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ABSTRACT 

In the 1980s, a new era dawned upon the history of Christianity in Sierra Leone which saw 

the rise of the Charismatic Movement (CM) in the church scene. This emergence brought a 

new context that challenged the nature of church and pastoral ministry as it was carried out 

by traditional mainline churches. Even though at its founding, the CM benefitted from the 

pioneering work of interdenominational evangelistic organizations, the movement quickly 

carved out a ministry that resonated with the religious and cultural sensibilities of many 

people in Sierra Leone, particularly the young educated African urban élite who remain the 

core sociological constituency targeted by its evangelistic activities. 

However, the rise of the CM in the historical context of the 1980s, its critical response 

to crucial themes in Sierra Leone‟s (African) cultures, its adoption of prosperity theologies 

and its espousal of theologies that they believe can capacitate its followers with spiritual 

power has not received any sustained critical study. This is creating a gap in understanding 

the recent gains of Christianity in Sierra Leone, thereby limiting a deeper knowledge of the 

changing context of African church historiography and missiology. Nevertheless, by its 

demonstration of a contextualized ministry that appears to make sense to people, the CM has 

positioned itself to mediate a reshaping of the context in which the churches carry out 

pastoral ministries in Sierra Leone. This study assesses the historical context in which the 

CM arose and discusses the movement‟s specific approach to crucial issues in Sierra Leone‟s 

(African) cultures, as well as its appropriation of the themes of the prosperity gospel and 

power theology in its ministry praxis. 
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PREFACE 

The Temne people of Sierra Leone have a saying that describes the mood one should possess 

when he is about to undertake a significant venture. They say, „If you want to go fast, go 

alone. But if you want to go far, go in a group.‟ The spirit of this proverb is an appropriate 

description of my mood at this juncture. I believe that this accomplishment is due to the many 

people who chose to travel with me along this long road. Although space would not allow me 

to individually mention them, I single out some people who uniquely touched my life through 

this journey. 

I am profoundly indebted to Professor Dr Klaus Fiedler, my promoter from the  

Evangelische Theologische Faculteit. Ever since he agreed to be my supervisor throughout 

the doctoral programme at ETF, Prof Fiedler did not cease to offer his careful and critical 

help, insightful stimulation and purposeful encouragement. His comments did not only point 

to what is necessary and useful, but also called my attention to my Africanness when this 

seemed to be lost in the argumentation. My promoter  from the VU Universiteit Amsterdam, 

The Revd Prof Dr Benno van den Toren gave a boost to this project that embellished my 

analytical and evaluative thinking. While any error is purely mine, I owe them a lot more than 

they could possibly imagine.  

Pastor Galen Christopher Carr and his wife Eva have been a source of huge support, 

encouragement and blessing. When Chris visited Sierra Leone in 2002, he did ask what I 

wanted to do so as to improve my leadership capacity at TECT. When I suggested doctoral 

studies, he wasted no time in seeing to it that I get through this journey. He has been wholly 

supportive, standing by my family in every step of the way. I am truly grateful to him and 

Eva for their support that made this venture possible.  

Many people have been personally involved throughout my studies by providing the 

financial, moral and spiritual support I needed. They are Carlo & Letticia Scapinelli, Daniel 

Schwarz, Heidi & Wilfried Schwarz, Johanna Bankner, Professor Ted & Dorothy 

Vanderende, Pastor Steve DeWitt, Bill & Joy Armerding, Joey & Julie Mayfield, Prof Dr 

Patrick Nullens, Drs Pim Boven, Moritz Pfähler, Ron & Sharon Porter, Pastor William & 

Bridget Fokum, Jettie & Paul van der Wijk-Kamara, Koen & Eilena Buntinx and Anton & 

Matilde van der Beek. Thank you for all you did for me and my family, and for allowing the 

Lord to use your resources to support my studies. Bernard Vantieghem, Evelien Waegemans, 

Lies van Urk and Liisa Zondervan of the International Office at ETF deserve special mention. 

They were very supportive, guiding me through administrative procedures to ensure that I 

stayed focused and can finish on time. Thank you all very much! 

Further, I acknowledge with a sense of deep gratitude the financial support I received 

from the following churches and organizations - Bethel Church, Granville Chapel, BF 

Foundation/TD Outreach, and Langham Partnership UKI - which made my studies possible. 

My thanks also go to Bishop Tamba A. Koroma, the National Pentecostal Mission 

and The Evangelical College of Theology in Sierra Leone for allowing me to be away from 

my pastoral and teaching duties to focus on postgraduate studies in Belgium. Thank you for 

supporting our family while I was away on study leave. I am also grateful to the leaders of 

the Charismatic Churches included in this study. In particular, I acknowledge Bishop 
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Jonathan A. Cole, Apostle Akintayo Sam-Jolly, Pastor Francis A. M. Mambu, and the Revd 

Julius K. Laggah, for taking time to answer my questions and always willing to offer help 

when it was necessary. 

Finally, I am truly grateful to my loving wife Susan and our son Jonathan for the 

grace to allow me become an absent husband and father. They both suffered from my absence 

and engagement in this task. Their telephone calls, text messages and facebook comments 

were a source of huge encouragement as we struggled through toilsome moments of 

loneliness. In testimony of your love and courage that allowed me to study away from home, 

I dedicate this work to you. 

Drawing strength from Ecclesiastes 7:8 „The end of a matter is better than its 

beginning, and patience is better than pride,‟ I‟d like to return thanks to the Lord Jesus Christ 

who gave me the strength. He alone is worthy to be praised. My prayer and ardent hope is 

that this work will bring glory to him, as it sheds light on the evolving context of the church 

scene in Sierra Leone. 
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ABBREVIATIONS 

AFRC    Armed Forces Revolutionary Council 

AICs    African Independent/Indigenous Churches 

APC    All Peoples Congress 

ATR    African Traditional Religion 

CCSL    Council of Churches in Sierra Leone 

CM    Charismatic Movement 

CMs    Charismatic Movements 

CMS    Church Missionary Society 

EFSL    Evangelical Fellowship of Sierra Leone 

FBC    Fourah Bay College 

FBTC    Freetown Bible Training Centre 

FGM    Female Genital Mutilation 

IRCSL   Interreligious Council of Sierra Leone 

NLFA    New Life for All 

PFSL    Pentecostal Fellowship of Sierra Leone 

RUF    Revolutionary United Front rebels 

SCSL    Special Court for Sierra Leone 

SLEFES   Sierra Leone Fellowship of Evangelical Students 

SLPP    Sierra Leone Peoples Party 

SUSL    Scripture Union Sierra Leone 

TECT    The Evangelical College of Theology 

TRC-SL   Truth & Reconciliation Commission of Sierra Leone 

YWAM   Youth With a Mission 
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CHAPTER 1 

 

INTRODUCTION 

1.1 Statement of Problem 

In missiological circles the view that the church is growing in the non-western world is no 

longer new. What is new however is the claim that in Africa those churches belonging to the 

Charismatic Movement (CM) continue to account for a significant percentage of this growth.
1
 

Those Christians who identify themselves with the CM continue to be „the most committed, 

dedicated and vigorous members of their various churches.‟
2
 This shift in the demography of 

Christianity has not only tilted the balance to the global south, but has also moved its 

emphasis away from mainstream Evangelicalism. As a result, this shift has attracted interest 

from researchers who have made major predictions about the future shape of global 

Christianity. 

If Philip Jenkins‟ prediction where he argues that „the emerging Christian world will 

be anchored in the southern continents,‟
3
 and Lamin Sanneh‟s reckoning of global 

Christianity where he sees „its future as a world religion is now being decided and shaped by 

the hands and in the minds of its non-western adherents‟
4
 are to be sustained, then it becomes 

imperative that this emerging southern Christianity be subjected to critical analysis, so that its 

contribution to missiology can be ascertained. While a number of studies on the CM have 

been conducted in some African countries,
5
 much of Africa remains unexplored. Thus, the 

limited scholarly research on the CM
6
 (particularly from Sierra Leone where there has been 

no such research) is creating a gap in Africa‟s missiological historiography which needs to be 

filled. It is this gap in understanding the recent fortunes of Charismatic Christianity in Africa 

that this study sets out to make a contribution. 

Sierra Leone, like other countries in much of West Africa, has seen a steady rise in the 

number of churches belonging to the CM. Hardly a day passes by without seeing a poster that 

advertises upcoming events (such as prosperity summits, deliverance and breakthrough 

revivals, or fire conferences) to be organized by home-based or visiting leaders of the CM. 

                                                 
1
 Allan Anderson, An Introduction to Pentecostalism (Cambridge: Cambridge University Press, 2004), 

159. 
2
 Kenneth Hylson-Smith, To The Ends of the Earth: The Globalization of Christianity (London: 

Paternoster, 2007), 139. 
3
 Philip Jenkins, The Next Christendom: The Coming of Global Christianity Revised and Expanded 

Edition. (Oxford: Oxford University Press, 2007), 1. 
4
 Lamin Sanneh and Joel A. Carpenter eds., The Changing face of Christianity: Africa, the West, and 

the World (Oxford: Oxford University Press, 2005), 4.  
5
 See for instance Matthews A. Ojo, The End-Time Army: Charismatic Movements in Modern Nigeria 

(Trenton/Asmara: Africa World Press, 2006); Rhodian G. Munyenyembe, Christianity and Socio-Cultural 

Issues: The Charismatic Movement and Contextualization of the Gospel in Malawi (Mzuzu: Mzuni Press, 

2011); J. Kwabena Asamoah-Gyadu, African Charismatics: Current Developments within Independent 

Indigenous Pentecostal Churches in Ghana (Leiden: Brill, 2005); Paul Gifford, African Christianity: Its Public 

Role (London: Hurst & Company, 1998). 
6
 Peter Hocken notes that because the CM is a recent arrival on the church scene, it has not yet attracted 

much scholarly research. See Peter Hocken, The Challenges of the Pentecostal, Charismatic and Messianic 

Jewish Movements: The Tensions of the Spirit (Farnham, England: Ashgate, 2009), 30. 
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This trend, which can no longer be ignored, suggests that the CM is becoming a major 

deciding factor in understanding contemporary Sierra Leonean Christianity.  In spite of this 

claim, there is a severe lack of scholarly research that tries to understand the theology and 

methodology espoused by Charismatic churches that is making the movement popular, 

especially among the educated youth and upwardly mobile élite residing in major urban 

centres across Sierra Leone. Thus, this study responds to the problem that is created by this 

lack of scholarly research on the evolving church scene occasioned by the rise in the last 

three decades of the CM in Sierra Leone. 

Apart from the severe lack of scholarly literature on the CM in Sierra Leone, serious 

studies have not been undertaken that would give a correlated record of the history that led to 

the rise of the CM in that country. Because the CM is often perceived as a revival movement 

that brings renewal to churches, it is therefore necessary to carefully investigate those factors 

which were initiated by Evangelical organizations that laid the background upon which the 

CM later thrived. In this respect, the study first seeks to give an interpretation of those 

evangelistic factors initiated by Evangelicals that led to the rise of the movement, before 

considering historical and sociological factors which are believed to have also played a part 

in the founding of the CM in Sierra Leone. 

Another problem addressed by this study stems from the perceived suspicion that 

exists between mainline Evangelical and Charismatic churches in Sierra Leone. Until quite 

recently, Charismatic churches were being accused of involvement in proselytizing and 

sheep-stealing from mainline denominations.
7
 Charismatics on the other hand accuse 

mainline denominations of being spiritually cold and unable to respond to the changing needs 

of their urban élite members. These accusations and counteraccusations are creating a frosty 

relationship that is not helping to promote dialogue and ecclesiastical cooperation among the 

various branches of the Christian church. By appraising the CM as an important stream 

within the church scene, the study calls for new forms of Christian missionary engagement 

and cooperation between Charismatic and mainline denominations in Sierra Leone.  

1.2 Research Question and Sub-questions 

In order to properly navigate the interdisciplinary nature of this study 

(historical/missiological/theological), it was necessary that I develop a primary question to 

guide the conduct of the research. The main research question of this study asks: „To what 

extent has the CM utilized the religious, social and political background of Sierra Leone to 

contextualize its core message so as to carve a ministry that attracts the urban élite and 

appears to reshape the context in which church ministry is carried out in that country?‟ To 

ground the arguments within the field of mission history, further sub-questions were 

developed. These sub-questions set out to clarify crucial instances of the main question, 

describe the religious practices of the CM and outline a methodological framework where 

specific issues raised in the main question will be answered. These include: 

(i) What are the background factors (religious, social and political) in which the rise of 

the CM occurred in Sierra Leone? 

                                                 
7
 Leslie E. T. Shyllon, Two Centuries of Christianity in an African Province of Freedom: Sierra Leone, 

A Case Study of European Influence and Culture in Church Development (Freetown: Reffo Publications, 2005), 

234. 
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(ii) What are the means used by the CM to reach the different segments of the population 

and how critical and effective have they been? 

(iii)To what extent is the CM critical of and effective in dealing with issues such as 

polygamy, initiation ceremonies and ancestral rituals that are central to Sierra 

Leone‟s [African] cultures? 

(iv) How effective and critical is the CM‟s appropriation of (a) the Prosperity Gospel and 

(b) Power Theology? 

(v) How does the rise of the CM broaden and reshape our approach to African church 

historiography? 

1.3 Limiting the Study 

This study is limited in three areas: periodicity, ecclesiastical groupings and thematic 

concerns. First, the period I examine in the study is 1980 to 2010. Generally, the late 1970s 

and early 1980s are recognized as the period when CMs were started by the urban élite (many 

of whom were university graduates) across West Africa.
8
 This was also true in the Sierra 

Leone context, where the young „Born Again‟ youth felt that their mainline churches were 

too slow to incorporate their evangelistic enthusiasm which they had acquired through revival 

efforts undertaken by these same mainline churches.  

Second, the study is limited to five ecclesiastical groups that are major players in the 

CM in Sierra Leone. The churches are Faith Healing Bible Church, Jesus Is Lord Ministry, 

Living Word of Faith Outreach Ministries International, Bethel World Outreach Ministries 

International and New Life Ministries International. Although examples from other 

Charismatic churches will be used in the course of the study to illustrate specific points, the 

primary concern remains with these five churches.  

The third limitation of this study is thematic in nature. As it stands, there are three 

core themes that underpin the ministry of Charismatic churches in Sierra Leone.
9
 These 

themes which are their approach to African culture, the prosperity gospel and power 

theology, have become major hall marks that define the CM. In this study I analyze each of 

these themes, in order to try to assess how the five Charismatic churches have read, 

understood and applied the Scriptures to those issues which they see as major concerns that 

are affecting the daily life and faith experiences of their members. 

1.4 Central Thesis of the Study 

In this study, I argue that the CM, having benefitted from the evangelistic efforts undertaken 

by Evangelicals, has sought to develop a ministry that addresses the core issues of health, 

wealth and power that are of paramount importance to many Christians who share Sierra 

                                                 
8
 See Ogbu Kalu, African Pentecostalism: An Introduction (Oxford: Oxford University Press, 2008), 

87-101; Allan Anderson, An Introduction to Pentecostalism (Cambridge: Cambridge University Press, 2004), 

159-162; Matthews Ojo, The End-Time Army, 37-53. 
9
 Paul Gifford presents a similar list of the themes that are characteristic of the new Christianity that 

has emerged in Africa. This list for him includes faith gospel, deliverance theology and Christian Zionism. 

While Gifford‟s third characteristic is not necessarily found in the Sierra Leone context, the other two are 

crucial to understanding the ministry of the CM in that country. See Paul Gifford, „The complex provenance of 

some elements of African Pentecostal Theology,‟ in André Corten and Ruth Marshall-Fratani, Between Babel 

and Pentecost: Transnational Pentecostalism in Africa and Latin America (Bloomington/Indianapolis: Indiana 

University Press, 2001), 62.  
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Leone‟s traditional and religious background. This is because, when people convert to 

Christianity, they do not abandon their religious and traditional background altogether, but 

look forward to how their new faith in Christ can challenge, refine or enhance their 

worldview. I believe that this approach is to be commended, because the CM has been able to 

raise some genuine and legitimate concerns that are calling the church to re-examine its 

biblical and theological basis for establishing effective ministry across Sierra Leone. 

1.5 History of Research and the Present Range of Opinion on the Subject 

Sierra Leone‟s CM has not received any sustained critical research. Even though Sierra 

Leone‟s contribution to the early diffusion of Christianity across West Africa is well 

documented,
10

 the same cannot be said about the last three decades in which the CM plays an 

important role, as only two attempts have been made recently by Sierra Leone‟s theologians 

to write up some aspects of the history and theology of the CM.  

The first of these comes from Irene John‟s chapter „Charismatics and Community‟ 

published in John Parratt‟s A Reader in African Christian Theology.
11

 Using a sociological 

approach, John situates the rise of the CM within the background of the social and political 

corruption whose combined effect led to the civil war of the 1990s. Stressing that the heart of 

the CM is a sense of community, John argues that the CM has not developed as an alternative 

response to the invasive faith of Christianity, but as an alternative mode of spirituality within 

Christianity that is different from the conventional and traditional church mode. This 

historical synthesis leads John to conclude that the CM has provided individual Christians 

with coping strategies amidst the disparaging chaos created by the rebel war. The sense of 

community within the movement provides individuals with a caring community where hope 

and spiritual renewal are imbibed among members. This work provided a good background 

analysis of the impact of the rebel war on building community cohesion within the CM, but 

seeing the CM simply as a useful response does not do sufficient justice to its own spiritual 

impulses.  

The second work to have emerged that contains some aspects of the history of 

Charismatic churches is Leslie Shyllon‟s Two Centuries of Christianity in an African 

Province of Freedom.
12

 Outlining the role of the Recaptives (who became the Krio people) in 

the early spread of Christianity across West Africa, Shyllon argues that the influence of the 

Krio culture on church life resulted in the formation of tribal churches in the Freetown 

colony. The churches formed were the Kru Church, the Limba Pentecostal Church, the Loko 

Pentecostal Church and the Temne AOG Church.
13

 These churches provided the initial space 

for the experience of the inner workings of the Holy Spirit by the indigenous tribal peoples of 

Sierra Leone. Of special relevance to this study is Shyllon‟s examination of the early history 

                                                 
10

 See Andrew F. Walls, The Missionary Movement in Christian History: Studies in the Transmission 

of Faith (Maryknoll/Edinburgh: Orbis Books/T & T Clark, 1996), 86-89; Jehu Hanciles, Euthanasia of a 

Mission: African Church Autonomy in a Colonial Context (London: Prager, 2002), 6-12; Lamin Sanneh, West 

African Christianity: The Religious Impact (London: C Hurst, 1983), 73. 
11

 Irene John, „Charismatics and Community,‟ in A Reader in African Christian Theology New Edition. 

John Parratt ed.,  (London: SPCK, 1997), 129-137. 
12

 Leslie E. T. Shyllon, Two Centuries of Christianity in an African Province of Freedom: Sierra 

Leone, A Case Study of European Influence and Culture in Church Development (Freetown: Reffo Publications, 

2005). 
13

 Leslie Shyllon, Two Centuries of Christianity in an African Province of Freedom, 203-222. 
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of Jesus Is Lord Ministry (JILM). Recognizing the place of prominence that its female 

founder, Evangelist Dora Dumbuya has carved out for herself within the CM, Shyllon 

concludes that it is no longer tenable to attribute the growth of these movements to sheep-

stealing or splinters, but to the actual evidence of the presence of the Holy Spirit, that is 

confirmed by miracles, signs and wonders.
14

 This work also provides significant insights into 

the early history of JILM which is a major player in the CM and church scene in Sierra 

Leone. 

Much further afield, many scholars have investigated the CM in other parts of Africa. 

Closer to home is Matthews Ojo‟s The End-Time Army: Charismatic Movements in Modern 

Nigeria, in which he offers analysis of the CM in Nigeria. By pointing out that the CM is a 

product of the interdenominational Evangelical student ministries, Ojo posits that today the 

Nigerian church scene cannot be adequately described without recourse to the CM which is 

its most buoyant element.
15

 Ogbu Kalu‟s African Pentecostalism: An Introduction takes the 

discussions further by assessing how, after conversion young university students went on to 

found leading Charismatic ministries across the continent, including Nigeria, Kenya and 

Malawi, among others.
16

 Allan Anderson‟s African Reformation: African Initiatives in 

Christianity in the Twentieth Century, corroborates the above thesis and adds that the newer 

Pentecostal and Charismatic churches do not only emphasize the centrality of the Holy Spirit, 

but that the movement is much more popular among the young urban élite.
17

 Besides these 

authors, Paul Gifford, Harvey Cox, Simon Coleman, Kwabena Asamoah-Gyadu, Kibutu 

Ngimbi and Ruth Marshall have also provided some insights that throw light on the current 

theologies of the CM.
18

 

Although these studies provide useful means for comparing the CM in Sierra Leone 

with what obtains elsewhere in Africa, they also show the range of opinion that presently 

exists on the interpretation of the CM in Africa among scholars. Two of these issues which 

represent different opinions among scholars deserve to be mentioned. First, even though the 

late 1970s is recognized as the period that saw the formation of the CM in Africa, scholars 

are not agreed as to whether sociological, historical and/or theological factors are responsible 

for their emergence. While Matthews Ojo and Obgu Kalu see theological reasons as 

                                                 
14

 Leslie Shyllon, Two Centuries of Christianity in an African Province of Freedom, 234. 
15

 Matthews Ojo, The End-Time Army, 97-100. 
16

 Ogbu Kalu, African Pentecostalism, 88-102. 
17

 Allan H. Anderson, African Reformation: African Initiatives in Christianity in the Twentieth Century 

(Trenton/Asmara: Africa World Press, 2001), 15-20. 
18

 See Paul Gifford, African Christianity: Its Public Role (London: Hurst & Company, 1998); Harvey 

Cox, Fire From Heaven: The Rise of Pentecostal Spirituality and the Reshaping of Religion in the Twenty-First 

Century (Cambridge, MA: Da Capo Press, 2001); Simon Coleman, The Globalization of Charismatic 

Christianity: Spreading the Gospel of Prosperity (Cambridge: Cambridge University Press, 2000); J. Kwabena 

Asamoah-Gyadu, African Charismatics: Current Developments within Independent Indigenous Pentecostal 

Churches in Ghana (Leiden: Brill, 2005); Kibutu Ngimbi, Les Nouvelles Eglises Indépendantes Africaines 

(NAIC) Un phénomèsial observe au Congo/Kinshasa et auprès de ses extensions en Europe Occidental: 

Approche historic-missiologique  PhD dissertation. (Leuven, Belgium: Evangelische Theologische Faculteit. 

2000). A somewhat different analytic approach to the CM in West Africa is Ruth Marshall‟s Political 

Spiritualities: The Pentecostal Revolution in Nigeria  (Chicago/London: The University of Chicago Press, 

2009). Situating her research from an Anthropology of Religion perspective, Marshall corroborates the central 

thesis that the CM emerged in the university revival context of the 1970s, but adds that they now purport an 

important link to the political sphere of Nigeria. 
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accounting for the formation of CMs,
19

 Simon Coleman and Paul Gifford believe that the 

impact of the socioeconomic and political context of much of West Africa, in combination 

with the influence of the American Faith Gospel preachers led to their formation.
20

 The 

second issue to be pointed out that illustrates the range of opinion over the CM is the precise 

nomenclature by which the movement is to be recognized. For instance, Allan Anderson calls 

these phenomenon Pentecostal/Charismatic churches,
21

 while Philomena Mwaura describes 

them as Neo-Pentecostal churches.
22

 Harvey Cox simply included them into the movement of 

African Independent Churches.
23

 These two issues show a lack of scholarly consensus over 

the precise nomenclature by which the CM is to be known, and thus limits a deeper 

understanding of the current nexus in the African church scene created by this accession. 

Therefore I see this challenge as inducing a resolve to conduct thorough research on the CM 

within individual African countries. 

1.6 Timeliness of the Study 

This study fills a gap in the historiography of the CM in Sierra Leone. As I have argued, the 

unavailability of research on the movement is blurring our understanding of the missiological 

contributions that the rise of the CM has brought to the church scene in that country. By 

reconstructing this history and discussing the CM's appropriation of the African themes of 

health, wealth and power, the study is positioned to extend further the boarders of knowledge 

presently available in missiology from Sierra Leone. The study does not only reappraise the 

significance of the rise of the new Christian revival in Africa as a major stream within 

Christian history and missiology, but calls for new forms of engagement with the CM in 

Sierra Leone in order to promote evangelization and consolidate the gains of the church in 

that country. 

1.7 Methodology of the Study 

The following techniques constituted the main research methods that I used to gather and 

evaluate data for the study. 

1.7.1 Charismatic church survey
24

 

From February to May 2009, I conducted a survey of 141 Charismatic churches in the 

municipality of Freetown. This research was part of a course MS113 Anthropology of 

Religion I taught at The Evangelical College of Theology. The 48 students who took part in 

this survey were enrolled in the BTh (Missions major) and BA (Peace & Conflict Studies 

major) programmes. The churches in the survey were founded between 1980 and 2009. The 

data collected was specific and includes information about the name of the founder(s) and 

                                                 
19

 See Matthews Ojo, The End-Time Army, xvii; and Ogbu Kalu, African Pentecostalism, 89. 
20

 Simon Coleman, The Globalization of Charismatic Christianity, 31-36; Paul Gifford, African 

Christianity, 39-40. 
21

 Allan Anderson, African Reformation, 15-20. 
22

 Philomena Mwaura, „African Independent Churches: Their Role and Contribution to African 

Christianity,‟ in A New Day Dawning: African Christians Living the Gospel Kwame Bediako et el ed., 

(Zoetermeer: Uitgeverij Boekencentrum, 2004), 96-101. 
23

 Harvey Cox, Fire From Heaven, 246. 
24

 For further details on the survey done by students of The Evangelical College of Theology, refer to 

Appendix 3: Survey Report of this study. 
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ministry, and the church‟s position with regards to African culture, the prosperity gospel and 

power theology. This survey provided the initial framework upon which the research corpus 

was founded.  

1.7.2 Participant observation
25

 

Having established contacts with members of the CM through my teaching at The 

Evangelical College of Theology, I was able to visit some Charismatic churches to have 

firsthand experience of how Charismatic Sunday worship services and midweek meetings are 

held. In particular, in December 2010/January 2011, June/July 2011 and December 

2011/January 2012, I made research trips to Sierra Leone where I visited the five Charismatic 

churches that are the subject of this study. I was present at the crusades, camp meetings, 

conferences and deliverance services that were held and presided over by leaders of these 

churches. The aim was to attempt to understand how ordinary members respond to the 

ministry of the Charismatic leader, and how they provide support that upholds the credibility 

of the Charismatic church in question. 

1.7.3 Interviews 

Because interviews permit deeper and fuller understanding of the attitudes of respondents,
26

 I 

held interviews and discussions with leaders of the CM, members of Charismatic churches, 

Evangelical leaders, lecturers in theology and religious studies, as well as one foreign 

missionary serving in Sierra Leone. The interviews with leaders of the five Charismatic 

Churches were digitally recorded. The approach I used was non-structured, qualitative and in-

depth interview model. This approach allowed for deeper questioning that helped to unearth 

facts that would otherwise not come out, to clarify theological assumptions that I had 

conceived through involvement in participant observation, and to chart the way forward for 

possible areas where further research will be required. The purpose for my choosing to use 

this approach was to understand the lived experience of Charismatics and the meaning they 

make of those experiences.
27

 The discussions with leaders of Evangelical churches and 

colleagues of mine who teach theology and religious studies at theological colleagues was to 

assess how far the ministry of the church has been impacted by the emergence of the CM. 

The personal stories of individual members of the CM were also collected, as they provide 

ample examples of the impact the movement has had on ordinary Charismatic Christians in 

Sierra Leone.  

1.7.4 Charismatic literature 

I collected and reviewed books, pamphlets and reports published by the five Charismatic 

churches included in this study. These primary materials include books that are published by 

Bishop Jonathan Cole,
28

 the Reverend Julius Laggah
29

 and Apostle Akintayo Sam-Jolly.
30

 I 

                                                 
25

 Refer to Appendix 2: Field Research to have an idea of the letters and set of questions that formed 

the basis of the interviews and discussions I had with the leaders of the CM. 
26

 Nancy Jean Vyhmeister, Quality Research Papers 2
nd

 Ed. (Grand Rapids: Zondervan, 2008), 161. 
27

 Irving Seidman, Interviewing as Qualitative Research: A Guide for Researchers in Education and 

the Social Sciences 3
rd

 Ed. (New York/London: Teachers College Press, 2006), 9. 
28

 Jonathan Cole, The Devil, Demons & Demonology (Freetown: New Life Publication, 1999); 

Jonathan Cole, Don’t Let Your Dreams Die! (Freetown: New Life Publication, 2001). 
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also accessed the pamphlets and reports of Pastor Francis Mambu.
31

 I was also able to collect 

the „Miracle Calendar‟ published by Evangelist Dora Dumbuya.
32

 These materials provided 

useful insights into the theological position and gifting for ministry that these leaders have 

shown. 

1.7.5 Online and electronic resources 

The CM is keen on utilizing modern communication and information technology. Thus, 

Charismatic churches have maintained a consistent presence on the internet. I visited the 

websites of Faith Healing Bible Church,
33

 Living Word of Faith Outreach Ministries 

International,
34

 Bethel World Outreach Ministries International
35

 and New Life Ministries 

International
36

 to collect information about their doctrinal and theological position, history, 

leadership and ecclesiastical structures of their churches. I also followed the facebook entries 

of the leaders, where they post pictures of their evangelistic and crusade campaigns, birthday 

and anniversary wishes to members, and even publish sermon outlines and clips.
37

 I also 

collected CDs, DVDs and Tapes produced by the Media Departments of these churches. 

1.7.6 Method for interpreting and evaluating data 

After collecting primary data, it was necessary to adopt a model by which the CM in Sierra 

Leone could be compared with others in Africa, as well as interpreted and evaluated.  As I 

have shown earlier, literature on the CM in other parts of Africa was first consulted. This 

exploration highlighted the presence of contextualization within CMs in West Africa, and 

thus called for an interpretive and evaluative model that assesses the effectiveness and critical 

nature of the contextualization that happens within the CM in Sierra Leone. Paul Hiebert‟s 

model of critical contextualization
38

 was adjudged to be most appropriate, and was used to 

interpret the CM‟s contextualization as it relates to specific issues in Sierra Leone‟s cultures 

(such as polygamy, initiation ceremonies and ancestral rituals), the prosperity gospel and 

power theology. The model pointed out specific areas where the CM can be judged to have 

                                                                                                                                                        
29

 Julius Laggah, The Path to your Destiny (Freetown: CLC Publication, 2002); Julius Laggah, 

Missions Possible (Freetown: CLC Publication, 2003). 
30

 Akintayo Sam-Jolly, Apostolic Passion and Authority (Freetown: Living Word Publication, 2007). 
31

 Francis Mambu, Prophetic Picture for 2011: Year of Total Restoration, Divine Recovery and 

Visitation (Freetown: Faith Healing Bible Church, 2011); The Fifth Ministers Church Growth Strategy & 

Renewal Conference. Conference Reports. (Freetown: Faith Healing Bible Church, 2011). 
32

 Faith Clinic Miracle Calendar 2011 (Freetown: Jesus Is Lord Ministry, 2011). 
33

 See http://www.faithhealingbiblechurch.org/site/Home.aspx. 
34

 See http://livingwordoffaith.lwfomi.co.uk/. 
35

 See http://www.bethelsierraleone.org/.  
36

 See http://newlifeint.net/index.php?option=com_content&view=article&id=10&Itemid=7. 
37

 See the Facebook entries of Rev Julius Laggah 
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38
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XII, No. 3, 287-296; Paul Hiebert, „Critical Contextualization,‟ International Bulletin of Missionary Research 
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Hiebert, Anthropological Reflections on Missiological Issues (Grand Rapids: Baker, 1994); Paul Hiebert, 

Anthropological Insights for Missionaries (Grand Rapids: Baker, 1986); Paul Hiebert, Transforming 

Worldviews (Grand Rapids: Baker, 2008); Paul Hiebert, The Gospel in Human Contexts: An Anthropological 

Exploration for Contemporary Missions (Grand Rapids: Baker, 2009). 
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shown effectiveness in its contextualization as well as identify areas where I believe critical 

contextualization has not sufficiently taken place. 

