern soclo-economic enterprises and

-

e i .
techniques and those who criticdze them for such engagements might gain

some useful insight from Wilson's pertinent remarks here:
Failure to embrace modern techniques puts a.
religious movement at a disadvantage relative to

89See, for instance, Turner, Religious Innovation in Africa, p. 38;

cf. Sanneh, West African Christianity, pp. xiii, 188.

But the reflexive effect of the’ increasing economic prospefity of

i

*
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secular agencies with which it has to cdﬁpete.
On the other hand, too complete an espousal of

* modernity must for any movement put into jeopardy
-its  basic religious concerns. Whilst new
movements have the advantage of being able. to

. adopt modern facilities and to utilize rational
and technological procedures, they must do so
with circumspection if they argqnot to sacrifice
explicitly religious functions.

3. Nigeria's New Religious Movements and Social¥TLife

Perhaps the most observable imp;ct of Nigeria's mnew religious
movements is to be seen in the social functions thet they are performing
for their votaries ing;art1Cular and for Nigerian society in genefal.
For the generality of Nigerians, these mo;ements provide certain
compensations iﬁ "the face of pqlitical and economic inequality and
ethnic domination and opptéssion.

-bThe social philoSOphy of the BCS, for instance;, 1s based on the
principle of sharing.. Members are encouraged to share wha; they have
with the less fortunate of the society. anrding is considered an
attitude of unbelief and one of the cardinal sins which members must
shun. This social philosophy i1s succinctly articulﬁggd by Obu as

follows: ''Our duty is to serve and relieve the oppressed, the needy,

the destitute, the "orphans, the widows, the ‘afflicted and the
91

-

broken-hearted.'"' In keeping 'with this philosophy, the BCS gets

90Wilson¢ Religion in Sociological Perspective, p. 133.

ngecember.Pentecostal Assembly Weekly GOSpelé, No. 4 (1980), p.

64.
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actively in;olvéd in many social ‘welfare programmes. There is, for
example, a huge canteen in Calabar, the ''Mother's Canteen,'' built by
the movement's Women's Association. In addition, all over the country
the various Fellowships and Associations (see section 10 of chapter two
above) of the'movément visit orphanages, welfare centres, hospigals, and
make huge dbnatibns in cash and kind--food, ifruits, clothing and
beddings. Also, Obu h}msplf receives numerous invitations from groups
and individuals peréorming ceremonies asking for financial donations.
It is said that he honours _all these invitations' with generous
dona;:ions.92 Furthermore, Obu encourages his-members to‘honour all
invitations from other churches and individuals who ask for financial

donations and contributions.93

Moreover, Obu strongly encourages his adherents always to
participate in and contribute to all projects aimed at the-development
of whatever communities tﬁqy happen to find themselves in. He sums up
this encouragement and recommendation in the following dictum: ''Obey
and.not fight the Government. Pay your taxes . . . and keep the rules
of the Community."ga Doing so, he says, 1is ﬁot only their civic
responsibility but also their sacred duty. Especiallf, he sees In such
participation and iﬁvolvement an opportﬁnity for members to attract
non-Brotherhood members of the community into the BCS; hence this

admonition to his members:

. 928ee\siek, Revelation of the Great World Leader, p. 63.

93

See SCC Minutes, Awgust 1T, 1973, pp. 8-9. : - S

9‘C‘SCQ Minutes, December 29, 1979, p. 26.

——

’
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If you say you are a Brotherhood but you stand
alcof and refuse to take part in the programmes
of progressive activitlies of your family or your
village, how would you encourage them to come to
the fold of Brotherhood of the Cross and Star?
Do you mnot know that the Government of any
village is:comstituted by people inside that
village’ You cannot stay aloof and continue to
say you are a-Brotherhood and as such you should
not be invglved in the problems of the place you
come from. You have to take active part in
whatever they _ are doing for progressive
undertakings in improving the village, otherwise
they are capable of ostracizing you from their
soc&gty and the Govevnment ¢an do nothing about
it.

’

Having admonished his followers thus, Obu goes on to lambast other
Christians for failing to support community development projects and
civic undertakings: -

Some of these self-acclaimed .Christians are
great liars. They undergo the guise of being a
Christian (sic) but do not want to pay tax,
contribute to the building of scheols which are
built on communal efforts or any other
development efforts. . . . They do not want to
do anything to help the Government or the
Community. Yet the amenities provided by the
Government are being enjoyed by them and their
children. Their children go to th@ssame school
they refuse to contribute :o build.

These assertions clearly indicate Brotherhood commitment to and
invelvement in programmes of social development and improvement. They
show, tbo. that this particular movement is not at all antagdﬁistic to
the larger society, as might have been expected of a typical "sect.'!

The new religious movements also perform soclal functions in other

areas. For instance, in situations where people had been ''nobodies''

95The Supernatural Teacher, Book 4, pp. 63-64.

91b44., p. 64. .
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before becoming members of the movements, or where personal recognition
* and movement into the higher echelon§‘of authority had been-slow or eve;
impossible inrthe mission churches.lmembers of these movements now claim
to achieve pefsonaLASOCial recognition ag almost all 1levels, because
many of these movements practise the principle of the, priesthood of 511
believers, thereby sharpening their sense of self-worth. Eprther. a

member to these movements soon feels that he or éhe has ''joined a
company of fellow believers on whom hae (o£ she) could rely for
consolidation and admonition. . . . a company that not only cared for
him (or her}, but that (aléo) shared a practice of 1ife " that
transcended the cares of 1ife and formed the basis of rheir

97

fellowship.'' In that company, ''the experience of transcendence,
P Y

the commonness of purpose and mot¥{ve, and the support group of intimates
bound by a moral code safeguard e believer in varying degrees from the

198 Thus, many Nigerians sooner or later

anxieties of modern living.
discover that in order for them to become ''somebodies'' 1t is first
necegsary td belong to these movements, because belonging, they testify,
makes it possible for them to define who they are.

Moreover, members of these movements now claim to .5223 and
experience love. For exaﬁple, one of our Informants _in the BCS
confessed that onme of the reasons why she left the Methodist Church for

*

this movement was because she found members of the BCS to be more

Benton Johnson, '"A Socilological Perspective on the New
Religions,'' in Thomas Robbins and Dick Anthony, eds., In God We Trust:
‘New Patterns of Religious- Pluralism 1in America (New Brunswick,  New-
Jersey: Transaction Books, 198l1), p. 58.

9B1pid., p. 62.
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concerned about the welfare of each other at all times, especially in

t

times of personal crises. *'For instance,'' she explained, ''if ome of

us 1s 'sick or is having some testing problems and we know about it,
several of us will ;olunteer to go to that member ané pray”for him or
her or even stay with him or her until he or she feels bet;gr. You
can't find such a demonstration of true love in the big established
churches. '’ This informant went on to add that she felt that the
trouble with the big churches was that their members were.too busy with
their daily work'and schedules to take time out to be with or even
listen fa'chose badly in neeé of such expression of love and care.
Indeed, Obu himself is of the opinion that "ioye is what attracts and
magnetizes, and it is love that draws people intc the Brotherhood of the
Cross and Star. . . . People will always pe ﬁttracted to where there is

love. This quality of love is what 1is bringing people to the

Brotherhood of the Cross and Star."99 In practical terms, one is

occasionally impressed by the warmth and affection vibrating from

members of this movement as they greey themselves and even non-members

with che typical Brotherhood greetingf ''Peace, -brother/sister so and

so, '’

which form of greeting is probgbly ggt from the Muslim .''Assalaam
Alaikum''’ ("M;y God's Peace be upon you''), based on Qur'an 10:10:
"'And their greeting in Paradise shall be "Peace'.'' With these various
expréssions of love and care, this movement, like its counterparts,

generally generates feelings of interpersonal warmth and closemess and a

—5pirit of social solidarity among its adherents, which experilences stand .

998Cs Journal, No. 2 (1983), pp. 57, 59.
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in clear contrast to the usual cold, impersonal, lifeless and artificial

way ofvlife which characterizes modern society. In this connection,

.- . i . oH

Wilson is right when he observes:# ''The impersonal contexts of modern
. =

society facilitate the attr;ctioh of soclally anonvmous iIndividuals to '

100

new religious communities.'' Thus, in the process of creating this

feeling of 1ove'and care among its members, the BCS at the “same time
enables - its members to recapture enough: of the traditional African

spirvit of community, which ‘then provides them with self dignity and

incagrit& in the face of moderm technological denigration and the -
depersoﬁalization resulting from <the 'anonymity. ambiguity, and the

growth of the lonely crowd of our modern mass soclety. As Sharpe has

correctly observed, - T

« « « veoluntary religious organizations offer
human fellowship before they offer anything else.
They may well function as a 'substitute family’,
under the guidance of a 'father' or 'mother',:
offering a mixture of authority, guidance,
discipline and human warmth tco individuals whe
feel alienated from other (often’ 'natural')
comminities. This pattern--which is most powerful =
in - the | case of today's 'new religious
movements'--may mean that the individual 1s
attracted for reasons having little: or nothing to
do with what the group actually believes or claims
. to believe. Only gradually will he discover the
faith and beliefs of the community, and very often
these will ultimately be accepted as a mark’ of
self~{dentification with its wvalues, along with
such outward symbals & dress, taboos, language
)3 .
and scales of values.

In the same vein, Cyril Nwanunobi, writing about ''sectsa'' in Eastern

Wilson, ''The_New Religions: Preliminary Comsiderations;"™ p. 77 =
26. See also Wilson, Religion in Sociological Perspectivéfﬂﬁf\iﬂ .

;OISharpe, Understanding Religion, pp. 103-104, ‘
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[

M&é@ria, says: ''0f all the cross ethnic voluntary associations open to
most members of the hetérogenecus migrant urban.population(,) sects ...
Tog%

are the nearest approximation to the traditional extended family and

kinship netuork."log

-

The BCS, like other new religious movements in Nigeria, 1§ very

pragmatic and ;ife—centred in its theodicy and doctrines. For it,

ﬁéédiugful life 1is the result of the syntheses of spiritval and

' has to do with the whole gamut of

-

pragmatic experiences. '"Meaning'

its members' existence and experiences in time and space--in their work

-~ -
and play, in their joy and sadness.103 Two prominent members of the

movement give the reason fcr the "rapid growth of- their movement as

-

"follows: '"One of the causes of the rapid growth is the fact that when

4

penpfé run to the Brotherhood with 2ll kinds of problems, including some

problems which defied other solutions, these problems are solved in a

way and manner which 100k too simple to bhe t“rue."lo4

members, the movement s therefore more concerned about the existential

According to

" problems of its members than are the older mission chirches.  The
problems of which these members speak here include, inter alia, concern

about the future and one;s lot in the here and now. Thus, people
. E' *

~

C. Onyeka Nyanunobi, ''Sects- as an ‘Urban Phenomenon in
Contemporary Eastern Nigeria,'' Anthropos, 75 (1980), p. 124; cf. Enang,
Salvation in'a Nigerian Background, pp. 304-305, 337; Epang, !'Community
and Salvation in the Nigerian Independent Churches,'™ Zeitschrift fur
Missionswissenschaft und Religionswissenschaft, 59, No. 4 (1975), 7p.
260; James W. Fernandez, ''Politics and Prophecy: African Religious
Movements,'' Practical Anthrdpology, 12, No. 2 (1965), p. 73.

103

102

See Mol, Meaning and Place, p. 2;.

104Umoh énd-Ekdﬁeﬁ,-Br therhood of_Ehe-Cross én&uéfarﬁ Facts You
Must Know, p. xvii; cf. p. 7% )

“——
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experiencing distress of any kind, unemployment.' petty jealousles,

sickness, financial and family difficulties, fear of both phvsical and

spiritual enemies like witcheraft and sorcery, flock intoe this movement
in search of allegedly sure and usually immediate solutions to these

problems. This experience of members of the BCS seems to authenticate

Wilson's further observation that "'all new (religious) movements of
- .

necessity offer something unavailable in oldefr religions. . . . they
£ .

105
offer a.surer, shorter, swifter, or clearer way to salvation.'' In

that way, the BCS, like other’ new religious movements worldwide, helps

its members to live meaningfully.

.Quite often, Obu holds out certain incentives in the area of social

needs in order to attract people to his movement. For Jinstance, he

v

\
would announce: ~—
T

Whe5\you go to Brotherhood, no matter how
poor ?Qu were, no matter how sickly you
were, no matter how wretched you are, you
would® be\ changed imnstantly. You would
become veﬁy wealthy, very healthy, and very
happy. You would not lack anything. The
reason /'is that when you come into
"Brotherhood of the Cross and Star, you come
your Father as a prodigal son.
* Consequently, all the angels will rejoice
with you and will open the gates of heaven
and all good things would be given unto
~Yyou.... If <you suffer today you have
iSE?Self to blame. . . . When you come into
Brotherhood you do -not have to think about
how to get money, children, wealth, because
in Brotherhood there 1is money, tHe dead are
made to rise, the lame Wﬁy%. the blind see,
the sick are made whole.

. -

105Wilson, ''FThe New Religions: Preliminary Considerations,'' p.
17, ) ) S

e ‘ (Footnote Continued)”

I

—— ——
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Although Obu can say this, he seems, nonetheless, to be_ worried
sometimes about the apparent greater attention some of "his followers pay

to these material things than to spiritual matters. ~ In such worried

.

moments, Obu would not spare the rod and spoil the child, but would
Y
reprimand them as follows: -

It does not appear to me that you desire to
receive the wdrds of God., You are only
coming here for bread and fish. * You come
- here so that you may get children, money,
wife;, husband or so that you may not be sick -
and all such like carmal things. You do not
real%87 come here to practise. the words of
God. _

LS

Such a reprimand notwithstanding, the significanée and apparent impact

of such incentives (antagonists would call them ''baits'') become even
clearer when one juxtaposes with them the following piece of spiritual

advertisement from the pen of one of Obu's most prominent disciples,

''. . . whoever wants power, must

'

come into the Brotherhood of the Cross and Star . . . the centre for

Apostle V.E. Ekpenyong:

all wealth, peace, life, progress, freedom, wisdom, and youthfu}ness. .

. "' Apostle Ekpenyong continues his advertisement 'as follows:

Today it is a common’ beltef a everywhere that
if you want

Health - Xou must come to the
Brotherhood of the Crogs and Star

(Foot?age Continued) _
December Pentecostal Assembly Weekly Gospels, No. 4, (1980), pp.

73, 74.
107 '

The Supernatural Teacher, Book 3, p. 21. He makes a sipfilar
complaint almost verbatim elsewhere where he says: ''It seems tq me that
vou come to Brotherhood not to practise the words of God, but®\to have
money, children, or wealth and .that_your sickness might be cured and
- ~your problems taken away.''—The Sdsgrnatural-Teacher, Book 4, p. 1443
cf. The Everlasting Gospel: April Pentecostal Special Message td the
Entire World, p. 41.
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_ Money - Youi must come to the
Brotherhood of the Cross and Star .
Children - You must come to the o

Brotherhood of the Cross and Star -

Popularity - You  must come to the
Brotherhood of the Cross and Star

Free(dom)
R from court
cases "¢~ - Go the the Brotherhood of the ,
. Cross and Star
Power - You -must co to the

Brotherhood of the Cross and Star.

_ Narurally, thousands have responded positively to these spiritual
“advertisements in more than one thousand centres (bethels) iIn Nigeria
alone, iIn many more géstions in the Camerouns, Ghana, Ivory Coast,

Liberia, Great Britain, the United States, India, Japan, West Germany,

r

and other places in the world. . That this is so may be deduced from

Obu's following remarks:

You come to Calabar for several reasons:
Sometimes you have a2 serious case pending in
the high court and somebody advised you, 'Go

. and see the Leader of Brotherhood of the .\,/’"W
Cross and Star that you will be discharged
and acquitted.' Or maybe you want to go

overseas and it is not possible for you to

get your passport and visa, somebody advised . '
you, 'Go and see the Leader and everything'® Y
will be well with you.' Or maybe you have a ;
sick man with chronic disease in the house

F]

108V.E. Ekpenyong, - ''The TFate of Believers when the Léader 1is
Wrapped,'' unpublished ms. (n.d.), pp. 5-6.
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and you feel when you come here and receive
the Father's blessings all will be well. Or
maybe for a long time you have not been
promoted in your place of work and you come
to see the Leader in order to be promoted.
Further still, things are very difficult with
you; you are a businessman and your business
is not progressing and thé best -thing for you
to do is to go for the Leader's blessings so
that everything will--be well with you. It
may be you are a contractor (and) for two

.. years now you -have not. been awarded any
“Scontract and vou feel the only remedy is to
séé\;he Leader and receive His Blessings and
that™4rill afford you many awards of contract.
~ There ibﬁgg other thing which has brought you
* here but for these reasons and so as you are
in - the BibTey class, your attention is
directed towafggthose th¥ngs and not in the

words of God.
. ~

Since Nigerians from all walks of 1life some time in their lives do
want one or the other of the *'blessings'' meéntioned in the above

spiritual advertisements, that 1s, since many Nié&rians often spe

themselves as ''deprived'' .of many of life's good and desired things,

- -

.such as health, wealth, friendship, different kinds of power, security,
children, protection from witches and enemieg, etc., we consequently
.f;qd in the BCS an& other movements people from all'sécial straca,'noc
only the poor and lonely, but also those whom one-Hsserver described as

;,"110 or those whom

velll

'"the influential and affluential members of societ

Weber would refer to as ''"the smug and satisfied strata. Thus, we

109 L~

The Supernatural Teacher, Book 3, p. 97; see also April
Pentecostal Assembly Weekly Gospels, 3 & &4 (1981), p. 106,

lloRay Ekpu in interview with Obu, see BCS Journal, No. 2 (1983),
p. 104, : '
111

Max Weber, Wirtschaft und Gesellschaft, hart IT, ch. Iv; par. 7
(Footnote Continued)
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find in the BCS, for instance, lawyers, engineers, magistrates, medical

[

officers, successful business= men and women, university professors,
clergymen who have desaffiliated from other churches, etc. As Obu
himself puts it, ''If you go ¢o the governmént, police or any place,

» ’ 3
throughout the nation, Brotherhood is there."ll*

-

.In a sense, therefore, Nigeria's new religious movements serve as
enclaves not only for the digenchanted and alienated but.also for the
well-to-do. Indeed, one could sav that the experience expressed‘ by

Christians of the Middle Ages in the maxim ''Extra ecclesiam nulla

1

salus'' (''there is no life outside the church''), may be said also to

be the resounding maxim of members of Nigeria's new relipious mSGZ;Zh;s.-
Thus, as far as the membership of these ‘movements . is concerned, it is
not necessarily always true, as Susan Budd says, that religlon's impact
''tends to be greatest among groups which are garginul to the obviously
important political and economical aspects of modern society--women.‘the
old, the very poor, the distressed and stigmatized."113

Another very important social function performed by Niggrian new
religious movements is that they have provided a forum for national and
international unity by bringing together peoplé from different tribes

and tongues under one umbrella of Christian fellowship. '"One of the

striking features of the 1independent religious movements,'' remarks

L
o

(Footnote Continued)
(1947), p. 278; co3red in Werner Stark, ''Max Weber's Sociology of
Religious Belief,'' Social Analysis, 25, No. 1 (1964), p. 42,

112The Supernatural Teacher, Book 2, p. 100. Cf. Horton and Peel,
'"Conversion and Confusion,'' p. 494.

135udd, pp. 17-18.
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t

striking features of the independent religious movements, ' remarks

Harold* Turner, ''is the extent to which so many have succeeded in

transcénding the limitations of 1angnagé, tribe and region,'and have

o114 As another obgerver has rightly

noted, once a new religious movement has established itself in an ethnic

group,

" the character of the whole movement changes from
tribal to universal; tribal differentia recede
in importance; membership i1s extended to other
tribes . . . city congregations b?igme
multi-tribal; the appeal becomes universal.

This state of affairs is socially significant because it develops in the
minds of Nigerian&;&g? kinds of social bonds and brotherhoods in which
the larger community of faith fast replaces the community of blood or
trig;. As Max Assimeng has said, Ehese new religisus movements have now
taken ovef the functions of tribal groupings in moral re-generation.116
Leonard Barrett drticulates much the same point thus: ''What the new
religious movements are trying to create . . . are communities which can

12117

function as substitute kinship groupings. In  other words,

Nigeria'ﬁ‘ new religious movements perform an important integrative

11&Harold‘E?-Turqer. '"The Place of Tndependent Religious Movements
in the Modernizatiqn of Africa,'' Journal of Religion in Africa, 2,
fasc. 1 (1969), p. 46.
- 11
1 5Quoted in Ibid.; cf. Barrett, African Initiatives in Religion,
p. 156. ' -

116

Max Assimeng, ''Crisis, Identity, and Integration in African
Religion,'' in Hans Mol, ed., Identitv and Religion: International,
Cross-cultural Approaches (London: Sage Publications, 1978), p. 112.
117
‘Leonard E. Barrett, ''Religious Rejuvenation in Africa: Some
Impressions from West Africa,'' Journal of Ecumenical Studies, 7, No. I

(1970) ,—pp. 30-31.
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function in the ethnically and culturally diverse situation of the
Nigerian society in that they are able to tramscend tribal differemces.
That is why Obu can tell his mul;i-national. multi-tribal membership:
'""This Kingdom is. your community, your yvillage or town or city of
family. 1In it yéufhave brothers, sisters, fathers, and mothers. You

” ;118

have no other country. This new world is your own country. While

it may be generally true that these new religious movements do transcend

tribal or evhnic boundaries and barriers, it may not always be true in
every case, however, as 1s evident in the Aladura movemen[‘where'the

membership 1is as yet largely and strongly Yoruba in language and
cultural orientation.119 But the fact that most (if not all) of these
movements encourage interethnic or even internatienal marriages, at
least 1inter se, 1is a significant factor for social wunity at both
. national and international levels. Thus, we see that these new
religious movements also serve as useful agents in bringing about
national and international solidarity at various levels.
o Wilson hés\observed that ''new religions indicate an area of need

among the populay¢$n."120

This observation would seem to be true in
regard to the emergence of new religious movements in Nigeria. For one

of the reasons for their coming into existence in Nigeria and elsewhere

is that the former religions of the society seemed to do nothing to

L%

- 1laRevelation of the Holy Spirit: Special Release for Christ's

Weék, P. 7.
119See, for instance, Hackett, ''Nigeria's Independent Churches:
Gateways or Barriers to Social Development?'' p. 21. -

120

Wilson, '"The New Religions: Peeliminary Considerationms,'' p.
24,
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relieve Nigerians of their various spiritual and secular anxieties. For,
instance, a report published in 1960 by the Christian Council of Nigeria
on the theme ''Christian Responsibility in an Independent Nigeria''
admirted that the Aladura groups have arisen

out of dissatisfaction with the 1life of the

Church (or 1its lack of 1life) and, as so often

happens In  such circumstances, there is

over-compensation for the felt lack, so that

what was lf?ssing was elevated to undue

importance.
J. Milton Yinger has said, ''. . . a scciety that does not furnish its
members with a system of beliefs and actions for handling the endemic
anxieties of human existence and a system for modifying its inter-human
conflicts will collapse from the load of personal anxiety and group

ébtion."122

This .statement is -tantamount to saying that religlons
that do noﬁrprovide their devotees with the functions dilscussed abové
will be rejected and that new religlous movements will spring up to
cater for the éb;ritual as well as the social and economic needs of the
people. This seems fo be exactly what Nigeria's new religious movements
have done. Nigeria should, indeed, consider herself fortunéte to have a
Christianity that takes profound interest in its adherents's historical
situation, providing them with answers, permanent and tentative, to
their political, economic and social questions, thereby helping Nigerian

Christians to recognize more fully the role that they can play in their

urgent task of nation building and national development. For in purely

121Christ_ian Coungil of Nigeria, 1961; quoted in Omoyajowo, ''The
Aladurs Churches in:Nigeria since Independence,'’ p. 102.

. 122J. Miltopl Yinger, Religion, Society and the Individual (New
York: Macmillan,'l957). p. 38.

_ A -
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socio~economic terms, the new religious movements are without doubts

agents of modernization and social development.lzq/

We have endeavoured to show in this chaprter rthat Nigeria's new

‘religious movements in their small way are making their impact felt hv

thousands of Nigerjans and non-Nigerians, and that as religious
“

movements they have become an integral part of the religiocus culture of
the places into which they have penetrated. Their present achievements
may not look too great or impreésive. especially in the political and
economic areas, but at 2§ast thev are rtrying. Like the Apostie Paul,
these new religious movements, especiallv the Brotherhood of the Cross
and Star, could-declare: . . . (we) do not consider that (;e) have
made it . . . but one tﬂing (we) de, forgetting what lies hehind and
straining forward to what lies ahead . . ."12& Such :: declaration
would be a statement of faith In the unlimited possibilities before them
for greater accomplishments.

After examining in this chapter the political, economic, and social
impact of the BRCS 1n particular and other Nigerian new religious
movements in generél, we shall now turn tg the next chapter.tn examine
their. religiousr dimpact on the Nigerian society and how that society

-,

. A
reponds to it.
&

123For ore on this view of the new religious movements in the

so—called ''Third World,'' especially Africa, see Turner, ''The
Relationship BRetween Development and New Religious Movements i1in the
Tribal Societies of the Third World,'' pp. 84-110; cf. Turner, ''The
Place of Independent Religious Movements in the Modernization of
Africa,'' pp. 49-56; rpt. in Turner, Religious Innovation in Africa, pp.

302-8. See also ''African TIndependent Churches and Economic
Development,'' World Development, 8 (1980), 523-33,
124 . >

" "Paraphrase of Philippians 3:14.
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CHAPTER VII _ -

A

A}
5

PUBLIC RESPONSE TO NIGERIA'S NEW RELIGIOUS MOVEHENTS

-

In contemporary soclety, mno religious movement
can expect to be other than a source of
contentions.

--Bryan Wilson1

It is a matter of human psychology that the
strange can evoke varibus reactions, fear
curicsity, attraction.

s
--Margaret Chatterjee”

Even the most introverted and retreatist of the
new religious cults which are currently at the
centre of ~so much controversy can hardly fail

- to provoke some hostile responses from soclety
at large. The very fact of their desire to,
withdraw from participation in the conventional
order of things is sufficient to make them an
object of sometimes intense suspicion.

' 3
 -—James Beckford

"

It is unthinkable that Nigerians could afford .to remain insouciant -
to the existence of new religious movements in-their country--movements

with their peculiar worldviews, new doctrines, new ideologies, new

’ -

lBryan Wilson, Religion in Sociological Perspective, p.'137.

zMargaret Chatterjee, "Réligion, Understanding, and Sharing
Insight,'' Religious Studies, 20, No. 1 &), p. 104, )

- .3James ~A. Beckford, '!Beyoﬁd-.the Pale: Cults, Culture and
Conflict,'' in Barker, ed., New Religious Movements: A Perspective for

Understanding Soclety, p. 284. ‘
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concepts of reality and of the nature of God and man. We can learn much
about a social movement from what the soclety within which it operates
says- or thinks about it. But Nigerian public response to her new

relig??gs movements is pluri-dimensional and for the most part highly
ambigd;:s. There are those, for instance, who see the new religions
ppsitiveiy not only as the best thing that ever happened to the country's
religious history -and to the people's spirifuality, but also as architects
of a new and more palatable spirituality; which have brought to an end
the era of unexéiting Western-style, mission-oriented kind of
spirituality. Yet there are also otPer Nigerians who see the same
movements negétivelywas the very perversion of religion qua religion:

Our task in this chapter is to- attempt an analysis of the motives
that -1ie behind, both types of response to new religious movements 1in
c0ntempogary Nigeria. We belieée that one usefgl way of understanding

sociologically the phenomenon of new religious movements in any society is

to eyxamine carefully how that éociety responds to them. Again in this

chapter, although we refer 'generally to other new religious movements in

Nigeria for the purposes of compSrison, our focus is on the object of our
research, thelﬁ}otherhood of the Cross and Stir. Our discussion here is
pursugd‘under_tﬁdibrqad headings, namely (a) positive response to the new

religious movements and (b) negative response to them.®
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1. POSITIVESRESPONSE °

.

. (a)l Members' Response ‘)> .

-«

As would be expected, by far the most positive response to the

existence and activities of Nigeria's new religious movements comes from
Nigerians and (non-Nigerians) resident in Nigeria or abroad| who are
themselves committed members of these movements. As fa? as these people
are cohcerned, the coming into their lives of the movements is the best
thing that ever héppened to them; Thié positive attitude toward the
movement is evident from the literally hundrgds of o;al and written

testimonies that these members ''share'' publicly in thelr places of

worship, during their daily deélings with fellow members and non-members;

. > )
and in thelr responses to the researcher's interview questions about their

/}experiences in the movements. In the BCS, for dnstance, such testimonies

L]
are so frequent and numerous that the movement has established a special

arterly journal called"Living”.Testimonies through which they are

«
qd:;;E;Iﬂéz;d to their members and non-membess arcund the world. Sometimes

" some of the testimonies are so lengthy as to warrant being published

separately as booklets. Others are often appended to various publications

of the movement.

»

The actual contents of the testimonies vary with ind{vidual

testifiers, but in general they include the extreme experiences of people
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eing rained from death,& or of healing from what.was hitherto considered
incurable ailments by pothl Western and African traditional medical,

—— . . T ' . -
practitioners. At other times the -testimonies are about some deliverance

from witchcraft‘nkefrom the'machinations of evil men and women. Often

they ﬁoncern deliverance by some deus ex machina from fatal accidents; or

they may deal wi$h how God revealed *'the truth’'' to them to join a

particular;moveménc or, as some members put it, how God ''lifted me from

~
. -

f\darkneozr into his marvelous -lnght," or how the Lord ""liberated me

.
-,

-

e

, spiritually. Frequently, some members testify about their victory inm

court ‘cases, about a sense of. security, of béldﬁging, and of being loved

and appreoiatef as persons since joilning the mqyeménts. Others testify

'obouc success 1in business undertakings or in gaining a scholarship o

ddmission into institutions of - higher learning. Some testify about

- promotions in their places, of work; still others about securing new jobs.

v

"Quite, commonly, formerly barren women or impotent men testify about their

regained fertility. All these successes and fortunes and others similar

=

to these are invariably atcributed to the spiritual power either of the

» founder/leader of a particular movement or of the beneficiaries themselves
who, it 1s claimed, must by now have gained higher spiritual grounds. In
either case, the founder/leader of the movement is always seen as the

v

ultimate benefactor or bestower of the blessings said to be received. In
1

BCS parlonce, whenever some fortune smiles on 2 member, ''it is the Father

L)

who has done it.''

ASee.'for example, Eyo, New Heaven and New Earth, pp. I10¥=110; see

also the testimony of one Mrs. Ayo Michael in The Light of the World,

" vol. XVI (n.d.), pp. 46-48, both nparrating stories of how-individuals
were raised from death.
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. A
The testimonies of which we speak here may take one of several forms

/,é

-of expression.” They may, for exampfe, take the form of,sohgs in which the

blessings of God or of the movement's founder/leader are vocalized, as
-

{11lustrated by this song from the Brotherhcod hymnal, Sure Foundation (No.

92, stanzas 3 and 4): ’

Olumba Obu 1is the King

Great Saviour and a helper

King of kings, Lord redeemer is on
Earth among men to dwell.

No more are there tears in our eyes
Olumba wiped them away

No more sorrows on our way, old things
Have been done away with. -

Some members express theilr testimonies in regular poetry, as illustrated
) -

by the following poem, in which Obu is portrayed as the only refuge and

anchor in whom man may always find rest for his troubled soul:
Come unto Olumba, )

Ye who are weary and worn,

Bring unto Him your burdens, )

And hearts with anguish torn.

.-.Come unto Him, ye toilers,
Tired of stress and strife,
Find in Him a resting place,
And calm for that troubled life.

Come unto QLUMBA, . '
Ye restless, homeless and friendless,

He will give you a resting place,!

A place in HIS HOLY Home.

He knows what it is to be weary,
With no place to .lay the head,
He shares the sorrows of many,
And wept beside the dead.

Come unto OLUMBA,
* Ye who are in distress,
* " In HIM you will find -
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4.
A sweet and perfect rest.5

Another enthusiastic votary of-the BCS testifies as follows concerning

the various ways through which people come to embrace the movement:
K '
The wisdom of God cannot be compared with
— the wisdom of men. He calls his children
in various ways and in diverse manner. It
.o may be during a severe illness incurable in
all other places. May be during an (sic)

impending proceedings. When
- married cou stayed for many years-
without a ¢hild, they are sometimes called
into Brotherhood the Cross and Star.
The white/ sutan (sic) of members and the
wonderfull songs communicated by angelic

Choir, these are but some of the ways God

all his children at the fullness

Not surprisingly, literally thousands of men and women, both young and
old, from all walks of life have responded positively to such spiritual
advertisements both in and outside Nigeria, to such an extent that by
1979 the membership of this movement wlone was estimated at over one

million7 in a total of about two thousand branches, as of April 1981,8

scattered all over the world.
The positive response about which we have been speaking, as we

have indicated, 1s always the consequence of tangible blessings which

members c¢laim to have received from the movements. One member of the

-

SAlex Johnny, "' A Resting Place,'' The New World Magazime, 1, No.
3 (1979), p. 7; reprinted in BCS Journal, No. 2 (1983), p. 27. .

6Pastor S. Etuk, ''Brotherhood of the Cross and Star and the New
Social Order,'' text of an address-to Brotherhood Academic .Students'
Association, University of Calabar, May 7, 1983, p. 5. See also The
Supernatural Teacher, Book 3, p. 149.

_ZSee Umoh and Ekanem, Brotherhood.of the Cross .and Star, p. xiii..
8

See BCS Journal, No. 2 (1983), p. 4.
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Cherubim and Seraphim, for instance, 1§ reported to have testifiéd:
''Since T joined C. and S. I have always seem good things; i1f there is

any difficulty, once you pray, 1t will go away. Since I jéined'l have

enjoyed lefi;;LE_\\iEfember in another of the Aladura group of churches,
the Christ Apostolfx Church, is also reported to have ‘'witnessed''
thus: ''If some®ne joins the C.A.C. he will have rest of mind. There

~ i

is no need to use medicine if you join; if you ask something from God

1110

immediétely you will get the result. One could go on and on citing

examples of similar testimonies; but these few illustratioﬁs should be

sufficient to show chat therk is no question about members' positive
response to Nigeria'sfhew religious movements. These testimonies are
therefore a useful indicator nog_@n]y of their positive attitude and

'commitmentll to the movements, butlalso of the motives behind the rush

. « .
into them by Nigerians® of all sociql levels? Moreover, these
testimoniés serve as a very useful tool for further recruitment of new

members into the movements. How this works is explained by two members

.0f the BCS as follows:

It is people fé;”;;;B“tEader Olumba Olumba Obu

. have (sie) solved their problems who have been
; spreading the good tidings of what they have
seen for -themselves. Those who have heard
others testify about rthe great miraculous

. . performances in Brotherhood have themselves
A\ S . !
9Quoted in Peel, Aladura: A Religious Movement among the Yoruba, p.
212, ) . '
. . | ;
101p14. ' ' -
11

Meredith B. McGuire has argued that testimony or ''witnessing'’
"'*is the cenfral commitment wmechanism’’ among Catholic Pentecostal
Prayer groups. See his article, ''Testimony as a Commitment Mechanism
in Catholic Pentecostal Prayer Groups,'' Journal for the Scientific
Study of Religion, 16, No. 2 (1977), 165-68.

M

het'J
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joined the organization with their own

problems to find out whether what they heard

in others could be true. When their problems

become solved, they too g% about spreading

* what God has done for them.

Obu himself has obviously been impressed by the results of his members’
testimonies, hence he encburages them to continue the good work of .
bringing in new members through such testimonies. He, in fact, orce
told his audience: ''I always beg you to give testimonies. You do not
know the amount of work the testimonies which you give (do) te glorify
the name of God throughout the world. . . . Testimonies . . . strengthen
people's faith."13 Elsewhere he frankly admits that '' testimonies,

dancing, songs are meant to buy the heart of people."la

(b) Response from (Non-member) Secret Admirers:

-
-

It is pot uncommon to find in Nigeria many who may be described as

' of the new religious movements in the country--those

''secret admirers’

who,.according to James Fernandez, ''in more casual search for healing,

fortune, satisfying worshfp, or diversiop are indirectly involved with

religious movements."ls These are usually people who are well-placed
—

in society, such as some State governors, business- men and women,

university professors, and civil servants of various calibres. This -

12Umoh.and Ekanem, Brotherhood of the Cross and Star, p. 8.

13The Supernatural Teacher, Book 4, p. 5; cf. p. 113.

1f‘The Supernatural Teacher, Book 3, p. 101.

1 : .
5James W. TFernandez, T"'African Religidous Movements,'' Annual

Review of Anthropology, 7 (1978), p. 195.
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.
category of people constitutes. what Enang calls the ''nocturnal

members'' who flow into the movements in search of ''security, warmth,

1116

fellowship and, to some degree, 'a guidance for living. E.O. Bassey

of the BCS degcribes these secret admirers as .
some highly placed Nigerian crooks (who) sneck ' .
into . . . the headquarters of the Brotherhood '
of the Cross and Star with their Benz and Volvo
cars; with their white robes- in the boot of
their cars, prostrate before Him, receive
blessings, dance OLUMBA to their satisfaction
and then re-emerge in the streets only to deny
by saying 'I went to drop someonelfhere.' if
the inquisitor dares confront them.

It is true that many fromw§hese classes of Nigerians are also members of

the various new religious movemgsts. But a good numﬁer from this group
have not opegly declared ;ﬁeir stand with any one of the mod@hents.
although some of them, especilally among Nigerian politicians, are known
to have paild private visits to somé of the leaders/founders of the
movements. For example, Chief Obafemi Awolowo, a p}ominent Nigerian
politiéian and the leader and' executive presidential candidate of the
now defunct Unity Party of Nigeria (UPN), was known to have on a numher
of. occasions secretely visited Obu in Calabar.18 Many, including
members of the BCS, who happen to have known about this parficular

politician's secret visits, claim that he usually visited Obu only when

the political goings in the country were tough--during electioneering

16Enang, ''Community and Salvation iIn the ﬁigerian InE;pendent
Churches,'' p. 261l; cf. Enang, Salvation in a Nigerian Background, p.
342,

17Bassey, '"What De We Say He Is?'' p. 2.
18

4 -

- J : .
See Umoh and Ekanem, Brotherhood of the Cross and Star, pp. 1, 2;
cf. The Supermatural Teacher, Book, 2, p. 8.
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campaigns:’;::‘;;stance-for the specific purpose of receiving Obu's

blessings for political power and §uccess. Indeed; one observer gives
the following reasons as being‘ the possible motives behind Chief
Awolowoe's regular visits to Obu:

(a) . . . the Chief genuiﬁely wants the prayers

of the Leader both for\ his personal and
political salvation. 3) Since the
Brotherhood has a large following, and . . . is

a personalised institution of which'Obu is the
hub, and He is much revered and adored by His
followers, if He (Obu) tells then, 'Verily,
verily, I say unto you, vote here,' there they
will voter9 In which case the visit was
pelitical. -~

If, 1indeed, the visits of Nigerian politicians to the leaders of

‘the country's new religious movements should be viewed as ''political,'’

then there is something to be said here about the strong hold which
Afri;an traditional religious thought still has on modern Africans. For‘
one of the beliefs in African indige;ous thought is that political power
derives from spiritual power and thag .

political authority came not from men but from
God and the spirits. Those who exercised
authority on Earth could do so . . . only if
they were accepted as speaking and acting with
the good will of the departed ancestors. . . .
Rulers could rule only 1if they were
spirituvally appointed -to do s0; and their
subjects obeved them not simply from respect
for the courts of law, or for the 56ng's
power, but also for reasons of religion.

19Ray Ekpu, ''Pray, What is Olumba Olumba Obu?'' Interview with

Obu, Nigerian Chronicle, March 17, 1978; reprinted in BCS Journal, No. 2

(1983), p. 104. Cf. Peter E. Enya, ''He Has Come to Reign,'' in Who is
This Man Olumba Qlumba Obu?, p. 20.

2083311 Davidson, The Growth of African Civilization: A History of

West Africs 1000-1800 (London: Longman, 1965), p. 157; cf. Turner, ' 'The

(Footnote Continued)
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N
"We indicated in the last chapter that there are at least a few modern
Nigerians who still hold this view of the relationship between religion
and politics.21

When we first heard about Chief Awclowo's secret visits to Obu, we
were ndfﬁ%ally curiously Interested to find out if these visits might
reveal something of Obu's political interests. So we were eagerfto take
up the matter with him in one of our interv;:;s. It was then that we
learned that it was not only tﬁis particular politician and members of

his Party who had been going for Obu's blessings; members of other

Parties were also doing the same. As 1f to exonerate himself from any

-

possible‘implied allegation of political partisanship, Obu confessed:
"'T pray for everybody who comes here for my prayers, whoever he or she
may be, from anywhere, from any political Party. When people come here,
I don't ask them to which political Party they belong. T am not
interested in Partles but in people.."22 Perhaps he was righe,
especially when one remembers that each of the six Parties of the last
civilian rtule in Nigeria had admirers, I1f not, 1in fact, active
supporters, within his movement's membesship. This shows that 1t is not
always true, as Wilson would have us believe, that !'the members of a

new (religious) movement tend to take up similar attitudes to-politics..

\

(Footnote Continued)

Hidden Power of the Whites,'' pp. 41-55; Turner, ''The Place of
Independent Religious Movements in the Modernization of Africa,’'’ p. 49;
J.A. Anene, Southern Nigeria in Transition 1885-1906 (Cambridge:
Cambridge University Press, 1966), pp. 325-28.

21See footnote 66 of chapter six.

22Intérview with Obu, October 11, 1980.
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."23 For example, one or two State governors who were in opposition

to éhief Awolowo's Party during the last civilian rule, were also known
to be baptized, financially active ''secret admirers'' of the BCS.
Indeed, two other presidential candidates in the last two general
. .
\

electfons were also reported to have paid secret visits to Obu. They

were Alhaji Waziri Ibrahim, leader of the Great Nigerian Peoples Party

(GNPP)24 and Wr. Tunji Braithwaite, leader of the Nigerian Advanced
D

Party (NAP).25 eel too reports that one civil servant he had

interviewed had "confesded that he ''played the part of a Nicodemus,'' in

the sense that he had ocdygionally attended Aladura churches secretly,

because he liked their gervic (he was Anglican), and had in fact been

26

secretly baptized by an Aladurh minister. 0f this category of°

visitors to the new religious movements, Amadi writes:

Personal protection 1s “a) major cause for
concern among politicians.)\ Hence requests are
often made for protectio from spiritual
attacks by opponents, or rivals within the
party (and/or outside "~ {t). Similarly(,)
desire for promotion and protection are_ two
maln factors which attract senior civil
servants and university and iyolleét teachers
to the prophet (M.A.S. Wobo).

0f course, not all the ''secret admirers'' are as ighly-placed in

23

Wilson, Religion in Sociological Perspective, p. 134, \\\\

2
‘ASee Umoh and Ekanem, Brotherhood of the Cross and Star, p. 2
25

See BCS Journal, No. 2 (1983), p. 109.

26Peel. Aladura: A Religious Movement Among. the Yoruba, p. 21l4; cf.
George E. Okeke, ''The Challenge of the Rising Christian Groups and
Churches” in Nigeria,'' Communic Viatorum, 22 (1979), p. 169.

27Amadi, ''Power and Purity,'' p. 59.
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- Nigerian society as are the politicians. Indeed, as we have said, they
come from all social levels. In general, however, it was not alwa}s
clear during our interviews with these ''secret admirers'' why they
chose to remain ''secret admirers'' of the movements. Nonetheless, one
could easily tell that they were somewhat hampered by the generally
negative attitude of the larger public toward these movements. For
example, it was clear to us that they did not want to be thought of as
joining the movements simply '"to get rich,;' or for self-protection (in
the case of the well-placed ones) against the evil eves of enemies who
were envious of their social pdsitions.’ For some of Fhe commonest
allegations against the movements are that they are just a bunch of
people who want to get rich overnight through the exercise of dubious
spiritual powers, or who don't want to die, hence their resorting to
self-protecting techniques through spiritual powers. Obu himself is of
the opinion that those who come to him secretly do so ''because the}
would feel that people woulg speak 111 of them'' if they went to him
openly.28 : )

Some of the less influential Nigerians who were also fousd to- be
''seeret admirers'' reported that it was mainly the Influence of either
their churches or families that had restrained them from jolning the
movements of thelr cholee. Having said that, one lady who was
particularly interested in the BCS, but whose staunch Roman Catholic
Husband was in h;r way, regretted thus:

-

I could have been a member of that church for
years now, but can't because of my husband. I

-

2BThe Eveélasting Gospél: April Pentecostal Special Message to the
Entire World, p. 39. .
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have always beemr a great admirer of the
Brotherhood people ever since their 1leader
healed my sister several years agé. We had
taken her to so0 many doctors, traditional
medicine-men everywhere but no hope. But when
we eventually swallowed -our pride and took her
to Leader Obu, he healed her just like that. T
couldn't believe what I saw! He didn't use any
means. Only prayers. Since. then, my parents
and two younger sisters have been active
members of the Brotherhood and are very happy
now. But me? It's really hard being a married
woman. You can't do what .you want te do. I
pray that when I come back I should be a man.

One finds here in this woman's story one of the commonest reasons
members often give as to what first led them into the movements, namely
the experience of some spectacular miraculous healing.’

Th;re were a couple of women, on the other hand, who threatened to

divorce their husbands who had secretly admired the Cherubim and

Seraphim, if they dared to join that movement, which one of the women

described a:é})éﬁzﬁ gtrange people.'' 1In fact, one member of the BCS

testifies thdt his wife actually divorced him for one year and seven

months ''on the grounds that I am a Brotherheod,'' although she herself

later became a member.29 One Presbyterian lady, in answer to the

question as td why she had not joined the is reported to have
''replied (that) her soul was in ?rotherhood of the Crbss-and Star, but
her physical body was in Presbyterian church."30- Also, a young student
in secondary gchool said: ''I really like the Brotherhood, especially

their singing. Well, I may not.  be one of them now, but who knows

298ee Alhaji Dahiru Bigun's testimony in Duke, p. 112,

30$ee Etuk, Revelation of the Great World leader, p. 3.
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-
»

tomorrow?'’ But these secret admirers seem to b content with the fact
that Osu accepts their faith in him and in his movement, and rega;ds
) =

them as hi§ own children. Indeed, Obu himself says to these secret
admirers: ''Do not forget Nicodemus and Joseph of Arimathaea who were
secret disciples of Christ. 1If you are a secret disciple, hold fast to

your profession (of faith), for you will be save_d."31
The problem expressed here by some Nigerianms who would have liked
to join the new religioué movements but cdﬁﬁot do so, because of family
or present church ties, says much agout the difficulty i; applying

cross—culturally the mcheory of deviant behaviour, as postulated by

¥

Western (especially American) social scientists. What 1is often

understood in the West as deviant 5ehaviour is that kind of behaviour
that is beyopd the pale; that is, which deviates from the ''normal'' and
therefore acceptable w;ys of doing things in a given society. hsed in
the context of the Christian religion, deviance has come to mean
departure from Christian norms. But those who use this notion 12)
discussions of new religious movements also extend the meaning Ar
deviance also to refer to people who depart from the ‘cultural norms of
thé societies In which they live. Hence, the.term éeviance in thié
sense is often used Eo-mean countercultur;, a term whicﬁ has become a
household word in America since the 1960s. -
Membership in Nigeria's new religious movements of soélally and

culturally deviant persons, as such persons are defined in the West, is

not yet a phenomenon that has been identified heyond doubt, as is often )

. -

3]'The Light of the World, vol. XII (1971), p. 34.




- - 412

-the cage in tﬁe West. This does not.mean, however, that-one may not
find a few isolated cases of ''deviant'' individuals in these movemé;ts;
that is, people who, for oﬁe reason or another, may be considered to b;
countercultural. Indeed, it has been one of the dimportant social
functions of Nigeria's new religious movements to rehabilitate victims
of such isolated cases. Our argument here, however, is that one cannot
speak of ''deviance'' in Nigeria in exactly the same manner in which one

’

may speak of it In permissive Western societies where husbandg;, wives,

and even childréM under their teens are so free and independent as to
*Tdo their own thing,'' regardless of the feelings and wishes of members
of the larger communities or'fam%}&es to which .they belong. In other
words, socially deviant behavio;;, especially with regard to religious
affiliation, has not yet become an acceptable phenomenon in Niéeria or,
for that matter, in oth;r African socileties, as it "is in the West.
This, at least in part, seems to be what C.K. Meek had in mind when he,
writing over four decades ago on the religions of Nigeria, said:

+ « « In pagan tribes there is no room for

diversity of religious doctrine and practice,

since one of the main functions of the pagan

religions éf the preservation of the unity of
" the group. )

Meek's ‘observation here seems to be just as true today as it was

when he wrote it more than forty years ago, when Nigerian  society was
S N -

still very much "'pagan.'' Nigerians today are still being infTuenced,

. to a very large extent, by African traditional ideologies. For éxaﬁple,

the belief that the communal way of life 1s still the best way to live

32C.K. Meek, ''The Religions of Nigeria,'' Africa, 14, No. 3
(1943), p. 1, note 2.
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continues to exert a strong impact on modern Nigerians. According “to.

this way of thinking, the individual African is still being educated  to

feel that in order for him or her to be happy, he or she ‘must ljve 1in

. ¢ .
conformity with the ideals and wishes of his or her family or community.
‘Only thus may the individual really live and come té know exactly who he

or she is. The individual in African traditioral community was further
. . [}

taught to know that his or her welfare is a function and consequence of

the welfare of the commurity. John Mbiti spells out this philosBphy

quite clearly whe% he says:

To be human is to belong te the whole

" community, and to do so involves participating

in the ©beliefs, ceremonies, rtituals and

- festivals of that community. A person cannot

detach himself from the religion of his group,
for to do so is to ke severed from his roots, '
his foundation, his context of security, his
kinships and the entire group of those who
'. make him aware of his own existence. To he
without one of these corporate elements of

life is to be out of the whole picture. -

The situation which Mbiti describes here may be difficult to be fully
grasped‘by the Westerner, because in the West, even before the official

advent of mystic or privétized or the so-called ''invisihle

religion,"Ba religion has often been considered as mainly concerned

with personal quest for salvation, ircluding salvation from the bondage

of family connections! In other words, religion in the West is more

often than not an individual affair. African'religion, on the othe

. )
i ~

-

33John S. Mbiti, African Religions and Philosophy ‘(New York:

Frederick A. Praeger, 1969}, P- 2; my emphasis.

345ee, for instance, Colin Campbell, ''The Secret Religion of the
Educated Classes,'' Socilological Analysis, 39, No. 2 (1978), 146-56.

.
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between African traditional religions and African new religiougf

movements -lies” in the fact that the former were (are) a means of

L 3

expréssing community, while the" latter are Eiijeans-of seeking a new .

community to take the place of tHE 0ld traditiknal community which has

been destroyed at the advent of modern, atomized and structura;ly

-

disjointed mass sociéty.

v

4 . N

amount - of control . over their children, husbands over fhei

In thé African system, therefore, parents still -have an enormous

ves, .

members of the .extended family over individual members of the family,

-

and so on. Such a cultural ideplogﬁ and configuration of things, then,

p;event individuals in African societies from choosing the deviant way

of life, from ''doing-their own thing'' even in matters of religilous.

affiliacion.

4

4

Indeed, even if what 1is usually, meant by *'deviance'’ is éeduced-

simply to mean departure from the ndrms of orthodox Christianity, as is

often.}one in discussions of new religi
argue that in African families such d¢viance i@ not a

a popular- mass phenomenon as if is in the West.

ments, one could still .
the present time,.

In most of these

-

families,. it f's"more often the ‘case than not that members of the same QB

family belong to the same ;eligious group. That this 1s so is given

—_—

assent by Obu-in the following remarks, for instance:

If vou were boyrn to meet your parents in a
particular church denomination, would you have
been able to break with the tradition of the
family? If you did, would your parents take it
kindly? You would find ir difficult to set at
nought what théy believe to be important to
them; forever they would want to belong to that

- particular denomination. .. . Really speaking,

it will not.be easy for you to convince them to

- break with the family tradition. If your family

[



.of those churchgs, as Obu himself, in fact, often admits.

that
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had been a Presbysterian . . . and your mother . -
_+« . also a member of that church, and you were
born into (that) church, . . . would you not

. : find yggr way into (other) branches of the
church?

. The impression Obu gives here, however, is that there are none among his’

followers who have come- into the BCS from other churches., That this

impression is misleading is made abundaﬁtly clear in this chapter. For

. e A ] J\ .
the main reason why the mission churches are at loggerheads with Obu's

movement is that it has drawn inteo its mémbership thousands of members

For instance,

he once made this admission when he told his bible class:

Breghren, when vou were in the variouq'church
denominations, your eyes were not opened.

But now how have you found yourself? This is
why the_“various church denominations have
teamed up to fight against what they call
'strange ‘teachings’' about a strange God and
these strange teachings have exposed-them to
ridicule and they are fighting tooth and nail
to destroy Brotherhood . . .- they complain

that Leader 0.0. Obu ha§6-come to  cause '
difficulties in their work.] -
making . here about .the familial Tor

we are
comminity-oriented naturgh\$f religious affiliation among Nigerian

- s
peoples, may be gllustriipdafurther by this other remark by Obu:

-

35 ' ' :

The Supernatural Teacher,,Book 2, p. 30.
36Ibid., PP- &&-&5: These same remarks are made almost

word-for-word by one of Obu's -followers,” M.D. Duke, in h#s The Supreme
Being: Holy Father Olumba Olumba Obu, p. 62, and also in the editorial
to .BCS Journal, No. 2 (1983), p. 4. This very. common practice of
members of the BCS\ lifting whole passaggs from the sayings of their
Leader (without acknowledging their sources or giving credit to their
Leader) and incorporating them into their own writings, is an indication
the writings of ‘the members are generally faithful to Obu's
thoughts and, therefore, can be "taken to be ‘the expression of the
Leader's basic teachings. e -y . ’

v
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Many people would have become members of
Brotherhood, having seen the light. But they
claim that. since they came from Presbyterian
family, they cannot break the tradition of the
family and so mest continue to hold (the)
staff of office of the family in the church.
I am-telling you tqﬁ; they will perish with
the staff of office. -

Obu's observation here is a good illustration of the boint we are trying

u\
to make here. That is, in the African context, religious affiliation is \7

more often than not a family or even a community affair. The philosophy
behind this fact is that, for ericans. the family that prays together,

stays together.  That 1is why religion is still such a potent,

¥

cohesive, and integrating force among-Africans today, and why Africans

are proverbially said to be a notoriquﬁiyzreliéiOUS“people. If there is
. - N -
. g

a change in the family's religious affifldfioﬁ, it would mdst likely be

the 1idea of the man.of the family, that is, the father of the family,

and in that case the whole famin‘will most likely follow him. It 1is
very rarely the case that the mother .or children will lead the way in

these matters. ‘“Here again, the Westerner may not comprehend all this,

because, as Wilson tells us, . . . in the West, the assumption that a
L N .

family would be united within one religion has been eroded."38 This
assumption, as we have said, has not yet eroded in Africa. That this is

still so 1s evident in the statements made above both by those

informants who could not belong” to movements of their choice, because of

family connections, and by Obu himself. Hence, we conclude. éhat

1
"religlou

/

N 1 o
atural Teacher, Book 2, p. 40. = *

R;;Lgion in Sociological Perspective, p. 137. .