1.7.7 On God’s action in history 

On the question of God acting in history,
39

 this study follows the language used by the CM 

that ascribes activity to God in history. This should not surprise observers, because by its 

very nature, the task of sound historiography is selective.
40

 I refer to a number of issues about 

the admissibility of this approach in the writing of African church historiography. First, 

scepticism often cloud discussions in the philosophy of history about an acknowledgement 

that God is a contingently acting being in history.
41

 However, as Wolfhart Pannenberg has 

observed, I see history as not merely crucial to the faith, but as in itself God‟s revelation. The 

message of the Christian kerygma is meaningless if separated from the historical context in 

which this was given.
42

 Thus, it would be a misnomer to write African church history (and in 

particular the history of the CM) without a basis of selection, as Kenneth Latourette makes us 

understand, where such events are interpreted.
43

 Second, African traditional and religious 

philosophy regards the Supreme Being as acting in history, bringing about human and divine 

interaction.
44

 This action lends credence to man‟s ontological existence, which derives 

wholesome meaning from „God the source of all life and site of all power.‟
45

 As a movement 

that brings revival in contexts where tradition plays a major role, any historical analysis of the 

CM must seek to interface this African understanding of a Supreme Being who is believed to 

act in history. Third, members of the CM hold beliefs that clearly ascribe contingent activity 

to God, by which he is said to perform miracles, deliverance, healing and such other 

supernatural events among Charismatic believers.
46

 The fact that the thesis alludes to God‟s 

                                                 
39

 Ewald Mackay calls for a consistent philosophy of history that allows the modern historian to claim 

an interpretative freedom that augments an understanding of history in terms of human and divine interaction. 
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action in history does not mean that I take every claim of miracle and healing at face value. 

Whatever may be the thinking on the issue of God‟s action in the philosophy of history, given 

that the CM uses language reminiscent of a God who acts in history does make its use 

appropriate in a theological study on African church historiography. As such, the position of 

this writer is to re-construct the history of the CM in Sierra Leone, noting as Charismatics 

would, those activities which cohere with their understanding of God acting in history. 

1.8 Difficulties of the Study 

The following were some of the difficulties I encountered while conducting the study: First, 

there was a problem of the unavailability of original critical literature on both the history and 

theology of the CM in Sierra Leone. This severe lack of critical literature is impeding 

research on the changing church scene occasioned by the rise of the CM in that country. This 

study was only able to consult Irene John‟s chapter „Charismatics and Community,‟ 

published in John Parratt‟s A Reader in African Christian Theology
47

 and Leslie Shyllon‟s 

Two Centuries of Christianity in An African Province of Freedom,
48

 where some rather brisk 

aspects of the CM were noted. While they served as initial stimulus, these studies proved 

inadequate because they neither answered questions of the theology nor gave a correlated 

history of the CM.  

Second, there was an early element of suspicion from some Charismatic church 

leaders about the motives of the research. Even though I am an ordained pastor of the 

National Pentecostal Mission
49

 in Sierra Leone, my association with an academic institution 

appeared not to augur well in the research. I had to use my network of students to gain access 

to the leaders of the CM. Having done that, I had to send emails, make telephone calls and 

book appointments to speak with the Charismatic leaders. While I did have access to all four 

male founders, unfortunately I was not able to speak with the only female founder included in 

this study, Evangelist (Mammy) Dora Dumbuya of Jesus Is Lord Ministry. Because of this, I 

was not able to clarify some of the crucial opinions about the ministry of Mammy Dumbuya 

that many people hold in Sierra Leone. 
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A third problem I encountered in this study relates to the issue of how to properly 

conceptualize the „Narrative Theology‟
50

 of the CM. Although attempts have been made by 

some leaders of the CM to write books,
51

 most of what constitute the theology of Charismatic 

churches in Sierra Leone is still codified in the narratives of testimonies, sermons, songs and 

prayers which are part of the Christian life. It was therefore important to critically examine 

these oral forms of theologizing in order to reconstruct the theological motif that underpins 

the CM. Depending on the context and occasion, Charismatic theologies change even though 

the practices may remain the same. 

Fourth, I also had to contend with the (rather pessimistic) attitude of mainstream 

Evangelicalism
52

 towards the CM. The Evangelical perception of the CM remains one of 

suspicion and mistrust.
53

 Many Evangelical church leaders I spoke with still have the feeling 

that the CM is involved in some measure of sheep-stealing from the mainline denominations. 

This perception ignores the CM's evangelistic involvement and tends to increase competition 

and rivalry among Christian denominations in Sierra Leone. While collecting data for this 

research, I had to justify this study by using this frosty relationship (which exists between 

Evangelical and Charismatic churches), as a crucial reason why the CM needs to be studied. 

A fifth challenge is the lack of precise statistical data on the religious demography of 

Sierra Leone. Data on the exact percentages showing the religious distribution among the 

population of Sierra Leone are often disputed, and the present figures are thought to range 

from 10% to 20% for Christianity, 20% to 30% for ATR and 60% to 70% for Islam.
54

 When 

it comes to statistics on Christianity in Sierra Leone, the problem becomes even more 

complex. For instance, in a recent study published by Edinburgh University Press, Ogbu 

Kalu‟s survey of „Christianity in Western Africa 1910 – 2010‟ estimates the percentage of 
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Christians in Sierra Leone to be 12.4%.
55

 Here, because the CM is an urban phenomenon that 

is believed to be less well represented in rural areas it would be probable to assume that the 

percentages of members who identify themselves as Charismatic would be anywhere from 

3% to 4%. Even though close to a thousand worshipers may be seen in the Sunday worship 

meetings of each of the five Charismatic churches in Freetown, it would be difficult to 

conclude from there the precise number of members in the movement.  

1.9 Presuppositions that are Held 

Church historiographers have argued that without an interpretative point of view, history will 

be colourless and lifeless.
56

 In view of the fact that this study is a missio-historical analysis of 

the CM in Sierra Leone, it is important that I clarify the presuppositions that lie at the heart of 

this research. Four key issues serve as reference point for interpreting the historical and 

missiological data on the CM: 

(i) The church in Sierra Leone contributed significantly to the early diffusion of 

Christianity across West Africa 

(ii) Evangelical interdenominational evangelistic efforts and student ministries 

undertaken by Evangelical churches laid the historical background which prepared 

the ground for the formation and eventual thriving of the CM in Sierra Leone 

(iii)Christians in Sierra Leone still share some of the deep elements of that country‟s 

religious and traditional background. A church‟s ministry that does not adopt 

strategies which addresses these core needs will find it difficult to make 

significant evangelistic inroads 

(iv) By responding to the core African themes of health, wealth and power shared by 

many Christians in Sierra Leone, the CM has been most creative and effective in 

contextualizing the Christian faith to suit the needs of Christians in that country. 

1.10 My Position as Researcher 

I write as an insider who is familiar with the inner workings of the CM. I am a child of the 

Evangelical revival of the 1980s. Growing up in this period, I became a born again believer 

while attending a Scripture Union youth camp in 1989 which was held in my home town of 

Makeni, in northern Sierra Leone. Eventually I was called into the pastoral ministry at the 

National Pentecostal Mission
57

 Sierra Leone, where I served in various positions, the most 

recent being director of evangelism. Although this background would serve as an advantage, 

it also has the possibility of bringing limitations that would affect my analysis of the CM. To 

alleviate the effect of this limitation, I had to step aside from the CM in order to be able to 
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critically research the movement. I did this in two ways: the first relates to my employment as 

lecturer at The Evangelical College of Theology,
58

 which is Sierra Leone‟s only Evangelical 

theological seminary in 1997. At this college, I was able to critically examine my 

Pentecostal/Charismatic background and see how this relates to the entire Christian church in 

Sierra Leone. Second, I had to move away from examining my own Pentecostal/Charismatic 

denomination to look more critically at the five churches included in this study. This move 

was necessary because, although my church espouses Charismatic tendencies, our 

denomination has existed already for many years before the formation of the CM in the 

1980s. These actions created a critical distance that helped to mitigate the limitations I faced, 

and allowed me to proffer impartial assessments of the CM in that country. 

                                                 
58
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CHAPTER 2 

 

THE CONTEMPORARY DEBATE ABOUT THE THEOLOGY OF THE 

CHARISMATIC MOVEMENT
1
 

2.0 Introduction 

This chapter examines the literature on the contemporary debate about the theology of the 

CM that has recently emerged in Africa. In doing so, I start by giving a general overview of 

the CM, so that its‟ spiritual impulses are analyzed in relation to other similar movements in 

church history in West Africa. This will be followed by a definition of Charismatic churches, 

as well as outlining the differences between Charismatic churches and African Independent 

Churches. The chapter ends with a discussion of the main theological and missiological 

issues that have been identified with the CM in Africa. By this exploration, the chapter serves 

as a preparatory building block that links the CM in Sierra Leone with others in West Africa. 

Further, it offers the initial impetus that deepens an understanding of the contexts (religious, 

social and political) in which the rise of the CM occurred. 

2.1 Overview of the Charismatic Movement 

In recent years, it has become clear that the demographic hot spots of Christianity are no 

longer to be found in the global North that was once perceived to be the traditional home of 

Christianity, but in the global South – in Africa, Latin America and some parts of Asia 

Pacific.
2
  This new buoyancy of Christianity in the global South indicates that descriptive 

categories that linked the faith to Europe or North America no longer holds true. This is why 

Lamin Sanneh‟s comments are forthright. He attests, „Christianity has not ceased to be a 

western religion, but its future as a world religion is now being decided and shaped by the 

hands and in the minds of its non-Western adherents, who share little of the West‟s cultural 

assumptions.‟
3
 The growth of Christianity in the non-western world has attracted much 

attention, particularly because this new expression brings a nuance to Christianity that is not 

only unique to the particular context in which the faith is expressed, but has also attracted a 

very large following. 

The recognition of the southward shift of Christianity is not new in missiological 

circles. In the late 1970s, Andrew Walls noted that Christianity was in recession in the West, 
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where, especially in Europe the faith was losing adhesion, respect and influence.
4
 Following 

this, Catholic Swiss missiologist Walbert Bühlmann did not only corroborate this thesis but 

affirms further that there was a „third church‟ emerging in the South, which has significantly 

impacted the course of Catholic Church history and thus needed to be taken seriously.
5
 These 

assertions were very poignant as they led to serious attempts at studying why this was so. 

Three decades following their claims, American scholar of religion Philip Jenkins did not 

only confirm this southward shift in the centre of Christianity‟s gravity, but opines further 

that: “however partisan the interpretation of the new Christianity, however paternalistic, there 

can be no doubt that the emerging Christian world will be anchored in the southern 

continents.”
6
 But what does this growth in the number of Christians in the South actually 

mean for the global Christian faith? How can the global church fully appropriate this growth 

and turn it around for the advancement of the course of Christian missions? 

In terms of both numbers and vitality, Africa has had its fair share in the recent 

growth of Christianity, thus leading Philip Jenkins to conclude, it now appears that the 

Christianity that was born in Africa and Asia is, in our lifetimes, returning back home to 

those continents.
7
 Even though updated statistics are hard to come by, many observers have 

indicated a serious rise in the number of Christians in Africa. Todd Johnson and Kenneth 

Ross have noted that in 1910 there were 11.7 million Christians in Africa which accounted 

for 9.4% of the population on the continent. By 2010 this number had increased to 490 

million Christians accounting for 47.9% of the population.
8
 Recognising the marginal error 

that such statistics may contain, it is still generally agreed that „these figures point to a quite 

staggering expansion‟
9
 of Christianity in Africa. A unique feature of Africa‟s contribution to 

this growth consists in what has been variously described as Pentecostal, Charismatic or Neo-

charismatic Christianity. Given this scenario, Kwabena Amanor notes that Pentecostal and 

Charismatic Christianity now accounts for the largest following in Africa‟s Christianity.
10

 

While the numbers of Christians continue to grow in Africa, the lack of statistical returns 
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from Pentecostal and Charismatic churches
11

 makes it difficult to come to this conclusion. 

Where can we situate the history of the CM (especially in Africa) within this framework of 

the growth of Christianity in the global South? 

The history of the CM is usually linked with the global Pentecostal Movement. In 

spite of the historical rancour as to whether credit for the formation of modern Pentecostalism 

should lie with Charles Fox Parham or with William Joseph Seymour,
12

 it is clear that 

Pentecostalism, which began in the early 1900s, has grown to become a global movement. By 

its emphasis on the Holy Spirit, many observers believe that the Pentecostal Movement (PM) 

has inspired the birth of the CM. Both movements are believed to have been preceded by a 

desire to have a deeper or higher spiritual experience with God which was felt absent in 

mainstream denominations. The Holiness Revival of the nineteenth century had accelerated 

this desire which led to the birth of Pentecostalism. A similar desire for revival, which 

occurred sixty years later, resulted in the emergence of the CM.
13

 

Two paths are usually followed in recounting the history of the rise of the CM.
14

 The 

first path traces this history in mainline denominations. Though the visitation of the Holy 

Spirit was already common owing principally to the work of Pentecostalism, the CM in 

mainline denominations views the events of 1960 at the Episcopal St. Mark‟s Church in Van 

Nuys, California where Dennis Bennett announced to his congregation that he has had an 

encounter with the Holy Spirit which resulted in him receiving the gift of speaking in 

tongues, as the birth of the movement.
15

 Reflecting on the announcement that Passion Sunday 

morning, Bennett was convinced that the Holy Spirit was saying to him, „I‟m not asking you 

to hold the church together; I‟m asking you to tell what has happened to you! This isn‟t your 

church anyway, it belongs to Jesus!‟
16

 In obedience to this prompting, Bennett shared his 

experience with the members attending the three services that morning. This announcement 

evoked controversies at St. Mark‟s Church and culminated in the resignation of Bennett. The 

media attention which followed the story brought the CM to the full attention of many in the 

US, thereby leading to many more confessions about the baptism of the Holy Spirit. Some of 

these testimonies refer to a period that goes back much earlier than Bennett‟s admission of 

having being baptised in the Holy Spirit. 

Given this situation, Allan Anderson thinks that though Bennett‟s confession was the 

more prominent event to have defined the CM, it is preferable to consider this as a 

culmination rather than a commencement of the movement. To further back up this claim, 

Anderson refers to the formation in 1951 of the Full Gospel Business Men‟s Fellowship 
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International (FGBMFI) and the activities of David du Plessis who travelled around the world 

promoting Pentecostalism in ecumenical circles, as equally important epochs in the shaping 

of the current CM.
17

 Nonetheless, interest in Bennett‟s story and the fact that many lay people 

in traditional churches where experiencing the baptism in the Spirit and renewed vitality with 

spiritual gifts, the movement quickly spread. 

What began in a small Episcopal parish in California quickly transformed itself to 

become a movement whose influence would cut across all denominations. This was seen in 

the 1967 Charismatic Renewal which started at Duquesne University and spread to other 

Roman Catholic universities in the US
18

 and beyond until it was formally recognized by the 

Holy See in Rome as the Catholic Charismatic Renewal in 1970.
19

 After this, other 

denominations realized that it was better to keep those who had received the baptism in the 

Holy Spirit within rather than loose them to the Pentecostal Movement and CM. Hence, the 

CM was allowed some influence among Methodist, Reformed, Baptist, Lutheran and 

Presbyterian denominations.
20

 As such, it is fair enough to mention the role of Oral Roberts 

and Pat Robertson, among others, whose television programmes helped to publicize the CM 

far beyond the shores of the US.
21

 

This overview of the CM has indicated phases through which the movement 

developed. First, because many of those who testified to having been baptised by the Holy 

Spirit and who received the gift of speaking in tongues did not intend to leave their churches, 

the CM was considered a revival and renewal within established denominations. Hence, it 

was necessary to keep them within their traditional denominations. This produced a period 

where many denominations who have accepted Charismatic renewal felt it necessary to issue 

statements linking the movement to their specific denomination, or formulate policies that 

would enforce damage-control mechanisms that were intended to restore order in those 

denominations.
22

 A second phase of the movement was the development of separate 

Charismatic denominations and of independent churches, even though it was not intended to 

be so when the revival started. The best known example of such new denominations is the 

British „House Church Movement.‟
23
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There is, however, a gap in this history because it has not established a clear link 

between the global expressions of the movement and its replication in other parts of the 

world, particularly Africa. Apart from citations of how the CM came to the Republic of South 

Africa in the 1970s through the efforts of some Anglican and Baptist church ministers,
24

 the 

history of how this movement evolved into separate denominations and independent churches 

across much of West Africa has not been fully established. So, how then can we explain the 

history of the rise and development of the CM in West Africa? 

This leads me to the second path that has been taken in the historiography of the CM. 

This path regards the history of the CM as the „rise of new Charismatic churches, ministries 

and networks, outside of and unconnected to the older denominations or to the Pentecostal 

Movement.‟
25

 While there is some sort of agreement about the CM as a new church 

development in African Christianity, there has not been such agreement on the interpretation 

of the factors that are believed to have accentuated this rise and development particularly 

from Africa. 

Simon Coleman and Paul Gifford have proffered sociological interpretation as the 

defining cause that led to the formation of the CM in West Africa. Situating the rise of 

Charismatic churches within the broad socioeconomic and political context of West Africa, 

Coleman and Gifford point to the influence of American „Faith Gospel‟ prosperity preachers 

whose skilful use of the media and distribution of literature impacted the church scene and 

led to the birth of the movement.
26

 Even though they may have gone to great lengths in 

presenting their sociological thesis as a basis for understanding the formation of the CM, 

nevertheless, I wish to maintain a critical distance from their arguments. Especially for the 

church scene in West Africa, it would not be feasible to point to one factor (usually 

sociological) and make it as if that was the only explanation for the formation of the CM. I 

say this because, even before the deterioration of social and political conditions, Evangelical 

church agencies were already involved in various student ministries which resulted to the 

revival of Christianity across much of Africa. Besides, the CM is first and foremost a revival 

movement within religious communities. As such, they must be interpreted in that context 

before making any allusions to other factors associated with them. To point only to incidental 

causes is to undermine the more permanent and foundational factors that lay behind these 

movements. 

Harvey Cox sees no differences between Pentecostal and Charismatic Movements in 

Africa. This synthesis makes him come to this simple conclusion for which he is much 

quoted, „the African Independent Churches constitute the African expression of the 

worldwide Pentecostal Movement.‟
27

 Defending this assertion by alluding to their style and 

origins, Cox posits that these churches display a phenomenon that is distinctly Pentecostal. 

Even though his later comments that the spread of American Pentecostalism may have helped 

to accelerate the growth of Pentecostal and Charismatic churches in Africa, Cox has not 
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provided the historical evidence to support this claim. As I will argue later, this position is 

seriously deficient. This is because Cox has failed to recognize three issues that have 

historical, theological and sociological consequences on the current discourse on the CM in 

Africa. The first concern is historical. If as it stands, Cox‟s argument is to be sustained, one is 

left to wonder how Pentecostalism founded in 1906 could have led to the formation of 

African Independent Churches (AICs) founded in the late 19
th

 and early 20
th

 century? Cox 

seems to have ignored this historical inconsistency. The second concern has to do with 

theology. Too many differences exist between AICs, and the Pentecostal and Charismatic 

Movements in Africa to allow easy linkages among them. Third, there is a clear sociological 

difference between the Pentecostal and Charismatic Movements, in that the former emerged 

from marginalized people at the fringes of the Protestant spectrum, while the later was born 

in a middle and upper class social context right within the established denominations. As a 

consequence, Rhodian Munyenyembe, who conducted a study of the CM in Malawi and has 

carefully analyzed these differences, must be taken seriously. For his part, Munyenyembe 

argues that even though the two movements share some similarities particularly in their 

understanding of the inner workings of the Holy Spirit, yet the CM is different in history, 

sociology and theology from the Pentecostal Movement.
28

 

Matthews A. Ojo is one commentator of the CM in West Africa who has responded to 

the need to fill this gap in Charismatic church historiography. Reflecting on the Nigerian CM, 

Ojo argues that the impact of inter-denominational Evangelical organizations like Student 

Christian Movement, Christian Union and Scripture Union from the 1940s through to the 

1960s, and the entry of Pentecostalism with the emphasis of baptism in the Holy Spirit and 

speaking in tongues to Nigerian universities in the 1970s, led to the formation of independent 

Charismatic church organizations in that country.
29

 Although the unavailability of research 

from every country in West Africa where the CM has recorded huge gains may render a 

simple conclusion fluid, Ojo‟s arguments appear to be most plausible in explaining the 

connection between the global Pentecostal Movement and the CM in West Africa.  

Charismatic churches are seen to have emerged in Africa in the late 1970s and early 1980s. 

This emergence was sometimes mediated through revivals in established traditional churches, 

the impact of student ministries at institutions of higher learning,
30

 or because of precipitating 

factors.
31

 Ogbu Kalu corroborates Ojo‟s thesis when he notes that older flares of revivals that 

were taken by interdenominational agencies like Scripture Union consolidated the rise of 

CMs in Nigeria.
32

 

2.2 Defining Charismatic Churches 

A definition of the concept “Charismatic Movement” is necessary to aid our understanding of 

what constitutes a Charismatic church. As observed already, two paths are usually pursued in 
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defining the CM.
33

 First, in its early origins the CM was conceived as a revival phenomenon 

that occurs within established denominations. This was intended to bring spiritual renewal to 

these denominations. At this early formative stage, the movement comprised mainly of the 

practice of spiritual gifts, (especially those outlined by Paul in 1 Corinthians 12), baptism in 

the Holy Spirit and speaking in tongues.
34

 Many who experienced this phenomenon remained 

in their denominations. Given this background, the CM shared a common emphasis with the 

„Full Gospel‟ in the Pentecostal Movement.
35

 However, the CM is different from the 

Pentecostal Movement. What makes the CM different from the Pentecostal Movement is that 

the former does not generally insist on the initial physical evidence of speaking in tongues as 

a consequence of the baptism in the Holy Spirit.
36

 Whereas the Pentecostal Movement 

emerged from the fringes of mainline denominations and tends to withdraw from them, the 

CM arose within and wants to remain there and forge alliances with older denominations.
37

 In 

terms of their sociological composition, the PM has lower class and socioeconomically 

deprived people, while the CM comprised the highly educated urban élite.
38

 Further, the CM 

in contrast to the Pentecostal Movement uses church fathers and reformers in their preaching 

and teaching, and they are more ecumenically involved with other Christians.
39

 

Second, although the term Charismatic was originally used to describe the work of the 

Spirit in traditional denominations, because of the emergence and development of 

independent church organizations and denominations, the term has acquired another meaning. 

The CM is now understood to refer to „new Charismatic churches, ministries and networks, 

outside of and unconnected to the older denominations or to the Pentecostal Movement.‟
40

 

My use of this term CM in this study refers to those Charismatic Churches that emerged in 

and after the early 1980s. The churches are founded and governed by Africans living within 

the continent and among African migrants in the Diaspora. These churches emphasize the use 

of spiritual gifts, baptism in the Holy Spirit, tongues and experience of the totality of a new 

life found in Christ. These churches also emphasize healing, deliverance and miracles and 

encourage personal industry among their membership. Weekly worship services conducted in 

these churches are characterized by lively singing (often described as „Praise & Worship‟), 

prophecy and a corporate experience of the presence of the Holy Spirit. These churches have 

a policy of skilfully utilizing the media (print and electronic) to promote their various 

ministries. They hold consistent sessions of Bible studies, discipleship training, retreats and 
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conferences for the edification of the church. Because of the middle and upper social class 

background of the founders, these churches use what may be seen
41

 as Western languages 

(such as English, French or Portuguese) in their preaching, teaching, seminars, conferences 

and normal worship services. It is this second meaning of the CM that this study investigates. 

2.3 Differentiating Charismatic Churches from African Independent Churches 

Ever since the formation of the concept of African Independent Churches (AICs), there has 

been considerable acrimony as to whether this term is sufficiently descriptive of indigenous 

Christianity in Africa. This was because the evolving church scene in Africa was loosely 

described using a plethora of terminology, among which were included „messianic,‟ 

„separatist,‟ „millennial,‟ „syncretistic,‟ and „prophetic.‟ Following the publication of the 

work of Harold Turner and V. E. W. Hayward, who conducted a detailed research into the 

early African initiatives in Christianity these terms were however abandoned for AICs, which 

was perhaps perceived to be the most neutral.
42

 Now however, given the inadequacy of this 

terminology, the lack of scholarly consensus and the fact that there are many new churches 

that have emerged in Africa since its coinage, there are calls for the creation of a new 

terminology.
43

 

A first step in this direction is to try to ascertain the precise phases of the development 

of Africa‟s indigenous initiatives in Christianity seen so far in missiology. Allan Anderson 

sees three phases through which AICs have developed. These are (a) African/Ethiopian 

churches, which he sees as not having any specific claim to being prophetic or having special 

manifestations of the Holy Spirit; (b) Prophet-Healing/Spiritual Churches that emphasize 

spiritual power; and (c) Pentecostal/Charismatic Churches that are seen to emphasize the 

centrality of the Holy Spirit.
44

 Though useful, this analysis does not date the phases and has 

not appeared to be very representative of the current church scene in Africa. Closely related 

to Anderson‟s scheme is the typology suggested by Philomena Mwaura,
45

 who proposed 

three trajectories in the development of AICs. In that scheme, there are (a) Ethiopian 

churches which were founded in the late 19
th

 and early 20
th

 centuries as cultural protest 

against white domination in power and culture over the church; (b) Prophet founded religious 

movements established in the 1920s to the 1960s, by remarkable prophetic personalities like 

Garrick S. Braide and William Wade Harris; and (c) Neo-Pentecostal churches founded in the 

1970s that espouse holiness ethic and prosperity teaching. This scheme also has not 

established the relationship to Asuza Street nor addressed the core issues that differentiate the 

church scene in every phase described above. 

I believe that, while it is useful to have a typology by which to assess the new church 

scene in West Africa, the categories used so far have neglected historical and contextual 
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realities. Hence, Charismatic Churches are different from AICs because their historical 

background shows that they were not constituted as protest against white domination in 

mission churches.
46

 Further by taking seriously the socioeconomic, religious and cultural 

context of adherents, Charismatic churches are seeking to express the Christian faith in ways 

that are sensitive to the African Christian worldview. This makes them different and I 

describe below those characteristics that separate Charismatic Churches from AICs. 

First, the new Charismatic churches that have recently emerged in West Africa are 

“different in theology, emphasis and style from the African Independent Churches.”
47

 

Because of the need to regain their identity which was perceived to have been undermined in 

traditional missionary churches, AICs emphasized a theology that was very basic. However, 

because earlier observers based their assessment of the CM on a phenomenological basis 

rather than on the theological elements as Kalu observes, there were no differences seen in 

this new African experience of Christianity.
48

 Charismatic churches on the other hand, did 

not have to struggle with white domination in the period of their formation. Charismatic 

churches witnessed extenuating political and socioeconomic circumstances, where they had 

to contend with a post independent colonial context where poverty, bad governance and 

corruption were much too real to be ignored. Hence, the theology adopted by Charismatic 

churches proclaimed a message of radical transformation that produces wellbeing and 

prosperity which is thought to accompany faith in Jesus. This message of radical 

transformation changes the life and circumstances of those who experience it.
49

 

A second difference is that Charismatic churches are more Evangelical in their 

theology and less liturgical and that they are hostile to the perceived syncretism of many 

AICs.
50

 The road to syncretism which we saw in some AICs was based on their interpretation 

of the similarities existing between the Old Testament and some aspects of African culture 

that was not recognized by missionary Christianity.
51

 This path though on a different 

educational level, was similar to the one taken by early proponents of African Theology in 

the 1960s. Attempts by some of them to regard African Traditional Religion as African 

Christianity‟s Old Testament were severely criticised and had to be abandoned.
52

 Charismatic 

churches, however, appear very biblical and quite Evangelical in theology. They do this by 

promoting a theology of empowerment which calls for radical deliverance from forces of evil 

present in non-Christian traditions. It is not surprising to see that leaders of these churches 
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frequently use passages from the Gospels where Jesus is seen to have delivered people from 

demonic possession. They equally emphasize deliverance from the ravaging effects of 

spiritual forces thought to reside in some aspects of African tradition.
53

 Such exorcism is 

thought to offer empowerment for victory.
54

 The evangelical zest of members of Charismatic 

churches can be seen in their active involvement in the distribution of Christian literature and 

gospel tracts. They also like to display stickers on cars and door frames and wear T-Shirts 

with inscriptions of victory and prosperity, such as, „Jesus is Lord,‟ „Are you saved?,‟ „There 

is Power in the Blood of Jesus,‟ or „Unstoppable Achievers.‟
55

 

Third, the emphasis on healing and deliverance, though not new in African 

cosmology, has been given a unique place in the new Charismatic churches.
56

 This emphasis 

takes seriously the African worldview which places a high premium on the belief in the 

existence of demons and evil spirits in society, who are thought to cause all kinds of illness 

and misfortune. African tradition regards diabolic and arbitrary activities to be caused by 

witches. In the African Christian‟s understanding, the believer is not up against flesh and 

blood, but against principalities and powers of this dark age (Ephesians 6:12). To be freed 

from such influences, the believer needs to go through a process of exorcism. J. L. Olupona 

aptly sums up this practice among Charismatic churches in West Africa: 

As a result of the pervasive belief in demons, substantial time and space are devoted to the 

exorcising of the disturbing spirits. Casting out demons is normally the climax of revival 

meetings, open-air services, and private prayer meetings.
57

 

Philip Jenkins believes that healing unifies all the various expressions of the Southern 

churches. Recognizing that this is perhaps the strongest selling point for their congregations, 

Jenkins warns, “this emphasis should certainly not be seen as a compromise with paganism, 

since it is so thoroughly integrated into Christian practice, as well as with local cultures.”
58

 

The fact that healing is carried out in the name of Jesus suggest how seriously Charismatic 

churches have inculturated the gospel.
59

 

2.4 Theologies of Charismatic Churches 

In order to have a full understanding of what constitutes the theologies of Charismatic 

Churches in West Africa, it is important to clarify certain misgivings they hold against 

theology. For some Charismatic churches, theology as an academic discipline is viewed with 
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suspicion.
60

 This is because until quite recently, theology was not often perceived to have any 

benefits toward the church. Charismatic Christians believe that what is needed to be effective 

in ministry is the indwelling of the Holy Spirit, not theology. Further, Charismatic churches 

have steered clear from the recent post conservative controversies that have beset Evangelical 

theology. To this end, Charismatic churches have promoted a more practical theology that is 

deemed to have a direct bearing on the daily life experiences of believers. It is in doing so 

that Charismatic Churches have actually contextualized the gospel, in order to have that 

message address the religious, cultural, socioeconomic and political dimensions of its 

adherents. 

As a consequence, theology in the Charismatic churches is not concerned so much 

with formulating presuppositions about abstract theological concepts, as it is about addressing 

daily concerns of members. Thus, the comments of three observers, whose analysis of the 

theological practices common among Charismatic churches in West Africa, are worth 

considering. To start with, Matthews Ojo‟s assessment of Charismatic churches in Nigeria 

provides great insights into their theological framework. After careful observation, Ojo thinks 

that it is more appropriate to talk about beliefs and practices rather than theological 

formulations among Charismatic churches. Stressing that beliefs and practices cannot be fully 

separated from each other, Ojo highlights the following elements as constituting the 

theological basis of Charismatic churches. These include, the church, being born again, 

sanctification and holiness, baptism in the Holy Spirit and speaking in tongues, prosperity, 

power and wealth, restitution, evangelism and missions.
61

 These theologies are often seen in 

publications, sermons and teaching sessions that are regularly organized by leaders of these 

churches. 

Philip Jenkins‟s chapter, with the intriguing title „Coming to Terms,‟ calls for a more 

serious reflection on the implications of the southern demographic shift of Christianity. 

Particularly for Africa, Jenkins rejects the argument from Northerners who tend to believe 

that these “enthusiastic Africans (for instance) are essentially reviving the pagan practices of 

traditional society.”
62

 Having considered some theological practices of the newer churches of 

the South, Jenkins concludes, “far from inventing some new African or Korean religions that 

derive from local cultures, the rising churches usually preach a strong and even pristine 

Christian message.”
63

 Having set this parameter, Jenkins goes on to lists some of the practices 

that constitute the theologies of the rising churches. They include, but are not limited to, 

liturgy and language, law of believing, healings, spiritual warfare, Old and New 

Testaments.
64

 To this end, Jenkins calls on the global Christian church to reflect on these 

theological issues in the emerging centres of Christianity as the majority of Christians will 

soon be living in or coming from southern countries. 

Peter Hocken‟s survey of the CM traces its various mutations in all continents. In the 

analysis of the expression of the CM in Africa, Hocken opines that even though Charismatic 

churches “often call themselves Pentecostal, but many have no particular relationship with 
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the Pentecostal movement and are in effect an African version of new charismatic 

churches.”
65

 With regards their theologies, Hocken agrees that sometimes the ongoing 

evolution of the movement may result in different manifestations of theological practices. 

Nonetheless, Hocken pointed to the following elements as representing the movement‟s 

consistent characteristics. These are: focus on Jesus, love of the Bible, God speaks today, 

evangelism, awareness of evil, spiritual gifts, eschatological expectation and spiritual 

power.
66

 These characteristics show the construction of theology both within established 

denominations and in independent charismatic churches. 

This survey in effect, has provided credence to my central thesis that Charismatic 

churches have sought to contextualize the gospel beyond what existed in West Africa prior to 

their formation in the 1970s and the 1980s. This process of contextualization covers three 

areas. First, Charismatic churches have given a broad meaning to the work of the Holy Spirit 

in the life of the believer. From their interpretation of 1 Corinthians 12:8-10, Charismatic 

churches have progressed from merely speaking in tongues as initial evidence of baptism in 

the Holy Spirit, to a renewal of all the other spiritual gifts mentioned in that passage. The 

accessibility of the Holy Spirit and his providence that has endowed the church with many 

gifts has helped Charismatic churches to fulfil what they believe God is calling them into. 

Second, Charismatic churches have inculcated a new sense of power in their theological 

practices. Because these churches are “much more centrally concerned with the immediate 

workings of the supernatural,”
67

 they regard themselves as being involved in a battle against 

spiritual forces. Given the sense of being indwelled by the Holy Spirit, the Charismatic 

believer possesses power that results in healing and deliverance. This has given a new 

meaning to traditional beliefs of spiritual power. Third, by their faith based full gospel, 

Charismatic churches have emphasized a theology of prosperity that is perceived to 

capacitate the believer to prosper spiritually and materially. This theology does not only elicit 

hope, but encourages personal industry, hard work and social engagement that would 

transform societies for holistic development. 

2.5 Missiological Foundations of Charismatic Churches 

Charismatic churches have shown great interest in evangelism and missions. For Charismatic 

believers, the new sense of renewal given by the Holy Spirit usually results in the need to 

engage in purposeful and effective evangelism. Using this background, Charismatic churches 

would argue further by saying “just as Christians filled with the Spirit have a new capacity to 

speak freely to God in praise, so they have a new capacity and freedom to speak to others 

about the Lord.”
68

 Because of the indwelling of the Holy Spirit which is brought about by 

Charismatic renewal, a new sense of understanding is developed and attached to the Great 

Commission, whereby every believer is enjoined to be involved in evangelism. 
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Charismatic churches have a tendency to re-evangelise traditional mainline churches. 

This is particularly evident in what they perceive to be the meaning of being „Born Again.‟ 

Ogbu Kalu reasons that for the Nigerian case, the „Born Again‟ believers wanted to see 

revival breakthrough in their various denominations and churches, so that people can 

experience the new birth all over again. Therefore, it comes as no surprise that “the 

charismatic goals were both to re-evangelise the mainline churches as well as to win new 

souls for the kingdom.”
69

 Charismatic Christians believe that regeneration should affect all 

areas of life. Thus, through this drive to re-evangelize their denominations and churches, 

Charismatic Christians are led to firmly believe that  

The new birth is thought to set one apart from the prevalent nominal Christianity and the 

widespread permissiveness in the society. Being born again, though a spiritual experience, is 

also a social identity for those who call themselves Charismatics.
70

 

Evangelism is seen therefore as a very important and most urgent task for all Christians. It is 

through involvement in evangelistic activities that people who were once nominal Christians 

in their former churches and denominations are given opportunity to experience and live out 

the new birth. 

Roger E. Olson picks up this theme and argues that Charismatic Christians are quite 

Evangelical in their spirituality and theology. He explains,  

They believe fervently in the hallmarks of Evangelical Christianity such as conversion to 

Christ by grace through faith alone, Jesus Christ as God incarnate and Saviour of the world, 

Scripture as uniquely authoritative in all matters of faith and practice, and the importance of 

evangelism and missions.
71

 

The last phrase in the quote from Olson is very important for Charismatic Christians. 

Particularly for the stress they lay on evangelism and missions, Charismatic churches have 

been active in local, national and international missions both in Africa and other parts of the 

world especially in Europe and North America.
72

 In respect to local missions, Charismatic 

churches have sought to evangelize their nations by presenting the message of the gospel to 

people in their neighbourhood. National evangelism and missions have targeted areas of their 

respective countries where the presence of biblical Christianity is minimal or has not had 

much impact since Christianity was introduced there in colonial times. International missions 

to other nations in Africa have been successful. This is usually done through crusades and 

conferences. In terms of planting Charismatic churches in Europe
73

 or North America,
74

 their 
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efforts are presently directed towards members of the African Diaspora in those nations. The 

churches planted do not only provide African migrants with a space for spiritual renewal, but 

also with a means to help in identity construction. The commitment of Charismatic churches 

to international missions is seen in the names they have adopted for their churches and 

ministries. Usually, the adjective „international‟ is added to their name, to suggest that they 

are not only aware of, but are actively involved in global missions. 

What are the methods that constitute such evangelistic and missionary strategies that 

have been adopted by Charismatic churches in Africa? There have been various 

methodologies adopted in evangelism. Allan Anderson sums them up in this way: 

Methods employed ... include door-to-door evangelism, “cottage meetings” held in the homes 

of inquirers, preaching in trains, buses, on street corners and at places of public concourse, and 

“tent crusades”, both large and small, held all over the continent.
75

 

Another phenomenon has also been the use of stickers placed on car bumpers, door frames, 

office drawers and public places. These stickers have specific messages that are addressed to 

the saved constituency who are provided spiritual encouragement and motivation. Examples 

include, „Unstoppable Achievers,‟ „I Am a Stranger to Failure,‟ and „Abraham‟s Blessings 

are Mine.‟
76

 The messages written on these stickers are very much concerned about 

prosperity and consciously seek to dissociate themselves from any form of regression and 

failure. There are other stickers addressed to the unsaved who are expected to be evangelized 

through reading them. They include „Are you Saved?‟ „There is Power in the Blood,‟ and 

„Jesus is the Answer.‟ Quite recently, some of the more established Charismatic Churches 

across West Africa have adopted a very aggressive public relations campaign, using the 

media.
77

 These campaigns utilize radio and television to broadcast live worship services and 

conventions, publication and distribution of doctrinal teaching and now social networking 

sites on the internet for evangelistic purposes. 

2.6 Conclusion  

Gradually, the CM is becoming a key factor that is poised to determine the course that West 

African Christianity will take. Emerging from the centre of mainstream churches in the West 

over half a century ago, the CM has become a global phenomenon. Increasingly, the revival it 
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is mediating is continuing to attract the young urban élite. The literature analysis has shown 

that in West Africa, CMs have developed into independent churches that are purportedly 

showing serious commitment to global missions. It is clear that the efforts of Evangelical 

churches and interdenominational student ministries led to the birth of the movement in the 

late 1970s and early 1980s. When it emerged, the CM did not only broaden the understanding 

of the Holy Spirit, but was quick to adopt the themes of health, wealth and power into its 

strategy for church and pastoral ministry. Through its commitment to purposeful global 

missions, Charismatic churches have been planted in the countries where the movement was 

founded, in other African countries and much further afield. These strategic approaches 

seemed to position the CM to imbibe a new sense of contextualization that is proving relevant 

to the needs of the young urban African Christian élite. Therefore, this general overview of 

the CM in West Africa provides a basis for the examination of how the CM was founded in 

Sierra Leone. It is to this history that I now turn the attention of this study. 
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CHAPTER 3 

 

HISTORICAL BACKGROUND AND DEVELOPMENT, RELIGIOUS PRACTICES 

AND CURRENT ISSUES IN THE CHARISMATIC MOVEMENT IN SIERRA 

LEONE 

3.0 Introduction 

I noted in this study that the CM is conceived as both a revival phenomenon that brings 

spiritual renewal to traditional mainline denominations and an independent expression of 

churches, ministries and network outside of and unconnected to mainline denominations or to 

the Pentecostal Movement.
1
 According to James Packer, through revival “God makes old 

things new, giving new power to law and gospel and new spiritual awareness to those whose 

hearts and conscience had been blind, hard and cold. Revival thus animates or reanimates 

churches and Christian groups to make a spiritual and moral impact on communities.”
2
 As 

such, the history of the CM must first be interpreted against the background of the religious 

factors that help to mediate that revival, before considering other factors (such as political 

and social) which may have played a role in its establishment and growth. 

In this chapter, I investigate the specific history of the religious factors that are 

believed to lie behind the emergence of the CM in Sierra Leone. In doing so, I carefully 

examine the CM‟s emergence from the 1980s and explore the particular historical 

development of five Charismatic Churches that are major players in the CM in Sierra Leone. 

Further, the religious practices which define the CM will be discussed in light of the 

movement‟s Charismatic spirituality. The chapter ends with a discussion of the current issues 

within the CM. This final section assesses the movement‟s local missionary involvement in 

urban slum, among the rural poor and in Muslim populations; and discuss how the CM‟s 

effort to forge cooperation at national and international levels and their skilful use of media 

technologies wield influence on the landscape of Charismatic Christianity in Sierra Leone. A 

sociological profiling of the characteristics of Sierra Leone‟s young urban élite brings the 

arguments of the chapter to a summation. 

The length of this chapter points to its place and explains the central thrust upon 

which the subsequent narrative of the study is to be seen. This chapter expands further the 

matrix of Charismatic church practices that hold the grid upon which the evaluations of the 

CM in Sierra Leone are to follow. In it, I offer the reader a point of reference from which to 

begin to understand the broad context of the CM and its preference for designing and 

propagating messages of prosperity and power intended to reach a particular segment of 

Sierra Leone‟s urban society. By this measure, this chapter functions as a lynch-pin that 

opens up the ministry practices of the CM. 
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3.1 Historical Background of the Charismatic Movement 

The history of the spread of Christianity to Sierra Leone (which is considered the first 

Protestant mission field in tropical Africa)
3
 and the role played by this former British colony 

in the diffusion of Christianity across West Africa is well documented.
4
 After the founding of 

the Province of Freedom
5
 in 1791 as a bastion for the resettlement of freed slaves,

6
 Freetown 

became a major hub for missionary, educational and economic activity in West Africa. The 

„Committee on the Black Poor‟ set up by the British parliament to oversee this repatriation, 

comprised Evangelical anti-slave trade campaigners some of whom were members of the 

Clapham sect.
7
 This group established the Sierra Leone Company which envisaged the 

Province of Freedom to be a Christian experiment where freed slaves will be put to the 

productive use of the land and allowed to eventually seek self determination.
8
 It was to this 

place that four groups of freed slaves – the black poor,
9
 Nova Scotians,

10
 Maroons

11
 and Re-

captives
12

 – were resettled, trained and eventually dispersed to other parts of British 

controlled West Africa. Of these groups, the Re-captives who later became the Krio of Sierra 

Leone are the single most important factor that profoundly impacted early African 

Christianity and missions in West Africa.
13

  

The Re-captives‟ excellence in education and Christianity was gallantly manifested in 

Samuel Adjai Crowther, who educated at Fourah Bay College,
14

 „returned to pioneer a 
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missionary enterprise among his own people, and became the first black bishop of the 

Anglican Communion.‟
15

 In the CMS
16

 Niger mission, Sierra Leone supplied the all-African 

breed of missionaries needed to advance the cause of Christian missions. Slowly, the 

Province of Freedom began to penetrate the rest of West Africa with pastors, missionaries, 

catechists and evangelists, as well as civil servants who worked in the colonial administration 

of other British colonies.
17

 Thus, the Re-captives whom Lamin Sanneh described as the 

„concentrated potential of Africa‟s population resource‟ were returning to their home 

countries with a „new burden of Christian responsibility towards the rest of the continent.‟
18

 

Today, Christianity is again re-inventing itself in Sierra Leone with the founding and 

development of independent churches, ministries and networks that clearly espouse a 

Charismatic spirituality. However unlike the early history of Christianity, this later church 

development within Christianity in Sierra Leone has not received any detailed analysis or 

critical study. This problem is not only unique to Sierra Leone, but is common in other parts 

of the world where, because the CM is seen as a recent arrival on the church scene, much 

scholarly research has not yet been done on the movement.
19

 

The CM in Sierra Leone owes much of its existence to the revival and church renewal 

efforts of Evangelical para-church organizations and later Charismatic developments in the 

church scene in Sierra Leone. Though some of these para-church organizations only started 

working in Sierra Leone in the late 1970s, or shortly thereafter, others have had a much 

longer history of missionary involvement in the Sierra Leone church scene. These moves, 

which were intended to mediate spiritual revival, were not designed to lead to the formation 

of new churches. Rather, these efforts were intended to strengthen and reawaken the ministry 

of those churches that were already in existence, but whose ministry impact was perceived to 

be less effective. I examine below some of these revival efforts that were taken by key para-

church organizations that planted the seeds that led to the birth of the Charismatic Movement 

in Sierra Leone. 

                                                 
15

 Jehu Hanciles, Euthanasia of a Mission, 7; Andrew Walls, The Missionary Movement in Christian 

History, 104-105; and Lamin Sanneh, West African Christianity, 75-76. For a biography of Bishop Crowther, 

see Jesse Page, The Black Bishop: Samuel Adjai Crowther (London: Hodder & Stoughton, 1908); Jeanne 

Decorvet and Emmanuel Oladipo, Samuel Adjayi Crowther: The Miracle of Grace (Lagos: CSS Bookshops ltd., 

2006). 
16

 The Church Missionary Society (CMS) was founded on Friday 12 April 1799 as the Society for 

Missions to Africa and the East by sixteen Evangelical clergymen and nine laymen in the upper room of the 

Castle and Falcon Inn, Aldergste Street in London. The expressed purpose of the CMS was „that it is a duty 

highly incumbent upon every Christian to endeavour to propagate the knowledge of the Gospel among the 

Heathen.‟ In 1813, it adopted the name CMS. See, Eugene Stock, The History of the Church Missionary Society, 

69; Jehu Hanciles, Euthanasia of a Mission, 13; and Kenneth Latourette, A History of Christianity, 1033. For a 

comprehensive history of the CMS see, Jocelyn Murray, Proclaim the Good News: A Short History of the 

Church Missionary Society (London: Hodder and Stoughton, 1985); Kevin Ward, „Taking Stock: The Church 

Missionary Society and Its Historians,‟ in Kevin Ward and Brain Stanley eds., The Church Missionary Society 

and World Christianity, 1799-1999 (Grand Rapids/Cambridge: Eerdmans, 2000).  
17

 J. D. Allen, The Evangelicals: The Story of a Great Christian Movement (Grand Rapids: Baker, 

1989), 59; Adrian Hastings, A History of African Christianity 1950-1975, (Cambridge: Cambridge University 

Press, 1979), 40.  
18

 Lamin Sanneh, West African Christianity, 73. 
19

 See Peter Hocken, The Challenges of the Pentecostal, Charismatic and Messianic Jewish Religious 

Movements, 30-31. 



  - 33 - 

 

 

3.1.1 EFSL’s New Life For All campaign 

The Evangelical Fellowship of Sierra Leone (EFSL) was founded on the 24
th

 August 1959 by 

five denominations: Missionary Church of Africa, United Brethren in Christ, Assemblies of 

God, United Pentecostal Mission and Wesleyan Church of Sierra Leone.
20

 The declared 

purpose for which EFSL was established was to provide a forum of fellowship among 

Evangelicals that would result in the upholding of biblical truth, advancing systematic Bible 

study and discipleship among member bodies, advancing the course of evangelism across 

Sierra Leone, the training of national Evangelical church workers and engaging in social 

ministry that would contribute to national development.
21

 This purpose meant that leaders of 

churches and para-church organizations who sought membership with EFSL were not only 

expected to agree with these aims, but must also in addition, take concrete steps to participate 

in evangelism and church planting across Sierra Leone. As will be made clear later, the quest 

for upholding Evangelical tenets was seen as being hampered by the perceived liberal 

tendencies common in other church organizations in Sierra Leone.
22

  

A unique feature that lay at the background of the formation of EFSL, were the events 

taking place across colonial Africa that were beginning to impact churches. The early 1950s 

were marked by the apparent entry of what was perceived as liberal theologies to the national 

church scene in Sierra Leone. This liberalism promoted teaching that challenged the core 

foundations of the Christian faith. Some of the most noted theological controversies included, 

among others, the denial of the deity of Christ and his virgin birth. These discussions 

dominated debates of several conferences held by the United Christian Council, now renamed 

Council of Churches in Sierra Leone (CCSL) that had been in existence since 1924.
23

 This 

led to the fear that such discussions threaten to undo the very organic unity of the Protestant 

churches for which the United Christian Council was founded. As a consequence, in one of 

the conference sessions, “Bishop Horstead suggested that the debate be put aside indefinitely 

and at the same time, those of like faith or conviction could find a forum to establish a 

solution to the existing problem.”
24

 This call given by Bishop Horstead
25

 during the United 

Christian Council‟s annual general conference of 1959 held in the southern city of Bo was 

supported by conservative Evangelical leaders. Following that meeting, several consultations 
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were held among Evangelical missionaries and national church leaders to chart the way 

forward. These consultations resolved that a separate meeting for Bible believing churches be 

summoned in the town of Bumpeh to further discuss the idea of forming an organization that 

would take seriously the task of national evangelism. At the Bumpeh meeting held in 1959 

EFSL was born, as an organization for Evangelicals that would defend biblical truth and 

promote evangelism.
26

 

From its simple beginnings with five founding members, EFSL was incorporated in 

1977 and subsequently received the status of a Christian Non Governmental Organization 

(NGO). As a Christian NGO, EFSL actively participates as a leading member in the Sierra 

Leone Association of Non Governmental Organizations, the body created by the government 

to regulate and monitor the activities of NGOs. During the rebel war, EFSL implemented 

programmes that supported the needs of refugees, internally displaced persons, amputees and 

other victims of the war. EFSL presently collaborates with local and international partners to 

implement socioeconomic development programmes across Sierra Leone. The membership 

of EFSL has grown through the years to include 48 church denominations, para-church 

organizations and individuals. In 1968, EFSL sought and received membership with the 

World Evangelical Alliance.
27

 This was a great step in the history of EFSL, as it became the 

first African Evangelical Fellowship to hold membership with the World Evangelical 

Alliance. In 1970, EFSL sought and received membership with the Association of 

Evangelicals in Africa.
28

  

Given the fears that precipitated the formation of EFSL, the New Life for All (NLFA) 

campaign was accepted and launched in the southern city of Bo in 1967 as a programme that 

would help the churches continue with the task of evangelism.
29

 Before this programme of 

evangelism was accepted, church leaders held a one-day seminar where the merits of the 
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campaign as a useful model for national evangelism were discussed. Having ascertained that 

the campaign would “promote church unity and provide a forum where churches can 

cooperate for the evangelisation of Sierra Leone,”
30

 NLFA was adopted as the official 

programme of evangelism to be implemented by EFSL through partnership with its member 

churches. This decision marked an important step in EFSL‟s cooperation with national and 

international evangelists who came later to engage in evangelism. In one of its position 

papers developed much later, EFSL uses this campaign to note that “the task of evangelising 

Sierra Leone is the prime responsibility of the national church that would need training, 

encouragement and facilitation from our experienced brothers within the international family 

of God.”
31

  This has remained the position of EFSL on evangelism. 

Following the adoption of this programme of evangelism, EFSL appointed Rev Paul 

Dekker,
32

 a Wesleyan missionary who was believed to have passion for church growth and 

evangelism to lead NLFA as its first General Secretary. Dekker served in this capacity, 

mobilizing the churches for national evangelism until the end of his missionary term in Sierra 

Leone. Because of the momentum in NLFA generated by Dekker, EFSL did not want the 

vision of evangelism enshrined in that programme to die. So, a replacement was sought in the 

person of Rev Dr Joseph Sedu Mans.
33

 This appointment opened a new chapter in the 

campaign that extended further the task of national evangelism. 

The leadership of Pa Mans, the first national evangelical leader brought further 

successes to NLFA. Before coming to serve as General Secretary, Pa Mans worked as a 

Wesleyan pastor, founding or pioneering major churches in the Wesleyan denomination in 

Makeni, Kamakwie and other major towns in the Northern Province of Sierra Leone, which 

was a stronghold of the Wesleyan church, (see map in Appendix 1 for location of towns). 

Under his leadership, Pa Mans facilitated the establishment of the Christian Literature 
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Crusade bookshop for the distribution of good evangelical literature on evangelism at 

affordable costs. 

Pa Mans also recruited many pastors and young people, whom he eventually 

appointed regional representatives for the campaign. Rev Dr Billy K Simbo (now retired 

Bishop) of the United Brethren in Christ Church was appointed to coordinate the crusades 

and evangelistic activities of the campaign in Freetown. Rev Dr Sylvanus Valcarcel (now 

retired Principal of The Evangelical College of Theology) was recruited to coordinate 

evangelistic activities among students of the Government Boys Secondary School in the 

northern town of Magburaka. In most of the crusades organized by NLFA, Pa Mans solicited 

cooperation from the music ministry of Youth For Christ and Scripture Union, whose musical 

performances attracted many people – especially the young – and led to their conversion. 

These young converts later became leaders in the evangelical movement in Sierra Leone. 

It can be argued that, because of the resilience shown by Pa Mans in contacting 

almost every existing denomination, many churches were planted in every major town across 

Sierra Leone.
34

 By 1974, the campaign had seen so much growth that it was necessary to re-

direct attention to restructuring EFSL, the parent body, so that the same growth that had 

occurred in the NLFA could also affect EFSL. The training programmes conducted for 

church leaders, ministers and laity alike on evangelism and church growth, proved very 

useful in this transition. The drive to restructure EFSL that was started in the late 1970 was 

slowed in the 1980s. However, by the 1990s, and with the outbreak of the brutal rebel war 

with many social issues affecting Sierra Leone, “EFSL developed from just a movement that 

was almost static without a visible identity, to an organization that is vibrant, dynamic and 

responsive to the needs of its member bodies, and the society at large.”
35

 

Among the new departments established by the re-constituted EFSL was one that 

dealt specifically with the task of evangelism and church growth. This department, named 

“Evangelism and Church Ministries,” aims to work with “EFSL member bodies and the 

entire body of Christ for the evangelisation of the unsaved, nurture of the believers in Christ 

and the equipping of the saints for service unto the Lord.”
36

 Taking a leaf from NLFA‟s 

successes, the Evangelism & Church Ministries Department periodically organizes Travelling 

Bible Schools (for pastors serving in rural areas of Sierra Leone), Teachers Conference (to 

train Christian teachers on methods of evangelism in schools), Students‟ Missions Outreach 

Programmes (so that university students can serve on short term mission trips to unreached 

areas of Sierra Leone), Jesus Film Campaigns, Church Planting Seminars and Church 

Development Projects. Thus, the Evangelism and Church Ministries Department has 

continued to model its evangelistic programmes along the lines of those that were earlier 

adopted by NLFA. 

Three benefits that impacted the churches in the 1970s and sowed the seeds for 

Charismatic renewal can be cited. First, NLFA promoted collaboration in the task of 

evangelism that was not common prior to its adoption in 1967. This meant that those 
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Evangelical missionary denominations operating in Sierra Leone had to collaborate with each 

other, rather than compete in the territories where they operated. Later, Evangelicals were 

also willing to collaborate with the newer Pentecostal and Charismatic churches in organizing 

crusades in major cities across Sierra Leone. This collaboration has been aptly expressed in 

the EFSL motto, „Unity is Strength,‟ by which they attest “although we often fit into God‟s 

plan in different ways, we are committed to finding the strength that comes from our unity of 

purpose.”
37

  

Second, NLFA served as a bridge, where cooperation between churches and para-

church organizations was initiated. The para-church, considered a Christian faith-based 

organization that works outside of and across denominations to engage in social welfare and 

evangelism (among others), and therefore usually perceived as independent of church 

oversight, needed to be seen as collaborating with churches to promote evangelism.
38

 

Third, the launch of the Christian Literature Crusade (CLC) Bookshop has also 

contributed significantly to Charismatic Church growth, even though CLC was not a 

Charismatic organization. At present, the CLC Bookshop has expanded its ministry from 

distributing devotional materials produced mainly from overseas, to publishing books written 

by Charismatic church leaders in Sierra Leone.
39

 This medium has made the materials of 

Charismatic church leaders accessible to the wider Christian public. Thus, while CLC 

remains non partisan and tries to maintain confessional neutrality, the organization is still 

open to much that is Charismatic in Sierra Leonean Christianity. 

3.1.2 Scripture Union Sierra Leone
40

 

Scripture Union (SU) was founded in England in 1867 by Josiah Spiers as a Bible reading 

club for children. Spears got the vision to begin ministry among English children after 

attending a seminar organized by an American missionary Rev Edward Payson Hammond. 

At that seminar, Spiers was amazed to hear that „Children can accept Jesus Christ as Lord and 

Saviour and can be saved.‟ This understanding propelled in him the desire to begin a ministry 

that would teach children Bible stories and memorization of scripture verses so that they can 

be saved. However, because it was not common to have a meeting for children in England 

outside the church approved Sunday school structure this group took the name “Children 

Special Service Mission” (CSSM) and met annually with children to share Bible stories. The 

group grew and became Scripture Union.
41
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English professors who came to the Province of Freedom as lecturers at Fourah Bay 

College, and had had contacts with SU in England, brought this movement to Sierra Leone in 

1884. At this early stage, SU was organized as a support ministry for children and youth 

within the churches. This is why the first SU group to be set up in Sierra Leone was 

constituted at Christ Church, in the Anglican Diocese of Freetown located at Pademba Road. 

From Christ Church, SU continued to distribute Daily Bible Reading Cards to students and 

sought to establish SU groups in other schools and at Fourah Bay College. SU had generated 

much interest in their Daily Reading Bible Cards. Thus, given the interest already generated 

by the Bible Reading Cards and following wide consultations with key stake holders, Bishop 

Taylor-Smith took employed Mr. William Smith (fondly called „Bible Smith‟) as the first full 

time staff of SUSL in 1900.
42

 „Bible Smith‟ served in this capacity until his death in 1927. 

This sad event brought a temporary halt to the operations of SU in Sierra Leone, where much 

of its activities remained dormant. 

In 1961, the Sierra Leone committee of SU was reconstituted and Dr Daniel Jonah 

was appointed chairman. However, this move though significant, did not bring the much 

needed impact to SU. This trend was to continue until 1970, when Bill Roberts a British 

missionary took over SUSL.
43

 Bill Roberts initially took up assignment as missionary to 

SUSL from SU England for only one year but ended up serving much longer than was 

initially anticipated. Under his leadership, the vision of SU was revived. That vision is “to 

make God‟s good news known to children, young people and families, and to encourage 

people of all ages to meet God daily through Bible reading and prayer so that they may, (a) 

come to personal faith in our Lord Jesus Christ; (b) grow in Christian maturity; and (c) 

become both committed church members and servants of a world in need.”
44

 Following this 

aim, and having a firsthand experience of the conversion of many young people in Nigeria 

during the civil war, Bill Roberts toured every region of Sierra Leone, organizing camps for 

children and youth and providing leadership seminars for leaders. He worked at both schools 

and colleges, where he introduced Small Group Bible Studies and provided a forum for 

leadership development among university students. This pattern of Bible study and camp 

meetings which bore the marks of Charismatic spirituality was later picked up by the 

churches in Sierra Leone. 

Bill Roberts held discipleship training sessions with many young people, encouraging 

them to read the Bible daily. Two of his student disciples, who took over from him when he 

retired from SUSL in 1985 were Abraham Sesay (1985 – 1990) and Donald Manley (1990 – 

2010). The present National Director of SU who took over in 2011 is Kpandei P. J. Tucker. 

SUSL presently has the following five core ministry directions: (a) Children‟s ministry, (b) 
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Youth ministry, (c) Bible and prayer ministry, (d) Pilgrims Ministry, and (e) HIV/AIDS and 

Life Skills. SU, working through area committees and teams of volunteers, operates across 

Sierra Leone in the North/Kono Region, Western Region and South/East Region. 

SUSL‟s contribution towards promoting the revival of Christianity in Sierra Leone in 

the 1970s and 80s and creating circumstances favourable for the formation of the CM is as 

follows: First, the ardent desire of Bill Roberts to evangelize and disciple young people 

contributed towards the building of Evangelical Christianity in Sierra Leone. Through 

SUSL‟s involvement in children and youth ministry at schools, many young people were 

converted. These new converts were led through systematic discipleship training sessions in 

the national children‟s and youth camps, where they were led to growth in Christian maturity 

and to becoming committed church members. This commitment led to the wider 

acknowledgement that through the dynamic enthusiasm of the SU Committee and several key 

volunteers, SUSL gave solid Christian foundation to many who are now respected Christian 

leaders and pastors in almost every  Protestant denomination and ministry that exists 

today.
45

 Two examples include: Rev Aiah Foday-Khabenji, who was one of the early youth 

that Bill Roberts led to faith in Christ. Following his conversion in 1970, Rev Foday-

Khabenji lived with Bill Roberts in the SU house in Freetown where he grew through 

Christian discipleship and went on to serve EFSL as General Secretary from 1995 – 2009. In 

2009, the Central Executive Committee of the Association of Evangelicals in Africa elected 

him to the position of General Secretary for that organization. Through this Rev Foday-

Khabenji is now serving Evangelicals in Africa as General Secretary of AEA from its Nairobi 

office. The second example is Donald C Osman, who following his conversion in the early 

1980s through attending the annual SUSL youth camp went on to serve Youth For Christ 

Sierra Leone as Director. In 1985 – 1990 Donald Osman served as regional coordinator for 

Youth For Christ Africa, and since 2003 he is Vice President and International Ministry 

Director of the global Youth for Christ movement with headquarters in the US. 

Second, the idea of camp meetings which is a common practice in the CM had its 

origin from the work of SUSL. Through collaboration with many protestant denominations in 

Sierra Leone, SUSL organized annual camp meetings for youth and children, where 

conversions were reported. SUSL invites guest speakers, who are often respected Evangelical 

church leaders from Sierra Leone or overseas, to serve as Bible expositors for the five days of 

the camp meeting. During these camp meetings, young people participate in systematic Bible 

study based on a theme. The prayer and counselling sessions that were held are reported to 

have resulted in many conversions.
46

 Charismatic churches have also taken up and re-branded 

this idea of camp meetings. At such camp meetings, sessions of Bible teaching
47

 are carried 

out by guest speakers who have been invited from other countries either in West Africa (such 

as Liberia, Nigeria or Ghana) or from further afield, (like the US or the UK). Through these 

sessions of ministration by the charismatically gifted visiting preachers, many conversions, 

deliverance, healing and other forms of miracles have been reported. These reported miracles 
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serve to increase the public profile of the particular Charismatic church and its leader, and 

imbibes a desire that inspires members to attend the next camp meeting that the church plans 

to organize in future. 