»

eviance" as a concept -Is still a rare occurrence in
AN
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Africa, and so one must be careful inm apilying ‘that concept Eo the

African Edntex-t . .
®- - o

1

- o~ . -
(c) Response During the Nigerian Civil War 1967-1970 *

’

The situation created by the 30-month Nigerian civil war-

(1967~1970) provided a platform from which many Nigerians flocked into

the existing new religious movement$y and from which new ones emerged,
In. fact, it was during this period. that David Barrett, writing in 1968,

observed in the mainland part of the Cross River State '"the greatest

concentration of separatist churches in Africa."39 A period of acute

anxiety, of social and economic uncertainty .and depression, of
insecurity and danger to life and property, these war years led
thousands of Niéerians to seek refuge and protection in these movements.

During- this period, prayer meetings and ‘sessions of fasting were a

comgon'sight all over the country, particularly in the urban .areas which
. - - .
were the main targets of the warring factions.  As a result of this

2 -

influx of people desperately looking for protection and security in the
midst of “political and social upheavalgﬁ the new religiousa movements

enjoyed tremendous increases in their membership and church bulldings or

places or worship. The Brotherhood headquarters 1in Calabar,  for

instance, became both a physical and spiritual bastion for hundreds of

-

39Barrett, Schism and Renewad In Africa, p. 121; cf. p. 291.
Wilson's observation comes to mind here: ''. . . it is empirically well
. established that 'sects proliferate in periods of social unrest.'' See '
Bryan R. Wilson, ''An Analysis of Sect Development,'' American
Sociological Review, 24, No. 1 (1959), p. 8.
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Nigerians, aﬁd.Obu himself w;s apparently a great moral and spirifual
support for these people. He tells us, if eiﬁggera%ingly; that
'thioughout the duration of the qivil war, here in Calabar no other
chur¢h was operating. Not even the -so-called prayer houses were
oﬁerating."bo Indeed, Obu is Eurther of the opinionlthaf had he run
away from Calabar as many others did during the war years, '’'the whole
town would have vacated.'’ Peoplé,-he claims, were only waiting to
.hear the bad news that Leader Cbu had left ghe. city before they
themselves would take to their heels, because, séys Obu, ''all of ;hem
had their hopés.on the Leader."AI‘.
Many of the people who ran into these movements at that time had:
vowed to God that they and their families would femain dévoted members
of the various movements in which éhey were seeking refuge, if they were .“

protected from the destructions of the war. 1Indeed, many in the

movements today are known to be people who have kept this vow.
*

&

(d} Government Response.

" Some Nigerians will ﬁerhaps describe the attitude of the various

-

governments of Nigeria towards the new religious movements as neutral or

'‘"uninterested.'' Our opinion 1s, however, that no government could

afford to exhibit a neutral or ''unithterested'' attitude towards

40 o N . :
The Supernatural Teacher, Book 4, p. 120. .
41

- movement canopied the entire population of the Cross River State capital
during the civil war.

t

Ibid., p. 119; cf. pp. 117-20 for Obu's own“account of how his -



N

-

419

1

movements that have such‘tremendous sociai and religious consequences
for its® citizens. So we must seek Nigerian governments' attitude
towards their "new reliéious movement: in the context of our broad
positive/negative typology of responses toward the new religioﬁs.

Our research has revealed that, fér the most 'part, the new
religious movements in Nigeria -are being viewed with considerable
reséecé and tolerance by the various governments of the country. This
generaliy favourable and impartial .regard for the movements by
government derives first of all from the provision made in the.country's .

| Cogstitution for the freedom of religious practice and expression.
Thus, tho;e who oppose and a?e lan;agoniStic to the ne; relipious
movements in the céuntry may therefore be seen as acting in deflection:
rather than in reflection, of an explicit value-—tolerance of others'
‘religious beliefs and practices;—whiéh is supposed te be a revered and
treasured part of the country's Constitution. ® So far, we know of no
cases of persecution by government against any of the movements that
have-condﬁcted themselve§ within the requifement; of the nation's law
and order. indeed, as-a token of the}; géod will towards the movementsi
the various governments of the country at both State and Federal levels
have been quite co-operative with the larger and better knowm mov? ents
by granting them, as in the case of the BCS, ‘Certificgz:i af
incorporation and recognition, for inst;nce. In Nigeria _today,
religious bodies must have such goﬁernmental récognition before they can
acquire p;operty and also before their clergy may obtaih government
athoriz;tion to officiate at legally-registered marriages. -

This favourable governmental attitude towards the new religions. is

‘facilitated by the fact that the movements have been known generally to
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have ''behaved themselves.''" ' For instance, they are not khown to have
as yet posed any soclal or religious problems that might disrupt the
peace, law and order of the society.42 Neither-have any of them been
known to have directly played any major role in the political arena of

the country, nor to have manipulated or exploited their members in any

way that would court public criticism and government intervention._ For

" instance, none of the movements have employed questionable means of

) .
fund~ralsing or dublous methods of recruitment. Hence the present
official silence and unspoken approval on the part of government on the

existence and activities of the country's new religious movements.

.

¢ Therefore,” there seems to be“a kind of unwritten concordat between the

government and the movements to the effect that as loig as the latter
.conduct their activities within the allowance of the laws of‘the land,
the former will coﬁtinue to co-operate with them and even pfotect their
- interest. Some, especially the older mission churches, have, however,
criticized this government attitude as being responsible for the
.acceleraged:proliferation of new movements on Nigeria's religious scene.
These older churches fear, in the words of one of their clergymen, that

"'continued and excessive pfoliferation of churches might reduce the

position of Christian churches in general in Nigeria to ébsurdity and

-
»

2an exception to this remark 4s the case of the Maitatsine
(Islamic) movement in Northern Nigeria. We prescind this movement from
our discussion for two main reasons. TFirst, we are dealing here
exclusively with Christian religious movements. = Second, there are
serious doubts in Nigeria as to whether the Maitatsine movement is
genuinely a religious movement or a politica} movement. For a brief
discussion of this movement, see Raymond Hickey, ''The 1982 Maitatsine

Uprisings in Nigeria: A Note,'' African Affairs, 83, No. 331 (1984),
251-56. '

———
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the 'Christ event' might become unidentifiable.'’ Incidentally, this

circumstance of cordiality, co-operation and happy co—existence between

gdvernment and the new religious movements in general seems to be
largely responsible for the present lack of studies on these movements

carried out from the criminological perspective, as opposed to such

other perspectives as the .-sociological, historical, theological,

anthropological, psychological, and so on.

T

-2 NEGATIVE-RESPONSE -

-

For the most part, the f&ﬁgfe most iﬁportant influence on
Nigerians' 'negative attitude towards the new re%igious movements i;
. Nigeria, are éhe older, missiqn-founded, so~called histdéric churches.
The preachers and leaders of these older churches allow no opportunity
to slip by but use it to impress upon'tﬁe minds of their ﬁembers how
very dangerous to their spirituality these movements are. Hﬁst of the
time, these mgmbers usually do dot:%other to find out for theé;elves the
truth or otherwise of such affirm;tions by their churches before they
begin to develop negative attitudes towards the movements. ‘It is not
that the antagonists do not know that there is power in the movements;
raEher, it fs the source of the power that they question. Or as Obu
puts it: ''Others in the world confess that the power (in the BCS) is

indeed great but that it does not come from God."Aa " Nor is it that

&3Edmund‘ Ilogu, ''Independent African Churches 1in Nigeria,''
International Review of Mission, 63 (1974), p. 497.

{Footnote Continued)

-
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the movements do nat pfzéch the word of Go& and practise love; rather,
it is simply that the mission churches do not want to think of them as
Christian movemen:s.45 Obu paints the picture of this negative attitude
of the historic churches against his movement as follows:

« + .« cast your mind back to the wvarious
accusations, - shame, temptations, abuses,
blackmailing as such like, being'meted on B.C.S.
It is up to the climax which could have caused
most of you (the members) to deny this New
Kingdom . . . your family waging war, husband
and wife against each other, people ridiculing
vou at offices and along the streecs—-all_tbgse
only to threaten you to deny your faith., .,

Apart from the occasional, largely private warnings or ''ceunsels''

from the pulpirs of the mission churches to their members to avoid
= .

hgying any dealings, with members of the new religious movements, the

official, more public response of these older churches towards the

movements has generally been subtle and inderground. Sometimes their
. * N

attitude ranges from mere suspicion, indifference, discrimination, to

occasional acts of intolerance in the form of open rejection and

hostility.AY

Contrary to \bbe opinion of their antagonists, Nigeria's new

. N .
reiigious movements persistently, sometimes defensively, lay claim to.

their Judaic-Christian foundations. For example, one frequently hears

N\

. (Footggte Continued) ’ R
Easter Pentecostal Assembly Weekly Gospels, vol. l: The Realm of
the Holy Spirit (1982), p. 37. .
45 ) '

See Obu, The Return of the First Begotten of God to the ﬁorld,
PP. 30-33. ‘-

aeYour Word is Truth, vol. 10 (n.d.), pp. 26-27.

AYCf. Omoyajowo, Cherubim and Seraphim: The History of an African
Independent Church, pp.. 222-25,

Y
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in Obu's sermons such claims as: ''Whatever is dome in Brotherhood is,
extracted. from the Bible, the teachings of our Lord Jesus Christ, for he
is the sure foundatien stone."48 -0r, ""You are liviné witnesses that
I have never taught you anything on my own without quoting from the
Bible what God says or confirming from the words of our Lord Jesus
Christ:."‘!;9 In spite of such c¢laims, the mission churches are gtil]
very suspicious of the movements' teachings and regard such teachings as
being un-Christian. This suspicion is evident in the mission churches'
discriminatory attitude of reluctance to accept or” even constantly
turning down the movements' applications to become members of such
national bodies as the Christian Council of Nigeria (CCN) and the
Christian Asiociation of Nigeria (CAN).
, .
As a réép]t of the embarrassment of having their “applications
\ o
frequently turﬁed down, some of the new religious movements have gone
ahead in their own initiative to form their own Christian Councils where
the.-can ""feel at home.'' @Pne of the most po%erful of these Councils
of indigenous churches has been the Nigetrian Assoclation of Aladura

Churches (NAAC), founded in 1960, with over 95 indigenous denominations

' 0
as members and a total constituency of 1.2 million Christians.s Also,

48DeCEmber Pentecostal Assembly Weekly Gospéi} No. 4 (1980), p. 25.
-AgIbid., p.” 34; cf; p. 64; Christmas Pentecostal Assembly Weekly
Gospels, vol. l: The Revelation of the Holy Spirit, p. 64; August
Pentecostal Assembly Weekly Gospel, 3 & 4 (1981), p. 69; The Everlasting
Gospel: Pentecostal Special Message to the Entire World, vol. 1 (19807),
pp. 53, 61l.

4 . ' _ .
- §OSee_'David B. " Barrett, ed., World Christian Encyclopedia: A
Comparative Study of Churches and Religions in the Modern World AD
1900-2000 (Nairobi: Oxford University Press, 1982), p. 529.

-
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out of the Christian Peace C;mmiccee {CPC) meeting summoned in Lagos Sy
the Cherubim and'Seraphim in 1965, in'whiEh five of its independent
brancﬁes {the ngning Star, Ita Balogun, Abiodun, Ebute Hetga, and
Hotonu) were represented, emerged the Ch;rubim and Seraghim Council of
the World in October of that year.s; A month later, these same branches
formed the Assembly of Elders, followed by a general rally in Lagos of
all ;%eir members. Out of these developments emerged the existiﬁg

52

National Council of Cherubim and Seraphim. It is, of course, a

L3 .

different question altogether whether any ‘1asting unity among these
i;de;gndent factions has really been acﬁieved.

Similar developments occurred in the South-eastern. State (now Cross
River State) of the country where in 1968, dﬁring the civil war, a body
known as the Christian Community of Nigeria- (CCON) was established by
the new religious movements in that State. Thisi indeed, was a bold
adventure on their part, since the authorities had at this time of
national crisis banned the formation of such bodies anq- all public
assemblies, as a preventive measure égain;t any s;botage. Here, too,
Obu's charisma was at work, for the formation of the CCON was the child
of his brain. He it was who.bad conceived and articulated the need for
such a body, and because of his charisma was able to rally .the other new

religious movements COIBis support. He was thus able to lift the other

movements out of what looked like petty ﬁreoccupations, carry them above

51Cyril 0. Nwanunobi, ''The Significance of Separatist Movements

(Indigenous Sects) in Contemporary Eastern Nigeria,'' unpublished Ph.D.
thesis, Bniversity of Toronto, 1976, p. 376.

52 Ipid.
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4
conflicts that could tear a society apart, and unite them in the pursuit

of objectives worthy of their best efforts. Even to this day, most of

the financial backing for the CCON comeé from the BCS, one of whose
- » -
senlor pastors, at the time of this writing, serves as the Community's

honorary secretary, following another pastor of the movement who had
. -
also served in that capacity. This Community even became recognized

and registered by the Federal Covernment in 1977, seven years after the

civil war.53 It is worth mentioning here, iIn order to.draw attention to
—-1

the characteristic- willingness of rthe new religious movements to

participate in ecumenical programmes, that, unlike the Christian Council
of Nigeria which restricts its membership to onlv the mission churches,

the CCON throws its doors open to ''all Churches, Prayer Houses and
4

Assemblies professing faith in Jesus Christ as the Saviour."sa
One of the main objectives of the CCON, according to its

Constitution, 1s ''to engage collectively in various welfare activities

and projects in demonstration of p}actical Christianity."SS 0r, in

the words of %hé Community's secretary at the time of this rescarch (a

-~

pastor in the BCS), the purpose of the Community is ''to care [for the

56

destitute, the hungry for material and spiritual food.'’ The actual

implementation of these noble objectivgf was certainly a welcome relief

iy

53Interview with the Community's Hon. Secrétafy. Pastor B.J. Etuk,

February 22, 1984; c¢f. Umoh and EkaZnem, Brotherhood of the Cross and
Star, p. 7.

54The Constitution of the Christian Community of Nigeria (Calabar:’

Rio Press, 1971), p. 1.
 PIbid.. o
56

Interview with Pastor B.J. Etuk, February 22, 1984.
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for hundreds of war victims and displaéed persons in the Cross River

State, and demonstrates once again the usual humanitarian spirit of

'

Sa-
Nigeria's new religious movements. As of now, the operation and

administrative machinery of the Community are restricted to the Cross

.

River State with c&z_ BCs carryiné most of its financial and staff

s

burden. - But plans are under way to expand 1ts activities' to other

laces in the country. TIts members also plan to ''participate in the
P 3 ;

'

building :.of the National Cathedral at Abuja by all Christian
"57 [ ) -

Churches.

)

A further instance of discrimination. against the new religious
movements by the mission churches in the Crosg River State, for example,
was when the media houses in that State were initially monopolized by
members of the‘Christian houncil (made up, as pointed out earlier, of
" the.mission churches), to the complete exclusion of the new religious
movements. It took some ''fighting'' and threatening from the new
religions before the Christian Council in the Sta;e reluctantly allowed
them some room to participate in the relaying of religious programmes
over tﬁ; State t.v. and radio networks. For instance, in a protest
paper entitled ''The Influence of the‘ChF;stian Council of Nigeria -in

the Cross River Sthte,"_?astor Kenneth Bassey of the BCS decried what

h‘ﬂdescribed as ''religious discrimination'’ in the following minatory

words”
. LY -
. . ..for some time mow the Christian Council of
Nigeria has taken complete control or monopoly
of a section of the Cross River State
 Broadecasting Corporation 'The Religious
57Ib1d. Abuja,.in Northern Nigeria, is in the process of becoming
the country's new national capital. -



Programmes.' This monopolistic attitude of the
. _ +. believers in Christ's Religion could lead to
Religicus cor¥lict between this body and the
Christian Community of Nigeria, 1f the situationm
4s not arrested Iin time by the Government. No
one is happy with what 1is happening in Northern
Ireland and Lebanon because , of Religious
conflict. . . . The State Government should not
walt until the conflicts erupt into the Bpen
before it takes appropriate5gc;ion . - - There
is limit to human endurance.

. -

Apparently this and similar threats from the new religious. movememts in

. ) L3
the Cross River State have had some effect on the State Government and

+

the management of the State media houses, because we have recently begun
to see and hear, if infreqhently, religious programmes of the new

religious movements comingefrom the various t.v. and radio stationg {in

the State. But the incidence of mongpolizing media houses in the Cross

River State by the mission churches is only a miniature of the kind of
7 . .
subzle, underground victimization and discrimination which these

churches :;;B\Fondescend‘ to carry out against otheir ''separated -

brethren.''

Sometimes, fantastic stories have been fabricated about the BCS by
antagonists, with a‘view to causing Nigerian society to execrate the
movement and thereby stay away from it, or with a view to confusing and

dfScouraging the movement's members. For example, there is a story, now

‘ o - . .
widely. circulated in the Cross River State and other parts of the

country, that Obu was caught in a fisherman's net in 4 river near

Calabar. According to the story,” Obu is sald to have gone into the

watef! to carry out some of his usual mystical rituals, out of the

-
..

B

58Kenneth E. Bassey, ''The Influence of the Christian Council of
Nigeria in the Cross River State,'' unpublished ms. (1981}, pp. 1, 4.
* o

P e -

. -
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performance of which he allégedly'geté his épiritual powers. He 1is
u -, . .

reported to have been caught by the fisherman while in the pfbceé§a

L

of
Y ' '
transforming himself into a mermaid. From his *waist tc his head, so

the story claims, was Obu as he looks in real life, while the-res;-of'

rE .
him-had already: been transfigured into a p;ermaid.59

But tried as he
ﬁid, this resgarcher was neither able to confirm the truth of this stqry

nor locate the fisherman in question.

0f course it was not difficult for Obu to see through the motives

" for such fabulous stories. In his view, such stories were

_a plan by some church denominations - 60 They
felt _that with the trend of events every
. person  would become members {sic) of
Brotherhood of, the Cross and Star,” so they
thought that what they would do .to scare
people - away would be to declare the Leader
dead. When that shall have been done, people
would be compelled to stop from attending
Brotherhood. - They started giving the false
information everywhere. Up till today when
you go to many churches, you would hear people
_ saying that the man had died since 1977. . . .
" Again when they see members of Brotherhood
_they would say 'l am sorry, I have heard what
has happened.' If you tell them that such a
. story is not true they would argue with you. .
- . . Brethren, you find it very difficult to
convince people. even irglCalabar that the Holy
Father is still living. :

At other times, the mission churches‘would. accuse .Obu of using his evil

spiricual ﬁowers to cause road accidents which ;ake.aﬁqy lives, or of

[

59.See a version of the story in Etuk, Revelation of the Gxeat World
Leader, pp. 66-69; cf. Eyo, The Truth Olumba Olumba Obu and the

" Brotherhood of the Cross and Star, pp. 37-38.

6oThat is, the phenomenal conversion of members from the mission

PO . P - -

6

1Th'e'Supernatural Teacher, Book &4, p. 32; cf. p. 90.

L
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destroying human lives in other dubious ways, all in an efforr to enrich

himself through metaphysical meéﬁs.e% Such allegatioms, as Obu sees

them, are simply attempts by these churches "'to bias the minds of~the

Government and the duthorities of Government agains Brotherhood of the
' {

Cross and Star."63 o ’ ngi
’ Quite often the hostility of the clder churches towards the new

]

’ [
religious movements has given birth- to open confrontations -involving

physical exchange of blows between “the two groups. A case in point was
. - . 4
the public commotion in the streets‘of Calabar in 1977 in which the

Apostolic d\urches there, reportedly led by a breakaway member of the

BCS, phfsically attacked Brotherhood mefbers all over the city and #n

-~

other pléces in the Cross River State and even  in some places 1In

Lagos.ea Members of the BCS in their.white soutanes in pqrticﬁlar

became the targets of such brutaiity'anywhere they were seen.-by the

. éttacking?qhurches. A prominent member of-“the BCS recalls the 1977
incident as follows:-

During this period some Brotherhood members could

- not wear white soutanes along the streets because

people would attack them by throwing stones at

them, abuse them, spit on them and %%sgrace them

openly, onlv for the name of Olumba.

Several local newspapers carried a number of articles’ confirming this

62

63

See footnote 112 of chapter three.

[ ="
The Supernatural Teacher, Book 4, pp. 52-53.

)ki\\\w
L

Interview with Pastor Kenmeth E. Bassey, February 21, 1984.

64

3¢ B. Eyo, The Truth About Olumba Olumba Obu and the Brotherhood

of the Cross and Star, p. 38; cf. Eyo, New Heaven and New Earth, pp.

85-86, 155. -

™

Q
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Calabar confdict. For instance, in its June 2, 1977.iss:e “(p. 1), the

! State-owned The Nigerian Chroniql? rgported that a Brotherhood prégnant_

woman in .her white soutane was ''chased and molested by the (attacking)

L

- . group around Mbukpa, Calabar.''

On another occasion, the attackers were

said to have thrown stones, sticks, broken bottles, . etc. at a

v L4

Brotherhood congregation gathered for their evening prayers.66 At

anbther time during the conflict, the attackers. allegedly '‘'went to

67

g stone . the - Leader (Obu) at the altar.'' As, 1f all this was not

enough, Brotherhood buildings and properfy were also sttroye& by the

- -

antagon-ists.66 It should be noted that in all this the Christian

“Council of Nigeria neither Iintervened nor said a word of disapproval of

~

.

he cruel activities of the Apostolic Churches.
: P

At the beginning of all these insurrecciohs. members of the BCS,

eager to demonstrate to thegr attackers In particular and to the. general

h -

blic at .large that Brotherhoods were better Christians, remained

re}atively calnd and cool-headed without fighting back. Pastor Kenneth

Bassey- tells at what stage of the' conflict they could bear no more and

began to fight back: '
When Je had been taxed to a melting point, we
- did everything to make our presence felt. We
) ' fought back. ' There was fighting everywhere.
We began to march around Calabar, - in our
white soutanes, singing and dancing. And’
en we saw anyone trying to open his or her
mouthy rounded as if he or she was going to *
say '0 we assumed that that person was

- . 66The Nigerian Chronicle (Calabar),” June 2, 192;; p. 13 cf. The

Nigerian Chronicle, .June 15, 1977, pp._ 7, 13.

67Eyo, New Heaven and New Earth, p. 86.

68Interview with Pastor Kenneth E. ‘Bassey, Februarvy 21, 1984.
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- goirng to say 'Olumba' or 'Obu' in derision of

the holy Name of our Father. So we would

~ descend on such a person. I tell you, it was

. really quite a show in the streets of

- -~ .o Calabar. When the situation was gettimg out
- . of hand, the polite stepped in. There were
' some arrests from both sides of the conflict.
But they kept on adjourning the case until
. . : the whole thing died a natural death. From
B ’ .that time to this day, there has been nothing
of tha g Sort again = anvwhere in this
country. e

« Although there may not have been any further incidents against the

BCS or any of the other new religfous movements in the country of the
kind described here, except, perﬁaps the case of.the Maitatsine, 70 one

-]

! . cannot degy the fact that, for the most part, the mission éhﬁrches are

™

still subtly hostile and unkind ir"x the kind of langua§e ‘*e_v dse Wn

talking about the igﬁ rcligioné. For example, ft is not umcommon to

hear these churches refer to the movements derogatorily as '"'the

deceivers and the deceived,'' ‘''the false .prophets ‘in Reep's

-

clothing,'" ''the occultists,'' etc. Obu puts it this way:

Have you not heard what people say about

Brotherhood? They call Brotherhood of the

Cross and Star the church of evil doers, the

church of infidels and that membership 1s

drawn from persons who  have  never

{geguinelwv} 7 attended - any church
" denomirnation.

Elsewhere Obu makes the following complaint: ''The so-called spiritual

churches/;r‘Christian churches are those who ﬁcrsecﬁté. hiate and plan
—-

-

9Interview with Pastor Kenneth E. Bassey, February 21, 1984.

- . . 7OSee footnote 42 above. . . Py
71 - 7 0 7 h 7

FThe Supernatural Teacher, Book 2, p. 29.
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| ’ . : o
» " evil against Brotherhood of the Cross and S:ar."72 On ‘another

occasion 'he observed: ''Many people in the world are praving and calliﬁg

173

o on Jesus to kill the Leader of'thp Brotherhood fold. Obu further

_notes in one his of sermons that ''it is generally said that Brotherhood

74 But he is ‘optimistic that.''it will

is 'Satan,' 'Ghost,' Devil.'""
not be 1ongl before all the blasphemous words they spoke against °
Brotherhood ;f the Cross and Star be proved false and a mere
éear—say;':75 .

A further instance of the mission churches’ negafive and

ritable attitude towards the .new religions may agdin be illustrated
‘rom the kind of language used in a report written in 1963 on some of
the new religious movements for the Inter-Church Study Group meeting (an

outgrowth of the Christian Counbil of Nigeria in the Cross River State)

held2in Uyo. The report on the BCS, allegedly prepared by a Pastor of

the Apostolic ChUﬁiD, said in part:

I This club or society as it 4is called is a

. “terrible combination of spiritualism, occult
science, mysticism, and allied subjéct with
Christiamnity. Poor Christianity, as a close
study of this cult reveals, is nothing short of
a camouflage t$6the evil machinations of .this
secret society. L )
v .

A
A .

,
“The Supernatural Teacher, Book 4, p. 75.
73 ) '

Ibid., p. 39; cf. The Supernatural Teacher, Book 2, p. 76.

) 74$ee Obu, in quvin; p. 127; see . also Duke, p. 82; The
Supernatural Teachet, Book 4, pp. 50, 111; '

75The'Supernatura1 Teacher, Book 3, p. 114.

=

?PRepoft'preéénted Sy I.B. Ita to the Uyo Inter-Church StudyACroup,
June 1963, p. 1. ' . .
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. *

"In a similar vein, Edmund Ilogu, a Nigerian academic and c¢lergyman,-

*

includes the BCS among those Nigeriéﬁ new religious movements which,

aéco:ding to him, ''are characterized by- strange theological teaching

77

and very elementary organization with small membership.'’
) S
But why all the petsecution, hostility, vilification, and general

- -

negative and unkind attitude towards these new religious movementé,
particularly against,thé BCS, one may ask. IE appears that the answer
to this questiq? is nmot as easy to arrive at as some m;y suppose.
However, one has QO'listen to *both sides of the conflict in orde; to
have some idea-;s to what tﬁé‘bone of contention might be. Members of
the mission churches who carry ;ut the;r attacks on the new religious

movements will argué, for instance, that they are fighting te salvage

the gospel of Christ f{rom the corruption and distortion into which it

has fallen in the congregations of the n movements. They decry, for

-

gs of the movements which they

’

example, some of the doctrines and teachi

-

judge to be false, un-Christian or the ver perversioh of the Christian

faith, or, in the words of Ilogu, speakin Nigeria's new religious
movements in general, '’the more grotesque element? ng
78

and practices."’