Third, SUSL‟s daily devotional materials – Daily Guide (used by adults) and Daily 

Power (used by youth) and Today with God (used by primary school children) – were and 

still remain important tools for personal and family daily devotions across Sierra Leone.
48

 

Having a Bible verse with a short exhortation and prayer guide, Christian families as well as 

individual believers have had their spiritual lives enriched by reading through these 

devotional materials. Christians who work in the same offices can often be heard discussing 

the topic on the devotional materials they read the previous morning. Today, using the same 

approach, leaders of the CM also publish daily devotional materials, books, motivational 

phrases and other resources that they distribute among their urban élite members. Members of 

these churches proudly display such materials, especially stickers with motivational phrases, 

on the rear windscreen of their cars or at office doorframes. They also discuss among 

themselves the new strategies their leader has shared in those devotional materials of how to 

prosper or fight against witchcraft manipulation.  

3.1.3 Sierra Leone Fellowship of Evangelical Students
49

 

The Sierra Leone Fellowship of Evangelical Students (SLEFES) came into being in 1982, 

after years of prayer and reflection by some staff of Scripture Union, university professors 

who were Christians and students of the four constituent colleges of the University of Sierra 

Leone. Before this time, SLEFES existed under the umbrella of the Pan African Fellowship 

of Evangelical Students, a member of the International Fellowship of Evangelical Students 

(IFES). Back in those days, Matthew Brima notes, the work of student ministries at 

universities was coordinated by only one staff who supervised all the English speaking 

countries of West Africa. However, when in 1982, the various Bible Study groups (later 

renamed Christian Union Groups) operating in four college campuses across Sierra Leone 

were perceived to have grown, the need to consolidate these ministries into an independent 

home grown body was conceived. This led to the founding of SLEFES. From that early 

formative stage, SLEFES became a member of the Pan African Fellowship of Evangelical 

Students and the International Fellowship of Evangelical Students.
50

 

As a member of IFES, SLEFES exists to engage the university and other tertiary 

institutions with the good news of Jesus Christ. To translate this aim into concrete steps, 

SLEFES adopted five core values which have guided the establishment and operations of 

Christian Union groups constituted in university and college campuses. These are 

Evangelism, Training, Discipleship, Missions and Church Planting. Through the facilitation 

of SLEFES staff, the Christian Union groups created on college campuses trains and exposes 

students to assume leadership in their respective groups and eventually in their churches. 
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SLEFES desires to capacitate university students by contributing to the revival of churches, 

and leading then on short and long term missionary trips. 

The short term missions‟ trip code-named „Operation Faith in Action‟ is implemented 

through collaboration with partner organizations who are interested in evangelism. This 

programme gives students first-hand missionary experience. In 2005, SLEFES collaborated 

with EFSL to send 40 students on short term missions‟ trip to the towns of Lunsar and 

Kamakwie in the Northern and Bonth and Moyamba in the Southern Province of Sierra 

Leone. The aim was “to send Christian students as short-term missionaries to unreached areas 

of Sierra Leone to work with pastors/evangelists in gospel destitute areas to carryout 

evangelism and disciple new converts.”
51

 In 2010, a total of 105 students went on a short 

term missions‟ trip to Kabala, a town located in the far north of Sierra Leone, where they 

participated in teaching at Loma Secondary and Kabala Secondary Schools, and doing chores 

of community services like cleaning public places.
52

 

Those students who, after participating in the short term missions‟ trips, became 

convinced that they would like to dedicate their time in service for the Lord were asked to 

consider committing themselves to the long term missions‟ programme named „Kingdom 

Service.‟ The „Kingdom Service‟ programme of SLEFES recruits university graduates who 

have had a short term missionary experience, to go to rural communities of need where they 

spend between one and two years, using their gifts to impact communities. Kingdom servants 

are not paid a salary by SLEFES. On the mission field, Kingdom servants use their gifts, 

skills and university qualifications to earn a living and support their missionary endeavours in 

those rural areas. Through this programme, several churches were revived and a number of 

new churches founded.
53

 Before they are commissioned to undertake long-term missionary 

service, kingdom servants are provided basic training in methods of school and rural 

evangelism, church leadership and insights into the cultural background of the communities 

where they will serve. The sessions of training organized in collaboration with EFSL helped 
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to improve their abilities and led to the strengthening of the churches in areas where they 

served.  

SLEFES has contributed to the revival of Christianity, and in particular, the formation 

of Charismatic Churches, in two areas. First, by collaborating with other organizations 

involved in evangelism (such as EFSL and SUSL), SLEFES has ensured that revival spreads 

across all levels of Sierra Leonean society. In secondary schools, SLEFES cooperates with 

SUSL to help evangelize and disciple young people across Sierra Leone through its 

university students‟ short term missions programme. When these young people who have had 

contacts with SUSL complete secondary school and enter the university they also proceed to 

be active members of SLEFES. Through its programme of short term missionary trips, 

SLEFES collaborates with EFSL to help strengthen local churches in rural areas of Sierra 

Leone.  

Second, the work of SLEFES at university and college campuses has had a direct 

impact on the further strengthening of the CM. This has led students who were involved in 

SLEFES activities at university campuses to either found new or help revive existing 

Charismatic Churches. One example of such impact is the Reverend Julius Laggah, who, 

coming into contact with SLEFES while at college, went on to lead his church – Bethel 

World Outreach Ministries International in Freetown. Under his leadership, this church has 

recorded phenomenal growth and has established several branches across Sierra Leone.  

3.1.4 Youth With A Mission
54

 

Youth With A Mission (YWAM) founded by Loren Cunningham in 1960 in the United 

States,
55

 came to Sierra Leone to help the church address problems of underdevelopment and 

the needs created by the outbreak of the brutal rebel war of the 1990s. As an international 

movement of Christians from many denominations, YWAM is dedicated to serving Jesus 

Christ throughout the world. This organization of Christians from many denominations had a 

strikingly Pentecostal beginning (given that Loren Cunningham was a member of the 

Assembly of God church) and continues to exhibit clear Pentecostal and Charismatic piety in 

its ministry areas. The work of YWAM is done through involvement in three core ministry 

priority areas, these are: evangelism, training and mercy ministries. The mercy ministries of 

YWAM which operate through „Mercy Ships‟ that sail across the world bringing free 

healthcare and community development programmes to the nations, was the initial point of 

contact with Sierra Leone. 

In 1992, “Mercy Ships,” the main arm of YWAM‟s mercy ministries, came to Sierra 

Leone to work with churches in their effort to address the needs created by the war. Mercy 

Ships carried out its mandate through involvement in community development projects in 

deprived and poverty stricken slums across Freetown. At these slum settlements, Mercy Ships 

helped to improve water supply and sanitation facilities, provided income generating schemes 

for women, and built primary schools that offer free education to children. 
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Mercy Ships at the Queen Elizabeth II Quay in Freetown, July 2011 

 

The ship also had a hospital on board with a well equipped operating theatre, where free 

surgical and medical services were offered to amputees, war victims and other critically ill 

patients. As the medical programme of Mercy Ships grew, there was not enough space 

onboard the ship to house the ever growing medical and surgical needs of war victims. So a 

field hospital was established in the town of Waterloo in the western rural area of Sierra 

Leone where orthopaedic and surgical services for amputees and war wounded victims were 

provided to the community. Since 1992, Mercy Ships has returned periodically to Sierra 

Leone (in 1998, 2000, 2003, 2005 and 2011) to offer short term medical services and engage 

in relief and community development among poor rural communities. These programmes 

were always carried out through collaborating with churches in Sierra Leone. 

The successes of these interventions led to a re-think of the ministry strategy adopted 

by YWAM and Mercy Ships in Sierra Leone. This led to the introduction of discipleship 

programmes for youth that offer training in evangelism and church planting. This change led 

to the establishment of the Evening Discipleship Programme, with a curriculum that provided 

basic training on relationship with God.
56

 The Evening Discipleship Programme was held in 

the evening at specific locations in churches across Freetown. The training which lasted for a 

couple of months involves theoretical and practical components. Participants who 

successfully completed the training sessions were encouraged to return to their churches and 

support evangelism and church planting. However, because some of these participants felt 

that their churches were slow in incorporating their enthusiasm for evangelism, they left and 

founded their own churches.
57

 These churches have grown today to become Charismatic 
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fellowships and ministries. In recent years, the ministry of YWAM and Mercy Ships have 

separated, with each ministry working independently from the other. At present, YWAM is 

based in the town of Waterloo, outside Freetown and is directed by a team of volunteers 

under the supervision of a national director, James Conteh. Mercy Ships is based at the 

Queen Elizabeth II Quay in Freetown, where it offers medical services to the public under the 

supervision of Grant MacLean, International Programmes Director. 

3.1.5 Freetown Bible Training Centre 

The Freetown Bible Training Centre (FBTC) was founded in 1990 by American Charismatic 

missionaries Russ and Wendy Tatro. The Tatros received missionary training at Kenneth 

Hagin‟s Rhema Bible Training Centre in Tulsa, Oklahoma. At this school they were not only 

exposed to but were also influenced by the Charismatic teaching of that Bible School. After 

this training, they served briefly as missionaries in Guatemala and Liberia where they 

established the Monrovia Bible Training Centre. Their missionary service to Liberia was 

short lived due to the civil war that plagued that country, forcing foreign nationals to either 

withdraw or relocate their operation to safer neighbouring countries. This experience of 

running a Bible school proved to be useful for the later efforts of the Tatros that led to the 

establishment of FBTC soon after their re-location to Sierra Leone in 1990. The relocation to 

Sierra Leone and the opening of FBTC provided the Tatros a clear opportunity to deepen the 

philosophy that was to guide subsequent Bible Training Centres. Returning home to the US 

in 1993, after having seen what they believe was the Lord‟s transformation of FBTC into a 

major hub for Bible training, the Tatros were led to open a missionary service agency named 

„Living Word Missions.‟ That agency coordinated the activities of all the Bible Training 

Centres established around the world. Upon their return to the US, the task of leading FBTC 

was reallocated to Lionel Betts (1993 – 1998) and, Donald and Josephine Bessman (1998 – 

present). FBTC has made important achievements over the years since its formation. The 

school has not only grown from one campus at the Vine Memorial Baptist School for Girls to 

several campuses in Freetown, but has also extended into other towns across Sierra Leone, 

like the Kono Bible Training Centre and Kenema Bible Training Centre in the Eastern 

Province of Sierra Leone, among others.
58

 Leslie Shyllon, a close observer of FBTC, 

corroborates with this assessment and observes that this growth has seen a very colourful 

graduation ceremony that is organized annually by FBTC.
59
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Russ Tatro teaching in one of the first classes of FBTC in Freetown (1990) 

The strength of FBTC lies in its ability to clearly communicate a vision of Bible training that 

resonates very well with the sensibilities of Sierra Leonean Christianity in particular and  the 

African worldview in general. This is seen in the threefold purpose for which the Living 

Word Missions‟ Bible Training Centres are established. In every city where Bible Training 

Centres are established, the purpose is to (a) meet the spiritual needs in a nation through 

engaging in evangelism, making disciples and equipping ministry gifts; (b) accelerate divine 

action, training and the move of God in a nation; and (c) bring about doctrinal order and unity 

in the Body of Christ.
60

  

FBTC works on a three year curriculum where students who are admitted and 

successfully complete the prescribed courses receive a Diploma in Ministerial Training after 

two years. Those students who have clear evidence and a sense of pastoral calling are 

encouraged to proceed to the third year of training. Upon successfully completing the third 

year, an Advanced Diploma in Ministerial Training is awarded to them. This certification 

usually qualifies one to enter the pastoral ministry. As a discipleship training school, 

admission into FBTC does not require the completion of secondary school. Prospective 

students have to be recommended by their pastors and subscribe to the statement of faith as 

well as pay the necessary charges. The curriculum of FBTC includes courses that address the 

particular needs of Sierra Leonean Christians. The academic year is divided into four terms 

where students complete a set of courses to proceed to the next year. The courses on the 

curriculum shown in Appendix 5, have a clear Charismatic inclination and address issues of 

healing, deliverance from demonic possession, the Holy Spirit and how to prosper as a 

believer. These themes which were at the centre of the formation of FBTC have become 

characteristic of the CM. Final examinations require only a True or False answer and can be 

taken in oral or written format at the end of every term. There is no doubt today that from the 

1990s onwards, FBTC‟s influence has been the single most important factor that has led to 

the formation of many churches in the CM in Sierra Leone. Three reasons may help explain 

this claim.   

First, when FBTC was established in 1990, it quickly became the training ground for 

many Charismatic church leaders. The reason was, many of the earlier Charismatic church 

leaders chose not to attend the more formal and academic level theological training 

institutions because they sensed that these institutions had different spirituality from theirs.
61
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This action did not come as a surprise because Charismatic Church leaders have often viewed 

theological education with suspicion and scepticism.
62

 The common argument they proffer is 

that what qualifies one for pastoral leadership in the church are not to be found in the 

intellectual abilities or ministerial skills of the leader, but on his/her spirituality and call as a 

servant of God.
63

 Thus, because Charismatic church leaders saw in FBTC a good blend 

between spirituality and call, they were willing to enrol for ministerial training in that centre. 

After graduating from FBTC, they went on to found their own Bible training institutions and 

schools of ministry.
64

 As one would expect, the schools of ministry they founded were 

modelled after the pattern of FBTC. This served as a means of replicating the training and 

ministry direction of FBTC. 

Second, in its more than 20 years of existence, FBTC has shown a determined effort 

to relate biblical concepts to issues of African culture that have undermined Christianity in 

Sierra Leone. For instance, one of the courses on the curriculum, Blood Covenant,
65

 calls for 

a radical severing of all traditional African blood covenants so that believers can be free to 

live the abundant life that Jesus gives them. They have also taken time to offer spiritual 

explanation to events that characterize the daily life experiences of believers. To the African 

who sees no distinction between the secular and spiritual areas of life, such synthesis found a 

common ground upon which this teaching thrived.
66

 Hence, African Christians believe that 

what happens in the physical realm originates from and has a definite relationship with what 

happens in the spiritual realm. This synthesis has become very popular among Charismatic 

Christians because it is quite appealing to the African mindset that regards witches and 

demons to be the root cause of all calamities they face in society. 

Third, FBTC became one of the main forums from which the teaching of the 

prosperity gospel was first popularized across Sierra Leone. Using James E. Saunders‟ book 

Wealth Transfer: Provisioning the Harvest, FBTC urges students to be “prepared for the 

great transfer of the wealth of the earth into our hands to promote the gospel.”
67

 Given the 

background of endemic poverty and the gruesome atrocities committed during the rebel war 

of the 1990s, the prosperity gospel was seen to inspire hope for a better future that 

accompanies faith. Prosperity gospel became a hall mark of the new Christianity that was 

spread by graduates of FBTC. Their influence is not only felt in those churches that are 

distinctly Charismatic, but slowly, certain currents of FBTC‟s teaching are beginning to enter 

and reshape the ministry of traditional missionary churches across Sierra Leone. 
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3.2 Development of Major Charismatic Churches 

Researchers have suggested a paradigm through which Charismatic churches have developed 

in much of Africa.
 68

 Klaus Fiedler who has done research on the Charismatic and Pentecostal 

Movements in Malawi, has analyzed this pattern of formation.
69

 From that analysis we find 

the following stages. First, there is the interdenominational stage, where specialized student 

ministries provide the space for appropriating new theological teaching and spiritual 

experiences. Second, there is the fellowship stage, where those Christians who have 

experienced the manifestation of the Holy Spirit form themselves into groups for prayer and 

Bible study. Third, the ministry stage formed around a leading charismatic figure, whose 

peculiar gift attracts a following. The fourth is the Charismatic church stage, which happens 

when a group decides to meet on Sunday mornings and administers the sacraments. The fifth 

is the church split or split off stage, where churches are formed because of divisions 

occurring in established denominations. These stages do not happen successively. 

As we shall see in our analysis of the development of major charismatic churches in 

Sierra Leone, Klaus Fiedler‟s typology does have a clear application to that situation. In 

particular, the first three stages of Fiedler‟s typology find direct application in the 

development of three of the Charismatic churches we analyze below.
70

 However, the other 

two Charismatic churches have not followed Fiedler‟s typology. This is because the churches 

were founded as a result of deliberate evangelistic activities implemented by the pioneers.
71

 

Sierra Leone has not seen any major split among denominations that has led to the formation 

of Charismatic churches. The churches included in this study continue to be major players in 

the CM in Sierra Leone.  

3.2.1 Faith Healing Bible Church
72

 

The Faith Healing Bible Church
73

 was founded on July 26, 1987 by Pastor Francis A M 

Mambu. Growing up in the 1980s when Sierra Leone was progressively degenerating into 

economic and political meltdown, Pastor Mambu was led to faith in the Lord Jesus. After his 

conversion, he began to receive special promptings by the Lord, urging him to the conviction 

that his people also need to be saved. From this early beginning, it became clear to him that 

the Lord wanted Sierra Leone and the nations to be saved, and that he was calling and 

preparing him for this task. In 1987, Pastor Mambu responded to this prompting and began a 

Bible Study Fellowship at No 34 John Street in the central business district of Freetown. This 

fellowship continued to grow, with evidence of miracles, signs and wonders accompanying 

the meetings of believers, just as Mark 16:17-18 affirms. Thus, Faith Healing believes that 
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one can organize any programme even without money. The only requirement is a faith that is 

as small as a mustard seed and it will be done to them (Matthew 17:20).  

From this earlier stage, Pastor Mambu dedicated much of his time to identifying and 

training leaders and deploying them to the task of church planting. This action quickly paid 

off. As the fellowship could no longer be housed at John Street, the growing congregation 

moved to the Government Model Secondary School Hall, where they immediately started to 

meet on Sundays. This move transformed the ministry from a group of believers meeting for 

Bible study and prayer to a fully constituted church. With the problems associated in moving 

from place to place, Faith Healing challenged itself to raise funds and acquire property of 

their own to launch their building project. Further, Faith Healing also had a calling to acquire 

a camp ground where leaders and members of their church across Sierra Leone can assemble 

on an annual basis for prayer, worship, healing and instruction in the word. This national 

camp ground was acquired in 1994 at Grafton, a settlement outside Freetown. This has 

become the destination of Faith Healing where combined services, training sessions for 

leaders and other important events in the life of the church are held. By 2006, the first phase 

of the Central Church building was completed and Faith Healing relocated to this building.  

Faith Healing realized that it was not just enough to preach about salvation, but that 

efforts must be made to address the socioeconomic and development needs of its members 

and of Sierra Leone as a whole. Thus, the church launched the Faith Healing Development 

Organization and sought the cooperation of partner organizations to help them respond 

appropriately to the development needs of Sierra Leone. For instance, the Faith Healing 

Development Organization has cooperated with „Bread and Water for Africa‟ to engage in 

various development projects across Sierra Leone. Through this cooperation, Faith Healing 

“is working to bring about sustainable growth and development for so many people in Sierra 

Leone through the provision of health care facilities, agriculture, schools and vocational and 

technical institutions.”
74

 This involvement has helped to improve the public profile of Faith 

Healing, making it a church that is holistic in its ministry approach. 

The national organizational and leadership structure of Faith Healing is led by Pastor 

Mambu, who serves as Founder & General Overseer. He provides leadership through a team 

of pastors who are serving as District Overseers in the twelve districts of Sierra Leone.  Every 

year, the Founder & General Overseer and the team of District Overseers meet for a church 

planting and strategic planning seminar. At these meetings, they plan new directions that are 

to be taken to further improve evangelism and church planting as well as promote 

socioeconomic development in poorer areas across Sierra Leone. The leadership has also, 

since 2002 conducted crusades in the entire twelve districts headquarter towns where Faith 

Healing has a presence.
75

 

Faith Healing has not only planted churches in every district headquarter town in 

Sierra Leone, but the ministry has a clear missionary calling for the nations. Using Sierra 

Leone migrants and other of African descent as contact points, Faith Healing has planted 
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churches in Canada and the USA. Closer to home, Faith Healing has planted churches in 

Liberia, Guinea Bissau and Nigeria. To ensure that the pastoral needs of overseas churches 

are met, Pastor Mambu goes for periodic visits to countries where Faith Healing has a 

presence, conducting healing and miracle crusades, and encouraging the brethren to stand 

firm in the faith. To keep in touch with church members in Sierra Leone and overseas, Pastor 

Mambu issues an annual pastoral letter where he offers a prophetic look for the year ahead. In 

his most recent pastoral letter issued for 2011, he declares,  

Welcome to the New Year 2011 in Jesus name. Now this isn‟t just another year, it is a year of 

TOTAL RESTORATION, DIVINE RECOVERY AND VISITATION. Fold up the ugly past, 

lift up your eyes in faith and behold the defeat. Failures, uncertainty will give way to 

restoration, recovery and healing of the Lord.
76

 

This declaration is followed by a specific proclamation about areas in the life of individuals, 

the church and the nations that God will use to bring about restoration, divine recovery and 

visitation. It also contains predictions about troubling events that will visit the nations on 

account of the operations of evil forces and the prevalence of sin. And finally, Pastor Mambu 

issues a list of suggested prayer points to his members and other faithful believers that they 

can use in their prayer times. The belief is that when they pray over these points with faith 

and extreme seriousness, and confess the power of such prayers over their lives, they are 

assured of victory in all areas of their lives. Like the woman who had to suffer a terrible 

haemorrhage before her encounter with Jesus Christ, Faith Healing believes that if believers 

respond in faith, their circumstances will be made whole (Mark 5:34).  

3.2.2 Living Word of Faith Outreach Ministries International
77

 

The Living Word of Faith Outreach Ministries International
78

 was founded by a group of 

young people in 1988 under the name „Living Word of Faith Bible Church.‟ These young 

people who had been members of the Evangel AOG Church at Murray Town in the west end 

of Freetown, that was pastured by Ernest J O King,
79

 had experienced a revival that led them 

to meet regularly for prayer and Bible studies. Experiencing a revival from these sessions, 

some of these young people even opted to discontinue their university education to pursue a 

fulltime career in pastoral ministry. However, because the church had experienced a schism, 

the authorities were not fully convinced about their intensions. They were therefore 

suspended from the church. Considering this suspension as persecution for their faith, these 

young people were resolute that the dream of having a consistent Bible Study Fellowship that 

would eventually become a church should not die. This led them to move to a classroom at a 

women‟s institute where they continued to meet regularly. It was at this time that Akintayo 

Sam-Jolly, having recently converted while serving as an Anglican chorister, joined the group 

to engage in serious Bible Study and prayer. 
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Needing pastoral support and guidance, the founding members requested the services 

of a Ghanaian pastor Rev Richard Shaka who provided leadership for this group and led them 

to launch Living Word in 1988. Shortly thereafter, the pastor left for Ghana, where he 

remained until he passed away. Other people served the church as pastors, but because their 

ministry was transitory, their impact on the church was short lived. The young church was 

again left without a pastor. The group now turned to one of their own, Akintayo Sam-Jolly, 

who himself had just completed his secondary school education, asking him to lead the 

church. This was a time of personal crises for Akintayo Sam-Jolly. He was not only facing 

persecution from his family for accepting Jesus Christ and declaring himself to be „Born 

Again,‟ but had no prior pastoral training to lead the church at this critical point.  

Apostle Sam-Jolly assumed pastoral leadership of Living Word in 1991. Working 

assiduously with the team of founding members, while seeking training at FBTC, the church 

started to grow. Apostle Sam-Jolly describes how God has guided his leadership at Living 

Word. He attests, “in 1993, by divine mandate the vision having been amplified in his heart, 

he launched the ministry as Living Word of Faith Outreach Ministries International.”
80

 

Akintayo Sam-Jolly became General Overseer of Living Word, taking the title „Apostle.‟ 

Under his leadership, Living Word moved from the women‟s institute to the property 

acquired by the church at Victoria Street in Freetown. At present, Living Word is constructing 

an ultra modern structure that will house its headquarters, central church and offices. Part of 

the building is now being used for its weekly worship services and other meetings. Living 

Word has grown to fourteen branches in Sierra Leone.   

Using Sierra Leonean migrants overseas as contacts, Living Word became involved in 

global missions. This led to establishment of churches in London (UK), Banjul, Gambia and 

Conakry in the Republic of Guinea. Apostle Sam-Jolly conducts foreign missionary tours to 

strengthen the fellowships and raise support for his pastoral and missionary activities in 

Sierra Leone. 

Having as its motto „We preach and teach the word of faith‟ (Romans 10:8), Living 

Word sees its mission as “Reaching the unsaved with the gospel of Jesus Christ, with a view 

of planting churches nationally and internationally, aiding the development of the whole man 

(spirit, soul and body) and producing a people that would fulfil their God-given purpose in 

life.”
81

 In this way, Living Word believes that this mandate calls the ministry to engage in 

faithful service for this generation according to the will of God. This is done through 

organizing crusades, conferences, revivals, camp meetings, and seminars; taking part in 

distributing relief and promoting socioeconomic development, and presenting radio and 

television programmes. All of these measures are intended to reach the lost for Christ at all 

cost.  
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3.2.3 Jesus Is Lord Ministries
82

 

Until 1989, the landscape of Sierra Leone‟s Pentecostal and Charismatic Christianity was 

male dominated. However, when Jesus Is Lord Ministries (JILM) was founded by Evangelist 

Mrs Dora Dumbuya in 1989, the patriarchy that was a characteristic feature of the Pentecostal 

and Charismatic Movement in Sierra Leone changed. „Mammy Dumbuya,‟
83

 who was 

married to a senior commissioned officer and lawyer of the Republic of Sierra Leone Armed 

Forces, began in early 1988 to organize Bible Study and prayer meetings for children in her 

home at the Wilberforce Army Barracks. In a couple of months, this prayer group grew to 

include a sizable number of young people and women that it became impossible for it to 

continue meeting in her home. Mammy Dumbuya requested permission from the army 

authorities to use the Army Chapel, where the number incredibly multiplied, especially as the 

Lord began to confirm her call by cases of healing and deliverance that occurred in those 

meetings. The prayer group, which she named „Jesus Is Lord Ministry,‟ continued to increase 

rapidly. Thus, by 1990, JILM acquired as freehold from the government of Sierra Leone a 

piece of land at Tower Hill in Freetown where the building project was launched. By 1995, 

the modern building was completed, dedicated and opened for worship. This structure houses 

offices and the Faith Clinic. This magnificent building at Tower Hill overlooking Freetown 

has a simple welcoming message, which reads „Expect a Miracle.‟ 

 

 
Jesus Is Lord Ministries, Tower Hill, Freetown 

 

At this time, a personal tragedy struck Mammy Dumbuya. Her husband, Lieutenant Colonel 

Kawuta Dumbuya along with other high ranking officers in the Sierra Leone Army and 

Police were implicated in a coup plot and accused of wanting to topple the then military 

regime. Tried in obscurity, they were hastily executed by the military government of Captain 

Valentine E M Strasser, without any recourse to the legal process or any respect for their 

human rights. This tragedy really shook Mammy Dumbuya who was reported as having 

predicted that such saga was set to occur to her husband. However, rather than putting a halt 

to her ministry, this personal tragedy emboldened her resolve to continue with her healing 
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and deliverance crusades among the large following that had associated themselves with her 

ministry. The pace of growth at JILM continued even after this tragedy, forcing observers 

who had accused her of sheep stealing to rethink their claims. Leslie Shyllon, an 

ecclesiastical historian and lecturer at Fourah Bay College, University of Sierra Leone 

reacted to these claims by commenting: 

It is no longer a matter of comfort to attribute the fast growth of this church by stating that 

their technique was merely that of proselytizing from the mainline denominational churches, 

because there is much evidence of their winning real converts from both other faiths and non 

faith categories.
84

 

JILM has developed consistent sessions of prayer and healing ministry which have made the 

church a place where people come for healing. JILM has thriving weekly activities, including 

the Sunday worship service from 10am to 3pm. Tuesdays are set aside as special prayer 

watch for women at 4pm. Wednesdays are dedicated to sessions of Bible study that meet at 

4pm. There are two events that are held every Friday – a miracle and revival service from 

10am to 2:30pm, and the faith clinic which meets from 2:30pm to 7pm. The faith clinic is 

especially important for the ministry of JILM because it was set up to pray alongside barren 

women, pregnant women whose cases are complicated and breastfeeding mothers whose 

children have medical deformities believed to have been caused by demons.  

Apart from the weekly programmes of JILM, the church also organizes annual events 

that attract very large crowds. JILM is involved in the distribution of food and non-food items 

to the poor, feeding homeless children on Christmas day, and engaging in beach evangelism. 

Through these social ministry events organized by JILM, Mammy Dumbuya has impacted 

the lives of many people across Sierra Leone, as well as those living overseas. Mammy 

Dumbuya works through a team of pastors and seasoned counsellors who help coordinate the 

activities of the ministry. Though she is the Founder and General Overseer of JILM, Mammy 

Dumbuya would prefer to be simply called „Sister Dora Dumbuya.‟ 

In terms of involvement in overseas missions, JILM has a presence through the 

network of prayer groups they have established among Sierra Leonean migrants and others of 

African descent in Australia, Norway, the United Kingdom and the United States, among 

others. Through these groups, people living in the diaspora submit their prayer requests 

directly to Mammy Dumbuya who prays over the telephone for them. Periodically, Mammy 

Dumbuya makes pastoral visits overseas, conducting healing and miracle crusades. Over the 

years JILM has distributed annually miracle calendars and audio cassettes of her sermons and 

prayer ministration.  

JILM‟s contribution to the development of Charismatic Christianity in Sierra Leone is 

well noted. In an article published by Awareness Times, Sylvia Blyden a journalist and key 

player in the media in Sierra Leone wrote about the contribution of women in the public 

sphere. On Mammy Dumbuya and JILM, she has this to say, 

On the religious front, Sierra Leonean women have also led brilliant pursuits in the promotion 

of their individual religions. Who can today talk about the Christian Religion in Sierra Leone 

and fail to mention the name Dora Dumbuya of the Jesus Is Lord Ministries? Mrs. Dora 
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Dumbuya virtually single handedly converted tens of thousands of Sierra Leoneans to the 

Christian faith in the last century and in this 21
st
 Century where she is still one of the leading 

beacons of the Christian faith in Sierra Leone.
85

  

In recognition of her astute contribution to the development of Christianity and the promotion 

of the common good for ordinary citizens, President Ahmed Tejan Kabbah gave Mammy 

Dumbuya a national medal of honour. The insignia, The Order of the Rokel was presented to 

Mammy Dumbuya on April 27, 2007, during celebrations marking Sierra Leone‟s 46
th

 

Independence Anniversary. 

3.2.4 Bethel World Outreach Ministries International
86

 

Bethel World Outreach Ministries International
87

 was founded in Sierra Leone on October 4, 

1992. The foundation of Bethel came about when the security situation in the Republic of 

Liberia deteriorated, forcing the closure of many church and missionary activities in that 

country. One of the churches in Liberia whose ministries were affected by the rebel 

insurrection was Bethel Liberia. In 1992, torn between insecurity and listening to the voice of 

the Lord for involvement in foreign missionary service, Bethel Church in Liberia sent a 

missionary Rev Musa Kofeh to Sierra Leone to explore the possibility of founding a branch 

of their ministry in that country. At the same time, Bethel Liberia had students who had 

relocated to Freetown to complete their studies at the newly founded FBTC. Even though the 

sad episode of war was also set to hit Sierra Leone throughout the 1990s, Rev Musa Kofeh 

who came (initially to complete his studies at FBTC) was able to team up with enthusiastic 

young men, including Julius K Laggah a young convert who has just completed secondary 

school and was enrolled for studies at FBTC. Together with these young people, Julius 

Laggah led the evangelism team which was the precursor to Bethel. 