© - -

A good instarice of the doctrinal dispute which has‘ incensed the

~
hostile attitude of the mission churches against the BCS, for instance,
{s the latter's insistence that Obu is very God in human form and that,

r

ITIlogu,"'Independent African Churches in Nigeria,'' p. 497; but

Ilogu must by now have changed his mind about "the organization and
membership.of the BCS. ‘ :

781bid. . ’ '

LY
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as God, he 1s eternal and immortal. In the view "of the mission

<

churches, this doctrine of Obu's divinity is not only contrary to
Christian faith but-é}so shameless blasphemy outright. As pointed out

in chapter four of this work, members of the BCS themselves are not

- -

~runaware of the controversial and incendiary nature of this particular
doctrine and 1its possible consequence. This was why, as pointed out
earlier, Obu himself initially tried, apparently without success, to -

o discourage his follawers from publicizing it. At that time he felt thatjﬂt) :

-+

the time was not yet ripe for his deity to be ''revealed'' to ''the

world. '’

1

After analy%ing the reasons why the BCS is so passionately disliked
by many.Nigerian Christians, especi2lly in the Cross River State, one
member of the movement said insigh%fully:

It seems obvious that the world would not have
bothered so much 1f only the Leader 1is
revealed to be the great prophet; or a great
"healer or a great preagher or a great

© magician. . . . But what is disturbing and
what seems very unacceptable to many in the
world today 1is (sic) the face of His glory is
that He the Leader being a wman, has
spiritualfy revealed Himself to many all over
the world as God's incarnate in the most
United 73rinity--Father, Son and the Holy
Spiric. '

Indeed, whatever other reasons there were for the 1977 opposition

4 v -

to the BCS, their doctrine of the deity of their leader was no doubt one
of the major ones. Of the 1977 incident one reﬁorter wrote:,

Perhaps .the greatest threat to law and order
- the disturbing rumour that Olumba Olumbgy

79Udoumoren, ''The Profile of the Brotherhood of \kbe Cross and ’)
Star,'' p. 34. Cf. Amadi, ''Power and Purity, "' p. 399. ‘ v
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claims to be 'God' or 'the Father, Son and. the
Holy Ghost' or 'the way, the truth and life’'.

s

“This Brotherhood teaching, continued the reporter, ''which borders on

heresy might not be appreciated by a less tolerant public."so This

feeling of uneasiness about this particular Brotherhood doctrine : may

-

further be emphasized by referring to the following. remarks made by an

apparently angry member of one of the mission churches:

.+« . my concern, and that of most good

Christians is that some members of this

sect including Apostle V.E. Ekpenyong
~declare that Olumba OClumba Obu is God.

Will members of this sect stop making-and
{ublishing provocative stateménts wB*ch -
'Ware disturbing to the Christilan world.

o

But members of the BCS appear not in the least shaken or feel -

intimidated by such public reactions rto this particular doctrine of
theirs. Rather, they seem to feel strengthened and encouraged _ to

continue in this belief by the fact that'such_persecution has always

-
-

been the fate of God's true followers.82 They say, for instance:
. . . as those who . had, acclaimed Jesus as the Son
of God were ~hated and persecuted in the olden
days, those who acclaim Olumba Olumba Obu as God
"in human form are dencunced by other religious
organizations as blgﬁphemers. , They have been
" hated and persecuted. .

In encouraging his followers not to panic in the {ace of persecution,

. N

. 80'l‘he Nigerian Chronicle, June 15, 1977, p. 13.
81The Sunday Chronicle (Calabar), March 5, 1978. &
- 82 '

The booklet What Is Cross? was written just to make this point.

83Umoh and Ekanem, Brotherhood of the Cross and Star, p. xiii.




Obu holds up to them the example of the prophets before him who were
~

-
~

similarly‘persecuted. He would tell them, for instance:

. . . they arrested John the Baptist and killed
him. . . . They also arrested and killed our Lord
Jesus Christ and now they feel they are coming to
do the same thing they did to both Jokn the
Baptist and our Lord Jesus Christ. . . . Which
man of God did they ggt persecute and kill
beginning from Jeremiah?

Then he would refer them to the following passage in 1 Peter 2:20-21:

. . . when you do right and suffer for it you

/) - take it patiently, you have God's approval. For

to this you have been called, because Christ

. also suffered for you, leaving you an example,
that you should follow in his steps.

Or he would try to encourage them by referring them to the words of 2

Timothy 3:12: ''Indeed all who desire to live a godly life in Christ

[}

- Jesus will be persecuted.''

Indeed, for Obu the cestimony'of those- who sought to get rid of
' -

Jesus, could as well be the resounding averment of the mission churches

.

_ in Nigeria which persecute the BCS: ''It is not for a géoé.work'zhat we

. stone you but for blasphemy; because you being a man, make yourself
God'' (John 10:33). On that score, Obu's further remarks which féllow
are appurtenant:

Is the same thing not happening today? The people
say 0.0. Obu is the real servant of God. He does
the work of God without comparison. ' But that we
say He (Obu) is God is not acceptable to them, as
that (to them) is human worship. They cannot
" afford to worship man. And, brethren, I ask, what
is the difference? Hear what they say: 'For
preaching He is second to none; for power He is
the most powerful person; for love He alome shows
the expression of love.' They continue to count

B&Auguét Pentecostal Assémbly Weekly Gosféls. vol, 1: The Spifit of
God, p. 24. . .
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the numerous virtues and have concluded that He is
- without comparison. But the snag in the whele

affair is that we reggr ro Him as God, which is

unacceptable to them. . :

_Perhaps one shbpld point out here that Nigerian Christian

reaction to Brotherhood doctrine of Obu's -deity does not seem to H
against polytheisu‘}as such,86 as orthodox Judaic-Christian reaction
" would be. For Nigerian Christians, coming %rom "and still béiqg
ipfluenced by the African traditional religious background in which‘god;
are galore, the concept 6f the co-existence of many gods. is not _a new
and totally objectionable cohcept? More than anychiég else, what scems
to be_objéétionable ta'Nigerian'Chfistians'who‘oppose'Obu. is pérhaps :

L 4 . .
mbers of the BCS should make their human Leader a_ Cod.

the fact that :

However, when me s of the movement think aboutr -+he. constant

harassment and perseéution they are experiencing from the Nigerian
public,.they find it "'impossible to understand some people who are

saying that people in Brotherhood will end up in hell because they are

] '87 v

worshipping a human being. If those who oppose them for belileving in

-

the deity of Obu are themselves true Christians, these.members argue,
how could they ever miss the ''revelation of the great world

leader'"'-—the manifestation of the God-man presently living on earth

&

- -

85The Return of the First Begotten of God to the World, pp. 28-29.

86One is not suggesting here that Brotherhoodism 1s officially

polytheistic pure and simple, although .one may easily come away with
such an impression if one does not study the movement's teachings
carefully enough, as most orthodox Christians and antagonists in Nigeria
have not done. For more on the appearance of polytheism in Brotherhood
teachings, see section 3 of chapter. three above. .

87Etuk, Revelation of the Great World Leader, p. 12
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among men? But' on their part, meﬁberé of the mission churches 'in
Nigeria see themselvés as playing the.role of defenders of thé.Christian
faith and, without compunction, their attitude towards the new religiogs
movements as the natural reaction of crdsgders against falsehood.

To give yet another instance of how some of the doctrines of the

new religious movements may be said to have been somehow responsible for

v

the hostile attitudes of the older churches dgainst the new movements,
we recall here the Cherubim and Seraphim's identification and comparison
of themselves with the supposed Seraphim in heaven. This movement's

choice of the Archangel Michael as its ''captain'' and Jehovah.as its

"'Founder'' is saild to have ''sparked off a series of press attacks on

¥ the Society. Archdeacon Ogunbiyi criticized the explicit comparison of

the members with the Seraphim in heaven . . 1188

One must admit, however, that sometimes some of the new religious

movements themselves have been directly tesponsible for much of the

hostile attitudes the mission churches have toward them. For instance,

the incendiary and condemnatory preaching and
holier-than-thou/we~know-better attitude of the God's Kingdom'Society
specifically towards the Roman Catholics and the Jehovah Witnesses (from
which itself emerged) have frequently brought this particular movement
and the two mission bodies to loggerheads. 1Indeed, this very movement
1s known generally té be
‘-militant and aggressive towards the teachings
and beliefs of other churches (and) could not

allow any church teachings that appear to it
wrong to-“go unchallenged. . . . This attitude

»

880moyajowo, Cherubim and Seraphim: The History of an African
Independent Church, p. 11; cf; p. 17. ‘ .
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would explain why the G.K.S. sermons are all
. written - in a defensive g§ay against the’
: teachings.of other churches. .

In Vfact; the God's Kingdom Society's holier-tﬂan-thou and belliéose
-attitudg is npot directed aééinst the mission churches nnly,-but even
also téuardé other - new re}igious movemepfs. Because of that kind of
attitude, this moyeﬁént, if‘is'said, ''does not pracéise interfaith or
interdenomInatiOnalism which she believes is nothing‘ hut religious
hypocrisy and a union of contraries."g0 Mnreﬁver. due to its attitude
towards other churches, the God's Kingdom Society _has faced In {its
history.a se;izg.of confrontationsh some physical, wilh these churches,
especially with the Roman <Catholics and th;' Jehovah's W£tnessesu91
Harold Turner reports that the fouéder_ of this “particular movement,
Gideon ”ﬁrhobo, 'was  twice imprisoned on charges such as Eublic

preaching without a permit and insulting Roman Catholics."92

y ‘Sgllega, p. 474. On the whole issue of the G.K.S. vs. the
Watchtower Society and Government relationships in the 1930s, sece
chapter 5 of Ilega's work (pp. 147-70). See also the mevement's
publication ''Why Does the G.K.S. Alwayg‘Attack the Roman Catholics?''
in Weekly Sermons, 11, No. 29 (n.d.).

9OIbid.,.p. 475; cf. How Much Do You Know About G.K.S.° (Warrti,
Nigeria: G.K.S. Press, n.d.}, p. 7.

915ee:- for instance, the founder's ''An Open Letter to His
Excellency the Governor of Nigeria'' (then' Sir Bernard Bourdillen},
dated 10th February, 1950, in which he appealed to the Covernor ''to
issue a special warning to all religious leaders in Nigeria and thelir
conspirators to stop interfering with my God-given work . . .'"; cited
in Ilega, AppendixX E, p. 485. .

] .
9“‘l"v.n.'ner, Religious Innovation in Africa, p. 135.

.
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Even the generally tolerant and accommodating Olumba Olumba Obub .

could sometimes succumb to the temptation of making-ungarded statements

that may not be taken kinqu by other Christian bodies. For example, he

can injudiciously say: ''There is .no church (or) denomination which

practises His (God's) words, nor is there any of them which pfeaches His

word;"93 or "'. . . you will discover that the so-called spiritual

-churches and other churches have betrayed thémselves. They show

themselvgs as worldly people but profess to be godly people. The real

1194

= name for them should” be satanic or demonic churches. On another

occasion, he made this direct attack on the Jehovah Witnesses:

. . There are scome people who mistakenly <vall
themselves 'Jehovah Witnesses.' They do not
yitness anything for Him. You™ are the real
wiltnesses, because you are the people who have

. seen what God has done, how God has raised the
dead, how He has made the blind to see, the dumb
to speak, and the deaf to hear; how God has

-- performed wonderful mi§5cles; and so you should
bear the name 'Jehovah Witnesses,’ God's
witnesses. Tou should’go and tell those people

- who erroneously «csll], themselves 'Jehovah |
Witnesses' that tgﬁy-'rqve not seen anything
which God had done.

Further, the mission churches, especially the Roman Catholics, find

v -
some of the beliefs and practices of' many of the new movements
unappealing, thereby deterring them from-joining such movements. For

example, many members of the mission churches appreclate, and expect it

in their last day on earth, the practice of carrying corpses into

93Our Lord Jesus Christ the Mouthpiece of God, p. 33.

) o '?aThe Supernatﬁral"fedéhéi, éobk 4, p. 75.

- - . °1bs4., pp. 17, 18.
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churches for a firal ritual blessing before interment. ' This practicé_is

-

frowned upon by a number of the new religious movements, such as the

BCS, the. God's Kingdom Society, and Samuél Wobo's Spiritual Healing

# Church of the'Lord.' Those Nigerians who would like {ﬁiq final honour

,and blessding from their churches are thercfore discouraged from 1oin1ng‘

the new movements that teach against this praccice._ That the teaching
againgt this particular pracfice is a common reason why many Nigerians

stay away. from the BCS, for instance, is recognized by Obu.himse1f} as

-

is evident in his following.remérks:

From the existence .of man, he dwells under ‘the - -
- influence of 'TRADITION,' that is, the act of
what/ my great-grand-father had been doing. .
Becatise of this same belief, the problem now
facing-the world is that Brotherhood” of the Cross
- and Star\hag‘come to stamp out Traditiems.®hat if
- someone dies, there will be no mourning houses %o
be observed, even no ringing of (church) bell
notifying such death; that drinks will not be
allowed during the funeral celebratiorns; that as
members in EkEo, Obon, or any other secret cult,
counting their losses (i.e: for not having good
time during such festivities), they then objected
. ' never to join Broth é’IOOd wvhich they term
. qociety of deceivers’.

Moreover, some female members of the mission churches are also
deterred from becoming members of some of the new religlous movements,

because of the movements' beliefs and practices which the women {ind

disagreeable, for instance the taboo which bars menstruating women and

nursing mothers from entering or even going near the chburch or any of

.

the movements' sacred.places. The Celestial Church of Christ and some

‘of the Aladura group of churches are good examples of those movements

-4

96Your Word is Truth, vol. 10 (n:d.), P- 24.__

~ . v
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' - . .
which still stick to ‘this vestige- of African traditional 'xeligious

practice.
We have so far been considering, from the perspective of members of

the missfion chu%ches, the reasons

or mofives why these churches are
hostile or even 1literally persecute the new relﬁgious movements in
Nigeria. It remains for us to listen now to the nmnew. religions‘

themselves as to why the wuwission churches arg. responding’ té their

.existence and activities in the negative ways we have tried to delineate

here. Thisﬁggfearcher once asked Olumba Obu why he thought the mission’

churches were antagonistic toward him and his movement. His answer,

Ea -

which, in fact is representative of the answer other Nigerian new
religtous movements give, was: ''Jealousy; that's all 1 can say. They

are jealous becaus¢ they are losing their members to us.'' He gives

the same reason for the jealousy of the mission churches as follows:
The bishops and pastors of various denominations .
have met several times to digguss how they will
destroy Brotherhoodd because if"it is allowed to
continue to spread 1like wild fire, their wve
.. -existence .would soon be determined and all their
“® members would be absorbed by Brotherhood ‘and
their churches will remain empty. . +. . The
church dignitaries have seen theilr relative
positions and are how praying that God and Jesus
- . should kill Leader Obu-" for misleading BHis
children and- for g?thdrawing all their members
into his own fold.’

»

Asked why he thought the wmission churches were losing their members, Obu

replied:

R B | »
}t 97The Supernatural Teacher, Book 2, pp. 46=47. The reference here

to '“the bishops and pastors of various denominations'' is most likely

"~ the Inter-Church Study Group, an outgrowth of the Cross River State wing

of the Christian Council of Nigeria. See footnote 76 above.

k4 .
. _ . - T

4
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Simpiy because they are not satisfying the needs

- of their members. Those members come here for
help; they find the help they need and decide to
stay here, on their own aagord 8 We don't press
anyone to become a Brotherhood.

Pastor Bassey of the BCS expressed almost a similar opinion this way:
"It is the spiritual decamping from the orthodex churches .into the
‘ . - < -

Brotherhood that annoys the orthedox churc%ﬁg: While they retrogress,
we progregs, because we practise 'love one another' but they don't.

They sow hatred and reap the same. We sow love and reap love."99
. N ‘ - ’
This same theme of Jjealousy as the motive behind the hostility and
persecution from the mission chuﬁs against, the new movements was also
) ‘ .
mentioned by the founder ‘of the God's Kingdom Society as early as 1951
when he wrote in his autobiography concerrning his conflict with the

Jehovah Withesses: ''. . . when Brown saa;that many young men had joined

the G.K.S. and the Lord was blessing His Kingdom, he

became jealous and
took action against me_ttloo (’/7

As we saw iﬁ chapter six in which we discusseé Obu's atctitude to
Af%ican ttadltibnal culture, it is not- only the misgion churches rhdt
show hostility towards the new religious movements in general, and in
particplar'to the BCS. ther_religious groups are also threatened‘by
the teachings and treméndous expansion and influence of some of these

new religlious movements. For example, the practitioners of African

» ' .

"981nterview with Obu, October 11, 1980. Cf. The Supernatural

Teacher, Book 2, pp. 46-47; see also ibid., pp. 44-45.

991nterview with Pastor Keﬁneth, E. Bassey, February 215%{?8&.\
. A A
100, deon M. ~Urhobo, = ''Eighteen Years Kingdom Service''' (Yaba,
Lagos: Sankey Press, 1951), p. 21; cited in Ilega, p. 161. : -

] . a P
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\;:=§égditiona1. religions, especially the native doctdrs (healers),

occulcists, ﬁitches, and members of the various secret socieciés within
these native religions ''who have lost (their) clients and customers to
the Brotherhood of the Tloss and Star,'' are not happy with this®

[ 4 .
particular movement. As Umoh and Ekanem put it:  "'These categories of

critics feel very strongly aggrieved against the Brotherhood and Leader
A J

Olumba Olumba Obu, because people who had_ been spending considerable

amount of monev to patronise them have now joined the Brotherhood and

their problems have been solved there free.'' 101

In fact, Obu savs that
the mere hearing of ﬁrotherhood singing in the vi]léges. whe:; these
indigenous Feligions are still mostly -practised, unnerves the
practitiogers who ''complain that the powefs of their gods have beeq
destroyed byﬁshnrsinging."loz

Tt ma; be concluded from our discussiom thus far that the primary
reason or motive for the negative attixude” towards Nigerié's new
réligious movements on the part of the mission chugches and the
practitioners of African traditionai- teligions in that country, is
jealousy-~jealousy for the fact that many(j;}i the new movements are
attracting 1.;nto themselves hundreds of members,‘especially their

''*financial members,' from both the missions éhurches and the

traditional religions. This being so, it seems to us that the mission

churches' self-imposed role as the défgnders of the Christian faith is

.
-

in part-3 holy cover-up. : .

;»

1Umoh and Ekanem, Brotherhood of the Cross and Star, p. 3.

lOZRevelation- of the Holy Spirit: Special Release for Christ's

Week, p. 68; cf. p. 76.. .

10
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One would have.shought, though, that the rather excessive amount of

. hostiliFy an& antagonism directed-éspeciéIif‘bf the mission churches
_against the new religious movements would have dntimiéaced the movements .

or-af least discburaged and thwarted their progfsss and the emergence of

new ones, But this has by no means been:the case. Rather, 1t appears
that the stronger and more intense the persecution, vilification and -

accusation, the more fervent and vigorous iIn their conviction,

commitment and mission these movements become, and the more frequently
!
new ones emerge. As Obu has said about his own case, ''it is this

persecution that has strengthened me and I always walk with

10103

boldness. He further claims elsewhere that '’'the more people try

to obstruct Brotherhood of the Cross and Star, the more it grows in

leaps and bounds."loa Indeed, it is reported that amidst the hostility
;op P Lity

tduaﬁgs this particular movement, and in the very heat of the great
“

controversy over the genuineness of their leader, ''many more people

joined the Brotherhood. More and more important visitors called to sce

11105 ' '

-

Leader Olumba-Olumba Obu.

Anyone familiar with the programmés and progress of the BCS will
certainly agree that the claims made here are not merely rhetorics and
polemics. In fact, one can say that the BCS speaks here for the rest

of Nigeria's new religioué movements which continue to do very well fin

terms.of increases in their memberships and physical accomplishments.

*

. 1037pe Supernatural Teacher, Book 4, p. lll.

-

OaAugust Pentecostal Assembly Wéekly Gospel, vol. 1, Nos. 1 & 2
(1981), p. 82.

105

-~
y -

Umoh and Ekanem, Brotherhood‘of the Cross and Star, p. 4.
. ]
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How do we explain this_&ontinuing success and pfogress of Nige}ia's

new religious mﬁvemen:s in the face of the mounting hostility of the
miséion churches? The explanation seems to lie in what Luther Gerlaﬁh
and Virginia Hine cald the psychology of persecufion.lo6 According to

this theory, ridicule, nem-acceptance, oppo§ition and ﬁérsecution,

. rather than discourage, strengthen and "reinforce the internal

cohesiveness and solldarity of théﬁmembers of groups against whom these

- .

’

are directed. In the case of Nigeria's new religious movements, if the

opposition of the mMssion churches were not ‘there, perhaps the internal

-~

solidarity and cohesiveness in them, which in turn are conducive to

"growth and progress, might not have been there either, at least not to

the same degree one finds them at the present time. Which means, in the-
end, that the mission churches mié!E‘ be unconsciously doing these

movements a world qs good.

106500 Luther P.- Gerlach and Virginia®4H. Hine, ''Five Factors

Crucial to the Growth and Spread of a Moderg Religious Movement,''
Journal for the Scientific Study of Religion, 7, No. 1 (1968), p. 363
cf. the case of the Jehovah's Witness in Nazil Germany in Christine King, .
''"The Case- of the Third Reich,'' in Barker, ed., New Religious

~ Movements: A Perspective for Understanding Society, pp.° 125-39. See
also Roy Wallis; ''Should Academics Attend Moonie Conferences?'' Queen's

News, No. 83/03 (1983), unpaginated.
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CHAPTER VIII

-

BROTHERHOODISM IN THEORETICAL PERSPECTIVES .

The theorizing mind tends alwavs _ to
oversimplication &f its materials. This 1is the
root «of all that absolutism and one-sided
dogmatism by which both philosophy and religion
have been infested. .Let us not fall immediately
into a one-sided view of our subject, but let us
rather admit freely at the outset that we may
very likely find no one essence, but many
characters which may-- alternately be equally
important to religion.

--William JamesI

In the chapters, we aften consclously (somectimes

unconscipusly) hinted at some issues that might bel of iftérest to
theore;ical social scientists, Except in a few cases,- we did not
engage in much theorizing in those chaptersl~as our concern there was
mainly descriptiv;,' classificatory, and analytigal. In thié final
cﬁapter, we wish to attempt some theoretical interﬁretatiof of a
selected number of those issués thaF :are of particular theoretical

interest to us, Weiundertake this exercise as far as possible in the

. spirit of the ‘wise exhortation offered by iames in the above epigraph.

.‘1 \/

William James, The Varieties of Religious Experience: A Study in

Human Nature, with a new Introduction by Reinhold Niebuhr (4902; rpt.,

New York: Macmillan, 1967), p. 39.

-

»
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1. Why the Emergence of New Religious Movements in Contemporary Africa?

-

In our study of'contemboréry Africa's new rf}igious movements over
the years, we have become a 1ittle'uncomfortable with the Marxist theory
(in its true economic reductionist fashion) that these movements are a
consequence.of soclo-economic and political dissatisfaction on the part
oflAfricans under colonialism and apartheid. Our discomfort with this

theory arises from the fact that most (i.e. wells over 907) of these

movements have come into existence after the days of colonialism and

cannot, therefore, bg said to have emerged because of and in protest
against the colonial situation~-that 1is, the situation of racial
conflict, economic exploitation, or political and cultural repression.
Take the Rigerian scene for an example. This country has never had
the problem qf apartheid; neither has she anymore the need to fight
under the garb of ''religiocus revolution'' against colomialism. In this
connection, we cannot but agree ,whé‘?zieartedlv with Enang. whose
extensive and in-depth study “of the new religious movements among the
Annang of the Cross River State of Nigeria (a stronghold of the BCS) 1ed
him to the following conclusion:
In a serious consideration of our situation in
Annang, political factors canmot hold as there is
no .political struggle between a foreign political
oppressor and a hldden or open gang of frustrated
- nationalists who find outlets for their political
self-expression in the AIC (Annang Independent

Churches). ;Political independence (went smoothly .
in Nigeria.

N

2 ' -
Enang, Salvation in a Nigerian Background, p. 328.
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Yet Nigeria witﬁesses the greatest permutation and ‘proliferation of new
‘religious movements‘in'West‘Africa;'espécially in those areas of the
country in which the bulk of our research was conducted, the Calabar and
. mainland areas of the Cross River State, to th; extent that one
politician from another part of thé: country some years ago remarked
sarcastically that the main industries of the Cross River Sgatc\ycre
prayer ‘houses and churches. Hé .:ns referring_ specifically, to the
prolife?ationAof new religious mdv;ments in that State. In fact, David
Barrett had also observed in 1968 (eight yearé after Nigeria's poli:icnl
independen;e frém Gréat Britain) that it was In this very part of the
couﬁtry.that‘one witnessed what he describéd then as ''the greatest

toncéntraéion of separatiét churches in Africa.'’ Thislobservation
waé‘té Se confirmed years 1aten,ia?cording to Caroline Ifeka-Mo}ler. by
''Harold Turnér's survey of Ehe geographicai .distribucion of Aladura
churches . in eastern Nigeria during the 7@id-nineteen sixties (vWhich):
'.§howed that there'is a concentration of Aladura me@beré . . . around
Uyo,rEket, ITkot Ekpene (all major cities in the Cross River State)."a
It ié true; however, that in central énd.southern Africa thirc have
'Séen:réligious movements that came into existence in response to the
&;pressive conditions of colonialisﬁ, One has 1in mind ﬁere, for
instance, such movements as Kinbanguism in the former Belgian Congo (now

I .. [
Zaire) and other Zionist and Bantu/Zulu movements in South Africa, such

_BBarrett, Schism and Renewal in Africa, p. 121; ef. p. 291,

-

4Caroline Ifeka-Moller, ''White Power: Soc¢ial-structural Factors in
"Conversion’ to Christianity, Eastern Nigeria, .1921-1966,'' Canadian
Journal of African Studies, 8, No. 1 (1974}, p. 63, Table 1, note 7; see
also p. 65, - ‘
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as the Nazirite Baptist Church in Natal and the Originél Church of the
White Bird in Rhodesia (now Zimbabwe). But chese.a;e only very isolated
z;gmpleé, and do not justify in any way the practice of lumping together
ﬂolus-bolus all African new religlous movements as a bunch of‘protesf
movemeénts, ‘ .

In the place of the above theorybof causation, we have found éo be
empiricaily more relevanat to the African scene the <theory which
emphasizes the religious factor in the emergence of African ‘new
fbligious movements. Two contemporary advocétes of this interpretation
are Harold Turner and ?aﬁin Sanneh. We agree with‘the former, in our

.

opinion, probaﬁly the foremogt authority,in the study of the phenomenon
of new religious movements on a world-wide scope,5 when he suggests'tha;
the\geligious motive for the birth of Africa's new religious movements
remains '"the profoundest clue''’ to understanding these movements; and

.

that all other considerations are ''inadequate signs of their inner
religious reality."6

In ‘the samé"vein, Sanneh stresses the reliéious foundation- and
. dimension of African heQ religious movements, and obsgerves _that '‘'even
in. that volatile political atmosphere’'' of the colonial and early

post-colonial days, ''it 1is a striking fact that African Christian

spokesmen were concerned with the religious implications of the threats

For a world survey of new religious movements in the so-called
tribal societies, see H.W. Turner, ''Tribal Religious Movements,'' in
Encyclopedia Britanica (1974 edition), Macropaedia, 18: 697-705.