 

 
Bethel Cathedral of Praise, Circular Road, Freetown 

 

The evangelistic outreach that was conducted proved to be very successful as many people 

made confessions for Christ. This led to the establishment of home cell groups which met for 
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three months, providing training in discipleship for these new converts. Julius Laggah, whose 

role had by now changed from evangelism team leader to the official interpreter for the 

Liberian missionary, was deeply involved throughout this process. Shortly thereafter, Bethel 

was launched at Circular Road in Freetown. With the threat of the rebel war looming on 

Freetown which was still relatively safer than other cities and towns in the interior of Sierra 

Leone, Julius Laggah was entrusted with the leadership of Bethel at a time when the socio-

political situation was taking a nose dive plunge for the worse. Seeking further pastoral 

training at Evangel Bible College where he came in contact with SLEFES, Julius Laggah was 

ordained and commissioned as full time National Overseer of Bethel. This ordination was 

done by the presiding Bishop of the Bethel Churches – Bishop Darlington Johnson – and a 

number of other church leaders from Sierra Leone. 

Following his commissioning and under the leadership of Julius Laggah, Bethel was 

able to surmount the challenges of a city at war to launch a massive building project which 

was completed and opened for worship with the name „Bethel Cathedral of Praise.‟ Further, 

Bethel introduced aggressive programmes of evangelism which have seen twenty two 

churches founded across Sierra Leone. This is done with a view to fulfil the primary aim of 

Bethel. The mission statement of Bethel states that the church is a 

Word based, Spirit filled, Non Profit and Non Governmental Organization that is committed 

to reaching the world with the Gospel of our Lord Jesus Christ. Our primary goal is to saturate 

the entire nation of Sierra Leone with vibrant Churches, Schools and Hospitals as the need 

will arise.
88

  

Furthermore, Bethel has opened a school of ministry that offers pastoral training. Julius 

Laggah cooperates with the presiding Bishop of Bethel World Outreach Ministries 

International based in the US to organize crusades, camp meetings and seminars in Sierra 

Leone. In addition, Bethel sponsors three weekly radio programmes – Bethel Hour, Good 

Morning Holy Spirit and Destiny Broadcast. Bethel also contributes its quota to the 

socioeconomic development and post war recovery efforts of Sierra Leone. This is done 

through constructing borehole water wells which provides clean drinking water for deprived 

communities. Bethel has built primary schools to cater for the educational needs of less 

fortunate children. Bethel also seeks to make its presence felt by participating in ecumenical 

dialogue across Sierra Leone. In this respect, Bethel was a founding member of the 

Pentecostal Fellowship of Sierra Leone, and is still participating in the activities of that 

fellowship. 

On the overseas missionary front, Bethel is part of a global fellowship of Bethel 

churches presided over by US based Bishop Darlington Johnson.
89

 Because of the exemplary 

leadership shown by Rev Julius Laggah which resulted in the rapid growth of Bethel, the 
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presiding bishop of Bethel‟s global family appointed him to the position of International 

Executive Director. This role has expanded his pastoral responsibility. It also meant that he 

was to coordinate the activities of churches founded in other places in the world where Bethel 

either has a presence, or is considering undertaking a missionary venture. The position 

requires lots of international travelling, where he organises leadership seminars, conferences 

and revival services for the Bethel churches. The findings that he gathers from his overseas 

tours and the recommendations ensuing thereof are reported to the presiding bishop for 

further action. Through this approach to leadership, a relational network is built in the global 

Bethel family of churches. 

3.2.5 New Life Ministries International
90

 

The New Life Ministries International
91

 was founded on June 13, 1993 by Bishop Jonathan 

Archibald Cole.  Unlike the other churches that were founded by people resident in Sierra 

Leone, the vision to found New Life was conceived outside Sierra Leone. In 1992, Bishop 

Cole who had lived in Liberia throughout the 1980s attended a church growth conference 

organized by Pastor William F. Kumuyi‟s Deeper Life Bible Church in Oyobo, Nigeria. The 

Church Growth Conference which brought together an estimated 12,000 African pastors from 

many denominations and churches across the continent had speakers from Deeper Life as 

well as from leading voices in global missiology, including Luis Bush
92

 and Peter Wagner.
93

 

The conference which had as its theme „AD 2000 and Beyond Vision‟ was called to discusses 

the strategies that were urgently needed to be adopted by the African church in order to 

complete the Great Commission requirement for world evangelism.
94

 The AD 2000 & 

Beyond Movement is a global, informal network of Christian missionary agencies, 

denominations, churches and individuals committed to world evangelisation.
95

 

At this conference, Bishop Cole sensed clearly that the Lord was calling him to return 

back home to Sierra Leone, after many years of living away. It became clear as he attended 
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the conference sessions that the Lord was speaking to him to return home and begin a 

ministry in the eastern district of the municipality of Freetown. In December 1992, Bishop 

Cole returned home and headed to the eastern district of Freetown. From January to May 

1993, Bishop Cole, armed with the church growth principles he has acquired at the 

conference and from prior training, conducted a survey of the eastern district of Freetown. 

From that survey, Bishop Cole was able to learn more about the area demographics, assessing 

the needs of the people living in the area where he was to plant the church.  

Having received firsthand information about the status of the eastern district of the 

municipality of Freetown from his survey, Bishop Cole organized a crusade from 10 to 12 

June 1993 at the East End Municipal Primary School sports field. Many people attended the 

crusade. On Sunday June 13, 1993 the church was launched under the name New Life 

Ministries International. New Life was founded with eight adult and seven children attending 

the first service held in a classroom.
96

 From this small beginning, New Life has grown to 56 

churches across Sierra Leone. 

Very early in its foundation, Bishop Cole was able to integrate his core gifting of 

deliverance and healing with a commitment to teaching the infallible, unchanging and eternal 

word of God. This blend gave New Life a new perspective that allowed the ministry to 

flourish even in the hard times of the 1990s. To this end, the motto „Take the sword of the 

Spirit which is the word of God,‟ has guided New Life’s approach to ministry. The leadership 

of the church is guided by Bishop Cole and his wife Rev Mrs Irene Cole, who serve as 

Founders and General Overseers. Bishop Cole provides general administrative oversight for 

New Life’s operations in Sierra Leone and overseas, while his wife Rev Mrs Irene Cole serves 

as the leader of the Women‟s Department. Under their supervision are a team of pastors who 

serve in the various districts where New Life has been established. The hall mark of these 

pastors is an unflinching and unwavering reverence and loyalty for the leadership. New Life 

organizes annually a „Spiritual Warfare Conference‟ which brings together Sierra Leoneans 

from different backgrounds, churches and denominations. New Life also has a Bible Institute 

and School of Deliverance and Demonology, where training in deliverance is offered to both 

laity and clergy. As a founding member of the Pentecostal Fellowship of Sierra Leone, New 

Life is actively participating in the programmes and activities of that organization. Bishop 

Cole was elected President of the Pentecostal Fellowship of Sierra Leone on October 4, 2010. 

In 1999, with the increasing number of displaced persons and casualties from the 

rebel war, New Life established the New Life Development Services to help respond to these 

needs. With registration as a Christian NGO, the New Life Development Services worked in 

close collaboration with reputable national and international relief and development 

organizations to implement reintegration programmes for ex-combatants and ex-child 

soldiers.
97

 This department has also established four primary and secondary schools. 
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New Life has a clear call to foreign missions. This is partly because, having lived 

outside of Sierra Leone, Bishop Cole realizes that it is important in ministry to have an 

international network of friends for mutual support and enrichment. New Life has therefore 

established a presence in Monrovia, Liberia and Banjul, Gambia. In the UK, New Life has 

established two churches in London. Quite recently, New Life also established a church in the 

state of Maryland in the US. Bishop Cole and his wife conduct periodic visits overseas to 

help strengthen these churches by hosting crusades, and deliverance and healing conferences. 

3.3 Charismatic Religious Practices
98

 

There are a number of religious practices that have been identified with the CM in Sierra 

Leone. These practices
99

 have not only set Charismatic churches apart from other Christian 

denominations in Sierra Leone, but they have also shown how seriously Charismatic 

churches have taken the local cultural context in perspective. Further, these practices show 

the extent to which Charismatic churches are willing to apply Holy Scripture to bear on the 

existential needs of their members in their specific cultural context.  

3.3.1 Sunday worship liturgy 

Liturgy is usually understood as a formal and ordered act according to which public Christian 

worship services are to be conducted.
100

 This definition implies order and a set of strict 

formulas that are to be observed by an ordained clergy in order for a church‟s worship 

gathering to be considered sacred.
101

 There were also early efforts to differentiate between 

those who led worship (clergy) and the congregation who participated in the liturgy (laity).
102

 

However, as renewal continued within these liturgical observances, the liturgy (which took 

on a written form) gave rise to the common belief that church congregations require a single 

voice that was to lead them in times of corporate worship. This voice (usually an ordained 

clergy) combines the hearts of members of the congregation in awe, praise and confession as 

they gather to worship.
103

  

Observers who hold this traditional (mainline) understanding of what constitutes 

liturgy, found it was difficult to regard what happens in a Charismatic worship service as 
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liturgy. Some even went so far as to argue that Charismatic churches do not have a liturgy 

whatsoever,
104

 because they find it difficult to understand that spontaneous and enthusiastic 

Charismatic worship service can produce a liturgy.
105

 This assessment however lacks support 

because it does not appear to be the premise from which Charismatic churches use liturgy in 

their worship services. Besides, if liturgy is to be understood as merely a form of worship, as 

Rhodian Munyenyembe has argued, then there is indeed a Charismatic liturgy.
106

 It is this 

general understanding of liturgy that I investigate in this section.  

Further, we must not forget that the CM does not centre on theological controversies, 

but on the intensely practical aspects of the Christian life as these relate to daily living.
107

 As 

such, the religious practices employed by the CM should become the basis upon which an 

assessment of their liturgy must be done. When Charismatics hear of a worship liturgy that 

calls for strict order they tend to resent it because it is thought to stifle the move of the Holy 

Spirit and the active participation of the worshipper in the service. They feel that the lack of 

growth in Sierra Leone‟s Christianity could likely be attributed to the very dull forms of 

worship experienced in traditional and mainline churches. Therefore, Charismatics go to 

great lengths to involve the worshipper as actively as possible in the various elements of 

singing and dancing that are done in the worship service. 

The CM has ordered their worship services in a liturgy that could be easily 

memorized by every member of the congregation. This liturgy is not just suited for oral 

people (those who cannot read or write), but for those who have come to rely on oral forms of 

communication. Such forms of communication include stories, proverbs, parables, jokes, 

dance and songs. This makes liturgy satisfying for the urban élite and highly intellectual 

members of society who form the bulk of the members of the CM.
108

 It is by observing what 

Charismatics do in their Sunday morning meetings that one comes to a better understanding 

and appreciation of their liturgy. The Sunday worship liturgy used by the CM has the 

following three facets:  

(i) Praise, worship and music:  

Praise, worship and music are the centre of Charismatic Sunday liturgy in Sierra Leone. 

Following the establishment of FBTC in 1990, Charismatic leaders who participated in the 

training programmes offered at that institute redefine their understanding of praise and 

worship. According to FBTC‟s teaching, praise conducted in the assembled church makes a 

verbal confession of adoration and thanksgiving to God for what he has done and will do 

among his people. FBTC understands praise to include a position where the church member 

lifts outstretched hands to offer confession and thanksgiving. They use this time to bless the 

Lord, kneel before him, make musical melodies, shout, praise, speak in tongues and celebrate 

the majesty of God. In like manner, worship is construed by FBTC to be the highest form of 

praise where one pours out his heart to God. Worship then requires holiness (Leviticus 
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11:44).
109

 Both activities are seen as essential for creating an appropriate atmosphere where 

the Holy Spirit operates in the Sunday worship services of Charismatic churches. Even 

though worship comprise so much more, FBTC‟s teaching created a special item on the 

Sunday worship service called „Praise & Worship.‟ This item was expected to usher members 

attending the church into moments of praise and worship. One of the effects of FBTC‟s 

teaching was the creation of „Praise & Worship Teams‟ in Charismatic churches. The „Praise 

Team‟ leads the entire congregation in singing and dancing.
110

 The praise team comprise of 

young male and female church members who are gifted singers and talented musicians. They 

often appear on stage clad with similar clothing. This clothing would either be African fabric 

designed in modern western styles, or they may simply put on the latest models of western 

style suits. The Praise Team sings contemporary praise and worship choruses and songs
111

 

that talk of victory over sin, demons and satanic forces. The praise songs assure the 

worshipper that their new life in Christ has provided them the necessary means to excel and 

succeed in life. Two examples of such praise songs include: 

Example 1 – I am a winner 

I am a winner, I am a winner;  

Oh, oh, the devil knows that I am a winner. 

Example 2 – My God is good oh 

Oh, oh, oh, my God is good oh; 

Oh, oh, oh my God is good oh. 

Everything is double, double, is double, double; 

Everything is double, double, is double, double. [Or 

promotion, blessing, favour, etc] 

 

Themes of power and success are not the only ones expressed in charismatic praise choruses. 

There are other choruses and songs that celebrate the gift of salvation and newness of life the 

believer has found in Christ. These songs invite the believer to bow in worship and surrender 

his life to him. Among these songs are the following two examples: 

Example 1 – I am free 

I am free (I am free) 2x 

I am free to be the servant of the Lord 

He taught me how to praise him, 

He taught me how to sing a song 

He taught me how to love him, 

I am free to be the servant of the Lord. 

Example 2 – At the mention of your Name 

At the mention of your name, every knee must bow; 

At the mention of your name, every tongue confess. 

You are Lord! You are Lord!  

At the mention of your name, every knee must bow; 

At the mention of your name, every tongue confess. 

There are also worship songs that are sung during the service. When worship songs are 

pitched by the lead singer, the congregation automatically knows it is time for them to switch 

from praise and enter into personal moments of worship and prayer. When these sessions of 

worship are ongoing, there will be screams, loud cries, clapping of hands, speaking in 

tongues and people falling on the floor. Well dressed stewards will walk through the aisles 

with cloths to cover women and to make sure that those who fall are not exposed to any 

physical danger or personal harm. The most senior pastor in the worship service will bring 

the session of worship to an end by praying for various needs in the congregation. 
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Sometimes, the senior pastor will use this occasion to declare prophecies of blessings on the 

congregation. Even though it may not be written in any of their documents, the congregation 

understands the key signals of certain choruses. When they hear them they know they are to 

stop singing praise and begin worship, or to stop worshipping and listing to the founder who 

gives the major prayer.
112

 

The music that accompanies the worship service is also noteworthy in the Sunday 

worship liturgy of Charismatic churches. This is one area where the CM has made a major 

effort to contextualize worship so that the whole experience fills the African quest for a 

celebratory encounter with the divine.
113

 To the African, music represents the main 

embodiment where religious meanings and symbolisms are conveyed.
114

 The songs, 

drumming, clapping and dancing provides the participant with an atmosphere for self 

expression of the innermost parts of their being to the divine.
115

 Thus, even though music is 

used mainly during praise and worship sessions, there are also other kinds of sound effects 

produced by the musicians during worship services. For instance, when the founder & 

general overseer is preaching (which they would call „ministration‟); the organ will play 

contemporary choruses of power, victory, healing in the background. When the preacher 

makes a point that resonates with the whole congregation, the pianist will play a loud musical 

sound. At this sound, many worshippers will not only respond by shouting Amen, I receive it, 

or It is well, they also walk towards the podium and deposit a shepherd‟s offering
116

 on the 

carpet for the preacher. 

The vibrancy and spontaneity displayed by the worship services of Charismatic 

churches in Sierra Leone are making inroads in other churches that do not share in this 

Charismatic piety. Calls have been heard loud and clear among traditional (mainline) 

churches in Sierra Leone about the need to reform their worship services. One of the most 

obvious changes that have taken place is the introduction of the „Praise Teams‟ in traditional 

churches. These praise teams display musical performances similar to their Charismatic 

counterparts and thus extending further the impact of charismatic revival.
117

 Thus, it is now 

common to have praise teams involved in leading songs at Baptist
118

 and Huntingdon
119

 

churches in Freetown. 
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(ii) Offertory:  

The Sunday worship liturgy includes a component where offerings are raised to support the 

ministry of the church. Charismatic Christians consider offertory as part of worship. During 

the worship service, two major offerings are raised. Charismatic churches raise general 

offering which is part of the Christian responsibility for supporting its ministry (1 Corinthians 

16:1-2). Usually a short sermon exhorting members to give freely is made by one of the 

assistant pastors. Worshippers are told to hold out their offerings in white envelops provided 

by stewards and prophesy over them. The prayers said over the offerings are like seeds sown 

into the fertile soil of the kingdom of God that will in due season yield fruits. Placing the 

offering in an envelope suggest secrecy in one‟s giving. This pattern is followed by every 

Charismatic church in Sierra Leone. Another offering raised during the Sunday worship 

service is the building offering. Since most of these churches are under construction, 

members are asked to partner with the ministry by giving towards the construction project. 

Faith Healing, New Life and Living Word are presently engaged in building magnificent 

structures which are estimated to cost millions of Leones. The funds needed for these 

constructions have come primarily from their members in Sierra Leone who regard such 

project as their responsibility. 

(iii) Preaching or ministration:  

Charismatic churches see preaching as the primary responsibility of the founder and general 

overseer of the ministry. Every week, when members come together in church, they expect to 

hear the ministration of the word of God as it is taught by their leader. Through this 

ministration, they expect to hear a word that would affect positively the situation of their 

lives, challenging them to continue in faith. Because these churches do not maintain pulpits, 

the preacher who normally sits in the front row seats with his wife will walk to the podium. 

He will be accompanied by two smartly dressed attendants, one carrying his Bible and the 

other taking care of his handkerchief and drinking water. They will stand on the left and right 

side of the podium whiles the „Man of God‟
120

 ministers. They will occasionally read 

scripture passages announced by the preacher and pour him water to drink while preaching or 

give him the handkerchief to wipe off the sweet from his face. This will go on until the end of 

the sermon when they will all return to their seats. The content of the sermons are focussed 

on motivational issues. They inspire church members on strategies of how to engage in 

spiritual prosperity that would yield material development. Two examples clearly show this 

point. Bishop Cole of New Life usually preaches his sermons on series. One of his sermon 

series with the title Don’t Let Your Dreams Die has now been turned into a book.
121

 Given at 
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the end of Sierra Leone‟s brutal rebel war in 2001, Bishop Cole wanted his members to know 

that in spite of the apparent destruction of life and property that was experienced during the 

rebel war, it was possible to dream again. In fact this time, it was even possible to translate 

those dreams into reality. In a similar vein, Rev Julius Laggah of Bethel used his personal life 

story (that was filled with poverty and suffering) coupled with the events of the rebel war to 

preach a sermon series on the theme „The Path to Your Destiny.‟ Acknowledging that even 

though the path to your destiny may be lonely, the believer needs a resolve that allows him to 

run in such a way as to get the prize (1 Corinthians 9:24). This sermon was also converted 

into a book.
122

 When these sermons were preached, Charismatic church members did not 

only testify to their transforming power, but urged their leaders to have them published. Their 

publication further made them available to many other Christians across Sierra Leone, and 

they were read even outside the Charismatic churches.  

3.3.2 Bible teaching 

The CM emphasizes the use of the Bible in the Sunday school and Bible study sessions and 

midweek meetings they organize. This emphasis does not surprise observers, because during 

revivals, Charismatic churches have a strong inclination to exhibit a high commitment to the 

Bible. At such times, they make the teachings of the Bible central to their activities.
123

 These 

sessions of Bible teaching are carried out by junior pastors. Even though these sessions are 

called Sunday school or Bible study, participants are not usually encouraged to ask critical 

questions, but to take what has been taught and apply it to daily life. Usually the topics 

covered in the study sessions are selected from the sermons of the founder and leader. These 

topics are communicated to members well in advance of the Bible study session in order to 

facilitate preparation and motivate learning. Thus, beyond any doubt the Bible is paramount 

in all sessions of teaching done during Charismatic meetings. 

The language of instruction during Bible study and preaching sessions is English. 

This goes to show the efforts adopted by the CM where they seek to relate to the successful 

urban élite. The Bible translation of choice for the movement is the King James Authorized 

Version. Rev Eustace Samuels explains that their use of this version is in compliance with 

their leader‟s reflection that the King James Version represents the translation closest to the 

original languages in which the Bible was written.
124

 

3.3.3 Midweek meetings 

Midweek meetings usually held one evening during the week fulfil two purposes that 

enhance further the ministry of the CM. First, midweek services are used to inspire members 

to continue undeterred in their walk of faith. The urge to meet together on a weekly basis is 

taken from the example of the early church who met continually (Acts 2:43-47 and 4:32-37) 
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and the injunction that prohibits believers from withdrawing from the fellowship of other 

believers (Hebrews 10:25). The midweek meetings are therefore used to encourage each 

other in the faith. Second, midweek services provide a forum for the leaders to use their 

specific gifting for ministry. Mammy Dora Dumbuya‟s JILM organizes a midweek service 

called „Special Tuesday.‟ During these meetings, members receive Bible teaching from 

assistant pastors and are led through prayers of deliverance, healing and power. Bishop 

Cole‟s New Life organizes a midweek service dedicated to deliverance. At these meetings 

prayers are offered for those who need deliverance or physical healing.  

3.3.4 Quiet time 

Because the CM believes in personal piety, quiet time has also come to be used as part of its 

religious practice. Members of Charismatic churches are encouraged to observe personal 

quiet time on a daily basis, where they use the sermons of the leader as a source of inspiration 

for prayer and reflection.
125

 Some members, who have access to social networking websites 

like Facebook and Twitter, frequently follow their leader‟s daily devotional posts. The leader 

also uses such web pages to posts personal messages that congratulate members on their 

birthdays, anniversaries or other important achievements they have made in life. The leader‟s 

webpage is also used to announce upcoming events to be organized by the church. The urban 

élite find this approach to be very relevant to their needs in the metropolis of Freetown and 

other major towns across Sierra Leone. Thus, this ability to embrace the modern culture in 

which the bulk of its membership live and work has put the movement far ahead of the non-

Charismatic branches of Christianity in Sierra Leone.
126

 

3.3.5 Personal evangelism 

Personal evangelism is considered an event that every member of the church should 

endeavour to take part in.
127

 Charismatics believe that when one‟s life has been changed, this 

message of personal transformation has to be communicated to others. The task of 

evangelism is the responsibility of every faithful believer of the church (Matthew 28:18-

20).
128

 Evangelism can be done through tract distribution, sale of religious products (such as 

books, posters, T-shirts, baseball caps, olive oil used for anointing purposes, etc), door to 

door evangelism or simply by sticking a Christian poster on the door frame of your car or 

office door. Usually, such publications and materials contain the name and address of the 

Charismatic church where they hold membership, the image of the founder and his wife, with 

a very poignant Bible verse. Members of charismatic churches are not ashamed to use their 

influential positions to witness to their colleagues in their offices and places of business. 

Faith Healing believes that the evangelist or soul winner does not wait for a perfect 
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opportunity, because every situation presents an opportunity for personal evangelism 

(Ecclesiastes 11:46; 2 Timothy 4:2).
129

 The aim of these evangelistic activities is to recruit as 

many new converts as possible. When a number of people who are converted express a 

willingness to join the churches, but are not sure how to go about this, Charismatics usually 

open their homes to their colleagues for moments of personal prayer and Bible study. These 

groups develop into home cells which support the ministry of Charismatic churches.  

3.3.6 Prayer and fasting 

Monthly fasting and all night prayer sessions have been observed by Charismatic churches. 

The CM understands prayer as something that brings order in a world of chaos and suffering. 

They believe that the born again Christian has to „Pray Until Something Happens.‟ This 

prayer strategy widely became known among Charismatics as PUSH programme of prayer. 

This practice has become a regular programme where Charismatics are urged to engage in 

persistent prayer and fasting that will usher in a change in their personal circumstances. The 

CM takes seriously Jesus‟ comment given in response to the disciples‟ inability to drive out 

the demon disturbing the boy in Mark 9:29. Jesus said that such power to drive out demons 

can only happen when people pray and fast. Charismatics find in scripture clear injunctions 

that call on believers to pray (2 Chronicles 7:14; Ephesians 6:18; Romans 8:26-27; 

Philippians 4:6 and Colossians 4:2-3). Thus they see that the believer must not only pray 

without ceasing, but must endeavour to pray at all times. Prayer has to be in season and out of 

season. This is understood to mean spending time in the presence of the Lord all through the 

night. So during the all night prayer sessions, people engage in singing and dancing, listening 

to sermons and testimonies, and offering prayers on several points. The prayer points would 

range from praying for personal, family, and church to national needs. Through these prayer 

points, believers are able to carry each other‟s burdens before the Lord. 

Fasting has been used by the CM to back up the prayer life of the believer.
130

 

Charismatic see in fasting the power backup that energizes the believer to succeed in life, win 

spiritual battles and subdue detractors that may want to limit their ability to excel.
131

 During 

fasting, Charismatics repent and turn away from sin (2 Chronicles 7:14), separate themselves 

from food preparation and eating and devote extra time to considering their sin and praying to 

God for help (2 Chronicles 20:3). Charismatics believe, like Ezra did, in God‟s promises to 

protect his people. But they do not take these lightly or for granted. They know that God‟s 

blessings are appropriated through prayer and fasting, and they are willing to humble 

themselves in prayer and fasting to indicate their entire dependence of God (Ezra 8:23). 

Before the sessions of prayer and fasting are organized, the leaders go away on private 

spiritual retreats where they seek God and surrender themselves completely to him. For 

instance, Pastor Mambu of Faith Healing regularly goes on a three days personal prayer and 
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fasting retreat at the start of every month. When he completes this, he comes back with a 

word of prophecy from God for his congregation.
132

 In like manner, Rev Irene Cole (wife of 

Bishop Cole and co-founder of New Life) retreats for three days to pray and fast for their 

ministry of deliverance. 

3.3.7 Baptism and the Lord’s Supper 

Baptism and the Lord‟s Supper are a major point of interest among observers of the religious 

practices of the CM, because even though most Charismatic groups observe water baptism, 

the same cannot be said of the Lord‟s Supper. Some Charismatic groups hardly administer 

the Lord‟s Supper in their churches.
133

 This does not come as a surprise because the 

movement has a tendency to emphasize baptism in the Holy Spirit more than baptism with 

water and celebration of the Lord‟s Supper.
134

 However, during the consecration of their 

Bishops, installation of Apostles and ordination of pastors, Charismatic groups have 

celebrated the Lord‟s Supper. At such occasions, the Lord‟s Supper is celebrated without any 

written liturgy.  

A significant exception is Pastor Mambu‟s Faith Healing that has developed teaching 

on both water baptism and the celebration of the Lord‟s Supper. The church believes that 

water baptism is one of the cardinal doctrines of the church that has often been 

misunderstood. Faith Healing believes that water baptism makes a public acknowledgement 

of the believer‟s faith in Jesus Christ.
135

 The church holds a similar position with regards the 

administration of the Lord‟s Supper. According to the teaching of Faith Healing, the Lord‟s 

Supper is the New Testament type of the Passover or the Feast of Unleavened Bread. The 

church believes that the Lord‟s Supper must be taken in a state of moral purity as grave 

consequences will befall those who take it in an unworthy manner. Any adult, youth or child 

who has given evidence of their salvation can be allowed to partake in the Lord‟s Supper.
136

 

A new emphasis that has recently come to light is the need for ordination as a 

necessary condition that qualifies the pastor to administer these ordinances of the church. In 

churches where this paradigm exists, pastors who are not ordained have to ask for their 

superintendent ministers to administer the Lord‟s Supper and baptise new converts who will 

be eventually received as full church members. This restriction over non ordained pastors has 

also now been extended to include officiating at important events in the church‟s life, 

including weddings and funerals. The issue of clergy ordination, though once seen as part of 

the traditional and mainline missionary churches in Sierra Leone, is beginning to enter into 

and reshape the ministry of Charismatic churches. This is a rather interesting turn of events, 

because revivals tend to be uncomfortable with the divide separating clergy and laity in the 

church. However, by allowing some form of hierarchy based on ordination, CMs are adopting 

ecclesiastical patterns similar to those for which they initially set out to bring revival. Rev 
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Eustace Samuels
137

 who serves as the District Superintendent of the Kissy District of New 

Life regularly conducts such ceremonies for the churches under his jurisdiction. In addition to 

ordination, those pastors who are ordained at New Life are required to put on clerical dress 

while performing their pastoral duties. Their dress code clearly shows the congregation that 

they have authority to serve in those roles. 

3.4 Current Issues in the Charismatic Movement 

In it‟s almost three decades since the CM was recognized as an important player that is 

increasingly reshaping the church scene in Sierra Leone, those churches that have affiliated 

themselves with the movement have taken steps to embolden their national ecclesiastical 

representation and international presence. Specifically, five initiatives that are intended to 

make this presence concrete have been taken so far by Charismatic churches. These 

approaches have helped to shape the national ecclesiastical identity and missionary calling of 

the CM in Sierra Leone. I discuss each of these initiatives below: 

3.4.1  Charismatic local missionary involvement 

One of the striking things that clearly stand out when the CM is observed is the names they 

have chosen to describe their ministries. The adjective international
138

 has become a common 

appendage added to their names. This is expected to show their unquestionable commitment 

to global missions. However, one should not read too much into the international names their 

ministries carry, and conclude that the CM has no clear commitment to local missions. To do 

such a thing would be a misnomer that denies their contribution to local missions across 

specific segments of Sierra Leonean society, however modest this has been. Thus, members 

of the CM see themselves as engaged in missions to all peoples wherever they are in Sierra 

Leone and beyond. This Charismatic local missionary involvement is displayed in their 

outreach programmes to urban slum populations, rural populations and Muslim populations. 

First, Charismatics are involved in missions to urban slums. The Charismatic mission 

to urban slums is generated by a felt need that existed in the cities where they have their 

churches. The rapid development of cities and urban centres across Sierra Leone has seen an 

influx of unemployed youth from rural areas to cities in search of employment opportunities 

and a better life style. The rebel war of the 1990s further exacerbated rural/urban migration, 

as many internally displayed persons were forced to seek refuge in safer towns and cities. 

When the rebel war ended in 2002, many of these people never went back to their homes in 

the rural areas where they came from originally. When these young people immigrate to 

cities, they find it difficult to make a living and many of them end up living in squalid 

settlements in urban slum areas. In those deprived slum settlements, it was easy to engage in 
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crime. Their coming created a social problem and thus led the church to respond by providing 

emergency relief supplies of food and non food items to the internally displaced persons and 

to implement community development programmes to others.
139

 Bishop Cole‟s New Life 

office premises at Cline Town in Freetown were converted into a displaced people‟s camp at 

the height of the war. The church used that opportunity to distribute relief items and engage 

in evangelistic work. This led to the formation of the New Life Development Services where 

the church collaborated with other nongovernmental organizations to respond to the needs of 

displaced people.
140

 Today this agency is involved in some form of community development 

work among deprived slum settlements in Freetown and its environs. 

The young people who reside in the slum settlements of Freetown
141

 saw 

Charismatics as the epitome of success they have always desired. They see that the CM 

promises hope for a better and brighter future. They see that the Charismatic leaders 

themselves represented a veritable model of success. As such when the major Charismatic 

churches organize annual conventions, crusades and seminars, many people from these slum 

settlements come to such meetings with the hope of receiving a miracle that would take them 

out of poverty. 

The second area where the CM‟s local mission‟s is manifested is in its outreach 

programmes to rural populations. The CM‟s mission to rural populations has not adopted the 

success oriented approaches seen in urban centres. Charismatics have utilized two major 

approaches in their rural evangelistic efforts. (i) The CM has adopted the community 

development strategy to rural evangelism. The Faith Healing Development Organization has 

engaged in healthcare, agriculture, micro credit schemes for women and education as their 

main evangelistic outreach to rural areas. In the twelve political districts of Sierra Leone, 

Faith Healing has used agriculture as one of their approaches to reach out to the rural 

populations.
142

 (ii) The CM has adopted the healing and deliverance approach to reach out to 

rural areas. Bishop Cole‟s New Life has held healing and deliverance crusades in the towns of 

Kono and Kenema in the Eastern Province and the town of Kambia in the Northern Province. 