6Turner, ﬁeligious Innovation in Africa, p. 38.

-
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that confronted chem._"7 He goes on, in fact, to propose the caveat
. - a .
that - e - .
K]

to’ fuse the theme of the African religious
response with the political theme and annex it
as a sub-plot of the great nationalist cause 1is
to overlook the explicit religious concerns of
those involved. An indigenous Church, for which
many strove, was to precede the ngtionalist
state with which it was not identical.

Sanneh further stresses’that

reiigipus dissent seems to have been the result of
genuine disagreements over religious issues, which
we need to bear in mind when we make religious”
movemenss the byproducts of social and political
forces. :

We realize, of course, that the rel&gious dimension as a causal
factor” for most African religious movements is itself a very complex
matter. In general, however, it has had to do with diserepancies
between Western missionary cultures and African traditional cultures,
especially in the areas of family life (e.g. the question of polygyny),
ethics, church or religious leadership, theolqu and liturgy. As John
Taylor has maintained, speaking of African new religious movements 1n
general, ''it is good that we should see in the sects the expression of
a demand for the church to be more African, but it may be more important

' 10
L

to recognize in them the demand for the church to become.Christian.

Where African Christilans could no longer cope with the strains and,

@

—7Sanngh, West African Christianity: The Religious Impact, p. xiii.

8I'bid.

Ybid., p. 188. . . . .

o

1OJohn V. Taylor, ''Saints and Heretics,'' Basileia (1959}, p. 312.

-

PO
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stresses imposed on them by the guest cultures and cultus, they felt the
need to ''separate'' from the parent mission churches to establish
churches or movements in which they could feel at home. For example,

- -

Peel, speaking about the founding of early African churches among the

Yoruba of Western Nigeria, observes that ''the real motive of the

-

founders was the conviction thadt the (mission) churches géfe still

-
—

exotic institutions, and would remain so until, led by .Africans, they
purged themsélvcs of their adventitious and inessential European
cultural tréppings."ll, : ¢
In this connection, ‘the case of the BCS is a little difficult to
theorize about since, unlike most new religious movements_ in Nigeria, it
did not originate as an angry, disgruntled movement.out of an existing'
- mission (parent) church. True, most of its members are ndw being drawn
from the three <corners of ﬁigeria's religious heart--Nigerian
traditional feligions, Christianity and Islam--but that fact cannot be
said to be the foundation of the movement's coming into existence.
Indeed, one could even venture to say in this’regar& that the BCS came
into existence ex nihilo. This fact is important to bear in mind for a
full appreciation of the. origin, development and progress- of this
'particular movement. It is algo importanf fof one to remembgr this fact
in trying to understand the psychology, self-image, public image, and

-

purposes of the movement. Obu's sﬁg;emenc about the independent origin
N \_/' N
of his movement is also significant in this regard:

If I had been a member of any church (or)
denomination, I would have been tied to the
apron-string of my church. I.would not have found’

1lPeel; '}SyncretISm and .Religious Change,'' pp. 128-29.
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it easy to cut the string to establish afresh. 1If
I had been brought up in the strict Presbyterian
way, I would have attended cthe Presbyterian
school, Sunday school, I would havg gone into the
Presbyterian secondary school or Presbyterian
Teachers' college after which I wou¥d have been’
sent into Trinity college at Umuahia to train as a
priest, 1 would have héld my allegiance to the
Presbyterian church, ‘I would not have withdrawn
from it. Under such a circumstance, it would not
have been possible for me' to resignl%fom my post
of a priest to establish a new faith.

If the BCS had emerged in the heydays of Nigerian preQindependence

nationa;ism of the late 1940s and most of the 1950s, and if afrer its

.
- }

“emergence one found its leader to be actilve and vocal on the country's’

political stage, one would naturally have sought political reasons for
the movement's coming 1ngo existence. But nothing on\_the pages 'of
Nigeria's political history--past or. present--points to any political

causes for the appearance of the BCS on Nigerfa's religious scene.

.Moreover, if the movement had broken away or separated from an existing

mission or African church, oﬁéﬁwo&id‘have sought the cauée(s) for the

[ -

separation in'possible discrepancies or disagreements over such 1issues, .

for instance, és church 1leadership, polity and policies, beliefs and
practices, etc., b;tween the parent church and tﬁe child .movemenr.
However, the history of the BCS shows no such development. What, theq,
can one say were the causal facrors for theremergence of the” BCS?

To ask such 2 question is gp assume that there must élwazs be

'"'causes'' before a new religion 1is born. But is that kind of

-

.
12The Supernatural Teacher, Book 2, p. 40. The historical

background to Obu's specific reference here to the Presbyterian Church -

is ~that -his home village was missionized- by -this Church, and even -to

this day remains predominantly Presbyterian. Hence Obu himself grew up.

in a Presbyterian environment.

-~

\D

L
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n

assumpfion .theoretically and empirically sound? - Hardly. Indeed, we
know frOm.the history.of religidéns that not allareligions of the world

have had ‘concrete causal factors for their coming into existeq". Take

-

the case of Christianity, for example. There may have been theological -
and-political causes for the Eirtb of Piotestanthhristianity. but the

political, economic or even cultural factors that gave birth to
Lo . /

incipient Christianity as a new religiog/afé not so obvious. True,
‘ Ve
primitive Christianity was born inte existing political, social and

cultural structures, and from its,very beginning interacted with these

L Y

structures. But it would not be correct to say, without 4ny further
ado, that {t was thege structures that Brought Christianity inteo’
existence. One can, in fact, put forth the same argument about the

beginnings of Islam and the hajor Oriental religions such as Buddhism
—_— . . . i . ‘.
and Hinduism. Tt seems’ to us that the only ''causes'' for the emergence

by

of these teligions were -(a) the birth of charismatic individuals who,

because of rtheir intrinsic charisma, developed their leadership

‘potentials to the degfee that they were able to win (b) the recognition
and acceptance of groups of people who beééme their followers. This
mystery of charisma, as Weber hﬁs amply demonstrated, operates not only
in the religious realm but also in other areas of human activities, as

can be d{llustrated by the “existence of political .and other social

L—

movements which have emerged as a result " of the p(esence of
_ S .
charisma-endowed personalities. We see the emergence of the Brotherhood

- -

of the Cross and Star in Nigeria exactly in the same way.f Thus, the BCS

has come into existence through the first of tﬁe three principal methods

‘through which, according to Wiléon,. new religious movements emerge,

)
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namely, (a) spontaneous development around a charismatic leader; (b) by

schism; and (¢) by organized revival, !> - :

¢ As we argued in chapter one, in order for a*charismatic leader to

" maintain his or ‘her cﬁggisma and thereby retadin the confidence and .trust

of his or- her followers, he or she must tonstantly demonstrape to the
. ..

followers that he or she is still in control of his or her charismatic

powers. The charismatic leader ﬁay do this in a number of wayvs. For

example, in the case of the religious charismatic leader, his or hetr

u

followers will naturally expeét him or her to fulfil théir spiritual as

)

well as physical needs or to solve their problems in some supernatural

or miraculous ways. TFor instance, the. charismatic leader may be

expeéted to heal Ehé allegedly .incurable diseases that his oz her

followers may bring quh%m or her, or to iatetvene in their faveur_din
difficult and iqfricat;' tourt cases, OTF to procgct them from fatal
accidents or against the evil powers of enemies 3} witches, etc. Tf the
charismatic leader is a~political oa;, he or she may be_expected by the
folloqers to keep on demonstréting—gis or her Charisﬁa by maintaining
“This or her origingl popularity both at home and abroad and thus increase
his or her followership,'or constantly énd_?egularly to win elections,

| and always t? defend succesqigl&zﬁiis or her party and policies against

the oppesition. -
As pointed out earlier, Obu has without queqtion been able to
maintain his personal charisma and- popularity and the popularity of his

movement among thousands of Nigerians and nan-Nigerians at home “and

13Bryan-R. Wilson, ''An Analysis of Sect Development,'' American
Sociological Review, 24, No. 1 (1959), p. 7. -

-
[h
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 abraad.’' He .has been able to do this by reportedly providing the
. necessary physiéal and spiritual .protection, however that is defined, o
hiS'followershiﬁ; Weléhall show glater. in the present chapter that his

-

.alleged a%ﬁlity to }rovide for the phfsical and spiritual needs of the

¢ masses of Nigerfans—is the méjor»"canse," though not'of the emergence

A

-

of the movement in‘ﬁhe fifst‘insta.ﬁﬁﬁ;buf of its inereasing popularity,

_progress and rapid expansion; - P

o

2. ‘The Question of Typology

v

Partly a£ a‘u%y.qf‘paying deserving tribute to those sociologists

of religion who pioneered in the area of the typology and development of

religious organi;éﬁkbns——for instance, Hax Weberk\Ernst Troeltsch,
Rlchard Niebuhr,ffﬁ%ward Becker, *Liston .Pape, John Milton Yinger, to
- J R

méntion only a few names heteia——qe wish to concinue our discussidn in

this ehepter with the old question of typology, and to ind¢cate where
- - : ' ’ T
the Brotherhood of the Cross and Star fits in this regard. This

approach ﬁatufally and necessarily links our research to the'f0un§ing
o R o .
o . - o . R

3 a .

- <

a - ' . | 4 ! ) . ’
I.Seéf for. example, Max Weber, The Protestant Ethic and the Spirit

of Capitalism (Lgndon: Unwin University Books, 1930), esp. pp. - 144=54;
Efnst Troeltsch, The Social Teaching of the Christian Churches, Harper

. Torchbooks ed., 2. vols. translated by Olive Wypn with an Incroduc;ion by"-

H. Richard Niebuhr (1931; rpt., New York: Harper and Brother, 1960),
" 'esp, vol. 1, pp. 331-82; Wiebuhr, The Social Sources of
Denotinationalfsmy Howard Becker, Systematic Sociology: On the basis of
the Beziehungslehre and Gebilderlehre of Leopold von Wiese (New York:
John Wiley, 1932); Liston Pope, Millhands and Preachers: A Study of
Gastoniz, with an Introduccion by Richard A. Peterson and KN.J. Demerath

(1942; rpt., New Haven. Conn.: Yale University Press, 1965); J. Milton--

Yinger, ?'The- Sociology of Religion of Ernst Troeltsch,'’ in Harry Elmer

- Barnes,—ed., An‘gg;roductionafo the Historv of. Sociology (19A8 ~TPLa

Chicago: University of CHTcago Press, *1965), pp. 309~15.
- -. - - g_ B G

-



spirits - of séqiology .in general and to the foundations of  its
\sub-discipline, the sociology of, religion. in particular. .The subtle

hyperbole in it not withstanding, there is some truth 4in what N.J.

e

. Demerath said two dgpades' ago: '"'No field is more idndebted to 1its

predecessors ‘than the sociology of religion, and none of its legacies 1s

. ~ more enduring than the church—secf-dichotomy."15 In somewhat the same

vein, Lorne Tepperman has also rightly said recently: ''The sociology of

-~

religion shows not only g:eat.persiStehce but. also great continuity with

- past concerns. . . . debates that are centuries old, that. have been

4 carried on across continents and'acqué disciplines by the best minds of
116

.

their times. But as Tepperman alse hastens to add, these conrerns

- - .
and debates are J'Btil%junresnlvéd . . . about the 'nature bf soctal
reality and of qocioiogy itself."17 We endorse this latter observation,

'+ -+ too, in order to urnderscore the fact these issues and qnnéerns may still

‘remain '"‘unresolved'' after one has finished reading the present

! chapter. . -

(a) TIs the BCS a Sect or a Denomination? ®

.
.

' " . S
"It was Niebuhr who first came¢ up,with the hypothesis that . a

sect-tvpe Tteligious organization can.exist+for only one peneration after

~ . . L -
lsh J Dcmerath Social Class in American Protestancism (Chicngo°
Rand HcNall) & Co., 1965), p. 37.

.o ) 16Lornc Tepperman, '‘'Editor's - Introduction,'' in 0'Tonle,
_ Religigr- Classic Sociological Approaches. p. vi.
- “rbid . p.’«s‘u. e ‘
- = . hd ’
! . <
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which period it becomes either a church or a'deno'mination.18 However,

Wilson has argued,,on’the_}gntrary, that "'

such over several generations,'' andithat the development of a sect into

-

a2 church or denomination or its persistence (''retardation'’') as a sect
N . .

: 19
depends on a number of circumstances or factors. °~ Among these factors

Wilson lists thelfollowing: the circumstances of sect emergence, the

-~

" internal structure of sect organization, the degree of Separateness from
> .

the external world, the coherence of sect values, and group commitments

and'relationships.20 ’

Following Becker;.Yinger. Pope and Brewer, Wilson proceeds to 1isc

ten characteristics of a sect as follows:21

i. Voluntary associetien (by conversion). .

2. Aéceptance to membeéship baseé‘on proof to sect authorities of some
claim to personal merit (e.g. k;owledge of dectrine, affirmatioq of
a’conversion experience, of recommendation of members in good'
standing). | .

‘3. Exclusivicy .

4. Expulsién of members who contravene doctrinal, moral or
organi:étdonél precepts.

5. Sq}f—conceptiqp as an elgcf, gathered remnant, possessing special

enlightenment.

3

18See Nz;buhr, The Social Sources of Denominationalism,“p. 19.

.

19See Wilson, ''An Analysis of Sect Development?“{p. 3.
3 . |
Prbid., p. 4. - .
21 ‘
<Ibhid. \

Il
co. o & .

- + . Some sects persist as

P 4
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6. Aspiration of personal moralAperfection.'

7. Priesthood of all believers. ; . e
8. High level of lay participation.

9. ébontaneity of éxpression in worship. .. ’.

10 Hostility or indifference to the secular society.and to the State.

If one applies this ten-point yardstick to the BCS 1in order to

determine whether or not it is a'sect; one is left with the impression
that- it ié probably nog. iThe reason for such an impression 'is thags
strictly speaking, oniy three (30%) of rhé above c}i;&ria-app]y té the
BCS. Those that apply to it are numbers 5, 6, and 8./ Number ! aoés not
apply; because the children‘who have been born into the movement_since
. its emergence nearly thirty years ago c;nnot be said te have become
members by '‘'voluntary association.'' Further,- the RCS does not

practise criteria 2 and 4. .Neiiher can it be characterized by criteria

3 and 10, in viek_ of dits involvements In the social, economic. and

political activities in Nigeria'as pointed out in chapter seven above.

In Troeltsch's words, the BCS does not possess ''the radicalism and the
o .

exclusiveness with which the sect can set aside the State and ecoromics,
- 2 2 . i i
art and science.'' Moreover, as we showed in chapter three, only the

ordained members of the BCS may serve in sacerdotal capacities ( and net

4

all members are so ordained). Therefore, characteristic number 7 does
not strictly apply to this movement. Nor does number 9 apply to it,
because -BCS order of pbrship services 1s fixed and very highly

struftured. So also are its administrative procedures.
-

-22T§Qg1;sch,‘The Social Teaching of the Christian Chdrches, vel. 1,

p. 381. < , . -

7y
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Even in terms of the- very giée of ‘the movement and its
international expansion;.it seems t; us .that the BCS has passed thé,
seéfarian stage. This criterion of size was fifst hinted at by Weber
and'lacer sy his coileague, Troeltsch. ﬁeber had argued that in order
.for the sectAauthorities to know whether or not a prospective member was
fully qual{fied (see WiPson's second criterion above), 1t was necessary
for them to get personally acquainted with aﬁé-'invesgigate that

. prospective member, and that, Weber'fhought, was onlv achievable if the

total membership of the sect was small. This same criterion (of small

numbers in membership) as a characteristic of sects was also applied by

Simmel,  a contemporary of Weber and Troeltsch, in an essay in which he

was reflecting ona''The Significance of Numbers for Social Life."23

According to Simmel, the sociclogical structure and ideology of sects

made it {mpossible for them to accommodate and support large memberships

since they insisted on regulating their members' personal behayiour and -

—

relationship with the wider society. ThHis idea that the size of a

* v

religious group determined whether - that group was a sect or a
. ' f . .

~

decnomination was also not far from Niebuhr's mind when he formulated his

thesis on the process of a sect's transformation into a denomination.

Furthermore, the sectarian aversion to dominating the world and to

universalism, tgd ot by Troeltsch, is, on the contrary, the very

alm and ggal which the’ BCS shares witk_all. those sects which Wilson
. - . : ) . ’ - ‘. .

descfibeé- as evangelistic or conversionist. This goal, therefore,

excludes the BCS from the category.of nmarrow sectarianism-by definition.

»

23See Wolff, The Sociology of Georg Simmel, pp. 89-90.

[N -

»
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Morgove;,' we pointed out iIn chapter seven that Nigeria's new

" religious movements in general and especially the BCS, have in recent

years taken colossal and very successful “strides in entreprenegrial
di‘rections. Following Niebuhr's of:servat-ion that one of the factors
that propel sects to denomi.p‘ational_ize is their.increasing p'r:osperit:‘_v.24
one can justifiably ask whether the BCS can still be considered to be a
sect Iin the traditional sense. of the .word. As also pointed out\in\thgy
chapter, religious sects typically cnerﬂ with members who are generally
poor and who withdraw into their little ''spiritual enclaves where no
active economic, social or pelitical actix;ir{es tg'a.ke place.” We know
that this sectarian characteristic .is, in the main, not :rue' of the

present ‘status of the BCS.

'So judging from Wilson's ten-point sectarfan characteristics, of

/\./which only 307 applies to the BCS, we arc compelled to suggest that the

£LY .

BCS probably does not qualify to be called 2 sect on the basis of {ts
poor performance on Wilson's scale. Yet some sectarian_é_hnrucgeris:ics

still remain {ir the movement, We have already pointed out, for
pa .

instance,, its insistence that itsgj; is "'an elect, gathered remnant,

possessing special enlightenment, ''  4its ''aspiration _&cr ‘moral

e
~2

per'fection" (this in spite’ of its situa.tio_n ethics), and the ''high

LB
Y.

level of lay participation" among 1its mei’nbership. Additionally; the
v ,
BCS s‘nows the characteristics of' '§1ch sectarian sub-types which Wilson

_ further classifies ‘as - conversionist sects which centre their activities

on evange’l_ism or converting others into themselves. ~ We showed in

P »

24, " ! : -

See Niebuhr, The Social Sources of Denominati‘onali‘za&)i;.pp_;” Co

s4dbs. . - R
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chapter two that the main condern of aIl the officers of the movement,”

-

according to the movement's ideology,-is itiherant'evangelism; This
8 . B B L]

1125

caﬁegory of sects,-Wilson notes, pre 'ﬁhoét;le to clerical learning.

Althougﬁ one should pfobably not use so stfong a word.as "hosfile" to

- i

describe BCS attitude toward professionally or academically (college or

seminary) trained‘ministry. one must adﬁ;;. hpweve:, that_ the ﬁovement
is at least suspicidus and disdainful of such ministry, dismissing it as
~ lacking th direction of the_Holy.Spirit and coesequently a waste. of

time. 'Qb{:!,u:h, the BCS elsims. 1s embodied and symbolized ‘in the
person of‘Obu and.transferable from hiﬁ to those whp” learn af his feet.
For.that reason.‘che.movement does mot at theé present time show any
concrete evidence of leadership training #n theoYogy as an articulatéd

thought system. Nor ,does it have any immediate plans for the

-

establishment of a regul&j Bible or theological college. - Obu does not
see the need for such an undertaking since he 1s the very SQuree and
embodiment of‘%ll:theologic%} truth. “But the crucial question 1is: what’

happens when (if”§ he dies? How will his foellowers continue to learn

oe?

this truth now.rolled up in his.person?ﬁ

Psrt of the reason for the BCS s general non-acceptance and for the
disrespect shown the movement by the older churches in higeria has been
the movement' s dtficiency in‘sound training in cheology ahd;biblical

studies. For' fnstance. one Presbyterian agademic/minister colleague of

‘this write: ,habitually refers to Obu . and r;is preaching team as

'"illiterate'’ simply because they have %o formal training commensurate

~

. ‘..%-'
| 3

‘E . 3 | FAE . - - | _ o
e e ***“’<E‘T\l‘ - e o T T Tem e

£
.yﬁSWilson. 'An A“QEysis of Sect Development,'' p. 6.
. /
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" with their c¢laim to biblical knowledge and interpretation. Another

Nigerian academic and ordained minister of one of the *'orthodox'’
churches in Nigeria speaks‘of this deficiency in :heological_education

in Nigerian new religious movements in general as '’'thelr greatest

weakness, ' addiﬁg that ''lack of formal trainiyg for the clergy and

other leadership cadres 'is bound to lead f£o dnstructured religious

life,'’ and that ''. .. the absence of some definite guidelines related

to time~tested practices will continue to estrange the independent

N e
churches from the rest of world Christi__anity."'6

.

u

Further, a comversionist _sect, “Wilson ,also asserts, "disda}ns

.. 3
culture and the artistic values accepted in the wider g%ciety."“?

shoyed in chapter five that this observation is true, at least in parc,

Moreover, the BCS also possesses the characteristics of those

ub-types which UiISOn-Eéﬁfribes as adventist or revolutionist

: .- .
because of their focus on the imminent overthrow of the present world

]

order. We indicated this fochslg; the part of the BCS when we discussed

its‘j?ted eschatology and utopilan vision in chapter three (section 13).
- - —— “ .

- However, the term adventist as used 1in this'congext is an  inappropriate

descriptlion of 'the BCE, because this movement does not believe in the

[

Second Advent of Christ which 1is basic to the 1ideoclogy of adventist

sects. So the term revolutionist is a more fitting label for the BURin

‘this connection, thtfgh here the term 1s not to be understood in

@ ) ' :
_;26 7

-

27 e ez o '
-~ "Wilson, An Analysis of Sect Development,'' p. 6.

- “ . : 2 7

. - . - -] -~ - . -9 "

. : o ‘ * .

We-

the BCS. ° . v e

e )

. ‘ - K
Ilogu, ''Independent African Churches in Nigeria,'' p. d9%. . . " _
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strictly political term328 or in terms of violence, but in the sense
- . 2
that the movement does revolutionize, as was often indicated above,

Rhasic religious (especially Christian). teachings.\ Wilson further

observes elsewhere that. the revolutionary sect ''tends to explain the
) .

world In determinist terms, . fust as it tends to consider the fate of

individuals as_pre—determined.f'29 Wﬁgn ane reca2lls Obu's teaching

predestination, one cannot but agree with Wilson here.

'Also, to the extent that the BCS gives new iInterpretations to

- -

_ familiar Christiar doctrines, such as the nature of God, Christ, good

and evil, etﬁics, etc., and claims access to speci#] revelétion
unavailaﬁ!e to others, the BCS may be déscribeg‘looselz a§ a gnostic
sect.” We say loosely, because, according to Wileon, several more
featurés chnractefire gnbstic s;c:s which are not readilx observable in
}hg RCS._ such as Fhe emppasis on gﬁ;sis as a means of salvation,
subardination of the Bible to it fgnosis): and relegafing Christ to the 
position of onlv n-, vayshower, an exemplar of t‘h. rather than a
snyiour, The BRCS, ﬁs we have shown is éﬁ%%@mely Christo-c;ntric,

wheth;r -one sees Christ "in this context as the Christ of the New

Testrament or his Incarmation in Obu.

-

[}

BOF course. theré is a sense in which the BCS can also be seen as
frevolutionary in political terms, especially if one tzkes eeriouslv its
cliim cthat *the world will eventually be ruled by ‘it :iSF the
anticipated utopia. We recall here Obu's-statement to that eff
. . members of the Brotherhood of ‘the .Crosg and Star will rule over the
mniverse.'' December Pentecostal Assembly Weeklv Gospel No. &4 {1980),

;"*””*“’ 93 R. -Wilson, "' -TVpéloé§ of -Sects; '’ -in Roland Roberssom, ed., -

Sociologv of Religion! ' Selected Readings {(Harmondsworth, Middlesex:

Rengu%o}f\, 1969), p. 365. - -

- ’ L
. -
e v




© 465

¢ LY -
‘Girthermore, because. of its declared intention to reform the world

- L]

(especially world morality), the BCS may also be described as a

reformist sect which, says Wilson, ''takes unto itself the role of

Hﬁ__y//’—\\isziial conscience. . . . associates with the world but keeps apart from

itl"30 ‘Wilson further points out another characteristic of reformist

sects thus: ''Their doctrinal position is mitigated, subsumed” by their

humd@itarian orientation and their reformist teqﬁencies towards the
d-"31

outside jworl This descfiptigﬂ elso fits the BCS in many respects

A fudther characteristic of the reformist sect is the intention to

be in the world without being gg'fhe world. This type of sect sees its

-

specific role in the world to be that of the reforming, rransformiﬁg and

-

purity-preserving”™ salt of the earth oq; as. Wilson puts it, ''the

leavening lump.'' Because of this unfqué position in the world, the

reformist sect is in many wavs simultaneously world-affirming and.

“world-rejecting. It affirms what it considers ty be the'positive'and

good in the “world while rejecting that. which Jt considers to be

negative, evil or sinful. ’ '. . ©

The BCS portrays this dual response to the world. As we have

shown, in his teachinks Obu constantly refers to ''the world,'' in the

familiar sectarian derogatory manner of contrasting the sect with the
o e . .
corrupt, impure world, and regards (and the?efore‘-rejcctsl as

*'worldly'' much that goes on ocutside. its ambience. For instance, his
% . .

-

'Eeachingéjguite 6ften condemn the prevailing Nigerian sSocial order,

rJ . -

Ortac, p: 369: ~ - v e et
3lipya.



P : ' : " 466

;{esped;allf its moral order, as having® departed far from God's ., -

p;eacription and plan,” resulting in the country's many social, economic
and political woes. Thasqif why he constantly reminds his followers: .

"'You have left the world; you should not associate with them. Separate v

1132

wvourself from them. But vou should not hate then. Also, Obu sees

in  human kNige?ian) scciety nothing but vice, conflict,. greed,

insecurity, maéerialism, spiritual povertf, and despair. This is why he

. ~ talks so much aﬁout moraIAE}ansfofﬁation which, he says, is his main
» task on earth.” He hopes that -some day his "hew kingdom'' will rule the

Qorld under himself as the King of kings and Lord of lords. At that

time, he expects, a new world order will be ushered in, iﬁinmich all
) - . -

evil and uikkedness will be no more, and which will therefore be -more

N -

. . a .
spiritual, more ‘loving, more equitable, and more human. At that time

- the utopia wil! have begun. ~ a
‘Yet for@¥Tl that negative, world-rejecting atwsditude toward the

wider society, the BCS cannot be sald to be world-rejecting through and

A3

through: For ope thing, its members do not live in secluded communes as

is usually the case among strictly world-rejecting sects.- Moreover, in

many of its practices and mode of .social organizatg%n, the movement can
’ be : seen as being world-affirming in so far as it employs modern

' . adé;;istrative. organizational, 'and business Eechniqueé; Ve fecail here

-

« - Obu's statement qEPout the basis of his movement's organizational

structuye: ''As the secular government is hierarchically arranged, so

1s. the government in the'Kingdom of God arranged. In the house of God
’ 4

LI

- T, WBQF;BEJCfﬁészo Star: Thé7Ciorificaﬁibn”of7ﬁhe ﬁolyrsﬁirit. P- 45;
' -~ mv/emphasis. - . ) -

; i.ﬁ s '?" - c ‘ _ . v E Lffwrj

I
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the same system of government is adopted: .~ +« . the church officers are

hierarchically ranked.' 33 - ] '

¢ 1

Moreover, members of the BCS have neither altogethes shunned the

world mor the things of the world--its business  and politics, for

-

instance. As we have shown in this

study, many prosperous professioﬁal
~ . : ’

.

business men and women and many pol_'itical enthusiasts are in cthe

. movement. These members employ the usual commercial means of generating

- o

income--printing presses, book and ~record . stores, restaurants, .

plantatibns, buying and selling companies, etc. Indeed, only a
. ) By .

.

which sre discussed in chapter six. Furthermore, many of*:the educated
members of the movement are in orthodox civil employment. TIn fact, as

we have indicated, thousands in the movement have been atrracted to it

precisely by this-wordly Instrumental considerations and.promises of

- [

religion, such as prospects for getting well-paid jobs, for carning‘

’

promotions -at those jobs and for becoming .wealthy,-'fcr‘ the relief of
anxiety, for the increase of self-esteem and self—confidence. for the

improveme of health and welfare, and ~of course, for pratection
Pg:: ﬁt e s X | _ prafectio

these conditions. -

S
a . ’

. . 2
But such a combination of sevtarian and denominarional tendencles

as,we have ob&ved in the BCS is neither new nor peculiar to ft. This

- ~

dual -trait of any religious institution has been pointed out by a number
) ’ N

of typologists, including, for dinstdnce, Yinger who says thatr"'r;mny

[ . .

R 3:E"I‘he Elders’ 'riandbook; PP. 30, 31. . ST U

L] . + b . -

word-affirming movement could propose ®u's kind of economic manifesto -

against anything or any person that wWill cause the very opposite of

wn
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denominations started out as sectc and have not completelv escaped their”

origins;' 134

-

D.A. MartIn-who makes the following two propositions.

L4 ~

"'sects generally succeed in maintainirg their sectarian character, and

’,

may* even reinforce 1t;'' (b) "denomir_v;igons have normally possessed

their degominational character from theif very beginnings;'"35'Deme;:':at-11

who points out that church-like as-:;h as sect-like tendencies can
A . ..

3
manifest thgmselves in the same religlousw organikation or even in “the

L 3

—

4 . e . =
''The 'la;bel of 'church' or 'sect' refetrs only to the kind of behavior
. which appears to be dominant."37 '.Th'ati is to say, what dete::mines

whether a given re,ligious institution is a church , a denomination or a
- * ’ ) . . : .

sect, is the dominance of "'churchly'' or denominational or sectarian
(as the case may be) tendencies or characteristics in that 1nstitul::.f.on.'

. A . -

I{the light of the above sociol%’éical distinctions between a sect

Cand a denomination, we are inclined to think that the BCS is tum:j.ng,

perhaps un’consciousl_y’m\o something similar &o dinstitutionalized

religious " organizations which it often refer derogatorily to as

oy

'"church denominations'' without differentiaE'i;i etween the two terms.

.Just as the incipient Christian sect in anciént Palestine evolved in

: to
- , D

. —
34Yinger. Religion, Society and the Individual, p. 149,

35D A. Martin, ''The Denomination,'' British Jourmal of Sociology,
13, No. 1 (1962), p. 2; cf. p. 4. .

36 - BN
See Demerath, esp. pp. 37-54. ' N

37

-

David Millet?, ''A Typology of Religicus Organizations Suggested

-bv the Cdnadian Census,'' Sociological "Anxlysis, 30, No. 2 (1969), p.

110, note 3.

(a)

same congregafion;36 and David HilIectého agrees with Demerath adding:

L
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2

-

—. the medieval Ry
)
\}\\3 institutionalize

" denominationalized. 1Its rap;d’growtﬁ %pd ambitious involvement in.spch

Catholic Church, the BCS 1s becoming steadily

. e

éiowly bureaucratized, and - gradualiy

. - -

"'secular'' affairs as social activities, entrepreneurial {investments

s . L
and concomitant prosperity resulting in the laying up of more and more

. treasures and treasuries’ on earth, and( consequent upward social

- - "

.. -

mobility, and, more indirectly and mo unofficially. ﬁolitical'

. inclination (at least on the part of individual members), are clearly

.
-
|

contrary to the thrift, sobriety, simplicity, and exclusivity which

traditionally characterize - ''pure'' '~ sects. Invelvement in these
. activities would' seem to  increase BCS' probabi]iiy of compromise and

"fworldfy infection’' which are tybicglly the marks of a denomlnation.

>

’ . But these denominational tendencies c¢annot of " themselves
- , ’ ’ -

- . .
»

automatically make a religidus organization a denomination if that

I;eérganization has within its structure strong built-In mechanisms for the

% - comservation of its original ideologies and worldviews. In the case of

: -~ - . the BCS, howeézg, due to its ‘po;icy of mnot disciplining or

disfellowshipping its members  who contravene  1its doctrinal,
ovga;izational or ethical precepts (since doing so, to it, woq}d seeft to
be'against'the-spiiit and principle of brotherly love and ‘contrary to R

-
.

. Ehg'belief théé, ultimate}y, one is not responsible for what one does or -
Téﬁ! - for how one beﬁaves--evefythiné.is p;edestined!). the movemeny does not .

- a . . . -

. ’ - -
. seely to have at its disposal effective mechanisms for enforeing serice

R ' . S e . ] -‘“‘\\\ o
o //,//_ group -conformity an? consd;xae{g; of tradition. Becuuse of the
: ( ' . - " . o_.‘ -, s .

movemept's weakness in this very crucial area,” {ts members scem-to enjox
L

' far ‘more freedom than is conducive to the maintenance of Tthe movement's '
edom 'th: ; A ! .

-~ SN ‘ e .

initial sectarian fhnracger. a” . - -

. .
N .
\ N -, .
. b A ) = . .
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Then again, it seems to us that whether a sect denominationalizes
- .

(and how fast it does that) or remains a sect depends on, among other

factors such as those éugges#ed by Wilson (éee Pp- 456-57 above), the

magnitude and rate of socfal change going on in the society in which the

sect moves andfhas its being. The more conservative and impervious to

change a soclety is, the less likely or the more slowly the process of

denomgnationalizgtion.

-

There is no doubt that post-independence Nigeria

is changing at an alarmingly and irresistibly rapid rate, and seems to

‘Bave carried her new religious movements, especially the BCS, along 1in

this race

towards

new social, economic and political wvistas and

-

horizons. With such a devclopment, it is hardly surprising that the BCS’

should, within only a short period of thirty years,®mgve so fast to the

stage of becoming a denominationm.

In-

suggesting

that the BCS - is‘ in the process of

denominationalizing, one makes no claim here to any infallibility. 1In

fact, another student 'of the movement may come to thet conclusion that

the movement has already attained the status of a church; while vet

another may see it as being still in the ‘sectarian stage. But as Yinger

has rightly pointed out,, each typology or classification of religious

organizations has its shortcomings. In Yinger's wonds,

Classifications are 1in -one sense arbitrary.

They oversimplify the data by disregarding what
are held to be minor differences in nrder to
emphasize what are thought ' to be major
similarities. They are constructsjé)f the mind,
not descriptions of total reality.

38J-

Milton Yinger, The Scientific Study of Religion

Collier-Macmillan, 1970), p. 251. .

{(London:
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One may, however, not wish to be so radical as to declare with
- Wilson: -''It {’s a futile occupation to speﬁd time on deciding whether a

1139

particular quement should be czlled a 'sect" or not, Nonetheless,

when all h;s been said (if 4ndeed all can be said) about the
church-sect;denomination typology and the sub-types thereof, we are
reminded by H}ll that all these typological constructs are inventions by
Westerners for the discussion of types and sub-types of Western
Christianity, especially, as he further indicates, European and North
American perspectives. Hill goes on to point out that ''it may well be
that the sub-types and hypotheses derived £;om them' may only be

applicable within that c:r.u'xtext."“0

We agree with this remark, because
if one tries to apply all the Western-derived ''types'' of religiou;
organizations to non-Christian traditions or even to the Ch;istian
tradition outside of the Western confext, one way encounter many
difficulties. As we have tried to show in the case of the BCS, for one
example, - many African Ch}istian organizations simultaneously contain
within themselves the traditional characteristics of the sect, the
cult, the denomination, and the church in varying degrbes. In such
instances, Astric; and clear—cup typological distinctions become very
difficult indeed, if not utterly impossible. For another example, how
would the Westernm typologist typologize African traditidnal religions in

which the line between religion and soclety or between thé sacred and

the secular is often too thin to be discerned? Or, how would he

39Wilson, Religion in Sociological Pers;ective, p- 105.

40

Hill, p. 75.
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typonvmize these religions and:those of the Ofient in which there are no
''churches'' in thé sense the West conceives of the term ''church''?
Indeed, it was in awaremess of such pracfical typélogical questions that
Wilson more than two decades ago wrote:

If the sociology of religion is to move forward,
we must create categories. which allow us to
study comparatively the social functions and
development of religious movements. As a
consequence, such studies must shun categories
dictated too specifically by the characteristics
of a particular theological tradition.
Obviously, the types we can use are still drawn
mainly from the .material at our disposal,.
especlally from Christian movements. -But it is
imperative that we should try to enlarge their
application, and, if needs be, modify their
formulation in the light of this extension of
their meaning, so that we shall have a series of
analytical instruments which will no longer bé
centred on. g particulasr civilyfftion and
. reldgion (in this case, Christian.)

-

Speaking of the term ''church,'' we may point out here that we have

“

rarely used this term in ‘the present work to refer to the BCS. The
reason for this is ;hat the movement Insists, often defensively, that

itself is not a church and, therefore, does not want to be compared or
&

41Wilson, '"'A Typology of Sects,'' p. 36l. See also Wilson's
recent diatribe against typological dogmatism in chapter four (''The
Sociology of Sects'') in his Religion in Sociological Pérspective, pp.
89-120, where he says, among other things: ''Ideal types are not empty
boxes inte which the socieclogist drops appropriate cases; they are,
rather, to be used to make us aware of the specific historical,
organizational, compositional, or other features of a sect that depart
from our hypothetical system of logical relationships. The type should
always turn us back to historical or empirical data so that we can
explain those features of a .case that contradict our hypothesized
common-sense assumptions.’'' (p. 105). ' ' '

N

~
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confused with the church in the sense the term church is conceived of in
the Christian tradition. Indeed, as 5bintéd out in chapter seven, the
older‘Chyﬁstian (mission) churches fﬁ Nigeria do not £egard the BCS as 2z
church either, since they question the latter's claim to be Chrisfian.
We have throughout this work referréd to th;'BCS not as a church butras
a ''movement,''
be so designated, nor for the reasons the missdion churches give for
denying it that designation. Ré%herz we call the BCS a movement first
"of all because the word movement, for all practigal purpeses, 1s more
;omprehensive and more appropriately underscores the dynamic nature of

the BCS. Moreover, many elements in the‘BCS.make it iﬁappropriate to
refer to it strictly as.a church in the Western (Christian) conception
of ‘a church. ‘For instancea, the practice of spiritual and physical
healing (and the modes- thereof} which, as we have pointed out, is
captral in the hﬁvement, does not Treceive thé. same degree of, or
sometimes any, emphasis in traditional Wesﬁern—style churches. Finally,

and more importantly, the movement, in our opinion, has not as yet

attained the status of a church as that institution is typologlcally

b - -
(sociologically?) defined. If, therefore, we hesitate to call the BCS a

.

church for these reasons, perhaps we may have to invent another term to

1

replace the word ''sect,'' because it would probaﬁly make no sense to

-

talk of a- ''movement-sect typology'' following Western typological

criteria. , .

not because of the reasons it gives for not wanting to

b

4
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(b) A Suggested New Classificatory Label for African New Religious

. Noveﬁents
Apa;t from the broad church-sect tvpology and its sub—tybes as
invented and used by typélogists referred to at the beginning of this
discﬁssion, 1éter social scientists have jnvented many m;re specific
cléssificatory terms or labels aimed at Placing ;bdern religious
organizations or moveﬁen?s in different categories. Here one has in
mind such descriptive dold}ums as syncretic, separatlist, wmessianic,
-

millenarian or chiliastic, nativistic or perpetuative, prophetic,

neo~Pentecostal, revivalistic, revitalistie, therapeutic,

Imanipulationist. neo~Christian, post-Christian, schismatic, adjustmént.

accommodative, denunciatory, reformative, etc. :Indeed, the 1list is

~
[

Peither exhaustive nor exclusive of other possibilities. Most of these
labels are obviously borrowed from social and cultural anthropofogy
without much revision. The first of these labels, "syncretic.'; is
particularly vuIAeréble. In fact, one fi#ds this parficglar label
especially disturbing when usea to describe African n;w religiops
movements, because of the rather pejorative aura which &s often
created around the term. One has to wonder whethdr those who use the
term in such 2 derogatdry maﬁner in referring to African ﬁéw religious
movements-haveiforgotten that all religions are to one dégree or another
syncretic., . B

~We realize, however; that some of-these terminologie§ are attempts

to locate the causal factors for those movements which they are intended

to describe, while others attempt to stress the main features of some

‘movements.” "But, as many students of these movements know only too well,

Y
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there are infinite difficulties In tfying to e#plain the .emergence of 2
given. re'ligi;)us movement in Africa, or anywhere for ‘that mattér, by
appealing to mono-causality. Even those labels which attempt to stress
the main features of some of the mgvements often grossly miss the mark.

Even 1f we had space here to do so, we would not consider it

-

necessary to rehash popular stock arguments pro or con the usage of any
of those terminologies. One thing seems certain, however: whatever

merit each of the above terms may have as a descriptive idiom for some

-

i
of new religious movements in Africa, such merit is at best limited 4An
I

its usefulness, because each of the terms can describe only an 1sola§ed

-

. s
aspect and not the complex totality of a given new religious movement.

»

For instance, while some movements may have,. say, millenarian or
. .
nativistic dimensions, it would be wrong to categorize”them in ;hose

terms onl;. Perhaps it would be more useful, as Peter Heelas has
sagaciously suggested, to characterize features ‘o?qia givgn' movement
which may happen to éall into the description of each label, instead of
supposing that any single ' ''type-term'' will describe fully and
completely the mult;-dimensionality of tﬁat -l:no*.namem:.z'2

| In the place of the above terminologies, therefore, we wish to
propose here a term whi;h we -believe to be more comprehensive and
methodologically more empirical in classifying Nigerian new religio&g
movements in particular and African new religions in general. That term

is protectionist.63 It is our strong cenviction that the theme of

2See Peter Heelas, ''New Religious Movements in Perspective,''
Religion, 15 (1985), pp. 93-94. -

v

- {Footnote Continued)
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protection is one tha¥f rumns across all new religlous movements in Africa
as a whole and in Nigeria in particular. That is to say, protection is
the common, ultimate goal of those movements, _in sélge of(-any
dissimilarities in their methods of attémpting to achieve that‘goaf. In
sociological terms, this means that the search {or protection 1s a major
and sufficient condition for Africans who join the new religious
movements. "Protgctionism," we contend, most_éppropriately qualifies
for what Turner refers to as '"'a typology of tendencies ané_emphases

rather than of individual religious bodies or movements."ha

Our argument here is that members of Nigeria's-new religious
mévements are in the movements first and foremost’b::j:::\}hey feel a
need to be protected against life's uhdesiratle circumstances and
believe with all their hearts that they will find such protection in the
new movements. Here, In fact, lies part of our answer to the crucial
qgsstion as to why Nigerians flock into the BCS, for instance. Apart
from the second generation members born 1into the movement who are
therefore members by chance rather than by choice, most of the f{irst
generation members go to the BCS for one form of. protection or another.
In fact, even the children born into the movement soon get socialized
into thinking that their sélf-protectién against 1life's undesirable
situations is the reason why they should remain -in the movement.

We are persuaded that the maladies diagnosed in the religious

therapy of Nigeria's new religious movements, especially in the BCS, are
vt .

to be attributed Iargely to witchcraft practices and to the dangerous

L~ 3

- A&Harold W. Turner, ''A Typology -for African Religious Movements,''
Journal of Religion in Africa, 1, fasc. 1 (1967}, p. 1.
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use by the wicked of ‘spiritual powers through a phenomenon commonly
*

referred to in Africgn as®' 'black magic.'’' The main purpose of this
religious therapy is to secure for members of the movements healing,

health, happiness, protection and assurance. This being so, we conclude

-

that problems of personal life drive people to the new religious

. Il

movements in Africa in general. _
. : ’

The protection wusually 'édught includes physical protection,
spiritual protection, political protection, economic protection, and

socio-cultural pro:ection.‘ For. instance, individual members may go into

the movements in order to seek refuge or protection from, for example,
unemployment, childlessness, sickness, loneliness and anonymity. 1In

fact, even tﬁe employed, the healthf and wealthy still feel a need to

—

join the movements in order to protect their jobs, their health and

wealth against therenvious eyes of enemies who, they fear, might bewitch

-

them out of en;yqu'their fortunes in life. 1In this connection, Obu

says to the rich -in his movement: ''When you are rich, your problem is

45

%ecurity ffom Obu's statement here is

e hands of your enemies.'’

Y
]
-

indeed a Yeflectiod of the belief of many Africans that ''people who are

ful in life are easily envied by others and liable to be attacked
by witchcraft or other evil."&6 Also, of the late Christianah
Olatunrinle, one of the early pillars of the Cherubim and Seraphim,

Omoyajowo writes: P

was a successful trader, and . . . like many
succdssful Nigerians, she had a deep-seated fear

45The Supernl%@ral Teacher, Book 2y p. 54.

AGSjaak van dey Geest, ''The Image of Death In Akan Highlife Songs
of Ghana,'' Researclf in African Literatures, 11, No. 2 (1980), p. 157.

.-\ .
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of the malice of the eidwious. She lavished
money on traditional religious specialists._and -

charms, to acquire supernatural protection. .

Such' a belief system is obviously pinned to a cosmological system in
which the co-existence of lesser. spiritual fogces or beings and the
Christian God is taken.seriously by the believers. Indeed, the fear of
fal]ing victim to the witchecraft of evil men and women and the need for

-

healing are the two strongest motives for most Africans who ‘join the new

religious movements.48 People in the West may join their new religtous -

movements for other reasons, but in Africa the main reasén, we repeat,
why Africans joinﬂhEhe new religious movements is because 'Ehey want
physical and spiritual protection from these movements. We refer to
this motive for adherence as the culturo-ideographic dynamic of African
new religious movements. Obu is clearly aware of this main reason why
people join his movement. That is why he can assert, for instance:

Today many ©people are rushing  into the

rotherhood of the Cross and Star with the
intentions of being healed of their sickgesses
or to have an improved condition of life,

Elsewhere he says: ''Many people who come to the Brotherhood of the

Cross and Star are here to have their problems solved and to he

&7Akin Omoyajowo, ''Mother in Israel: Christianah Olatunrinle 1in

Ondeo (c. 1855-1941),'' in Zlizabeth Isichei, ed., Varieries of Christian
Experience in Nigeria (Londonr: Macmillan, 1982), p. 142.

48Cf. Enang, Salvation in a Nigerian Background, p. 339; Sundkler,
Bantu Prophets, p. 237; M.L.Daneel, Zionism and Faith-Healing in

Rhodesia: Aspects of African Independent Churches (The Hague: Mouton,
1970), p. 12.

49

—

Those Who Will Go To Hell, p. 19.

1
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protected by the'Holy Spiritc."’ Referring specifically to the reason.

why pregnant women flock Into his movement, Obu says:
A pregngnt woman is not sure of what will happen
to her till the day she delivers her child. She
continues to Iive in fear till that day. When a
pregnant woman goes to church it isn't for the
love of God*but (for) Qﬁg's protection against
that day of uncertaimey.

Obu's observation here 1is of courLe true not only with regard to why
pregnant women go to hig movement, but also with regard to the .fact that"

an accelerated frequency to churches and prayer houses on the part of

4 - -
-

pregnant.women Is a ;ommon daily sight 4in Nigeria. Such women are
usualiy afraid, not so much of possible biologicgi complicatioris during
the pregnancy and eventual childbir;h, but moStly of the wickedness of
thei£ enemies who might béwitch them possibly causing their death or
mystically inducing ; still-born child. The religio-cultural belief
here 1is that pregnant' women are especially wvulnerable to the
rmachinations of witches, hence their intensified effort to be closer to
God for protection against witcheraft during those precarious _hine
mohths. Additionally, some of these women may also go to traditional
religious specialists for protective charms against witcherafet.

Obu further tells us that even ''some of the native doctors who

swore never to go to Brotherhood of the Cross and Star, request to be

60August Pentecostal Assembly Weekly Gospel, 3 & 4, p. (1981}, p.

67.

51Those Who Will Go to Heaven, p. 33.

f_/’
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6bu further tells us that even ''some of the native doctors who
swore mnever to go to Brotherhood of the Cross and Star, request to be
taken down there whenever death approaches them."52 Speaking of. why
people are attracted to ;he BCS, Amadi writes as follows:

There is ample evidence that by far the highest
proportion of the B.C.S. membership were drawn
into the movement because thev, or their
relatives, had benefitted at one §§me or other
from Obu's wonderful healing power.

Having said that, Amadi Eoes bn to describe his.master (Obu) as bheing
''probably fhé;most sought-after prOpheE in the country, 'f and to say
tﬂét Obu's healing @ower ''has . . . made his movement the fastest
growing prophetic'body in moqern Nigeria."sa

In fact, Obu, seeing himself as the Christ incarnate on earth, also
sees his work as consisting of ''protecting, saving, giving éizistance.

warding off evil, healing all ailments and maintaining every person and
everything."ss He c¢alls upon his followers to compare their state of

security now that they are in the BCS to when thev were not:

Brethren, think of this situation: when you were
in the world, initiated inte various-cults, you
were not protected even when you wore talismans
all over your bodies. Immedidtely you destroved
all your concoctions and talismans and subjected
.yourself to the baptism of the Brotherhood of
the Cross and Star you becamesesupreme and
. controlled all elementary spirits.

szAugust Pentecostal Assembl? Weekly Gospel, 1 & 2 (1981), p. 78.
53Amadi, '"Power and Puritf," pp.. 240-41.

S41bid., p. 41.

55,

The Mystery of Death, p. 363 emghssis added.

e Supernatural Teacher, Book 2, pl 77; emphasis added.

!
/!

‘
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Elsewhere he repriﬁands those of his followers who seem not to seek

after the things of ~the Spirit but s

Yy say: '"'Let me go to

Brotherhood i1in order to amass wealfh,

get\gfhildren and acquire
~ .
Erocaction."57 In the same vein, oge of his clogest disciples has this

- -

to say as to Ypy people join the-BCS:

- In the whole Brotherhoo
the world over, there le man who goes
there on his own simp because he has love for
a church as is in ma y other cases of one
attaching himself to a church, but must be there
after all available measures to free himself
from the entanglement and ordeals of persecution
of evil spirits had failed. Sometimes he is
brought unconscious. Some (come) through
sickness of wife, husband, brother, sister,
child and what-have-you. And in less 5g-xaﬂ no
time all these evil devices get cleared.

Another BCS devotee says that Obu ''protects them against any scorching

.the)Cross and Star,

heat (evil forck ?) . . ."'""7 Another faithful of the movement refers

to the uplifted hands of their Leader in prayer as ''the migth wings of
protection, wingd of love, wings of peace."60 Yet another member of
movement testifies that his previous involvement with thé Rosicrusian
Society ''could not afford me the power and the protecti&n which I am

now enjoying in the Brotherhood of the Cross and Star."ﬁl

3

o

57April Pentecostal Assembly Weekly GOSpels, 3 & 4 (1981), p. 68;

emphasis supplied.

N -~
N
s

~"/" Crogs and Star, p. 39; cf. SCC Minutes, December 29, 1979, p. 1L.

58Bassey, "'What Do We Say He Is?'', pp. &4-5.

59Eyo, The "Truth about .Olumba Olumba- Obu and Brotherhood of -the

60Sen:[or Prophetess 1.8, Etuk, ''The Comforter Is Here,'' BCS

ﬁ Journal, No. 2 (1983), p. 33.

.

isichardrThpmpson, in a testimony ‘reported in Duke, p. 1l4.

- -
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_(a) Members who comply to (sic) the teachings
,0f Brotherhood and are active members both
in words and in action hHave the full
support of the organization.

"(b) Such members are protected by the C s
Brotherhood in cases of sickness and
poverty. They are entitled to material as

< well as sg}:itug% help which extends to
their ¢ dren. )

In the same manner, one observer sums up the motives why peOple join the
Celestial Church of Christ by saying: ''Nobody ever joins the sect out
of sheer-happiness. They always have one problem or the other and once

the church helps them. they join and remain members."63 The lare

[

foundé} and leader of the Celestial Church, Pastor $.B.J. Oschoffa, is
reported to have said that his church was ‘established for problem

solving and that ''that was the reason why there are many people with

problems attending the church."ea i -

Nathaniel Ndiokwere writes as follows as to why Nigerians join the
<
country's new religious movements:

The sense of insecurity-is perpetuated. in the
African milieu by fears of evil spirits, the
phenomenon of ‘'poisening' . . . the unlimited
anxiety over fruitfulness in marriage. . . . It
1s the urge to have these problems solved which
drives people to the doors of the Aladura
prophets. . . . 1f there were mno healing
mission there would be no meaningful
Independent Churches; if there were no sick

62BCS, The Memorandum ok\the Brotherhood of the Cross and Star,
(n d }, p. 3. \\
63 .

] Anon., ''Oschoffa's Legacy of MirapTes,' Newswatch (Lagos),
November 4, 198w, p. 1R,

G-AIb-id. _ Lt e L . -
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Independent Churches; if there were no sick

people ‘or individuals cravsigig for security,
there would be no followers. .

-Simiiarly, Omoyajowo gives this trenchant description of the situation:

Africans generally fear the power of ‘witches and

- the evil spirits, who beset them in their
dreams; they worry about their future and want

to know whdt 1t has in stock for them.
Christianity repudiated this practice " and
substituted abstract faith for it. The Aladuras .
take the problems as genuine and offer solutions S
in the mesgages of the Holy Spirit given through .
the prophets and visioner. They give candles -
for prayers, incense to chase away evil powers

and  blessed-water for healing  purposes.
Consequently, the Christian suddenly finds
himself at home i1in the -new faith, and
Christianity now has more meaning for him than :
before, for it takes special concern for his
personal 1ife, his existéntial problems and

- o . assures his security in an incomprehensively

hostile universe. That 1is what has endeared the
Cherubim and Seraphim to the hearts of -the
cross-section of -our s%%iety. irrespective of
creed, status and class. * -

Likewise, Sheila Walker, writing of why peopI; Join the Harrist Church
of the Ivory Coast, notes:

Some people suggest that  most people who are

-Harrists have joined the church mainly in order

to be protected from witchcraft. Cne non-Harrist

suggested that probably eighty percent of the

people who are Harrists are members of the church

: in order to be prosperous, have large families

. and to protect themselves. from witcheraft, -
because the Harrist Church . . . puts a great
deal of emphasis on protection from witchcraft.

o

‘65 Ndiokwere, Pp. 279, 256. | °

L VN : .