Through these campaigns, miracles of healing and deliverance have not only been reported, 

churches have also been planted. For instance, in 2006, Bishop Cole conducted a miracle and 

deliverance crusade in the northern town of Kambia. The three day event ended with the 

founding of the Kambia Fellowship of New Life in that region. In like manner, Apostle Sam-

Jolly‟s Living Word conducted „From Darkness to Light Power Crusade‟ in the eastern 
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province town of Kenema in 2007 which resulted to the establishment of the Kenema 

assembly of Living Word. 

Thirdly, Charismatics also have missions to Muslim populations. However, unlike 

their missions to urban slum and rural populations, missions to Muslim populations across 

Sierra Leone is, perhaps the most unclear local missionary involvement of the CM. Sierra 

Leone‟s demographers have estimated that Muslims make up 60% to 70% of the population. 

This estimate makes Islam the religion with the highest number of adherents, out of a 

population of six million. Charismatic churches believe that Islam‟s perceived toleration of 

traditional African practices (such as polygamy)
143

 is a ploy used by Satan to keep people in 

ignorance and bondage. Thus, Charismatics have argued that Muslims are people in need of 

deliverance from the demonic oppression that has kept them from knowing and accepting 

Jesus Christ as saviour. While this stance may have been a good basis for crafting a policy on 

Muslim evangelism, churches belonging to the CM have had to develop their individual 

approaches to Muslim evangelism. 

Even though the CM has shown a measure of involvement in local missions to urban 

slum, rural poor and Muslim populations, the leadership structure of the movement is still 

bending toward a centripetal model of missions. Because of the movement's centralized form 

of leadership,
144

 the central church where the Bishops, Founders and General Overseers are 

based, appear to be the place where people come to receive power that can capacitate them 

for prosperity and professional excellence. One would therefore argue that while the 

movement has indeed tried to be involved in local missions, the purpose for their going is to 

embolden the centre where their leadership is based. This propensity for wanting to remain 

centripetal rather than centrifugal seems to have compromised the CM's inclination to local 

missionary involvement.
145

 In order to widen the scope of the revival the CM is seeking to 

mediate in Sierra Leone, it must ensure that its commitment to missions affect all segments of 

the society, not just the urban élite. 

3.4.2 Pentecostal Fellowship of Sierra Leone 

The idea to form a Pentecostal Fellowship of Sierra Leone was first conceived in 2002, 

during a visit by Bishop Mike Okonkwo,
146

 who was by then serving as President of the 

Pentecostal Fellowship of Nigeria. During this visit, Bishop Okonkwo suggested to the 

Pentecostal and Charismatic Churches that it would be both prudent and quite essential to 

form a fellowship that would, in future, coordinate the activities of the movement and provide 
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a forum where the interests of indigenous Pentecostal and Charismatic Christianity would be 

represented. In April 2002, a meeting of all churches who consider themselves to be, 

Pentecostal and Charismatic was summoned at the Sanctuary Praise Church.
147

 

Notwithstanding some acrimony as to the objectives of the meeting, it went ahead. The idea 

of a fellowship for Pentecostal and Charismatic churches was further discussed and it was 

agreed that the time was ripe to have such fellowship established in Sierra Leone.  

In that April 2002 meeting, two issues were discussed. First, how should the 

organization be named, and second, who should be appointed to serve at the helm of affairs. 

After many deliberations, the name Pentecostal Fellowship of Sierra Leone (PFSL) was 

adopted. Even though the adjective Pentecostal was included in the name of the organization, 

it was agreed that membership should be as wide as possible. Thus, PFSL‟s constitution 

states that membership “shall comprise of Pentecostal ministers and Pentecostal/Charismatic 

churches and organizations in Sierra Leone.”
148

 Further, an interim executive was selected 

from the member churches present. Bishop Fredrick Abu Sidique Koroma of Flaming 

Evangelical Ministries International was unanimously appointed to serve as Interim 

President. To help Bishop Koroma coordinate the affairs of PFSL, an interim executive was 

appointed. The interim executive was tasked with the responsibility of drafting a constitution 

and overseeing the process that would eventually lead to the incorporation and official 

launching of PFSL. A note of excitement was sounded in that meeting, as member churches 

were expecting that the interim executive body would continue to galvanize support that 

would help improve the identity of Pentecostal and Charismatic Christianity in Sierra Leone. 

However, from 2002 until 2010, not much was achieved either by the interim executive or the 

general members who had given their consent for the formation of PFSL. 

In October 2010, PFSL as a body was again summoned to another General Assembly 

meeting. This time the discussions were to centre on what was achieved by the interim 

executive since PFSL was constituted. The summit decided to rebrand PFSL by adopting 

specific measures including the election of a substantive national executive body. At this 

election, Bishop Cole of New Life was elected National President. Speaking about the aims of 

PFSL, Bishop Cole points out two goals that PFSL under his tenure as president would work 

towards achieving: (i) PFSL would help to promote ecclesiastical cooperation and 

networking among the many Pentecostal and Charismatic Churches across Sierra Leone; and 

(ii) PFSL would provide a fourth church voice (in addition to CCSL, EFSL and the Roman 

Catholic Church) which was silent or excluded from discourses over national issues.
149

 

Under the tutelage of Bishop Cole, the National Executive Council of PFSL 

conducted a tour of the four regions of Sierra Leone, where they met and discussed with 
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leaders of Charismatic Churches about the importance of joining their organization. While 

this was carried out, PFSL was able to draft a constitution that was presented to the General 

Assembly for ratification in December 2010. PFSL was also able to offer the Government of 

Sierra Leone suggestions that would be taken into consideration as Sierra Leone celebrates its 

fiftieth independence anniversary in April 2011. The national presence of PFSL has received 

a boost from the many radio and television adverts they have put out. The hope is that PFSL 

would be able to raise the support and commitment from the many Pentecostal and 

Charismatic churches in Sierra Leone.  

The relationship of the five Charismatic Churches I have introduced with PFSL needs 

to be mentioned briefly. Living Word, Bethel and New Life are among the most prominent 

members of PFSL. Their leaders are at the helm of affairs in the PFSL family. New Life’s 

Bishop Cole serves as President of PFSL; Living Word’s Apostle Sam-Jolly is the General 

Secretary, while Bethel’s Rev Julius Laggah is serving as Public Relations Officer. Though 

Faith Healing was among the original founding members of PFSL, their cooperation with 

PFSL is minimal. JILM is not yet a member of PFSL. Notwithstanding this Bishop Cole has 

paid a personal visit to Mammy Dumbuya and JILM to present PFSL and to ask if they are 

willing to consider membership with that organization. 

While it can be argued that PFSL has started well in its promise to increase awareness 

about the Pentecostal and Charismatic Movements in Sierra Leone, some questions remain. 

The first of such questions, which has been identified as the main challenge is the lack of 

unity among Pentecostal and Charismatic groups in Sierra Leone. Leslie Shyllon points to the 

entry of schisms which he believes has done much disservice to the gains the CM has 

achieved in Sierra Leone.
150

 Of cause, it is important to note that this phenomenon is not 

unique only to Sierra Leone. Ogbu Kalu and Matthews Ojo have both cited the tendency of 

schisms as a consistent feature that has compounded the problems of CMs in West Africa.
151

 

Even the ratified constitution of PFSL also echoed a similar propensity when it states “leaders 

of the fellowship should maintain neutrality in the process of resolving matters when factions 

evolve in any member church.”
152

 Responding to this challenge, Apostle Sam-Jolly who 

serves as Secretary General of PFSL suggested that true Pentecostalism and Charismatic 

Christianity is quite young in Sierra Leone. Because PFSL is still in the teething process of 

their growth, they are learning how to work with each other. PFSL needs time in order for its 

achievements to be properly assessed.
153

 

A second question that is challenging PFSL relates to the authority of the organization 

to regulate the activities of Charismatic Churches in Sierra Leone. Many observers who are 

members of Charismatic churches argue that PFSL lacks the legal framework that would 

allow it to issue ministerial certification of some sort to pastors and those who believe they 

have been called to Christian ministry. If some Charismatic churches choose not to associate 

with PFSL, no measures can be taken against them. Thus, this challenge remains unresolved 

by PFSL, even though the organization has set itself “to ensure the upholding of the 
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constitutional right of Christians to practice and propagate their faith and ensure peaceful co-

existence with other faiths.”
154

 

The third issue that has called into question the goals of PFSL concerns their position 

regarding participation in the interfaith activities of IRCSL. Put in other words, what role 

does PFSL play in promoting inter religious dialogue and cooperation in post war Sierra 

Leone? While PFSL was seeking official registration and legal status it had to include a 

clause in its constitution where its position on interreligious cooperation was expressed. 

However, because PFSL has a clear vision for the total evangelisation of all non Christians 

across Sierra Leone, the inclusion of a position on interfaith cooperation has not received the 

support of all its member churches and ministries. Even though PFSL continues to argue that 

because it is aware of the role religion must play in promoting human flourishing at all levels 

of society, which is why it has included a position on interreligious cooperation, that 

argument has not been supported by some of its members. Thus, while member churches and 

ministries continue to subscribe to membership of PFSL, they have held on to their individual 

position on interfaith cooperation and relations. 

3.4.3 Collaboration with international evangelists 

The CM has shown a willingness to collaborate with international evangelists in conducting 

programmes in Sierra Leone. This is a rather startling twist because PFSL has not had it easy 

in its drive to promote ecclesiastical cooperation at home among its members. The end of the 

rebel war and the return of peace meant that independent evangelists can easily organize 

campaigns in Sierra Leone. A careful scrutiny of the situation will reveal the following as 

possible reasons why ecclesiastical cooperation with international evangelists is proving more 

successful than cooperation among members of the CM in Sierra Leone. 

First, Charismatic churches often collaborate with international evangelists during 

their Annual Conventions where the achievements of the particular church are celebrated. At 

such occasions, the church in question organizes elaborate services of consecration for its 

founders whose nomenclatures are changed from General Overseers to Bishops, or Apostles. 

Others use this occasion to ordain and commission new church workers, dedicate their newly 

built auditoriums and recognize the achievements of important political, civil or other public 

sector personalities who are serving as leaders in the community, as well as being members 

of their churches. The pageantry that accompanies these occasions pushes to higher heights 

the international image and the national standing of the church. 

Second, Charismatic Churches have collaborated with international evangelists to 

organize crusades, fire conferences, camp meetings and seminars for workers and general 

members of their churches. These sessions are held to empower the church for greater 

exploits in specific areas in the life of the church. Such areas include evangelism and church 

planting, healing and deliverance and raising a united attack against forces of evil in society 

and the life of the individual that are believed to be preventing them from achieving progress 

in life.  
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Third, by organizing these sessions where Charismatic Churches in Sierra Leone 

collaborate with evangelists from other nations, these churches are making the effort to 

confirm to the general Christian public that they have strong international ties. This also 

serves to confirm the calling of the church to foreign missionary involvement. The church is 

also seen to benefit reciprocally, because their founders stand a chance of being invited to 

serve as guest preachers in foreign countries and with the churches of international 

evangelists with whom they have formed alliances. 

3.4.4 Use of media technologies 

As an urban-based expression of Christianity, the CM has also ventured into the skilful use of 

media technologies. This trend comes as no surprise because the main constituency targeted 

by the CM are the educated urban élite and upwardly mobile citizens. The affluence of these 

classes of people presumes that they have access to modern media technologies. As such, 

Charismatic churches sponsor weekly programmes on radio and television where the 

Bishops, Apostles, Founders and General Overseers serve as guest speakers. They also 

display advertisement for upcoming programmes on bill boards erected in strategic street 

intersections, distribute flyers and bumper stickers as well as T-shirts. The messages crafted 

on these flyers do not only advertise upcoming events, but declare progress, favour and 

unstoppable blessings that would accompany the believer. They also communicate a success 

oriented Christianity that appeals to the financial and material needs of people.
155

 Four of the 

churches included in this study have web sites and their leaders maintain a constant presence 

on social networking sites, where they publish weekly devotional comments that inspire and 

challenge followers to live a life of victory in an unequal and oppressive world.
156

 

It does appear that those Charismatic Churches that have used these new media 

technologies have done so to fulfil certain objectives, including though not limited to the 

following: (i) to improve the public profile of their individual ministries, (ii) to promote 
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programmes of evangelism and discipleship at national and international levels, (iii) to stay in 

touch with those educated and successful youth who are either living at home or in the 

Diaspora, and (iv) to advertise published materials and other religious products to the wider 

Christian public. 

3.4.5 Sierra Leone’s urban élite 

So far in the preceding sequence of events, this study has argued that the main sociological 

composition of the CM in Sierra Leone is anchored among the urban élite. A description of 

this section of the urban population is a necessary step that expands further an understanding 

of the ministry nexus that has been adopted by the CM to reach them with the message of the 

Christian gospel. 

Urbanization, understood as a more or less permanent resettlement of rural people 

under new conditions of life and labour, where new institutions are developed that help in 

modifying habits, customs and social organizations on a very wide scale,
157

 has been a theme 

discussed in many post independent states in West Africa. For Sierra Leone, this discussion, 

which started shortly after independence, gathered pace specifically during and after the 

period of the brutal rebel insurrection suffered by that country throughout the 1990s.
158

 By 

the time the rebel war ended in January 2002, an approximated one-third of the population 

were displaced and forced to live in the relative safety of urban centres.
159

 Although the older 

generation of these migrants did return to their home regions when peace returned to the 

country, many of the young people have not done so. Even though the impact of the rebel war 

was seen by many as the final straw that broke the camel‟s back on the urban migration issue, 

Professor Memunatu Pratt points to more systemic issues as accounting for the rural-urban 

migration of many youth to Freetown. As lead researcher in a recently commissioned UNDP 

study on youth rural-urban migration to Freetown, Pratt adds that the absence of job 

opportunities, high rate of youth unemployment, inadequate higher educational institutions, 

inadequate medical care and the absence of better business opportunities in rural areas could 

be cited as some of the underlying factors responsible for accentuating this youth migration to 

urban centres in Sierra Leone.
160

 

Pratt‟s argument explaining the rural-urban migration of the youth is corroborated by 

the World Bank, whose 2012 assessments of Sierra Leone‟s post conflict unban population 

indices point out that 38% (i.e. 2.3 million) out of a population of six million, now live in 

urban centres across Sierra Leone.
161

 The presence of this unemployed youthful population in 

Freetown (the most populous city in Sierra Leone) meant that the central government needed 
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to take measures that will mitigate crime and prevent any further outbreak of conflict.
162

 

Because the government saw that there was a possible link between youth unemployment and 

conflict, it took actions that led to the creation of the Ministry of Youth and later by an Act of 

Parliament, the National Youth Commission.
163

 Together, these measures are aimed at 

addressing the problems created by the surge of the youth population in urban centres. 

Ten years after the rebel war ended, Sierra Leone‟s economy and socio-political 

institutions are showing signs of growth. This has positively impacted the urban youth who 

now evidence characteristics that set them apart from other sections of the population, or 

what they were before the rebel war broke out. The age bracket of Sierra Leone‟s urban youth 

falls between 15 and 35 years,
164

 and the female constituency seems to be in the majority 

over their male counterparts. Many of these youth have secondary education, while a sizable 

majority have completed appropriate tertiary education and possess university degrees.
165

 

Their relocation to urban centres has somewhat alienated them from their traditional 

communities. This has in turn had the effect on them leading to limited ties developing 

between them and their traditions, although such background still plays a major role in 

shaping their city identity. Their present urban settlement has led to the development of new 

customs and habits that they see as providing coping mechanisms against the cultural 

discontinuity they are exposed to in their new surroundings.  A sort of modernity arises from 

this context where the urban élite plays a vital role in the (re-)definition of Sierra Leone‟s 

(African) cultures which continues to evolve. Due to the high level of education they have 

acquired, some have well-paid jobs although they are still hunted by the many problems of 

rapidly expanding cities across West Africa such as poor access to health care and 

accommodation. Some among them represent an epitome of success that many aspire to 

achieve. They are amply at home in their use of modern media technologies. Their fluency in 

the use of the English language suggests both signs of progress and promotes cohesion within 

the group. 

It is to this group of urban population, who are mainly educated élite and upwardly 

mobile citizens that the CM has targeted its evangelistic activity. The CM presents itself as a 

movement that offers this urban constituency a place of Christian cohesion that compensates 

for the cultural and traditional displacement, and the varied challenges of life in the cities that 

their relocation to urban centres has forced upon them. In this context, a powerful affinity to 

the faith community is developed within the CM which imbibes a sense of oneness and 

solidarity that transcends ethnicity and social status among its members.
166

 Further, the CM 

takes seriously the social context of the urban population and seeks to address its message of 

deliverance, success and power to the many social issues that city life and urbanization 
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presents. The movement emphasizes that the youth constituency‟s need of salvation amount 

to the beginning of a new journey of a faith-filled life. The CM believes that by severing all 

ties with their traditional past, the urban youth would have taken a rare but indispensable step 

towards positioning themselves for greater success in all of life‟s endeavours. As I will argue 

later in this study, it seems that the CM‟s uncanny clarity in relating its core message to the 

themes of urban life appear to attract to its membership many of these urban élite youth. 

3.5 Conclusion 

In the three decades that the CM has existed in Sierra Leone, the CM appears to have gained 

a measure of success that has generated interest from the urban élite who remain the main 

sociological constituency that is targeted by its evangelistic efforts. Through its skilful 

integration of the African quest for power, wealth and health into the proclamation of the 

gospel, the CM has portrayed itself to this group as a viable stream within the church scene 

that is able to make Christianity relevant to their needs. Nevertheless, it must be noted that 

the appeal to the CM has only come from the urban middle and upper class who reside in 

Freetown and other major cities in Sierra Leone. As I have argued, much more efforts need to 

be made by the CM to widen the spectrum of their appeal so that the movement can reach 

other segments of Sierra Leone‟s society. Notwithstanding this scenario, the main source for 

the proliferation of this kind of teaching (that emphasizes success, prosperity and power) is 

firmly placed in the hands of the leaders of Charismatic churches and ministries. However 

before discussing the issue of how ecclesiastical leadership is exercised in the CM, I will first 

examine the broad religious, social and political context of Sierra Leone in which the CM has 

thrived, so that the role of this context in relation to the founding of the CM in Sierra Leone 

could be more clearly ascertained. That discussion about the broad context of Sierra Leone is 

the subject of the next chapter. 
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CHAPTER 4 

 

THE RELIGIOUS, POLITICAL AND SOCIAL CONTEXT OF SIERRA LEONE 

4.0 Introduction 

The Republic of Sierra Leone, situated in West Africa has a population of 6 million people. 

The country is divided into four administrative provinces with twelve districts. Freetown 

which is situated in the western area urban district is the political and economic capital of 

Sierra Leone. There are fourteen ethnic groups in Sierra Leone.
1
 The country shares a border 

with the Republic of Guinea in the northeast, Liberia in the southeast and to the west it is 

bordered by the Atlantic Ocean. The 2010 Human Development Index Report
2
 estimates the 

average life expectancy at birth to be 48 years.
3
 That same report states that Sierra Leone has 

one of the highest rates of infant and maternal mortality on the African continent. When 

assessed in terms of its overall performance on three of the core indicators on the human 

development scale – education, health and income – Sierra Leone ranked 158 out of 169 

countries surveyed. These analyses do not only present grim reading, but they also show the 

social and political context where religion is expected to play a major role. 

Sierra Leone‟s recent social and political history and the changing episodes of 

independence, bad governance, corruption and rebel war which were part of that history 

weaved a nexus that provided suitable exigencies for the ministry of Charismatic Churches to 

flourish. This should not surprise observers because revivals have a sociological and 

historical context from which they emerge. Having seen the history of the emergence of the 

CM, it would be appropriate to step back in time to examine the religious, political and social 

context of Sierra Leone. This assessment is crucial because it offers the possibility to have a 

better understanding of the broad background in which the CM operates in Sierra Leone.
4
 It is 

this broad context that is explored in this chapter.  

                                                 
1
 There is a debate about the precise number of ethnic groups in Sierra Leone. This disagreement does 

not stem from doubts as to whether a group of people exist today or not, but on whether a dialect once spoken in 

the past still continue to exist in the midst of migration, population expansion and intermarriage. Most 

demographic observers however, have tried to respond to this discrepancy by mentioning the fourteen major 

ethnic groups and listing the others as dialects of some of these groups. The fourteen major ethnic groups are 

Temne, Mende, Limba, Sherbro, Fulbe (Fula), Kissi, Kuranko, Kono, Susu, Malinka (Madingo), Yalunka, Krio, 

Loko and Bassa. The other smaller dialects include Vai, Krim, Bullom, Kru and Gola. Refer to APPENDIX 1 for 

an indication of the distribution of the ethnic groups in Sierra Leone. 
2
 International Human Development Indicators, “Sierra Leone: Country Profile of Human 

Development Indicators,” http://hdrstats.undp.org/en/countries/profiles/SLE.html (accessed April 5, 2011). 
3
 Following the end of the rebel war, there has been significant improvement in the quality of life. 

Thus, estimates about life expectancy often vary. For instance, the CIA‟s projection for 2011 indicates that Life 

expectancy from birth for men stands at 53 years and for women it is 58 years. See, Central Intelligence 

Agency, “Africa: Sierra Leone,” https://www.cia.gov/library/publications/the-world-factbook/geos/sl.html 

(accessed May 18, 2011).  
4
 Allan Anderson has argued that to better understand Charismatic revivals, the broad political, social 

and economic factors needs to be analyzed in much the same way as religious factors. See Allan Anderson, 

African Reformation, 23-39. 
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4.1 The Religious Context: African Traditional Religion in Sierra Leone 

Sierra Leone is a constitutional democracy which guarantees religious freedom to its citizens. 

This constitutional provision grants citizens a safe place to pursue in peace any religious 

conviction they choose to associate with.
5
 As such, Sierra Leoneans have not only freely 

practiced their religious traditions, but have also converted to Islam and Christianity. 

Adherents of these religious communities have peacefully coexisted with each other. This 

religious tolerance is seen mainly through (a) sharing similar familial and cultural 

backgrounds; (b) the many occurrences of interreligious marriages; (c) cooperation in 

community development and social advocacy programmes, and (d) the government‟s policy 

of promoting religious toleration and mutual cooperation by beginning important national 

functions with Muslim and Christian prayers.
6
 Although Islam and Christianity were 

introduced to Sierra Leone through successive waves of migration, many Sierra Leoneans 

have continued to pursue their traditional beliefs. Others either combine some elements of 

that traditional worldview with the faith into which they convert, or critically dispose it 

altogether.  

Although Christianity and Islam are part of the religious demography that shapes the 

lives of many people in Sierra Leone, African Traditional Religion (ATR) remains a focal 

point that both Christianity and Islam have responded to.
7
 Because the CM has carried out its 

church and pastoral ministry in ways that resonate with the cultural and traditional 

background that ATR presents, I will only focus this section on the religious context that 

ATR presents for the church scene. These discussions are to make clear in later sections of 

this study how the CM has used this traditional and religious background to develop ministry 

that is contextual.  

Unlike Christianity and Islam which were brought to Sierra Leone by external agents, 

Sierra Leoneans have always had their indigenous religious traditions. These religious 

traditions have enabled the people of Sierra Leone to make sense of their world and 

experiences as they relate to spiritual and physical realities that affects their lives. Sierra 

Leone‟s ethnic composition displays a rich array of cultures which share a strong sense of 

upholding their religious and cultural traditions. Two considerations are pursued in this 

section. First, I discuss scholarly opinion about the suitability of the term „African Traditional 

Religion‟ and the limits of this field of inquiry. Second, I consider the basic tenets that 

characterize the religious traditions shared by a great majority of the ethnic groups of Sierra 

Leone. 

Until fairly recently, scholarly opinion was divided as to whether the description 

„African Traditional Religion‟ is most appropriate for the religious traditions of Africa. Given 

the vastness of the African continent and the plethora of the cultures of its people, it was 

difficult to find appropriate terminology that would describe the religious traditions of its 

people. Earlier observers used terms such as animism, fetishism or polytheism, among others, 

                                                 
5
 Article III, Section 24, Sub Section (1), The Constitution of Sierra Leone, 1991. (Freetown: 

Government Printing Press, 2000). 
6
 Prince Sorie Conteh, Traditionalists, Muslims, and Christians in Africa: Interreligious Encounters 

and Dialogue (Amherst: Cambria Press, 2009), 150-151. 
7
 Refer to Chapter 1.8 for a discussion on the difficulty in categorizing the religious demography in 

Sierra Leone. 
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to describe what they perceived to represent Africa‟s religious traditions. However, because 

such terms approached the subject from the perspective of the evolutionary theory of religion, 

which tended to relegate the so-called primitive religions (like African religions), to the 

bottom of the civilized religion scale, these terms had to be abandoned.
8
 To attempt to resolve 

this divide in scholarly opinion, the term African Traditional Religion (ATR), believed to 

„cover the many manifestations of religion among the ethnic and indigenous cultures of 

Africa‟
9
 was proposed, and, (with some qualification) has been widely accepted among 

scholars. 

The consensus over the adoption of the term ATR does not imply that there are no 

difficulties that one would encounter when doing scholarly inquiry into the field of African 

religions. Those who have ventured into this field of inquiry have cited the lack of a central 

founding figure, the lack of a body of Holy Scriptures, and the unavailability of dogmatic 

liturgies and beliefs that have been formally institutionalized, to be the key disadvantages that 

affect the systematic study of African religions.
10

 These difficulties have turned out to 

represent a major disadvantage for the pursuance of a sustained analysis of the belief systems 

conveyed by ATR. Nonetheless, due to the renewed interest on the subject that has come 

from missiologists and anthropologists alike, attempts have been made to carefully study the 

religious traditions of specific ethnic groups in Africa. 

Sierra Leone‟s traditional religions (which would be considered an essential 

component of ATR) have come under careful study by leading voices over the past half 

century.
11

 From these studies have emerged themes that constitute the core elements of the 

belief systems shared by followers of Sierra Leone‟s traditional religions. Because these 

themes have impact on the way church and pastoral ministry is carried out in the CM, I 

discuss the most poignant ones below. 

4.1.1 Belief in the existence of a Supreme Being  

Followers of Sierra Leone‟s traditional religions believe in the existence of a Supreme Being. 

The Supreme Being‟s existence is simply affirmed as the first ground that sustains all other 

aspects of the worldview of Sierra Leone‟s traditional beliefs. The Supreme Being is known 

by a personal name which often tells of the being‟s intrinsic attributes as well as the 

functional role he is said to perform in society. The Temne call this being Kuru Masaba, 

                                                 
8
 See E. Geoffrey Parrinder, African Traditional Religion (London: Sheldon, 1962); E. G. Parrinder, 

Africa’s Three Religions (London: Sheldon, 1969); Byang H. Kato, Theological Pitfalls in Africa (Nairobi: 

Evangel, 1975); E. Bolaji Idowu, African Traditional Religion: A Definition (London: SCM, 1973). 
9
 Hance A. O. Mwakabana ed., Theological Perspectives on Other Faiths: Towards a Christian 

Theology of Religions (Geneva: WCC, 1997), 28. 
10

 E. Bolaji Idowu, African Traditional Religion, 4; O. Imasogie, African Traditional Religion 2
nd

 Ed. 

(Ibadan: University Press, 1985), 2-3; E. G. Parrinder, Africa’s Three Religions, 8; Kwesi A. Dickson, Theology 

in Africa (New York: Orbis, 1984), 32-34; Prince Conteh, Traditionalists, Muslims, and Christians in Africa, 

158-164. 
11

 See Ruth Finnegan, Survey of the Limba People of Northern Sierra Leone (London: Her Majesty 

Stationery Office, 1965); Anthony J. Gittins, Mende Religion: Aspects of Beliefs and Thought in Sierra Leone 

(Nettetal [Germany]: Steyler Verlag/Wort und Werk, 1987); W. T. Harris and Harry Sawyerr, The Springs of 

Mende Belief and Conduct (Freetown: University Press, 1968); Harry Sawyerr, God, Ancestor or Creator: 

Aspects of Traditional Belief in Ghana, Nigeria and Sierra Leone (London: Longman, 1970); Harry Sawyerr, 

Creative Evangelism: Towards a New Christian Encounter with Africa (London: Lutterworth, 1968); and, 

Prince Conteh, Traditionalists, Muslims, and Christians in Africa. (Amherst: Cambria Press, 2009). 
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meaning „God, the Almighty or Big King.‟
12

 The Mende use Ngewoh to describe this being 

who long ago withdrew to reside beyond the sky from where he governs the affairs of men on 

earth.
13

 The Limba use the name Kanu Masala to refer to a being who like the sun above, is 

almighty and supreme, and has always been there. This being controls the affairs of men.
14

 

The examples of the Supreme Being‟s names I have cited above show that this being is 

considered so powerful and far removed from humans that he cannot be approached directly, 

so that communication between the Supreme Being and humans is only possible through 

intermediaries. 

4.1.2 Belief in the existence of divinities and spirits 

The belief in the existence of divinities is much more shadowy than are the other components 

in the religious worldview of Sierra Leone‟s religious traditions. However, among the Temne 

and Kono people, there is the belief that the divinities (also known as lesser gods or nature 

spirits) were brought into being by the order of things. There is, for instance, a divinity 

referred to as „chief of the earth.‟ This divinity is believed to control and protect agricultural 

activities as well as the rain patterns. Therefore at the start of the farming season, community 

sacrifices are offered to this divinity to ask for blessings, protection and good crop yields for 

that planting season.
15

  

There is, in addition, belief in lesser spirits.
16

 These spirits are believed to reside in 

rivers, hills, solitary places and dense forests where secret society initiation ceremonies are 

carried out.
17

 These spirits are different from the ancestors, because they have never been 

humans. They exist outside the village and have affinity with fearsome animal-like figures. 

They have specific relations with certain individuals and can be manipulated to serve any 

purpose that the persons with whom they have a relationship intend of them.
18

 These lesser 

spirits provide backing for socially important groups. Walking alone in dense forests is often 

not encouraged, because it is thought that one might be badly affected by such spirits.
19

 Both 

the divinities and lesser spirits are to be given a certain amount of attention through sacrifice 

and food offerings, so that the security and prosperity of the village can be maintained.
20

 

                                                 
12

 Harry Sawyerr, God, Ancestor or Creator, 3; C. Magbaily Fyle, The History of Sierra Leone, 8; Joe 

Alie, A New History of Sierra Leone, 22. 
13

 Prince Conteh, Traditionalists, Muslims, and Christians in Africa, 26; Anthony Gittins, Mende 

Religion, 46. 
14

 Prince Conteh, Traditionalists, Muslims, and Christians in Africa, 26; Ruth Finnegan, A Survey of 

the Limba People, 46. 
15

 Prince Conteh, Traditionalists, Muslims, and Christians in Africa, 35; Harry Sawyerr, Creative 

Evangelism, 22. 
16

 This idea of spirits has been taken up in the CM‟s belief in the existence of demons and territorial 

spirits, whose primary aim is to wrack havoc on their victims, in much the same way as the role believed to be 

played by spirits in Sierra Leone‟s ATR. 
17

 James Edward Davies, The Church and the Secret Society Syndrome in Sierra Leone (Freetown: 

TECT, 2009), 44. 
18

 James Davies, The Church and the Secret Society Syndrome in Sierra Leone, 44. 
19

 Anthony Gittins, Mende Religion, 84. 
20

 James Davies, The Church and the Secret Society Syndrome in Sierra Leone, 44.  
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4.1.3 Belief in ancestors 

Perhaps the most visible phenomenon in Sierra Leone‟s traditional religions is the belief in 

the ancestors.
21

 All ethnic groups in Sierra Leone regard the ancestors as the protectors of the 

life of the living, who must be kept in honour.
22

 The ancestors are thought to wield such great 

power and influence over the activities of the living that it is necessary to observe proper 

funeral and burial rites when someone dies. The ancestors are interested in the „welfare of the 

communities to which they belonged, and still belong.‟
23

 The belief that the ancestors are 

closer to the Supreme Being makes it possible for them to act as intermediaries between the 

Supreme Being and their surviving relatives, appealing for goodwill on their behalf. Because 

of this specific intermediary role they perform, early observers have used terms like „ancestor 

worship‟ to describe their veneration. Adherents of Sierra Leone‟s traditional religions would 

not agree with that perception, because to them death does not end life. Rather, death is 

considered transitory because it ushers the deceased person into the world of the „living 

dead.‟
24

 Thus, even though the rituals may be varied, the ancestors are never abandoned, but 

are venerated by surviving relatives. For the Krio, the ancestors are venerated in a big 

ceremony known as Awujoh, which involves the whole community.
25

 Sometimes these 

occasions culminate in a visit to the ancestors‟ graves on New Year‟s Day. 