: 66J. Akin Omoyajowo, ''The Cherubim and Seraphim Movement: A Study
in Interaction,'' Orita: Ibadan Journal of Religious Studdes, 4, ¥No. 2
(1970>, p. 134, - 0

67Sheils Suzanne Walker, ''Christianity African Sfyle: The Barrist
.. Church of the:Ivory Coast,'' Ph.D._ dissertation, University of Chicago;.
1976, p. 258;" emphasis supplied.

-
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Aiso, Leonard Barrett observes that in‘African new religious movements
"'. . . there is a heavy dependence on African m}thology, for example,
an inevitable guarantee'agqinst'witchcrafc, one of the perernial fears
of Africané, Anyéne who sets up a movemént on these bases has a chance .

of succeeding."68 : .

The need for personal protection may thus be seen as essentially
physical, spiritual, social, or economic in nature. An individual mav

sometimes go to the new religious movements to seek spiritual power as ‘a

Tem -

bulwark against life's adversities such as witcheraft, sickness, death,
_childlessness, the menace of evil forces, jéblessness, poverty, failure
in business or economic ventu¥es, or even against poli;}fgr defeat. and
frustration. . ) ' : )

We find, then, that related to the primarily religious motive for
the emergence of Nigeria's new reiigious movements 1s the concept of
protection. In fact, ''protectionism'' 1s Tfirst .and foremost =a
religious or spiritual ‘experience, and on it hang all other forms of
security and well-being. |

Ultimately, the whole concept of protection as a religious goal 1is

not new in -the history of African religious thought. In fact, Africans

are known always to conceive of religion, especfally the Christian

~

religion, instrumentally--for what they can get out of it in terms of

this-worldly goals.69 In the African traditional religious system, the

-~

+

6BBarrett,."Religious Rejuvenation in Africa,'’ p. 32.“

69See, for instance, Friday M. Mbon, ''Response to Christianity in
‘Pre-colonial and Colonial Africa: Some Ulterior Motives;'' cf. Peel, p.

. -

R
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deities and ancestral spirits wére (are? looked “upon as p?atecting
parents watching over their worshipful children all the time, listening
to their every wish-fulfilment, and supplying their every need. Thus,
one might say that when both the leaders and members of Nigerian new
religious movements, especially the BCS, streés the .concept of
protection in their beliefs and practices, there is to be seen in such
emphasis some congruence and continuity between these new religions pq§
African traditional religions.

>

_Thus, the term protectionist is certainly more comprehensive and

empirically more appropriate as a descriptive label for most African new
religious movements. That, of course, does not in any way mean that
this term is perfect in its utility. There is no such perfect label.

The special merit of the term protecticonist lies in the fact timt it

immediately indicates both the raison d'étre--the intents and purposes—-

of most Nigerian religious movements, and the main reason why Nigerians

‘are attracted to the BCS in such large numbers.

3. Dated Eschatology and Utopian Vision: What if PPophecv Fails?
| . v
We-pointed‘out in chapter three that the BCS expects the present
social order ;:‘Eom;\fﬁ_gp end in 1999, and a, new social order--an
utopia:-to arrive in the year 2001. Aﬁcording to this utopian vision,
the BCS will‘rﬁle the world under ''the Supreme King of the Universe,""

Olumba Olumba Obu.




v 486

The .history of religions has shown an a few cases when the’
prophecies of chifiastic religious movementa fniled.‘ Perhhps the most
memorable examples in the last and present centuries are cthe
end-of-the-world prophecies of the Jehovah's Witnesses which failed not
once but five times respectivelv in 1878, 1881, 1014, 1918, and 1925,
After the fifth failure, rhis parricular movement abandoned the further
issuance of datéd chiiiastic prépheciesn and.their millenarian stance
began to assume only ''a diffusely imminent form detached from anv
specific point in time."70 No 'doubt, when the Witnesses' prophecies

failed, there were precipitated in the group, among ather tﬁinrs,

''erises of faith in the broader helig¢f svsteém on the basis of which rhe

prophecies had been ventured;"71 crises of mission, and a disfipuring
of the movement's - public image- and self-conception as a

divinely-directed group. This disappointment also affected, at least

for a rtime, the rate and regularity of rhe moavement's proselvtizing

<

[

activitiesf
Another example of prophetic fni]ure in the last centurvy was the

Seventh-day A&ventists' ''"Grear Disappointment’’ éf Octoher 22, 1844, on'

which.date_ the movement had expected Jesus Christ to return tao earth rhe

second time (the Second Advent).'3 More recently, Sun Mvung Moon's

/

70See Joseph F. Zvgmunt, '’'Prophetic Failure a~nd Chiliascic
Idertitv: The Case of Jehovah's Witnesses,'' American Journal of
Sociologv, 75, No. 6 (1970), pp. 926-48.
71 r
Ibid., p. 933,
721bid. . . -
73

See, for instance, Ellen G. White, Farlv Writings, 4th ed. (1882;
i {Footnote Continued) ..
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predicted date for the realization of the millenfum in 1981 has now Seen
pushed back beyond the year,2000.7& to

.In the f?ght of tﬁése precedents of prophetic failures}iﬂJthoSe
religious movements, oné cannot resist the temptation to raise the
quéstion ébout" the possibility of the BCS experiencing such a
disappointment come 1999. In other words, whaé if the expected

.
Rrotherhood utopia does not begin in 1999? How wilil members of the
movement respo;d to that unfuifilled prophecy? '

It is char f;om our research on and acquaintance with the BCS as
a movement that 1t itself is not asking this kind of question, which
would obviously sound stupid te them--a question, thev would contend,
that c;n only come from a damned unbeliever. But such a possible
reaction to this question can hardly be surprising to the one who may
ask it. Then ngain. which prophet or followers of a prophet ever
prepareé for disappointment--for the failure of their prophecies?

LR

Qur concern as unbelievers,'however, is that unless the BCS gives
some thought to the possibility of }he utopia not coming as predicted,
net a few of the members might be so shaken in faith that they may at
that time begin to look more closely and critically at the general basis

of their belief svstem and at the authoritv of their Leader who has

announced the prophecy in :Hf first instance. Indeed, the crises which

{Footnote Continued)

rpt. Washington, D.C.: The Review Herald Publishing Association, 1945),
pPp. ix-xx; cf. Francis D. Nichol, The Midnight Cry (Washington, D.C.:
The Review and Herald Publishing Association, 1944), pp. 263-89; see
also P. Gerard Damsteegt, VEdtmdations of the Seventh-davy Adventist
Message and Mission (Grand Rapids, Mich.: William B. Eerdmans Publishing
Co., 1977), pp. 78-135.

']&See'Shupe. Six Perspectives on New Religions, p. 198, note 5.
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b -
a failed prophecy or even a delayed utopia might Yre&}pitate for members

of the movement might be so unnerving to. some of them that the very

-

foundation of the movement (an indefatigable Tairth in Obu as mm

1Y

omniscient, omnipotent and omtipresent. God) may be so shaken that many

-

saints in the movement may lose their patience. The question and fear

expressed here are not at !%11 baseless but related to the very real
» ¥,

issue of the precariousness of the legitimacy of “the prophet whose

-

prophecigs may fail to come to pass. . -

But being shaken "in faith may not be the end o; the world or ghe
end of a movémpnt.\ The examples we cited labnvp werg obviouslv so
shaken, vet they have survived to this day. ﬁowevor. the survival did
not come easily. It took great amounts qf effort, patience and
ingenuity on the part of the founders/leaders of cﬂe movements concerned
to look at their prophecies again, reinterpreg them, and to convince
their followerships that the prophecies did not fail but were ecither
partially fulfilled or providentiallv delayed (as in the case of the
Jehovah's Witnesses), or that there wa; a slight miscalculation of the’
prophetic mathematics (as 1in the case of Seventh-day Adventists'
récalculation and reinterpretation of the so-called 2?300-day prophecv of
Daniel chapters é and 9, on which chapters the predicted 1844 Second
Advent was based).75 ‘ ‘ i
If the BCS utopla fails to commence in 1999, there is thus the

possibility of prophetic recalculation and reinterprctntinn‘ and of

convincing and encouraging members not to give up the hope of their

[

75See White, Early Writings, pp. Ix-xx; c¢f. Damsteegt, Foundations,

pp. 122-35. o
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" great expectation. But the large question is: When (1f) Obu dies, who

among the present membership will be charismatic and ingenious enough to,
rebuild this hope and confidehce in the membership? That question leads
us to our next topic, the question of succession in the BCS.

4. The Question of Succession in the BCS

The question of a successor to the leader of a social group is of

sociological Interest because it has to do with the survival potencial

of that group. As Joachim Wach observed manv years ago, ''the immediate
crisis which marks the birth of a new epopﬁ in the development of the
infant religion and causes its structural transformation is the death of

its founder."76

The issue of succession s also of interest to the
sociologist because it deals with the bureaucratic ways and means of
choosing that succgssor,\bhicﬁ ways and means go back to the structure
and organization of the group or movement.

In therBCS; however, the sociologist finds nothirg here to arouse
his or her interest in gzga%d to this {important matter, Because there
are at present no concrete plans or procedure for"ensuring the
leadership continuity of the movement should (or if?) Obu no longer
physicn]iy walk this earth. That this is the present situation in the
BCS is hardlv surprising when one femembers the movement's doctrine of

the deity, eternity and immortalitv of their Leader. 1If Obu 1s indeed

immortal, there is no sense in planning for or even thinking about a

7 .
6Joachim Wach, Sociology of Religion, (Chicago: University of

Chicago Press, L967). p. 137.
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possible successor. Here; 1in fact, 1s *a good instance of how a

1

religious belief can affect a people's practice or organizational
structure. That 1s to =sav, the twin doctrine of Obu;s deity and
immortality has logical and practical implicatfons for the movement's
administrative structure and foresight or 1aqk of foresight,

It is not fhat the possibilit§ of Obu's phvsicél absence (one mav
call rthat absence death, ascension, translation, ete.) and the

consequent need for guidelines for choosing a successor have bheen too

-

far from or absolutely unthinkable in the mirds of at least some of the
movement's members. There is ample evidence that the thoupht of this

matter has crossed the minds of not a few of them. For example, Pastor

-

‘'Kenneth Bassey told this writer that he and another faithful of the
movement were discussing “this matter privatelv as far back as 1967. Hes
claimed -that this private conversation was metaphvsicallv overheard by

Obu who, though not phvsicallyv present ar the time and place of the

conversation, 1s said to have heard every word of it.
Obu 1is said to hgve called rhese two disciples teo reprimand thenm

for their apparent lack of faith; in his dmmortality which that

'conversation obviously indicated. He is reported to have ended
reprimanding the two with this reassurance of his immortaliry and

unsucceedability:
" Tf your life will be spared to live for the next
2000 years, you'll see me getting younger and
younger, In any case, when Jesus was here he
did not prepare anyone to take his place after
-his death, and his death did not step the spread
of God's word and work. I hav®come with a plan
and must follow that plan. When the time comes,
if it will come, God will take care of matters.
,Our irmediate concern is to love one another and
to do the work of God and leave the unknown and

“ <
&
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unanswerable ﬂyestinns to God, Leave the
unknown alone.

A further evidence which'shéws that the thought of Obu's demise has
crossed the minds of some of his followers may be deduced from the
following remarks which Obu himsgelf is repbrted to.have made in 1974 at
a session of the S;iritual Council of Churéﬁes:

A lot of people in B.C.S. and outside still ask
what would be our plight iIf our Leader should die
today. Qur Father reassuringly told us how the
Children of Israel mourned for 40 days and - 40
nights the *death of Moses; but God in his mercy
raised up Joshua who ruled the Israelites just as
efficiently as did Moses. Only fools should
believe that the death of the Leader would be the
end of B.C.S. and all that it stands for. Just as
rhe death of Jesus Christ, the killing of the
Apostles by the Romans, the burning of bibles and
the preat fights to stop the spread of Christ's
teachings had no Impact on Christianity, the same
will 7§appen to Brotherhood of the Cross and
Star.

At \thc present time, however,the 'BCS. is 50 Jeader-centred and
leader-controlled organizationally and administratively, and Obu has so
completely dominated the movement from its very inception that one fears
that it might be very difficult for the movement to find a Joshua large

w
and chdtismatic enough to succeed him. Apparently not all members are
happy about Obu's absolute control over the movement. Indeed, we are

told that already there are among the membership some 'Tunwaryv members

{who) grumble that the Leader is doing everything aleone and does not

7Personal interview with Pastor Kenneth E. Bassey, February 21,
1984,

78SCC Minutes, August 10, 1974, p. 5.
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! want to show others what He is doing."79 In fact, Obu himself is nog

unaware of such ''grumbling.'' That 1is why he makes the following

remarks:

Sometimes you gather vyourselves and start to

discuss and would say: 'This type of power,

where does He get it (from)? Supposing after

some years He 1s no more, why has he not
initiated somebody into that power so that when

He is no more in the world.- that person can take

over from Him?' Why do you like to have that

type of thinking? Some of vou think thar it is
important that I should teach somebeadv how to

produce the Holy oil. Thev feel that 4f I am no

more there is nothing that can be done -without

holy oil, and so T should teach how to produce v
.holy oil. Why doggou engage yourselves in that ’
tvpe of thoughts?

It is quite obvious from these remarks that at least some members

nf the movement, while struggling te believe in their Leader's deity and

.concomitant immortality, do occasionally think aboutr the question of
leadership succession, even at the risk of being stigmatized_unbe]ievers

for expressing such thoughts. For as far as Obu ﬁnd his tru]; fatthful

followers are concerned, to ask questions or talk abhout who will succeed
the: immortal and irreplaceable God is definitelv a mark of unbelief, as

point;d out by one‘of such faithfuls who says: ''The onloskers outside

the fold ask who will carry on the work when the leader dies. These

conE:oversies stem from_ unbelief in God and ignorance of the

seriptures, '’ 81 It is alse clear from Obu's remarks ahove th;t he

himself is not concerned about the question of succession now. He seems

795am J. Umoh, Faithful Witness (n.d.), p. lé.

8OThe Supernatural Teacher, Book 3 (19807}, p. 128.
8

-

lUmoh, Faithful Witness, p. 6.
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to be too profound a believer in his immortality to be céncerned about

that ma;ter; Why should he, if he is not going to die? 1Indeed, his
very silence on this cruciallissue seems to be a fﬁr:her strategy which
he uses to continue to imprint on his followers' minds the doctrine of
his divinity and irmortality.

Our prognogtication, however, is that unless Obu be#ins now to see
the need of laying down some guidelines -for the ch;ice\of a successor
after him, members Kf the movement might wake up one morning to face the
unhappy situation /6f power tussle among some of their power-hungrv
members.(fagﬁ“shdﬁgg, in fact, learn from the history of those religicus
leaders who, like him, claimed immortalitv and consequently made no
provision fo} succession. When they died, in spite of their claimed
immortality, their movements were catapulted:into serles of I;adership

crises resulting from power struggle amoné their-ambitious followers.
I£ ha;pened to Prophet Muhammad. Itfalso:ﬁappened in the 1930s and
1940s to the PeaceA Mission Movement centred around the black
charismatic, ;atHer Divine who, like Obu, also had claimed to be God
Incarnate and immortal, and therefore had made no plans for a successor.
In the case‘ of Father Divine, his movement became demoralized and
disintegrated immed{ately after. the dgath of its leader.

The problem of inadequate successioq guidelines also led, though
not to disintegration and disappearance, to turmeil which érupteé within
the movement -of another black messianic;figure, Bishop Charles Emmanuel
''Daddy'' Grace, also in the United State. Although ''Daddv'' Grace's

movement had a constitution, bylaws, and a ‘General Council of Elders for

the United House of Prayer, these were weak in that they did not specify

.
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the* electoral procedﬁre for a successor to "ﬁéddy;“ hence the
succession ﬁroblems that ensued after his death.’-

To take_another example that is closer to home: Obu shouid learn
from what is now haﬁpening in the Celestial Church of Christ ip Nigeria
after the death of its founder and leader, Pastor S.B.J. Oschoifn. whoe
passed away 1n September 1985. Although the Celestial d%ﬁ}ch's
constitution has made the ‘preovision that succession .should-'hésibt
''divine order,'’ several key memberslof the church are now arguing that Qr
it should he through the church's promotional process. The result {is | .
that rhere are now two .factiops in the church--those who insist on
"'divine succegsion'' and those who mainrain that cthe hiernrchj}ﬁ]..
structure of the church should be followed in selecting the next leader.

The main problem facing those who insisg on the ''divine order'’
procedure is how the divine choice should be made, especially as there
has been no precedent in the watter. Already one nf the leading members
of the church has claimed having seer a vision as far back as 1977 to
the effect th;t he himself would becoﬁe the new Teader of the church,
Indeed, it is feared that other such self-prophectes might fo}]nw this
one thus complicating the’ matter even more. However, Oschnffs is

reported to have given some hint on his ddathbed that his successor

'"must come from tﬁe-top hierarchy so 2s to aveoid a split,'' and thdt

See John Robinson, ''A Song, A Shout, and A Prayer,'' in C.. Eric
Lincoln, ed., The Black Experience in Religion (Garden City, New York:
Doubledav/Anchor,-1974), p. 215. 0

o

-




o 495

=" R

this personlmust be cﬁ;sén"'by~divine 1nspiratibn.:'83 At least theré
is some guidance here in the dying man's words. -
But must Obu also wait to say something on his deathbed? Might it
not be too late then to set up a proper bﬁreéucratic electoral prpcedure
that will pr;vent possible spiits and schisms within the BCS? One only
hopes that‘ Obu and his lieutenants will not conéider these crucial
questions as mere}rhetorical questions from a damned unbeliever, but

will give some serious thought to them before the evil‘days overtake _the

young and progressive movement. in

5. Brotherhood Svncretism

We have indicated all along the preceding chapters examples of

eclecticism and synecretism in Obu'é teachings, that is, his conscious
and unconscilous borrowings from other religious and cultural sources,
especially " from the Christian belief syséem, African traditional
religiofcultural worldviews, and- _Orieﬂtﬁl_ philosophico~-religious
thought. Such syncretism is' hardly surprising to the student of
religion, for he or she knows that every movement—-religious owmg
non-religious—-emerges out of an e%isting religious and cultural
environment; and from its very beginning is in airect contac; with -that
environment. Althouglz the $CS was ﬁorn within a specific Nigerian

milieu, it has over the vears come in contact with the world's religious

83See the whole account of the struggle for power in the Celestial
Church in Dele Omotunde et al., ''Passage of Oschoffa,'' Newswatch
(Lagos), November 4, 1985, p. 17. ’
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and cultural environment and has ever sincé been acting and reacting
with this global Fvirénment. Sometimes this interactional meeting of

the new and the old has -resulted in consort, at other times in conflict

hg@ween the two. What ;j?;ermines the longevity and uniqueness of a

gtver new movement, ultdmately, are i1its selective as well as {rs

.creative capacity to adapt and synthesize in its systems of thought and

worldviews elements from the host milieu which it cersiders meaningful

and beneficial to its verv existence; Nes” abhilitv to reject those

elements from the environment which it considers antitherical ta its

conceptions of reality; and its ability to work out or create {ts own

unique ways of loéking at the world.

So long as ideas' from varinﬁs sources continue te diffuse and
influence pﬁggié, the course of eclecticism and syneretism=-religious,
idenlégical, political—-ca#not Pe arresgéd. Rut 1f we'nr;‘to remain

¥

correct in calling Obhu a‘syncretist, defined v Peel, as we pointed onr
N * T,

in the last chapter, as "‘a man (sic) who sees some gond . ., ., in his

traditional- religious practices and beliefs, identified as "such, and

attempts to synthesize them with new beliefs in a harmonious religious
system,"s4 we must qualify his kind of syncretism. Tt seems to us

that Obu's syncrepié; is largelv, though not exciusive]v. 1mp?fcit
rather than explicit syncretism.- The difference bﬁswppq the twe lies in
this: ar explicit syncretist horrows from other sources more
consciously, more freely, more openly and, quite often, anrit1ca11v.

and admits that he or she does thus borrow. Ar implicir svncretist, on

-

8"Pe_el, "'Syncretism and Religious Change,'' p. 129.

a



497
\

the other ®and, borrows .,but not often so consciously, so freelvy, or so

3

-

openly. He or

(hecause he or she is ﬁnt‘aJways conscious of the fact) that he or she

'is indeed borrowing. Obu's syncretism 1s certainly of this second kind.
. . ”

Indeed, Burridge's observation of the syncretistic teacher/prophet
applies to Obu in this connection. Says Burridge:

. « . because he has to.use traditional ideas
to formulate the new, however radical the
thought of a teacher might be or be thouglit-bv
himself or others to be, in after vears it is,
" bound to 1look  like some kind of synthesis.
Even where a form of svncretism is farthest
e - from the thought of an innovator, in the vears
"to come his work assumes the form of a
synthesis. It cannot appear as anything else.
Not only 1s authenticity born of traditiom, -but
ar acceptaple prophet is an innoggtor who
synthesized, not simply an innovator.

If we understand cli?rly what Burridge is saying here, it means,

. then, that a covert but important mark of propégzic or pedagogical

acceptability is the prophet'g or teacher!s ability to syncrerize and
synthe;ize- in his or her svstem of thought ideas from traditions or
sources outside his or her own §§stem or tradition. BRurridge further
implies here .that the prophet's or teacher's ability to borrow from

other sources, consciously or unconsciously, lends ''authenticity'' to
»

" that teacher's or prophet's teachings. But, Burridge hastens to add,

the prophet or teacher must not only be a borrower: he or she must also
"be an' inmovator 1if he or she must be fully accepted by his or her

audience or followers. We have demonstrated throughout this work that

) -8SBuf£idgé. Pﬁ- 91-92;

y

& :
she is more critical in borrowing, but often denies

L
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Obu does indeed qualify as a true svncretistic prophet/teacher on both

accounts.
One should further point out that in Obu's case, syncfetfsm does

not'mean what some have taken it to mean--''an untidy muddle of elements

6 -
drawn from more than one tradition at once."s There 1s certainly no

-
o Tvae

"'untidy muddle'' in Obu's syncretism, In fact, quite the contrary

appears to be case. His seems to be a well-wdien, well-svnthesized and

.
harmonious bringing together in' one svstem elements from different

-
-

expressions of relipgion (singulﬁr\.
Furthermore, Obu's syncretism involves a process of neat svnthesis

in which the old is somehow re-ordered in such a wav as to permic

elements of the new, in.an adapted form, to enter. The outcome of this

LS .

synthésis is aA%us{on of the old and the new into a third type of
religious culture--~Brotherhoodi®m, Indeed, to use a ratfer apt
expression which ﬁumphrey Fisher hng used in quite a different context,
Rrotherhoodism is but thé':ou;cnme of ''a rcconcil;atinn"hetwepn
divergent norms.. It moves not always toward the African, but sometimrs
away, according to the imbalance that needs _to he righ:ed."87 One
might add here that in this reconciliation Brotherhoodism, as we have

shown above, also sometimes moves away from (or re-interprects) orthodox

Christian worldviews in an attempt to keep the -old and the new in

t T ' .

See Sharpe, Understanding Religion, p. 823 cf. Johannes Fabian,
''Anthropological Approaches to Religious Movements,'' in David A.
Halperin, ed., Psychodynamic Perspective- on Religion, Sect and Cult
(Boston: John Wright, 1983), p. 136. )

87
"~ Religion in Africa (Edinburgh: Centre for AfricdAn Studies, 1964), p. 9.

86

H.J. Fisher, 'Muslim and Christian Separation in Africa,'' in
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doctrino-ideological equilibrium., Obu's genjus lies in his ability to
handle this reconciliation process in a way.‘that' is palatal;le and
acceptable to well over one million followers from all over the world

and from all walks of life. -

¢ It must be further pointed out, however, that in Brotherhood

syncretic synthesis, it is not easy to sav with any degree of accuracy
and certainty exactlﬁ what percentage of Obu's teachings belongs to this
or that religio-cultural tradition. The main difficulty in making.-such

a judgment arises from the facrt. that religious ideas and concepts do

crosé-fertil?ze. Thus, what omne mayv suppose to be, for instance, a
Ch%istian ;dea_or cnncept-in essencerand substance mav turn out, after
all, to have origiﬁatcd from elsewhere. For example, the ﬂotion of a
saviour or redeemer which seems to have assumed aé exclusive Christian
provenance can be trncg& to pre-Christian Crosticism. Or, for another
example, the concept of rebirth or reincarnation cannot be so easily
traced to a single ‘source, or origin.

Furthermore;ithis difficulty is acéentﬁared by the fact that’ even
when Obu deals with thoce teachings that may on the surface appear to be
Chriqtian. he still introduces into them elements, or ideas that may at"
the same time easily be recoénizgd as foreign to t?aditional Christian
concepts. Examples that readily come to mind here. include Obu's
doctrines of God, Christ, the Holy Sp?:it, the nature of Hhman beings,

\ .
good and evil, and ethics. As pointed out in chaprer three, Obu's God

is not a photocopy of the Christian God who is all-good, all-benevolent,
all-male, and exclusively spiritual. Rather, his God is both good and

evil, bisexual, and present in all things in nature--animate and

inanimate.- Similarly, unlike the Christ of orthodox  Christianity who

.
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ués sinless,'an exempia; of moral petfection. and "Tived only once iﬂ
higfory, Obu's Christ had human wgaknesses and moral failings, and lived
se;en previous times in hisg%ry fhroughhfhe process ;f reincarnation,
and now‘lives on earth the eighth‘time in ,the person of Olumha élnmha
Obu. Iﬁ'iike manner, for Obu the Judaic-CHrisfinﬁ-Bihle. claimed hv
Christians to be inerrant, is full of errors of fact, translation, and

interpolation,

Moreover, whereas in traditional Christianicty the Holw Spirit‘is

' ~
i

anotker name for the Holy Ghost, in Obu's ﬁneumato]ngy the tyo names
beléng_ té two different personalities.. Also, wh;rens in historiceal
Christianity human beings are. cbmpletely QEEEI. from God, in Obu's
anthropology thev are essent£;4;y divinc. Further, as far as Obu fs
concerned, the nepative or evil experiences in 1ife are but the wo;k{;gs

of God, %nt of the devil as 15 usually assumed in erthodox Christian
LU

thought. 4 Finallv, we recall that Obu's ethics, unlike traditional

- '

Christiaﬁiethics which is 9bsolute, 1= re]&ciqe and situational.

s

Tn view of such unpropertional admixture of non-Christian ideas and

viewpoints in ostensibly Christian doctrines: it is difffiecult to

!

express in percentage how much of Obu's teachings are strictlv Christian

and how much are .strict]z something .elék. Indeed, the same

unprop0ﬁtional admixture of -ideas ;n&'bcpncepts ir these Brorherhood
lteach;ngs that feseﬁble both African and Oriental religie-cultural
elements, nlso makes if difficult to say with anv amount of prec:sion
and certainfy how much of these teachings are traditional African and
how much are” strictly ‘Oriental. In splite of these statistical

difficulties, however, judging from its ‘greater christocentric emphasis

and the fact that most of 3ts teachings are New Testament-—based, one
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could couclude (with tongue in cheek) that Obu's BCS reflects more

Christian doctrines than anych;ng else. Whatever else one finds in BCS
doctrinal svstem seems to reflect Ohu's own originality and
reinterpretation, African traditional religious heritage, and Oriental
pﬁilosophico—re]igious thought, roughly in that quantitative order.

The thenreticai‘issues discussed in this chapter were selected in
rélation to their important bearing on the object of our research. It
is hoped that thev have in some way helped to clarify certair basic
questions that have arisen from this study, such as why the BCS has come
into existence, the ''type'' of religious org;nization it is, why
thousands of Nigerlans and non-Nigerians are flocking inte it, the
question?of succession. and, finally, the nature of Ohu's’doctrinal or
ideological svncretism. These issues do not, of course, "exclude or
exhaust other intafesting theoretical possibilities which can' emerge
from a studf of the mpovement. However, since our Egin interest In this
work was not to theorize merelv>for _the sakeigéf thégfizing but to

-

present and analyze sociolepically the BCS, its {decleogies and seocial

L

activities as is,'!

we shall leave other theoretical matters that maf
arise from this study-to those whose interest and expertise lie in the
area of the purelv theoretical. But sociological theorists mayv do well

always to remember James' admonition in the epigraph above and this wise

advice from Brvar Wilson:

Today, even though the- theoretical jssues remain
. important to the soclologist of religion,
increasingly the test of the discipline is not
in its broad theoretical (and often--it may bhe
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admitted--speculative) generaliznt%&Ps. but in
the work that is done in the ~{ield.

1

88

Wilson, Religion in Sociolegical Perspective, p. 11,

-+

502



: 503

CONCLUSIONS

Conclusions are not often reached by talk (or
- writing!) any more than by private thinking.

—-Robert Louis Stevenson

One of our objectives in carrying out thisg QCudy was to discover
the factors“responsible.for thgvbirth of the Brotherhood of the Cross.
“But contrary t6 our expectation, we failed to locate such factors
directly in the socio-political ‘situation of pre-Brotherhood Nigerian
society. Neither &id we find any direct connection between .the colonial
situation in Nigeria and the emergence of the BCS. Instead, we have
traced the origin of this new religious movement to the charismatic .
personality of its fﬁunder and leader, Olumba Olumba Obu. The- BCS
exlsts today becaus; of the birth sixty-eight years ago of this miracle
man of Biakpan, and because of the mystery of charisma which has caused
his folloéers to recognize 3nd accept him and his teachings as having
divine or supernatural origin. As we arguéd in the last chapter of this
work, these ''causes'' -for the emergence of the BCS are perfectly
legitimate soclelogical "factors;' for the genesis of a reli&ious
movement independent of any direct socic-political motives. In other
words, barring any direct social, economic, or.political moti&gs, or any
schism within an existing religious group, the BCS has emerged as a
spontaneous development ;round a charismatic religious leader.

Therefore, one cannot facilely classify this movement, as Marxist

analyses tend to do with every new religious movement, among those
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isolated cases of new religious movements in Southern and Central Africa
to which socio-political and economic g}ievances gave birch.
We have shown also that the BCS is a good case of religious

syncretism and that Obu himself is a synecretist par excellence, defined

1

by Peel as

. practices and beliefs, identified as such, and attempts to syntHesize

L
'a man who sees some good . . . in his traditional religious

éhem with new beliefs ‘in a harmonious religious’ system."] In
discussing Obu's sygcretism we have dmphasized two points. First of
. all, Obu's syncretism is not éimply the bringing together in a lose
cgllectian of ideas from various religious and cultural sources but a
coherent and organic amalgamation of concepts anh perceptions from those
sources, resulting in a neat synthésis at Ehg level of imagination.
Here, in our opinion, lies Obu's genius as a syncretist. Secondly,
Obu's is implicit rather than explicit syncretism. That is, through the
twin processes- of selection and adaptation .(;einterpretation), he
borrows from other sources less consciously, less freely, less openly,
and generally more critically than does an explicit syncretist, and
often deniés, because he is not always conscious. of the fact, that he
has indeed borrowed at all. An explicit syncretist, as we have said,
often admits that he or shé has indeed borrowed from other sources.
Since the BCS c¢laims to be Christian through and through, it was
also one of our aims to indicate how much of its beliefs and practices
are similar to those of traditional Christianity; how much of them

resemble African autochthonous religious beliefs and practices; how much

[

1Pe_el, !'Syncretism and Religious Change,'' p. 129.
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are peculiar to the movement, and how much are syncretistic. We ran
into conceptual-methodological difficulties here. The main difficulty
here was how to decide with any.degree o; certainfy and accuracy, in
view of the fact of the cross-fértilization of religious ideas and
p;ncepCS, what Dbelongs intrinsically to this or that religious
tradition. This problem was accentuated by another: the fact that when
Cbu deals with those teachings that on the suxface appear to have
"originated from this or that religious tradition, he follows that
tradition only thus far, then departs Yrom 1t and introduces inte it
elements or ideas that are ostensibly foreign to that tradition.. We
gave as examples of this kind of syncretic phenoméno; Obu's theology,
christology, pneumatology, anthropology, axiology (ethics), and his
doctrines of good, evil, and the eight reincarnations of God (Christ),
which are not exactly photocopies of the Christian doctrines of these
subjects. The same unproportional admixture of ideas and concepts was
likewise shown to be evident in Obu's doctrines which resemble both
African traditional and Oriental religio-philosophical thought forms, as
reflected, for instance, in his straddling betwecen reieétion and

Teinterpretation or partial acceptance of elements of traditional

5
African religio-cultural practices, and introducing the notirn of eight

-
-

incarnations of God whereas Hinduism ha's ten Avataras.

As pointed out in the last chapter, in view ‘of such
doctrinal/ideoiogical conglomeration, i1t was difficult to detefmipe
percentage-wise how much of Obu's teachings strictly belong to this or
that religjious tradition. Despite these difficulties, however, judging
from Brotherhood greater christocentric ideological emphasis and from

the fact that most of its teachings are New Testament-based, one could

L
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conclude (tongue in cheek) that Obu's teachings reflect more Christian
doctrines than anything else. Whatever. else one finds in BCS' credo
seems to: reflect reépectively ~Obu's own originality and
reinterpretation, African traditional religious heritage, and Oriental
philosophico-religious thought, roughly in that quantitative order.
Another of our tasks in this study was to indicate the reasons for
the tremendous popularity of the BCS; that is, why teeming num?ers ;F
people from all social classes are flocking into the movement daily both
in Nigeria and abroad. From our findings, we conclude that while there
are m;ny members who may be regarded as poor and "déprived' (as indeed
one may find in any religious group), poverty and éeprivation in
‘themselves are not prima facie the most propelling forces that drive
people to the BCS. If that were the case, we would not find the

hundreds of economically well-to-do and well-placed people who make up a

substantial proportion of the movement's membership. Instead of

.

accéﬁting the ‘theory of poverty and deprivation as the explanatien for

adherence in the BCS, we have suggested that the main reason why people
\ B "
flock into the movement is the search for personal protection. That is

to say, those who go to the BCS are in'searcg of proggs;ion against such
social and spiritual inéubi as witchcrafe, death, illiness,
~~_childlessness, joblessness, the evil machination of enemies and the
~——
envious, ete. In sociological terms, this means that the search for
personal protecgion against these 1lls 1s the major and sufficient
condition for most Nigerians who join the BCS. 1In that case, we see the
BCS.serving as a ''sacred canopy'' or religious prophylactic for its

members. Of all the feared evils, the most dreaded in the Cross River

State of Nigerla, the seat of the BCS, is witchcraft, because there it



is believed to be the mother of 21l the other calamities in life. The
wicked can use it at will to cause other tragédies. )

'Since Obu is believed to be able to protect people against and
salvage them from this most dreaded social evil, and is indeed reported
to have ‘on many occasions “demonstrated Fhat abiligy, it is hardly

surprising that a people who have Iived all their lives under the

constant fear and threat of witchecraft, would see Obu's movement as a

. .God-sent bastion or refuge from this deadly entmy. As we have pointed

out, even the healthy and wealthy of Nigerian society still feel ‘the
compelling need to find refuge under Obu's protective wings from the
evil eye of the envious who, they fear, might use witcheraft to tamper
with their health and wealtg. Indeed, quite often 1t is this category
of Nigerians that is mostT regular in‘seeking private audience with Obu

for the purpose of obtaining special protective blessings and prayers.

0f course, the sick alsq go to the BCS to have their sicknesses

cured. Here again, the motive for adherence is not unrelated to the
problem of witcheraft, fof most of the sicknesses reported to have been
~
cured by Obu are said to be metaphysical-in nature for which attempted
regular medical “attention (Western or traditioral African) is said to
héve proved abortive. In such.cases, witcheraft is invariably named ;s
the causative agent. Even non-Nige;ians, for whom the fifr and threat
of witchcraft may not pése a psycho-spiritual ana social sroblem as they
do for Nigerians, have confessed that they joined the BCS because it was

able to heal them from what was hitherto regarded as incurable ailments,

or because Obu was able to solve their religious and socio-economic

problems.

.

-
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Many, members qf thé BCS also claimed that they uére attracted-to
the mo;ement because they*had noticed in it a practical demons;ration of
- brotherly love, warm fellowship, and genuine altruism. Those ;ho gave

A3
this reason for joining were mostly the young, the elderly, the
Vunemployed, and the hitherto lonely, especially those of them who had
received some form of material assistance from the movement.

We c¢onclude, therefore, that the fear of falling victim to the

witcheraft or the evil spiritual.powers of the wicked and the need for

physical healing afe the two strongest motivations for most Nigerians >

- s
who join the Brotherhood of the Cross and Star. From the perspectives

of its founder and adherents, the raison d'étre of the BCS is first and

foremost to provide for its members and patrons physical, spiritual, and
sometimes soclo~economic protection égainst those evil forces. In fact,
fo; most members of Nigerian new religious movements, religion begins
anq ends with men and women in sea;ch of kcaling and protection against
_ witchcraft, ill-health, and all kinds of misfortune.

In that connection, we have suggested that this dual motive
(healing and proéection) for joining the BCS 1s pinned to indigenous
African cosmological mental picture, and constitutes what we have

described here as the culturo-ideographic basis and d&namic of Nigerian

new religious movements. Because of the tremendous accent on physical

and spiritual protection in the BCS in particular and all Nigerian. new

- -

religious movements in general, and because these movements see their
role as providing such protection for their votaries and patrons, we

have suggested that the term protectionist (without its economic

connotations) be used as a typological label or ''type-term'' for these

movements in general and the BCS in particular. Ihatntefm;iin our view,w

-
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‘immediately indicates and best describes the movements' goals,

aspirations, and cosmological underpinnings. _

| Speaking here of a typological label reminds us of a2 related
question which we raised also in the last chapt;r, namely: is the BCS to
be typonymized a2 sect? We argued in that chapter that the answer to
this question is not simply yes or no; rather, it is ;;s and no. Yes,
because the movement still exhibits certain sectari;n characteristics
such as its self-conception as an elect, gathered remnant, possessing
special enlightenment; its aspiration of perscnal moral perfection; .high
" level of lay participation; emphasis on conversien through evangelism,
hostility to clerical learning, and partial scornfulPess toward the
traditional culture (characteristics of the conversionist_gect); focus

.

on an imminent overthrow of the present social order at the advent of an

expected utopia--a characteristic of the revolutionist sect. We also

+

indicated that to the extent that the BCS claims access t04F special

body of knowledge and -revelation, it may be desecribed loosely as a
gnostic sect, and thar so long as one of its aims is to reform woéld
morality, it could be described as a reformist sect.

The second-pafé of our answer to tE{ question is‘nggétive. because
the very opp&site of the folloéing maior sgctarian characteristics are
manifested in the BCS at the same fiﬁe: excluﬁivity, strict membersﬁip
requirements, disfellowshipping of members who contravene the movement's
ethical code or organizational precepts, priesthood af all believers,
spontaneity of expression in worship, hastiiity or indifference to fhe
secular society or State, émall membership size, and aversiqn to

domigfting the world and to universalism. 1In addition to the absence of

these sectarian characteristics in the BCS, one also finds in . the
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{ movement itself and among many. of its members evidence of increasing

material wealth. Furthermore, unlike typical sects, the BCS dffirms and

.

appropriates much that is in the secular world=-modern administrative, -°

v

organizational and business techniques, etc.

The absence in the BCS‘Bf all the sectarian féatures'pointed out .
R ;
here and the simultaneous iresence;in it of the very oppositmaof‘thesc
features, in aqﬁition to the presence of those other charécteristics
that are éaid tc be typical of deqomination—tfpetﬁor chﬁrch-ﬁype
organizations, shows clearly that the BCS” does combine both sectarian °
’ and denominational/churchly characcafistics at once, with the pendulum
swinging more to the side of the denomination or church. But as we
pointed out above, such a.combination of sectarian.and denominational
éharacterissics in a single religiéus‘organization is ngither new nor
peculiar to the BCS; rather,‘this trait seems to apply to 311 religious
organizatiog:. However, si;ce, as we have said, the pendulum of
characteriﬁt}cs:?n the case of the BCS swings more to the side éf the
denomination, we have suggested, therefore, that this movement is.eichef
already denominationalized or is at least current]& undergoing that
process. We have also suggested that the BCS has been alded in this
procéss by the rapid rate of social change in post-independeﬁce.Nigeria.
We argued, too, that the_BCS, because of 1ts accent on brotherly love
and its doctrine that, ultimately, one is not responsible for one;s
behaviour and actions,'lacks effectife mechanisms for enforcing strict
group di;ciplihe, conformity and conéervation of tradition. Because of

that weakness in this_ very crucial area, 1its members seem to enjoy far

more freedom than 1s usually allowed in a typical sectarian setting,




. thus ‘suggesting that the BCS can no longer be ‘typologized a "pure"-

— . " . " os11

'--} . ~ L]
segt. .
. . . ) ~ ' ! .
We have also indicated in this work .(e'sp‘edtly in chapter 'seven)
S 8 » : :
that for the most part Nigerian Christians 15 the missjon-founded,
e . g

so-called historic churches still look upen thé‘activities of the BCS

with suspicion and as those of mad people and a decelved and -misled

followership. Howevéif‘ﬁn the basis of the movement's demonstrated
. -

.rational . social programmes, economic manifesto and its actual

impléé;n%ation within the movement itself, and ‘on account of the
movement's generally ;sophisticated- doctrino-ideological system of
thought {its océasional‘ cogtradictions artd inconsisteﬁcies
notwiihstanding), we suggest that S;;?g::;}:is m&vement are'eésentiall&v
rationél: _religfously and philosophicaily sound, creative and
innofative. The movement's ideological and doctrinal uniqueness and
. N . B
reinterpretations are, in our opinion, a definite contribution-not only
to Christian thought but to religious g?ought in genergi, and should
tﬁéreforé be appreciated and commended, not condemned.
Finally, viewed witﬁin the context of the global phenomen9n of new

"
his and past centurles, the concerns of the

religious movement

Brotherhood” of /the C(oss=and tar are new only in their contént and

particu ; not in the general characteristic or focus, which is an

- -
S

attempt to create an environment or gommunity where men and women Fnow
who they are and their place in the universe. In other words, the BCS
- “

falls naturally into that category of social movements the main aim of

which is to help men and women to come to grips with the ultimate

+

meaning of the thuman condition. Only the means or roads to

accémplishing this aim differ from movement ;5 movement The

*



differences, in spite of some common features and functions, are what

-

underscore the uniqueness or particularity of each movement. This
“ra

pafticularity of each new religiosé movement makes it very difficult to

construct a general theory of new religious movements, since the

movements are too diverse for such a generél formulation, and their

functions vary from one society to another in accordance with both the

. -

needs of individuals in each society and that society's social.'cultural

1

and historieal circumstances.

- -

&4
———
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ABSTRACT ' |

-

.

~ One of' the ways—--in which contemporary African VChristians have
expressed their #dissatisfaction with missionary, Western-tvpe
Chriqtianity has been their experimentation with new religious forms and
jnitiatives. ..A major consequence of this etperimenta;ion haq been the
pullulation of new Chri§tian religious mo;emenfs throughout contemporary
;Africa, especially the sub- Sahara;? part of the continent. 'I; West
Africa, Nigeria proves fo be the ]argest stage for this new religious
drama laqﬂ experimentation. This studv 1is about one higerian new

<

religious movement that 1is actively engaged in this fervid religious
furore and fermentation. Known as ;h; Brotherhood of the Cross and Staf
(B&S), this particu;ar movement was founded in‘the 1atg 1950s by'the
Nigérian charismatic by the name of Olumba Olumba Obu (1918 - ). The
movemgnt' emerged ,spontaneouély around Obu's charismatic personality,
beginning as it did as’ 2 prayer~ g m-Bible-Study group/hcaling home with
only‘ a handful. of women and éﬁildren in seatch of physical healing
through spiritual means. Bu; Eoday it has grown into an intcrnntinna{
body_ with thousands of adherents from all walks of 1life all over Black
Africa, the United States, Great Britain, Australia, West Germany,
_Jaﬁan, India, and the West Indies.

Our specific- oBSEcEives lh; carrying out the study include: to
discover the factﬁrs leadipg'to the émergence of the BCS; to find out
why the movement continues to attract and retain téeming numbers- of

devotees from all social strata both at home and abroad; and, since it

claims to be a Christian movement through and through, 'to determine the
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degree of its Christianness as judged from a-study of its beliefs and

practices. It was also our aim to indicate how much of the movement's'

. > .
- teachings and practices resemble ;hqsg of other religious. traditionms.

At the back of our mind, too, was the question as to whether deprivation
or poverty led some or most people to join the movement.

Th) ‘study begins with an Introduction in which our rtesearch

. objectives, scope, focus, andmmethodology. are explained and specified.

.-

"We also pay attention in this section to general methodological issues

. . p X
involved in researching a religious faith. Alseo, it is indicated here

that our'particular approach in the study is socioiogical.
In chapter one, we introduce Obu to the reader'by briefly nérrating
his biography, including his family and socio-religious backgrounds and

the beginnings of the nascent movement. We move from here to chapter -

“ fwo where we examine the movement's structure and organization, the twin
g

-~

axis on which it moves and has its being, phnctuating that chapter.with
a-brief theoretical analysis of thé sociological implications of the
movement's role structure. |

The organizational structurg of the BCS could not stand firmly
without some solid ideological foundation.\ Undergirding_thac foundation
is the mnvement;; syﬁf?a-'cf beliéﬁﬁ, doctrines, ;ractices and -
institutions. . We undertake a detailed éxamination of that institutional
and doctrino:belief system in chapters three aﬁd four, in order to

advance our knowledge of the basis of the’ movement”s worldviews
4

{Weltanschauungen) and actions.

Religion may respénd to its cultural environment either positively,

¥

negatively or indifferently. Chapter five of Lpis_work 1s devoted to a

discussion of . how Brotherhoodism responds to - African traditional
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culture, showing .how Obu stand; a2 cheval .on- both African
religio-c&lturai belief system and Christianity, scraddling apparent
acceptance and obvious rejection of elements of both craditions.
Chapter,qix deals with more qecular aspects of the BCS.. Here we
examine the movement's impact-bn Nigeria's politics, economy and social
life in general. Strictly for purposes of comparison and in order to
accentuate our app:eciation for BCS' contributions, we have often

referred in this.chapter to what other Nigerfan new religious movements

. L]
are doing in these areas of the country's social life. Following this

‘chapter, we discuss, in chapter seven, thq‘movements' rc]igious-lmpnct-

on Nigerian society and how that? society fesponds to it.
In chapter eight, our ultimate chapter, we have attempted . some

theoretical analysis of a selected number of issucs that have emerged

from the study. For instance, we have dealt here with concerns quch as

‘the causal factors for the emergence of African new religious movements,

-

the question of typology of these movements in general and of the BCS in
particular,. the issue pf succession in the BCS, and the nature of
Brotherhood syncretism. )

We conclude the study by éttcmpting to answer the questions raised

above, sugges:ing that the main reason why people flock inta the BCS is

to seek persomal protection from certain life situations, cSpcc1n11y‘

. protection against wiltcheraft, sickness, evil forces (both human and

spirituhl), and death. Since the .goal of protection is aqcented much
more than any other in the the BCS in particular and in other Nigerian
new religious movements in general,’we have suggested that the term

protectionist (without 1ts economic connotatioms) is the most

empirically appropriate type label or classificatory Y 'type-term'’ for

L
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Nigerian (African) new religdous movements. That term, we have argued,

.ix’gﬁ:ediately- indicates and best describes movements' goals,

aSpirationq, and cosmological-cum—culfjal “underpinnings.

[4
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APPENDIX B ;

THE MANY NAMES OF OLUMBA OLUMBA OBU

Below are some of the divine names or onomastic designations, found
passim in Brotherhood literature, which members of the movement give

. their Leader. It 1s t6 be noted that these names emerged gradually,

5

assuming more divine dimensions as the membefs' religious experience
"with Obu grew deeper and deeper. Starting .fro; “refef}ing to and
.addressing "him simply as "'Brother .bbu," then as ''Leader'' and
eventually as "Papa".or-"Father" (the qualifying '"'Holy'' came a
little latér),'Obu's féllowers have now come to address or refer to him.
by such divine-coated names as:

The Saviour, Jesus Christ back on _earth, Th; Physician,; Chtist in
'Eisguise,r}'l am that I am,'' Great Deity, God in® human Mask or Cod in :
Human Form, Sole Spiritual Head of the.pniverse, The Uniﬁ;rsal Judge,
The Light of the World, The Alpha and Omega, God-all in all, The Supreme
Being of the Universe, The Change;ess Promiéed Horhing‘ St;r, The
‘bversoul, The Overself, &he'gnknown God, The Lord of Lighé, The Ruler of
-all planeé, ﬁorl@ Teacher,. The' Supernétural Teacher, The Medlator
(between Godhead and erring humanity, The Creator of heaven and earth,
. The Life;giving_épirit, The.Great Ruler, The Inner Light.'The Supréme
| Identity, The One and Universal Spirit, The Long-éx;ected Coﬁforter, The

Great Light, The Great Being, The Super Spiritual Being, The Desire of )
Ages, The Super King, The. Holy Spirit Personified, The Omnipresent Holy

. _ ) Spirit, The Great ﬁescﬁndant_qf_DavidL_The'Liqn of Judah, The Root of

" -

N4

»
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' *
Jesse, The Controller of the Universe, The Holy Light, The New Testament

.

Teacheé, Tbe.”Ultimate Reality, The Great Prophet of our Day, The

Greatest Doctor, the Soie Sclentific, Medical and Diabolical Wisdom, He

Who is Greater than the world, Tmpregnable Rock, The .Solid Rock, God

TnEarnate, The Love incarnate, Love.in Expression, the Master of the

Universe, The Universal Mind, The Everlasting Father, The Spirit of

Truth Made Manifest that man mav understand what Truth is, The Supreme

.'Spirit made manifest, Another of the:Comforters, The Master/pure Spirirc,

The Christ, The Lﬁrd of the New Age, A Potential World Savieur, Our Lord
and Master, The Aimighty God, The Holy Father, king of kiﬁgs and Lord of
lords, A CGlowing Spiritual Mass, A King gho will rule over other things,
The Word of God, A Cosmic, Super Spiritual Being with absolute
Self-mastery, The Greatest Coéﬁfc Teacher, Super Diplomat, The Source of
all Dynamic Energy and Wisdom, The Only One in heaven and eartﬁ Who has
the Legal Right to open the Scroll, The First Fruit to God and the Lamb,
The Universal Sovereignty, The Head of all spirits, The 6mnipresent,-che
Omniscient, and the Omnfpotent, The King of Rightebusness. The King of:
Infinity, The King™ of Glory,‘ The Immor;al, . The Citadel of Spiritual
Wisdom, The St;rehouse of Huma; knowlcdge.,Thg Mystery Man of Biakpan,

The Prince of Peace, The Lamb of God, The Voice of Nations, The King of

Truth (03), Eté Nnvin (our Father), The Creator of all native and

English doctors, The Rock of Salvation, Giver of life and rest in heaven

and earth, Spiritual Rock, The Super-genius, The True God and Father of

all creation, Creator and Ruler ‘'of the whole creation, etc.

<

- -

L4
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APPENDIX C .
SOME BROTHERHOOD FELLOWSHIPS .
1.+ The Spirited Children Fellowship
) 2. The Representatives' Fellowship
. - "
3. Deaconesses' Fellowship ' -

.4, Women Fellowship

¢

5. Men.Feiloyship _}
6. ngéral Fel]ow§hip -
7. Choristers' Fell@wship_
8. Education, Labour and Welfare ﬁoard Fellowship
e, Y-outh I-"erlIc:'..rs.hj,?l .
10. Children Feilowship
‘ - i "~ 11. Workers' Fellowship . ) ;
: 12« Ordainéé Sisters' Fellowship -
~
) 13. -Visioners' and Dreamer;' Feliowship
.14. Teachers' Fellowship
15. Mercy Fellowship
16. Pastors' Fellowship
17. Elders' Fellowship

18. Prophets, Prophetesses, Elders, Workers, Studénts, Preachers, and

Christ's Servants Fellowship
19. Crusaders' Feilowship
20. éealtg Workers' Fellowship
21. All Forces Fellowship

22. All Blessed Brothers' and Sisters' Fellowship’
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23. Preachers' Fellowéhip
24, All Ordained Fellowship

25. New World Fellowship

26. Spiritual Ccuncil of Churches-

27.- Holy Spirit Church

28. lStudents' Fellowship

29. Christ's Students' Fellowship -

30. Enlarged Practical Students Féﬁlowship

~




APPENDIX D

WHAT BROTHERHOODS CONSIDER TO BE SINS1 ' '

k]

. -

''Any person who does not refrain from all the sins enumerated

below cannot be a good Christian. These sins are:

»
- -
-

Fornication, adultery; stealing, 1lying, deceipt, env}ing, cunning,

anger, quarrelling, fighting, gossipping, idolatry, witcheraft, paking

>

] . . : . .

of drinks, smoking, snuffing, heresy, lasciviousness, sedition,
unrighteousness, mischiéf, jealousy, cowardice, vindictiveness,
pomposity, division, laziness, covetousness, argument, flippancy, pride,

fraud, aggravation, whispering, cursing, herbalism, traditional plays,

worldly dance, worldly scence (sic), swearing by blood, oath, inordinate

- lust and evil concupiscence, both native and English (Western)

-

treatments, occult science, burning of incense, ogboni sociq;y,‘play{pg

of band or drums (i.e. musical instruments {n wofship), weep!ﬁg,

frowning of face, sighing, bribery or being bribed, selfishness,

flogging of children, wife, servant; disobedience and 1amenting, wearing
.of gold, pearlf earrings, neckla;e, finger ring, boring of ear étc.
offering people drinks, keeping mourning house, secret society such as
Roscicrusian, Lodge, Abﬁ,l Ekpe.. Ekpo, -and others, court. action,

backbiting, sacrifice, (being) present in worldly society, soothsayer or

1From BCS' The First Step to God (1967?), pp. 2-3; emphasis added.

-
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worldly gathering, eating meat of strangled beasts or meat of animals

which die of themselves, and such-like ungodly manners.''
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P . APPENDIX E
YEARLY STATIST;CS OF OBU'S VISITORS 1978-1984
" (Figures as provié@ by the movement's Regist:"ation Office.)" _
e . v
Year ' No. of Registered Visitérs
1978 27, 304
1979 ~ - 17,.976
* . .
1980 ' K12'6 254 -
! . -
» \ -
]
1981
boee e T 1982 43, 860 .
1983 35, 875
1984 ) 42, 049 i

. . -~
Note: These figures represene\mumbers of registered visitors only. A
great many people .who visit Obu '’'nicodemusly’' prefer anonyhity and
confidentiality and, consequently, do not register with the Registration
Office. However, these figures are an indication of Obu's popularity
among many, the general negative attitude toward his movement
notwithstanding. 4 :