4.1.4 Belief concerning the human person 

Followers of Sierra Leone‟s traditional religions have reserved a special place in their belief 

structure where they put the human person, because they believe that the human being is both 

sacral and central to the community. They believe that humans can only and fully assert their 

being in concert with other beings.
26

 Further, followers of traditional religions in Sierra 

Leone believe that because the human person is a spiritual being, life begins and ends with 

the Supreme Being. The human person finds identity in the clan which embraces the living, 

the dead and the unborn. The life of the individual is not thought of in terms of separate 

existence, but as an important facet of the community.
27

 Thus, throughout the lifecycle of 

individuals (i.e. birth, puberty, marriage and death) rites of passage have to be carefully 

observed that prepares the human person to meaningfully participate in life and contribute to 

community cohesion. The sacred ceremonies performed in the lifecycle are intended to 

convey the idea that human life is involved in a holistic journey which begins and ends with 

the Supreme Being. Therefore, the Supreme Being must be consulted in every step of the way 

                                                 
21

 Because the ancestors are crucial to an understanding of Sierra Leone‟s African Traditional 

Religions, I will take up this issue in more detail in Chapter 6.4.3 and 6.5.3 of this study, where I discuss how 

the CM has responded to this cultural practice. 
22

 Harry Sawyerr, Creative Evangelism, 2-16; Anthony Gittins, Mende Religion, 62-63; Sahr J. 

Yambasu, Dialectics of Evangelization: A Critical Examination of Methodist Evangelization of the Mende 

People of Sierra Leone (Accra: AOG Literature Centre, 2002), 64. 
23

 Prince Conteh, Traditionalists, Muslims, and Christians in Africa, 39-40. 
24

 For additional considerations on the African concept of the „living dead‟ see John Mbiti, African 

Religions and Philosophy (London: Heinemann, 1990), 82. 
25

 Akintola J. G. Wyse, The Krio of Sierra Leone: An Interpretative History (London: C Hurst, 1989), 

12. 
26

 Sahr Yambasu, Dialectics of Evangelization, 45; Prince Conteh, Traditionalists, Muslims, and 

Christians in Africa, 50. 
27

 Harry Sawyerr, Creative Evangelism, 30. 
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this journey leads.
28

 There are sacred specialists (such as priests, diviners, mediums and 

herbalists) who exist to accompany individuals in their lifecycle journey. They ensure that the 

sacred nature of human life lived in concert with the community is maintained.
29

 

4.1.5 Belief in the good life 

The concept of the good life that the human person is to enjoy in the community is another 

important theme in Sierra Leone‟s religious traditions. Human flourishing
30

 is to be desired 

and pursued at all times by both individuals and the community. Any activity which may 

bring misfortune that destroys the sacredness and centrality of the human person must be 

avoided at all costs. Thus, laws and taboos which protect the individual and the community 

have been put in place.
31

 For instance, the Temne prohibit having sexual relations in the 

farmland, because it is believed that such action desecrates the farm land, results in poor 

harvest, defiles women and brings a curse to the entire community. Children born under such 

circumstances are often believed to have incurable physical ailments. Breaking such laws and 

taboos is sin because it brings disruption to the moral and religious order which enhances 

human prosperity and promotes cohesion within traditional Sierra Leonean society.
32

 

4.1.6 Belief in the existence of witchcraft and evil 

The belief in the existence of witchcraft and evil is both present and strong in Sierra Leone‟s 

Traditional Religions.
33

 Witchcraft, which is perceived to be the manipulation of powers to 

cause havoc on the human person is considered the highest form of evil. Harry Sawyerr, 

using the Kono people of Sierra Leone as an example notes that through witchcraft, the 

wicked human soul has capacity „to leave the body while a person is asleep in order to harm 

the soul of a child or some other adult living near or far away.‟ Sawyerr sees this practice as 

„representing the selfish desire that deprives another person of his power-force.‟
34

 In Limba 

cosmology, witchcraft in effect represents the worst forms of anti-social behaviour.
35

 Witches 

can be male or female and are believed to use different forms to perpetuate mischief and evil 

in society. Witches can take on forms of fearsome animals (such as leopards or chameleons), 

reptiles (such as mamba and cobra snakes), or birds (such as owls or vampires).
36

 If these 

animals are sighted in any other place other than the forests where they naturally belong, it is 

                                                 
28

 Prince Conteh, Traditionalists, Muslims, and Christians in Africa, 52. 
29

 For a detailed analysis of the human beings centrality in ATR, see Theo Sundermeier, The Individual 

and Community in African Traditional Religions (Hamburg: Lit Verlag, 1998), 17. 
30

 The theme of human flourishing has been most profoundly expressed in the Charismatic teaching of 

the prosperity gospel. I discuss this concept of prosperity in Chapter 7 of this study. 
31

 See W. T. Harris and Harry Sawyerr, The Springs of Mende Belief and Conduct, 102-103; Prince 

Sorie Conteh, Fundamental Concepts of Limba Traditional Religion and its effects on Limba Christianity and 
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 See Harry Sawyerr, The Practice of Presence: Shorter Writings of Harry Sawyerr (Grand Rapids: 
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seen as a clear indication about the potential occurrence of witchcraft activity in the 

community.  

Although witchcraft is blamed for the occurrence of unexplainable evil, yet as 

Sawyerr attests, evil may also be attributed to one‟s destiny. Both the Mende and the Krio 

people believe that if one has been destined to eat his soup in a basket or to be a stone carrier, 

it would be pointless to try to do otherwise.
37

 Evil that is combined with witchcraft is 

conceived to be a „diminution of one‟s power-force.‟
38

 Because of the pervasive nature that 

witchcraft and evil personifies, every effort has to be taken to ensure that people who need to 

be protected from the activities perpetrated by witchcraft receive that protection. This is 

usually done by wearing protective charms, amulets and by hanging some of these on the 

rooftops of their homes.
39

 Sometimes it is also done by drinking or rubbing on one‟s body 

concocted herbs called manesi by the Temne people.
40

 In all these cases, people have to 

consult sacred specialists who diagnose the cause of suffering or illness and prescribe 

curative measures that must be taken against the diabolic activities of witchcraft. 

4.1.7 Belief in the value of the family and household 

Although the idea of community life predominates in traditional Sierra Leonean society, the 

household represents the smallest unit where human life is lived to the full and is shared with 

the community. The household provides a basis for the corporate solidarity of the family, the 

clan and the tribe.
41

 In the traditional post, households usually comprise grandparents, parents 

(who normally include one husband and several co-wives),
42

 children, uncles and aunts, and 

other extended siblings living together in the same compound. A group of households make 

up the clan and kinship group. Some clans, who show military prowess or exceptional 

brilliance in hunting, are given special honour to become „ruling houses‟ from where 

paramount chiefs can be elected for coronation in that chiefdom. The social composition and 

structure of the community specifies roles for women and men and provides for the training 

of children into responsible adults through participating in gender based initiation 

ceremonies. These initiation ceremonies are carried out in secret societies, and they help in 

the identity construction of individuals within that community. These secret societies serve as 

moral guarantors that protect the peace of the community, as well as transmit religious and 

moral values from one generation to the next. 

4.1.8 Belief in the need for protection and healing 

Because the human person is central to the welfare of the community, traditional society has 

emphasized the need to secure their protection and restore health when sickness strikes or 

misfortune sets in.
43

 Thus, protection and healing are themes that are not only emphasized by 

Sierra Leone‟s traditional religions, but have also been taken over by the CM. 
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First, protection is regarded as a vital component of human flourishing, because it 

seeks to enhance the power-force of life that witchcraft and evil wants to destroy.
44

 Converts 

from traditional religion into either Christianity or Islam have come to their new faith with a 

worldview that does not differentiate between the sacred and the secular domains of life. 

When events happen in the physical realm of life that create pain, the common assumption is 

that they have originated from the spiritual realm. The two realms (physical and spiritual) are 

mutually dependent on each other, with one impacting positively or negatively the other. 

Thus, people have to exercise great care not to offend the Supreme Being, divinities, 

ancestors or fellow human beings, because such actions may obstruct human flourishing and 

bring a curse to communities. 

Second, Sierra Leone‟s ATR has also endeavoured to deal with the issue of healing, 

as illness is thought to diminish the good life. Traditionalists believe that good health 

suggests that the individual is living in harmony with the physical and spiritual world.
45

 

When sickness strikes, healing is sought by eliminating the destructive agent that has brought 

spiritual, personal and social disharmony.
46

 The ethnic groups of Sierra Leone have 

developed two main questions that set out to deal with the issue of healing. In the first place, 

when illness and personal misfortune occur, people with a traditionalist worldview are 

immediately interested in the question of why that has happened. This question is important 

because for people who hold a traditional view of life, sicknesses do not merely occur. There 

must be underlying spiritual reasons that necessitate such events. So they believe that 

sickness may happen either because (i) the ancestors have been offended, or because their 

desires have been abandoned by their surviving relatives; (ii) or because taboos have been 

violated; or (iii) unscrupulous people have bewitched their siblings because they are 

becoming more successful than them. Any of these causes, they believe, are possibilities that 

can cause sicknesses and bring misfortune on people‟s lives. This has major consequences 

that obstruct human flourishing in entire communities. In the second place, when the precise 

cause of illness has been found, people would resort to finding ways by which healing is to be 

carried out. In both cases the services of sacred specialists (such as priests, diviners, or 

herbalists)
47

 are contracted to help ascertain the precise cause of illness. The sacred 

specialists will engage in a process of divination while carrying out their work of effecting 

healing. Through this process of divination (that may last for a couple of days), the sick 

person is told to offer sacrifices that will help appease the ancestors and/or malevolent spirits 

as well as restore the broken relationship between the affected parties. Furthermore, herbal 

medication will be prescribed at the completion of the process of divination. The sick person 

will be offered other forms of purification in order to perfect healing and prevent the 

recurrence of any such illness in future. This process of healing constitutes taking herbal 

medicines for curative and protective purposes.
48
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4.2 The Political Context 

4.2.1 Overview of British colonial rule 

Britain‟s colonization of Sierra Leone dates as far back as the late eighteenth century. Lord 

Mansfield‟s 1772 ruling created a social problem about who should care for the groups of 

poor black freed slaves whose deplorable condition was becoming an eyesore to British 

public opinion. The British government intervened by setting up a „Committee on the Black 

Poor,‟ which was to seek out ways by which the inhumane conditions of freed black slaves 

on London streets can be remedied.
49

 It was to this committee that Henry Smeathman 

presented a plan that was to lead to the birth of a new nation for freed black slaves. 

Having visited Sierra Leone from 1771 to 1774, where he explored the lush 

vegetation and forests of that country, Smeathman believed that if a colony would be 

established in Sierra Leone, where black slaves would be put to productive agricultural 

labour, that expedition would yield vast economic benefits for the British crown.
50

 

Smeathman‟s recommendation to the committee proposes that if freed black slaves were to 

be siphoned off the streets of London and transported to Sierra Leone where they would be 

given land and a sound educational system developed for them, that colony would repeat the 

success story of the American experience.
51

 After weighing the merits and demerits of the 

proposal, the committee decided to accept the plan. The committee sought the approval of the 

British parliament for the enactment of a charter that would establish the Sierra Leone 

Company. That charter which gave the Sierra Leone colony the right to pursue economic 

interests was received in 1791.
52

 Unfortunately, Smeathman died before his plans came to 

fruition. 

The Sierra Leone Company began the long process of repatriating these slaves and 

establishing a settlement for them in Sierra Leone, where they would be put to productive use 

of the land. Four groups of freed slaves were repatriated to Sierra Leone. They are (a) the 

Black Poor; (b) Nova Scotians; (c) Maroons; and (d) Re-captives. However, the first 

expedition soon ran into trouble. Faced with a harsh tropical climate where the death toll 

from the deadly malaria disease was astronomical, poor harvest from the land, protracted 

negotiations with local chiefs and the ever growing interests of slave traders who saw the 

company as a hindrance to their business endeavours, the Sierra Leone Company was headed 

for doom as soon it started operations.
53

 Soon Britain enacted the Slave Trade Abolition Act 

of 1807 to curtail all slave trade activities in her colonies.
54

 Further, a bill introduced in 
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parliament received royal assent and thus led to the declaration of Sierra Leone as crown 

colony from where Britain was to rule its colonies across West Africa on January 1, 1808.
55

 

Britain‟s rule over the territory of the colony of Sierra Leone only covered the 

Freetown peninsula. From there, the British Governor General who was appointed by the 

parliament would preside over the administration of the colony and report back to the British 

parliament. As trade relations expanded between the Freetown colony area and the interior, 

and having participated in the 1885 Berlin conference where negotiations about the partition 

of Africa were agreed upon, Britain declared the interior of Sierra Leone a protectorate and 

annexed it to the colony in 1896. Sierra Leone‟s boarders with Guinea and Liberia were also 

established.
56

 The annexation and extension of Britain‟s sovereignty over the interior meant 

the imposition of a system of taxation on the local population. 

As soon as this policy of taxation was implemented, the Temne chief and warrior, Bai 

Bureh, together with a coalition of local opponents resisted the imposition of a house tax that 

was levied on them. Marshalling their fighting forces, they declared war on Britain, whom 

they saw as the aggressor in 1898. Faced with the prospect of defeat from the hands of the 

British forces, Bai Bureh surrendered, was captured and exiled to Ghana. He was brought 

back and reinstated as ruler of Kasseh in 1905, and remained in power until his death in 

1908.
57

 This house tax war sent a clear message to Britain that there needed to be a change of 

strategy in the administration of the protectorate. Thus, in 1937 the Native Administrative 

System, patterned after Lord Lugard‟s indirect rule which he had implemented in northern 

Nigeria, was introduced to the protectorate area of Sierra Leone.
58

 By this action of ceding 

some political power to the natives, Britain‟s sovereignty over the protectorate began to be 

more acceptable. People in the protectorate realized that even though they were still 

colonized, their voices over certain issues did matter to the British crown. 

4.2.2 Independence 

The clamour for Sierra Leone‟s independence was not marked by any armed struggle against 

the colonial administration, but by internal wrangling among the urban elite who were very 

keen on consolidating their power base before independence. By the provisions of the 1947 

Constitution, the colonial authorities conducted elections in 1951 for the Legislative 

Assembly. This election was won by the Sierra Leone People‟s Party (SLPP), who formed 

the new government under the leadership of Sir Milton Margai. This government worked 

with the Governor General to carve out a constitution that would pave the way for 

independence. Other political parties were also set up to try to have a say in the eventual 

government that would led Sierra Leone after independence. One such prominent party was 

the All People‟s Congress (APC), initially begun by a group of trade union advocates. Their 

leader, Dr. Siaka P. Stevens who went to London for the Constitutional talks, refused to sign 

the documents agreeing to the new constitution, arguing that it was better to have elections 

before independence, since the tenure of the 1951 Legislative Assembly had already elapsed.  
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When it became clear after the 1951 elections that the APC was the most formidable 

opposition party to the SLPP led government, efforts were put in place to ensure that the 

independence celebrations would be held with little inter party acrimony. These efforts 

proved successful and Sierra Leone attained independence from Britain on 27 April 1961, 

with Sir Milton Margai of the SLPP as the first Prime Minister. The excitement and euphoria 

after the acquisition of national sovereignty was however short lived. This was partly due to 

the fact that since the days of independence, the SLPP and APC had been the two political 

parties that have dominated politics and shaped the destiny of Sierra Leone. Much of what 

these parties promised during campaigns was not delivered. Rather, people who occupied 

government positions wielded great political influence, because they exercised a firm grip 

and strict control over state resources from which they profited illegally. This was a 

consistent paradigm in many newly independent African states, where after the removal of 

colonial oppression, these states turned their attention to interparty and intraparty conflicts 

over access to power. 
59

 

4.2.3 Post Independence 

At independence, Sir Milton Margai continued serving as Prime Minister until his death in 

1964. His death tested the political clout of the ruling SLPP party. To help create some 

measure of stability, the Governor General appointed Albert Margai, his younger brother to 

succeed him. This decision did not receive the approval of senior members of the SLPP, and 

some of them defected to form their own political parties. Their opposition and the formation 

of new political parties forced the governor to hold new elections in 1967. The APC, under 

their leader Dr. Siaka P. Stevens won the elections by a very narrow margin. Attempts by the 

SLPP to manipulate the election results proved unsuccessful. Dr. Siaka P. Stevens was sworn 

in as the new Prime Minister. This did not quell the tensions as Siaka Stevens was 

overthrown in 1967 in a coup by junior army officers led by Captain Juxon-Smith. Siaka 

Stevens fled to Guinea. Sierra Leone was subjected to a brief spell of military rule until Siaka 

Stevens was reinstated into office in 1968, following a counter coup by other junior army 

officers who invited him from exile to take over his position as Prime Minister.  

Following his reinstatement to power, Siaka Stevens transformed the country from 

multi party democracy to a single party republican state in 1978. He organized elections 

where, standing as the sole candidate, he easily got elected as the first Executive president of 

the new republic. He held this position until his retirement in 1985. During his reign as Prime 

Minister and later as President with executive powers, Siaka Stevens displayed the tactics 

seen in many post independent African states. His distrust for the national army which had 

earlier overthrown him led him to personally set up the Internal Security Unit, which was 

under his personal command. This special security unit was used to silence opposition and 

terrorize detractors. Many believed that such tactics laid the background and sowed the seeds 

of bitterness that erupted in the rebel war. 

At independence, leaders of the new African states depicted trends that were not just 

peculiar to them, but shared by others as well. Having acquired national sovereignty, Sierra 
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Leone moved away from political party pluralism towards the centralization of power in the 

hands of a single party, the APC. Siaka Stevens resorted to personalization of power in his 

hands as party leader. To present himself as the people‟s president, Siaka Stevens espoused 

some form of Socialism which brought about a progressive decline of the party as the centre 

of power and decision-making and the corresponding rise of a corrupt bureaucracy.
60

 This 

trajectory which many nations followed saw the systemic dismantling of public services of 

state governance in Sierra Leone and their replacement by civil disenchantment which 

eventually fizzled into the brutal rebel war of the 1990s. 

Although as president, Siaka Stevens did oversee some important improvements 

particularly in road networks and other infrastructure his presidential legacy is more 

remembered for what he allowed rather than for what he did. Therefore, the main hallmark of 

his tenure was steady economic decline, corruption and ineptitude on the part of the political 

leaders whose selfish interests clouded their ability to contribute to national development. 

Corruption was rife and quite evident in all government departments. This meant that civil 

servants went without salaries for many months, and resorted to corrupt practices to make 

ends meet. Student protests and demonstrations for improvement in their study conditions 

and political reform were repressed by the heavy handed intervention of the Internal Security 

Unit.
61

 The Internal Security Unit was later integrated into the Sierra Leone Police, which led 

to the politicization of the latter. By the time Sierra Leone hosted the annual Heads of States 

summit of the Organization of African Unity
62

 in 1980, Sierra Leone‟s economy had certainly 

sunk. The actual expenditure reported to the nation for that summit far exceeded that which 

was budgeted.
63

  

Consequently, Sierra Leone was left with huge foreign debts, a weak currency, 

limited proceeds from exports of mineral resources, in addition to the massive budget deficit. 

While this was ongoing, party faithful prospered, at the expense of the general populace, who 

continued to be steeped in poverty. Through this period of corruption and mismanagement of 

state resources, the church continued to be the hope for the nation. Church agencies provided 

for the needs of the citizenry by opening schools and hospitals and engaging in various 

community development projects. New churches and development agencies also began to 

emerge in this period, who called for national repentance if the fortunes of the nation were to 

be revived. 

By the time Siaka Stevens handed power in 1985 to his handpicked successor, Major 

General Joseph Saidu Momoh, a retired army officer, Sierra Leone was sitting on a time 

bomb waiting to explode. President Momoh‟s era was characterized by persistent shortages 

of rice (the staple food for many Sierra Leoneans), fuel and basic medical supplies. Trade 

Union strike actions became very common, as workers continued to demand better working 

conditions. Pressured by austerity measures from international financial institutions like the 

International Monetary Fund and World Bank, and from Sierra Leone‟s main development 
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partners, President Momoh initiated the process that would lead to the adoption of a new 

constitution in 1991. The new constitution made provision for the re-introduction of multi-

party politics, and the approval of ministers and other government functionaries by 

parliament, among others.  

This move to initiate constitutional reform was too little and came too late, as in 

March 1991, Foday Sankoh and his Revolutionary United Front (RUF) rebels had already 

launched an armed rebellion in the eastern province of Sierra Leone. One year later, in 1992, 

President Joseph Saidu Momoh was overthrown by junior soldiers who were dissatisfied with 

the conduct of the war. The new military government, named National Provisional Ruling 

Council, was led by a 27 year old army officer, Captain Valentine E. M. Strasser, who was by 

then the youngest military leader to hold that office in West Africa. The new military leaders 

remained in power until 1996 when they handed power to a newly elected civilian 

government headed by Alhaji Dr. Ahmed Tejan Kabbah of the Sierra Leone Peoples Party 

(SLPP). His rule lasted from 1996 to 2007. 

Thus, with a rebel insurrection at hand and now a military coup, Sierra Leone entered 

another disturbing chapter in her socio-political history. 

4.3 The Social Context of the Rebel Conflict 1991 – 2002  

4.3.1 Possible causes 

Until quite recently, Sierra Leone has been in the news for all the wrong reasons. The 

unfortunate chapter of war and mayhem in Sierra Leone that hit international news outlets 

forced many to wonder how such a terror could have happened in this tiny corner of West 

Africa. The bestiality unleashed on its people was too daunting to recount. News stories 

continue to report the systematic mutilation of arms and limbs, rape of women and girls, 

wanton murder of civilians in their thousands and destruction of property. Even though such 

terror was much common in other parts of Africa (such as during the Simba Rebellion in 

Congo after independence), yet for Sierra Leone, the terror tactics perpetrated by the rebels 

raised the spectre of new forms of barbarism that were re-emerging in the African 

continent.
64

  

The period of war and armed conflict into which Sierra Leone descended in the 

1990s, reveal that the root causes of war go much deeper. This is why the question put before 

the Truth and Reconciliation Commission that started its work in 2003, was to try and find 

out the truth about what went wrong. Perhaps, it will never become very clear what actually 

went wrong. However, a number of plausible reasons (coming from state actors and rebel 

backers) have been put forward.
65

 I discuss the main causes below. 
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First, the decision taken shortly after independence to transform Sierra Leone from a 

multiparty democracy to a one-party state sowed the early seeds of national discord. When 

the idea of a one-party state was first conceived by President Siaka Stevens, the underlying 

argument was the fundamental belief (common in most of Africa in those days) that a strong 

central government was essential to national unity and economic development. If political 

competition along the ethnic, regional, and religious fault lines of society were not 

eliminated, the resulting antagonisms would shred the precious fabric of national accord.
66

 As 

events turned out later, this argument proved otherwise for Sierra Leone. The one party 

government actually led to political injustice, manipulation of elections, ethnic politics, 

disruption of the rule of law, and the politicization of the principal institutions of the state, 

such as the courts, the police and the military.
67

 These cracks were waiting for a simple 

trigger to ignite them and set Sierra Leone ablaze. 

Second, with the one party system of government in effective control of the state, 

Sierra Leone easily descended into economic limbo, as party faithful and corrupt politicians 

were allowed to prosper while the rest of the citizens continued to be steeped in abject 

poverty. Embezzlement, mismanagement and lack of accountability continued to rip off the 

meagre resources of the country, yet no one was brought to account.
68

 Caught between a 

weak economy, growing unemployment and increased corruption, Sierra Leone resorted to 

ask for loans from the International Monetary Fund, the World Bank and bilateral donor 

nations. Such loans were used to finance and sustain government programmes. Some of these 

loans further exacerbated the economic woes of Sierra Leone, because they forced 

government to introduce structural adjustment programmes that weakened the economy and 

increase poverty and suffering among many Sierra Leoneans.
69

 As this was done, corruption 

continued to eat into the export of mineral resources such as diamonds, gold, bauxite, iron ore 

and rutile, among others. As a result of the economic decline and its effect on government‟s 

inability to provide social services for its citizens, Sierra Leone began to take a nose dive 

plunge to the bottom of the United Nations Human Development Index in the 1980s and 

throughout the 1990s.
70

 

A third factor (perhaps of some secondary influence) in the outbreak of the war could 

be attributed to the activities of external actors. Principal among them is Charles Taylor, 

former war lord and later president of the Republic of Liberia.
71

 When Charles Taylor started 

his rebellion in Liberia in 1989, Sierra Leone agreed to become a base for the operations of 

the Economic Community Cease-Fire Monitoring Group (ECOMOG), so that the rebel 
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activities of Taylor would be curtailed.
72

 The error made by both the government of Sierra 

Leone and ECOMOG was that the „choice was made without any provision for securing 

Sierra Leone against reprisal attacks from an enraged Charles Taylor.‟
73

 Having already had 

contacts with Foday Sankoh, the leader of Sierra Leone‟s Revolutionary United Front (RUF) 

rebels, while both men were undergoing training in Libya, Charles Taylor provided the initial 

support for the launching of the rebellion in the eastern boarder territory of Sierra Leone in 

March 1991. With this influence, Charles Taylor continued to support the war in Sierra Leone 

from which he also benefitted, especially from the illegal mining and sale of blood diamonds. 

After he left power, Taylor was arrested and prosecuted for his involvement in the Sierra 

Leone rebel conflict. The UN-backed Special Court for Sierra Leone sitting in The Hague has 

found Taylor guilty of war crimes and crimes against humanity committed by the RUF rebels 

whom he supported during the conflict. He has since been sentenced to serve a fifty year 

imprisonment.  

Thus, by 1991, Sierra Leone entered a period of massive destruction where many 

thousands of people had their limbs gruesomely amputated. Even young girls and women 

were subjected to rape and other forms of sexual abuses. Many others were killed and their 

properties destroyed by their ruthless captors. Because of the scale of death and terror 

inflicted on civilians, many people became internally displaced and had to seek shelter in 

temporary housing, or in public places such as sport complexes, schools, churches, mosques 

and hospitals. Many others fled the country to seek asylum across West Africa, Europe and 

North America, or farther afield. Those without the financial means and opportunity to leave 

the country became victims of more rebel atrocities that were committed throughout the 

period of armed conflict. Others simply walked into church premises where they looked for 

any form of support that would help them cope with the barbarity to which their lives were 

subjected. 

4.3.2 Key players in the conflict 

The rebel conflict which broke out in March 1991 and ended in 2002 had the following 

antagonistic factions who played key roles in either prosecuting or helping to end the war. 

(i) Revolutionary United Front (RUF) rebels 

The RUF rebels were the main players in the Sierra Leone conflict. The RUF was founded by 

retired army corporal Foday Sankoh, who was accused of involvement in a failed coup plot 

and subsequently jailed in the late 1970s. With this ill feeling for the APC government that 

dismissed him from the army and sent him to jail, Foday Sankoh‟s movement quickly 

recruited disenchanted university students, unemployed youths and many others who were 

abducted (especially children) to join the ranks of the RUF. Evidence which has now come to 

light reveals that the RUF leaders were trained in Libya in the 1980s, where they met Charles 

Taylor. When they launched their armed rebellion in March 1991, the RUF said they wanted 

to rid Sierra Leone of its corrupt leaders who had mismanaged the resources of the state since 

independence. 
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As the war progressed, the original rebel intension of overthrowing the corrupt APC 

government was replaced with mass destruction of property, rape, mutilation and eventually 

wanton killing of the very civilians they had set out to liberate. Through the use of these 

terror tactics, such as the “capture of children and training them into child soldiers, the 

„chopping‟ off of limbs and Rambo-style fighting techniques,”
74

 the RUF destabilized much 

of Sierra Leone. In its earliest forays, the RUF targeted and killed government agents, chiefs 

and court chairmen in rural areas, as a way of settling old scores for justice gone sour.
75

 The 

RUF became so powerful that they even captured the diamond mining fields of Kono in the 

eastern province of Sierra Leone. Through this, they were able to use the proceeds from the 

illegally mined blood diamonds to fund the operations of the war. 

(ii) Government of Sierra Leone 

As we have seen already, the successive governments that held power after independence 

resorted to corrupt practices which politicized the state apparatus, particularly the armed 

forces and the police. These institutions, which had been charged with the responsibility of 

protecting civilians and defending the state from aggression, were ill equipped to do this. By 

the time the war started, the government was not militarily prepared for the rebel war. Young 

people were speedily recruited into army ranks to help fight the war. These young soldiers 

lacked proper training and equipment needed to fight against the rebels. 

The government had to turn to the international community to help protect the 

sovereignty of Sierra Leone. The period of war also saw two military coups, the NPRC coup 

of 1992-1996 and the AFRC coup of 1997-1998. The army leaders did not do much to bring 

the armed conflict to an end. Therefore, the regional ECOWAS political leaders decided to 

militarily intervene to reverse the second coup and restore constitutional order in 1998.
76

 The 

weakness of the state was clearly visible as the government actually needed foreign forces to 

protect its legitimacy. 

(iii) Civil Defence Forces (CDF) 

The CDF was an initiative by local tribal authorities intended to protect their villages, towns 

and surrounding areas from rebel attacks. The CDF was created out of desperation because, 

the rapid decline in the military strength of the central government led the traumatised 

civilians to resort to using their traditional institutions in order that they might protect 

themselves from the lawlessness and wanton killings inflicted by the RUF fighters.
77

 As the 

state was no longer able to guarantee the safety of its citizenry, many people came to depend 

on the CDF for their security. These forces were known to incorporate “elements of 

mysticism, drawn from secret societies prevalent in Sierra Leone, and local bush knowledge 

to repel rebel attacks.”
78

 The government itself contracted the services of the Kamajors an 

ethnic-based CDF group who cooperated with the ECOMOG troops to help protect national 
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security in the southern province of Sierra Leone. This merger was particularly prominent 

during the regime of Alhaji Dr. Ahmed Tejan Kabbah, who, following his reinstatement to 

power in 1998 proceeded to arm the Kamajors. He depended on the Kamajors to protect and 

safeguard the southern and parts of the eastern province of Sierra Leone that were still under 

the control of his central government.
79

 The CDF got so much embroiled in the war that 

crimes were also committed against the civilians they were to protect. For this reason when 

the war ended, some of the key leaders of the CDF were tried by the Special Court for Sierra 

Leone. 

(iv) Armed Forces Revolutionary Council (AFRC)  

The AFRC junta
80

 came to office by a coup which briefly removed Alhaji Dr. Ahmed Tejan 

Kabbah from power in 1997. The AFRC remained in office until a joint force led by Nigerian 

troops of the ECOMOG re-captured Freetown and restored civil order. The AFRC, when it 

came to power, were weary of the lack of support from ordinary citizens and the international 

community. Partly because of this, the AFRC invited the RUF rebels to form a government of 

national unity so as to bring the war to an end. This action of inviting the rebels to Freetown 

the capital of Sierra Leone opened the door for more heinous crimes to be committed by the 

rebels. The rebels saw this as a realization of their long dream and so used this opportunity to 

further unleash terror on the citizens. When they were dislodged from Freetown, the 

AFRC/RUF alliance retreated to the interior where they regrouped their various fighting 

forces. On January 6, 1999, these sobels (from the root SOldier/reBELS)
81

 again launched a 

very deadly attack on the city of Freetown. This attacked wreaked banditry and savagery on 

the citizens of Freetown and eventually led the international community to accelerate peace 

efforts. 

(v) International Community 

The international community could no longer tolerate Sierra Leone‟s decent into chaos and 

anarchy. First, the Economic Community of West African States (ECOWAS) responded by 

deploying a peace keeping force led by Nigeria. Code-named ECOMOG, this force worked 

with the fledgling army and later the CDF to secure the government. 

By 1999, it was clear that ECOMOG alone was not potent enough to end the 

hostilities in Sierra Leone. The United Nations, through a Security Council resolution 

deployed the largest ever peace keeping force of 17,000 troops to restore peace. This force 

was code-named UNAMSIL, the United Nations Military Intervention in Sierra Leone. 

However, even before UNAMSIL commenced operations, UN troops were abducted by the 

rebels and their peace mediation efforts were thwarted. In spite of this challenge to their 

authority, their perseverance paid off as they were able to sponsor peace agreements between 

the government and rebel forces. 
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In the same year, the British Government took a bold step that saw the deployment of 

about 2000 British troops to help support UN Peace Keeping forces in the restoration of order 

in Sierra Leone. When the British troops were deployed, some of them were taken hostage by 

the rebels. Their abduction by the rebels led to actual combat involvement of the British 

troops, who did not only intervene to rescue their colleagues, but inflected a serious blow on 

the rebel alliance. This decisive action by a well trained and equipped army sent a clear 

message to the rebels that their war tactics were no longer tolerated. With the superior 

military backing of the British army, the rebels and fighting factions were forced to abide by 

the 1999 Lomé Peace Accord.  

Following the successful repelling of further rebel attacks on Freetown and its 

environs, the British troops transformed their mandate to military training for the Sierra 

Leone Army. This special unit of the British troops was named International Military 

Assistance and Training Team (IMATT). From 1999, IMATT has endeavoured to reform, 

restructure and rehabilitate the national army, providing the latter with advanced training that 

has led to considerable improvement in the professionalism of the Sierra Leone Army.
82

 The 

same is also true of the Sierra Leone Police, who in 1998 began receiving logistical support 

and training from the Commonwealth Police Development Task Force (CPDTF).
83

 By this 

action of retraining the army and police which was coming from the development partners, 

the Sierra Leone government was gradually gaining more power and moving towards peace 

efforts with the rebels. 

4.3.3 Peace Accords 

The road to peace was not easy. After many false starts and mistrust from the fighting 

factions, the international community and Sierra Leone‟s main development partners were 

able to bring the warring factions to the negotiating table to craft a peace deal. Two of the 

most important peace accords were signed in Abidjan, Ivory Coast and Lomé, Togo. 

The Abidjan Peace Accord signed on 30 November 1996 between the Government of 

Sierra Leone and the RUF, provided for the formation of a government of national unity and 

a National Commission for the Consolidation of Peace. That accord also provided for the 

deployment of 700 troops who were meant to be a neutral monitoring group that would 

oversee the impartial implementation of the accord. However, mistrust between the two 

parties led to claims and counter claims which eventually led to the overthrow of Tejan 

Kabbah‟s government in May 1997 by the AFRC junta. The ousted government of Tejan 

Kabbah sought the backing of ECOWAS, Organisation of African Unity and the UN Security 

Council for the coup to be reversed and civil order and legality restored. This was granted 

and the coup was reversed which saw the war restart again
84

 with Sierra Leone descending 

into more chaos. This continued until the rebels re-grouped and launched a deadly attack on 

Freetown on 6 January 1999. Many people were killed and properties destroyed. This forced 

the international community to call for further peace talks that would reverse the intractable 

circles of war. 
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As the war continued to rage, a new round of peace talks was called in Lomé, Togo in 

1999. This renewed initiative was followed by a protracted period of diplomatic contacts 

between the Government of Sierra Leone, the RUF and AFRC which eventually saw all the 

parties talking again in May 1999. Two months of negotiations led to the signing of the Lomé 

Peace Accord on 7 July 1999. This agreement actually formed a turning point in the rebel 

conflict in Sierra Leone. It was a comprehensive document which attempted for the first time 

to deal with “socioeconomic, security and political issues”
85

 that were thought to have led to 

the war. With substantial local support (mainly coming from civil society organizations and 

religious bodies) and international backing, the 37 articles of the accord were implemented. 

Following the disarmament of about 45,000 ex-combatants, the war was officially declared 

over in 2002. The responsibility of securing the state was placed in the hands of the UN 

forces. The British government, because of the fear that conflict might breakout again, had to 

deploy a permanent contingent of the Royal Armed Force that would aid the UN forces in 

fending off any further rebel attack. The accord also provided for the formation of a Truth 

and Reconciliation Commission. 

4.4 The Post Conflict Context 

Following the cessation of hostilities and the successful disarmament and reintegration of an 

approximated 47,000 ex-combatants, Sierra Leone entered another phase on the long road to 

attaining peace and reconciliation. It was during this period that the Government of Sierra 

Leone took concrete steps to establish the legal framework that would allow for the 

introduction of measures that would ensure the sustenance of peace. Three of those measures 

taken by government and international partners include: 

4.4.1 Truth and Reconciliation Commission 

The Lomé Peace Accord signed in July 1999 provided for, among others, the creation of a 

Truth and Reconciliation Commission (TRC). Article XXVI of the accord states specifically 

that 

A Truth and Reconciliation Commission shall be established to address impunity, break the 

cycle of violence, provide a forum for both the victims and perpetrators of human rights 

violations to tell their story [and] get a clear picture of the past in order to facilitate genuine 

healing and reconciliation.
86

 

To make its commitment to the agreement evident, the Government of Sierra Leone 

worked with Parliament to ensure that an act would be created to give the legal framework 

for the establishment of the TRC. Following active consultations with the United Nations 

Commissioner for Human Rights, civil society groups and religious bodies, the Sierra Leone 

Parliament passed „The Truth and Reconciliation Commission Act, 2000.‟ Two years of 
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preparation, fund raising and infrastructural development followed this enactment before the 

TRC began full operations in July 2002.
87

 

At its inauguration the TRC had seven commissioners, four of whom were Sierra 

Leoneans and three foreign nationals. The four Sierra Leonean commissioners were carefully 

selected from a broad section of civil society. The religious community‟s nominee, Bishop 

Dr. J C Humper was eventually made Chairman of the TRC. In spite of the challenges faced 

by the commission, the TRC successfully carried out its mandate and presented its final 

report to the president on 5
th

 October 2004.
88

 By calling on all citizens of goodwill to help 

prevent a repeat of the conflict, the TRC‟s final report was to help (a) to prevent atrocities by 

promoting accountability (b) some victims heal their emotional wounds sustained during 

years of armed rebellion, (c) contribute to the consolidation of peace and development, and 

(d) produce national policies that will help Sierra Leone recover from the civil war and 

prevent it from occurring again.
89

 Even though a full implementation of the TRC Report is 

still to happen, Sierra Leone has embraced a local renewal of human rights that is constrained 

and shaped by wartime experience. 

4.4.2 Special Court for Sierra Leone 

After the enactment into law of the TRC Act 2000, many citizens began to wonder why the 

government had to concede so much, including blanket pardon and immunity from 

prosecution to the rebels, even after they had inflicted massive destruction on the citizens.
90

 

For many citizens, it was as if the rebels were now being compensated for the crimes they 

committed during the war. The government of President Ahmed Tejan Kabbah and 

international partners had to strenuously explain to the public that this concession was part of 

the price to be paid for the attainment of peace. With time however, there came the 

realization that it was not just enough to tell the truth about what happened, but people must 

be brought to account for crimes they committed during the war. This turn of events created 

suspicion that threatened to derail the full implementation of the Lomé Peace Accord. 

Nonetheless, given that after the war Sierra Leone‟s judicial system was grossly incapable to 

handle criminal cases brought before it, the need to seek international legal support was 

conceived by government. This was thought to set Sierra Leone again on the road to 

respecting the rule of law. 

Following wide consultations with key stakeholders across Sierra Leone, the Human 

Rights Watch and other development partners, President Ahmed Tejan Kabbah wrote to the 

United Nations asking for help in establishing a national-international court where gross 

violations of human rights would be brought. This action was partly due to the rebel‟s 

unwillingness to implement all the provisions of the peace agreements signed with the 

government. Thus, by 2002, the ground was fully prepared for the establishment of the 
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Special Court for Sierra Leone, which would bring to trial those who bore the greatest 

responsibility for crimes committed during the conflict. Human Rights Watch which has 

maintained its presence in Sierra Leone throughout the period of armed conflict welcomed 

this initiative. The Human Rights Watch‟s comments on the significance of the Special Court 

are forthright: 

Accountability for serious human rights crimes, like those committed during Sierra Leone‟s 

war, is essential for several reasons: to bring justice to the victims, to punish perpetrators, and 

to lay the foundation for building respect for the rule of law in post conflict societies. (...) The 

Special Court presents an important opportunity to help bring a measure of accountability in 

Sierra Leone and indeed to allow the victims of horrific atrocities and their families to know 

that justice has been done.
91

 

When the court began its operations, key leaders from the RUF, AFRC and CDF were 

indicted for war crimes and crimes against humanity. Among those indicted by the court were 

Foday Sankoh, leader of the RUF, Johnny Paul Koroma who led the AFRC-junta and Sam 

Hinga Norman, the leader of the government-backed CDF. Both Foday Sankoh and Sam 

Hinga Norman died in detention while waiting for trial. Johnny Paul Koroma was nowhere to 

be found at the time of issuing the indictment. A significant milestone achieved by the Court 

was the indictment of Charles Taylor, former President of Liberia, who was accused of 

having supported the RUF rebels and profited from the sale of blood diamonds. Charles 

Taylor was tried and found guilty by the Special Court sitting in The Hague for his 

involvement in the Sierra Leone conflict. 

Even though the court aims to restore respect for the rule of law broken through years 

of neglect and armed conflict, yet there appears to be public mistrust for the work of the 

court. This is because many perceive the court to have spent too much money on trying a few 

individuals while thousands of victims remained in a desperate state. In spite of these 

misgivings over the impact of the court, it has indeed contributed to protecting the rule of 

law. The fact that no leader, (whether acting alone or on behalf of a government) having 

presided over wanton killings can be allowed to walk away free is a serious impact achieved 

by the court. Moreover, this is why the International Centre for Transitional Justice sees a 

lasting legacy the court has left to Sierra Leone. The court has contributed to the development 

of infrastructure (such as a court house equipped with modern detention centres, and offices 

for lawyers), substantive legal reform and the professional development of many Sierra 

Leonean legal practitioners.
92

 Through this, the court has put in place the legal framework 

upon which the battered legal system of Sierra Leone can be brought to realignment with 

international standards.
93
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4.4.3 Inter Religious Council of Sierra Leone 

Unlike the TRC and the Special Court, the government did not play a role in the 

establishment of the Inter Religious Council of Sierra Leone (IRCSL). In times of war like 

what was witnessed in Sierra Leone, the question religious communities were asking 

themselves was, „what role can religion play in the national quest for peace?‟ Because the 

war had such a devastating effect which obstructed the normal practice of religious life, the 

religious community decided to initiate a process that would lead to the establishment of a 

council where religious leaders from Christianity and Islam could collaborate on behalf of 

their various faith communities. Members at the local church level began to urge their 

denominational leaders to find ways by which alliances could be forged with members of the 

Islamic community so that a peaceful resolution could be found in the conflict. Both faith 

communities were motivated by Sierra Leone‟s history of interreligious cooperation and 

peaceful coexistence. Because of this history, religious leaders from both faiths mobilized 

their resources to support negotiations that would lead to a peaceful resolution of the conflict. 

The idea to form such a council received the full supported of the World Conference 

on Religion and Peace,
94

 which organized series of consultative meetings that eventually led 

to the formation of IRCSL on 1
st
 April 1997. Rev Moses Benson Khanu, president of the 

Council of Churches in Sierra Leone, Al-Sheikh Ahmed Tejan Sillah of the Islamic 

Community and Archbishop Joseph Ganda of the Roman Catholic Church signed the 

document presented to the President of Sierra Leone.
95

 The Evangelical Fellowship of Sierra 

Leone was not represented in the signing ceremony and has largely refrained from 

participating in any IRCSL related activity.  

Following its establishment, IRCSL has accompanied the international efforts to 

secure peace between the warring factions. IRCSL was part of the civil society groups 

requested to serve as moral guarantors for the full implementation of the Lomé Peace Accord. 

IRCSL was also involved in the disarmament of fighting forces and their re-integration into 

the communities they once terrorized. IRCSL has also provided trauma healing and 

counselling sessions for victims of the brutal war, and encouraged perpetrators and victims to 

share their stories with the TRC. 

In 2002, when the war was declared to have ended, IRCSL was forced to re-define its 

initial goal for which the organization was founded. This redefinition shifted attention from 

accompanying warring factions in their quest for peace to the classic promotion of 

interreligious Christian-Muslim dialogue. This change in the direction of IRCSL has further 

raised the stakes of the sceptics. It should be noted that the Evangelical Fellowship of Sierra 

Leone was reluctant to collaborate with IRCSL, arguing that this would jeopardize the 

evangelistic and missionary mandate of the church. Recently, the Pentecostal Fellowship of 

Sierra Leone, which was founded after the war, has taken a similar position. Some members 

of the Islamic community, especially those groups who appear to have radical tendencies and 

are thought to be in receipt of funding from prominent Islamic States in the Middle East, have 
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also adopted a sceptical approach to IRCSL. It is only the three religious organizations that 

were signatories to its formation that are still supporting the work of IRCSL.  

The changing post-war context requires that IRCSL needed to redirect its programme 

focus in order to attract further donor financial support and gain wider support from the 

various faith communities it is serving. Thus, IRCSL has joined important national 

campaigns like the fight against HIV/AIDS, civic and voter education, gender and domestic 

based violence, among others. Though these campaigns have improved IRCSL‟s public 

profile, there are still voices of descent from both faith communities who question the need 

for its continued existence. 

What is clear from this post-war assessment is that since the adoption of these 

measures by government, international development partners and civil society, Sierra Leone 

has made significant steps towards sustaining the peace and promoting national cohesion. A 

number of benchmarks could be cited as evidence of the progress made so far since the end 

of the war in 2002. Sierra Leone has successfully held two presidential and parliamentary 

elections (2002 and 2007), where political power was peacefully transferred from Ahmed 

Tejan Kabbah‟s ruling SLPP to Ernest Bai Koroma‟s opposition APC in 2007. Incidences of 

post-election violence, seen recently in other African countries, have not occurred to warrant 

the creation of a government of national unity. Because of the display of political maturity, 

UN and British troops have withdrawn and handed the apparatus of state security to the 

retrained Republic of Sierra Leone Armed Forces. The police, legal and social institutions 

have all received a boost and are now delivering the services to the nation placed upon them 

by law. Foreign business interests and investments have also begun to return and to invest in 

the mining sector. Thus, the United Nations Conference on Trade and Development made an 

upbeat assessment of the investment climate in Sierra Leone when it observes: 

Despite the challenges facing Sierra Leone, recent economic growth has been strong. After an 

initial post-war surge, economic growth has been sustained at an annual average of 7.6 per 

cent from 2003 to 2007, which is the best performance since 1980. (...) This recovery has been 

supported by the reactivation of the agricultural and mining sectors and, on a smaller scale, the 

service sector (transport, communication, trade and tourism).
96

 

This improvement in foreign investment has had a slow impact on the actual social 

issues (i.e. poverty reduction, education and employment) that were at the core of years of 

misrule and corruption. Further steps need to be adopted by President Ernest Bai Koroma‟s 

APC-led government (which took office in 2007), in order to restore the full functioning of 

the public sector. This would ensure that government‟s policies could deliver concrete results 

for the ordinary citizenry. 

4.5 Conclusion 

The broad religious, political and social context discussed in this chapter has shown 

important epochs in the history of Sierra Leone that have significantly impacted the ministry 

of the churches. Four of these are discussed below: 
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The first of these is that this context has shaped the course of the church‟s 

involvement in the social and political issues affecting people across Sierra Leone. a good 

example is the churches interpretation of the war as judgment for the sin of both the church 

and the nation. EFSL, the leading Evangelical organization came close to this conclusion 

when it affirmed “Sierra Leone is a victim of political and administrative mismanagement, 

and deep spiritual forces that frustrate most well intended plans.”
97

 Some Evangelicals and 

Charismatics even interpreted this sin to have been caused by demonic forces who were 

seeking to destroy the country.
98

 This is very closely associated with the African 

interpretation of the relationship that is perceived to exist between the spiritual and physical 

areas of life.
99

  

This realization led to the introduction of many crusades and national prayer sessions, 

where Sierra Leoneans were called by the church to genuine repentance, turning away from 

sin and asking God for forgiveness. This interpretation does not come as a surprise, because 

the church is aware of Israel‟s suffering any time they abandoned Yahweh. Through the call 

to return to Yahweh given by the prophets, Israel experienced relief from their calamities. In 

like manner, the church believed that if the people were to return to their God, Sierra Leone 

will rise from its present socio-political chaos to prosperity. The theme that was used in most 

of these national prayer sessions was „Return to the Lord your God.‟
100

 By this action, the 

church believed that God will forgive sin and deliver Sierra Leone from the abyss into which 

she had descended. 

A second impact that the changing context had for the churches of Sierra Leone was 

the withdrawal of foreign missionaries. The deteriorating security system brought a halt to 

foreign missionary activity as they had to withdraw temporarily. This era of missionary 

withdrawal coincided with an important period in Sierra Leone‟s church history, when 

Charismatic Churches began to emerge. In Sierra Leone, the Charismatic churches that had 

come into being in the 1980s saw that the tragedy of one generation gave birth to the hope of 

the next. Therefore, the Charismatic Churches had to expand the extent of their ministries by 

preaching a gospel that empowers members to cope with their current reality. Such 

empowerment theologies did not allow its leaders to run away when socio-political 

conditions proved difficult, but stay there and possibly also suffer and die with its people. As 

this early resilience of their ministries continued to inspire hope on an already traumatised 

population, Charismatic churches expanded and flourished. 

A third impact seen after the rebel war is the churches re-engagement with sustainable 

community development and social cohesion. The churches realized that even though 

significant steps were already taken in the disarmament of some 47,000 combatants, as well 

as completing two successful presidential and parliamentary elections in 2002 and 2007, as 

well as local council elections in 2004, the problems which were at the root of years of 
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conflict still remain largely unaddressed by the government.
101

 By re-engaging with the 

socioeconomic and development needs of communities where they carry out pastoral 

ministry, Charismatic churches agree that Community Development is a legitimate aspect of 

their missionary calling. Community development is seen as “the process of building local 

communities into self-sustaining ones in ways that lead to their betterment in all areas of life 

(including economic, social, physical and/or spiritual).”
102

 This understanding has helped 

Charismatic churches in Sierra Leone to provide a potent alternative solution to the lack of 

employment opportunities, health facilities, and other amenities outside of the government 

sector.
103

 

The fourth impact has to do with the effects of Sierra Leone‟s African Traditional 

Religion on church life and ministry. The religious context in which ATR operates is a major 

factor that has shaped the ministry of the churches, particularly the CM. The fact that this 

traditional worldview believes in the existence of evil spirits and witchcraft (among others), 

the context made it easy for Charismatic churches to ground their theologies of demons and 

the need to acquire spiritual power over witchcraft activity. Further, fighting these forces of 

evil is a key priority that positions the believer to enjoy in full the benefits the good life. 

Thus, having examined the broad religious, political and social context of Sierra 

Leone and noted some of the implications of that history on the ministry of the churches, I 

now turn the attention of this study to an assessment of the ecclesiastical leadership structures 

that has guided the growth of Charismatic churches in Sierra Leone. That discussion on 

Charismatic church leadership is the subject of the next chapter. 
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LEADERSHIP ISSUES IN THE CHARISMATIC MOVEMENT 

5.0 Introduction 

The CM has, in the three decades since it started in Sierra Leone, developed ecclesiastical 

structures where the task of leadership is firmly centralized in the hands of the leader. The 

leader, whose conversion experience and call to ministry are usually thought to have 

happened simultaneously, is placed in a strategic position where they wield complete 

ecclesiastical control and provides pastoral oversight for the operations of the Charismatic 

church and/or ministry they founded. This centralized authority that leaders possess allows 

them to ordain and appoint pastors who are subsequently deployed for service in specific 

departments under their jurisdiction in the church. Such appointments can be revoked at 

anytime, should there be evidence of insubordination to the leader‟s vision for the ministry, 

pastoral ineffectiveness or falling into sin.  

This exercise of a form of monarchical leadership in a context where the Holy Spirit 

is supposed to be accessible to everyone, and can equip individual believers with gifts for 

renewal and the benefit of every member in that ministry, has raised a number of critical 

issues about the way Charismatic churches and ministries are governed. Prominent among 

these issues of governance are, the conversion of the leader and his/her call to Christian 

ministry; the ecclesiastical titles they chose to be identified with and the organizational 

structures they implement in their churches/ministries; the leader‟s approach to theological 

education and training for pastoral ministry; the leader‟s particular ministry gifting and the 

extent to which couple leadership functions; and the nature and extent  of women‟s 

involvement in Christian ministry, and the role they play in the pastoral leadership of 

Charismatic churches and ministries in Sierra Leone. These issues have not only shaped 

governance of Charismatic churches, but continue to generate interest from the wider 

Christian public about how CMs are governed. These are the issues that are explored in this 

chapter.  

5.1 Conversion and Call to Ministry 

The conversion of the Charismatic leader and his or her call to ministry are very important 

components that define the impact they set out to achieve in their ministries. This is not 

surprising because conversion occupies a central place in the theological narrative of 

Charismatic Christians in Sierra Leone. Charismatics understand conversion to refer to 

accepting Jesus Christ as Lord and personal saviour. This involves a process of yielding and 

surrendering one‟s life to Christ and allowing him to control every aspect of one‟s daily walk 

of faith. It is by experiencing genuine conversion that one becomes a Christian. This 

experience is most often referred to as being „Born Again‟
1
 and it brings to the convert a 

newness of life that is found only in Jesus Christ. When the CM emerged the young converts 
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who became associated with the movement were referred to as „Born Again‟ Christians. 

African Pentecostals and Charismatics believe that it is through renouncing sin that the new 

convert (or Born Again Christian) is able to turn the most important things in his/her life as 

an individual, or as a member participating in communal contexts to Christ who makes all 

things new.
2
 This turning away from sin unto God can be as radical an event as it was the 

case in the conversion experience of Paul on the road to Damascus (Acts 9),
3
 or like the call 

of Samuel which he received while sleeping in the house of Eli, (1 Samuel 3).  

Conversion involves repentance of sin and accepting Jesus Christ as one‟s personal 

Saviour. This requires the convert to submit to water and spirit baptism, in order to be able to 

live a life of sanctification which results in speaking, praying and singing in different 

tongues.
4
 Matthews Ojo sees conversion as central in the doctrinal approaches of Nigerian 

Charismatic Christianity.
5
 Nigerian Charismatics, like all other African Charismatics believe 

that no matter how religious one‟s background may have been, if a person has not 

experienced the new birth, his spiritual life will still be questionable. The new birth sets one 

apart from nominal Christianity and the widespread permissiveness that abounds in society 

and has found its way into the churches too. It gives them an embodiment that emphasizes 

moral and spiritual transformation as well as existential and material well being.
6
 The person 

who has had an experience of the new birth is subjected to baptism in water by immersion 

and then baptism in the Holy Spirit.
7
 The conversion that happens to the believer is expected 

to result in spiritual power which rekindles in them an insatiable desire for Bible study, holy 

living and participation in evangelism. As a consequence, the Born Again believer is not 

ashamed of sharing the good news of God‟s love for fallen humanity that he has personally 

experienced in Jesus Christ. This makes them confident about sharing their testimony with 

those who have not yet surrendered their lives to Jesus Christ. They often say, „if Christ has 

done it for me, He will certainly do it for you as well. You only need to confess sin and 

accept him as your personal Saviour.‟ 

Charismatics regard conversion as the work of the Holy Spirit, who convicts people of 

sin (John 16:8-11), leads them to accept Jesus as Lord and saviour (John 3: 5-6), and brings 

the new converts to rebirth and renewal in the Spirit (Titus 3:5). This whole process of 

conversion is seen not as an end in itself, but as a means to a greater end that is expected to 

deepen the spirituality of the regenerate sinner. It is like arriving at the international airport of 

a new country. The traveller lands in the airport not to stay there, but to mark the process of a 

                                                 
2
 Ogbu Kalu, African Pentecostalism, 16. 

3
 Some Charismatic leaders in Sierra Leone perceive Paul‟s Damascus gate conversion experience and 

call to ministry as a paradigm for their own conversion and call to Christian ministry. The two events 

(conversion and call) are often seen to happen either together or one subsequently following the other. 
4
 Henri Gooren, “Conversion Narratives” in Studying Global Pentecostalism: Theories and Methods, 

Allan Anderson, Michael Bergunder, André Droogers and Cornelis van der Laan eds., (Berkeley: University of 

California Press, 2010), 95-101. 
5
 Matthews Ojo, The End-Time Army, 195. 

6
 Abraham Akrong, „The Born Again concept in the Charismatic Movement in Ghana.‟ Evangelical 

Review of Theology 35:1 (2011), 39. 
7
 Matthews Ojo, The End-Time Army, 195-199. 



  - 103 - 

 

 

starting point of the new experience to be gained in the new country. Thus, conversion marks 

the beginning of a new life experience in the kingdom of God.
8
 

At the other end of the conversion narrative spectrum is the call of the Charismatic 

leader to Christian ministry. Charismatics believe that the leader‟s call to Christian ministry is 

closely related to his personal conversion experience. Most often, Charismatic leaders 

become aware of their call soon after their conversion experience because, a leader without a 

spiritual birthday would find it difficult to establish the credibility of his/her call to Christian 

ministry. The call to ministry happens in the context of personal tragedy, extraordinary 

circumstances or internal promptings by the Holy Spirit that are confirmed by external events 

in the life of the leader. The conversion experience and call to ministry of Charismatic church 

leaders in Sierra Leone makes for interesting reading.
9
 

5.1.1 Pastor Francis Mambu 

Pastor Francis Mambu of Faith Healing accepted Christ and became a Born Again Christian 

on September 8, 1983.
10

 This conversion was set in the midst of a personal tragedy which 

happened to him when he was a young man. Growing up in Freetown in the 1970s and early 

1980s when Sierra Leone began the downward spiral into economic limbo, Pastor Mambu‟s 

paternal family experienced hardship and poverty. This was further complicated by the loss 

of his parents which made it impossible for him to continue his education. Putting together all 

his savings, he set off for the Northern Province city of Makeni, where he invested his 

meagre savings in a business. The business ended in failure causing him to return to Freetown 

to begin life all over again. Under this condition, Pastor Mambu had to depend on close 

relatives or any benefactors who would provide for his daily sustenance.  

It was at this time that Mrs Isatu Conteh, a woman he described as having deep faith 

and solid biblical principles came to his aid. Pastor Mambu explains that Mrs Isatu Conteh 

did not only provide for his physical and material needs, but by her deep Christian faith and 

exemplary lifestyle, led him to confess sin and accept Jesus Christ as Lord of his life. This 

was a completely new experience for him because, even though he had attended many 

churches, he never knew what it meant to be born again. Christianity was simply a matter of 

weekly church attendance. However, through his encounter with Mrs Isatu Conteh, Pastor 

Mambu became a regenerate Christian. Following his conversion, Mrs Isatu Conteh taught 

him the habit of daily Bible reading, prayer and fasting. While narrating his conversion 

experience and discipleship training he received from Mrs Isatu Conteh, he explains that „She 

taught me that we can organize any programme even without funds. But if you have faith you 

can make it.‟ This example of faith and dependence on God taught him that when we put our 

faith into action, God will put things in our lives in their proper motion. Following in these 

footsteps of faith, Pastor Mambu began to have promptings from the Holy Spirit where he 

sensed a clear call to evangelism and church planting. On July 26, 1987 he responded to these 
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promptings by founding a prayer and Bible study fellowship which later became the Faith 

Healing Bible Church. The fact that miracles of healing and deliverance have occurred 

whenever Pastor Mambu engages in ministration is a confirmation of the genuineness of his 

conversion and call to Christian ministry. Faith Healing preaches a simple message of faith 

and holy living that has led to many conversions, healings and miracles. 

5.1.2 Apostle Akintayo Sam-Jolly 

Apostle Akintayo Sam-Jolly of Living Word would be a lawyer today, if he had listened to 

the desires of his parents. However, when he completed secondary school in 1991, he came 

into contact with the CM, which had already begun in Sierra Leone. This encounter changed 

him from being an Anglican chorister to a leading voice in the CM in Sierra Leone. As a 

member of St John‟s Anglican Church in Freetown where he served in the choir, he was 

troubled by the lack of evidence of miracles in that church. Full of vigour and youthful 

exuberance, he wondered why, even though Jesus did say in John 14:12 that whoever 

believes in him will do even greater things than what Jesus did, the same is not happening at 

St John‟s Church. Taking God‟s word to be true, Apostle Sam-Jolly started a journey that led 

to his conversion and call to Christian ministry. In 1991, miracle and healing crusades were 

being organized by Charismatic church groups at the national stadium in Freetown, where he 

attended and many of his friends saw him there, even though he had no contacts with the 

organizers.  

Several days after the crusade, Apostle Sam-Jolly had two important encounters 

which were defining moments for his conversion and call to ministry. First, Akintayo Sam-

Jolly met a female friend who, having seen him at the crusade simply asked him to pray for 

healing for her stomach ulcer. Standing on the promises of God‟s word, Akintayo Sam-Jolly 

prayed, and was told later that complete healing had happened and that the friend could now 

eat everything doctors had advised her not to eat. A second incident happened months later, 

when one of his aunts, who was scheduled for a major surgery asked him for prayers.  A few 

days after the prayer, the doctor sent her to do a scan to determine the extent of the surgery, 

but was surprised to realize that there was no need for any surgery as the condition had been 

healed. Looking back at these events, Apostle Sam-Jolly said „because I did not use juju 

power (black magic), or paid someone to tell a lie about their supposed healing, I believed 

that it was a confirmation of my gift from God. These miracles of healing were enough to 

convince me that I was destined for a ministry far greater than I would imagine.‟
11

 To the 

dismay of his parents, he left St John‟s Anglican Church and started fellowshipping with the 

Living Word Bible Study Fellowship, where he became part of the founding members. He 

also abandoned his parents desire to pursue a university degree in law and entered instead the 

newly opened Freetown Bible Training Centre (FBTC) to train for ministry. This action 

brought further reprimand on him, but because he was convinced of God‟s call upon his life, 

he was not deterred in fulfilling his call to Christian ministry. Apostle Sam-Jolly is today 

General Overseer of Living Word and General Secretary of the Pentecostal Fellowship of 

Sierra Leone. 
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 Apostle Akintayo Sam-Jolly, General Overseer of Living Word of Faith Outreach Ministries 

International, interview by author, Freetown, Sierra Leone, January 5, 2011. 
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5.1.3 Mammy Dora Dumbuya 

Mammy Dora Dumbuya of Jesus Is Lord Ministry (JILM) is well noted in Sierra Leone for 

her simple message of faith in a God who works extraordinary miracles of healing and 

deliverance for the most unusual people in society. Coming to faith in the 1970s in the 

Assembly of God, she saw Sierra Leone move from the affluent society it had been under 

colonial rule, to the progressive socioeconomic deterioration and political misrule of the 

1980s. Sierra Leone‟s political, economic and social decline of the 1980s affected ordinary 

citizens, especially the uneducated women folk. Having a very limited level of education, she 

was well aware of the difficulties women had to surmount in order to make a living and craft 

a secured future for their children. Even though she was fortunate to have been married to a 

senior commissioned army officer, Mammy Dumbuya never lost sight of her passion to fight 

for the needs of less fortunate women and children. After her conversion in the AOG, she 

began to sense a call to the healing and deliverance ministry. This call was clarified while she 

served briefly with God is Our Light Ministry and Deeper Life movements before the Lord 

led her to begin her ministry in 1989.
12

 At first JILM was founded as a Bible study and prayer 

fellowship for women and children. According to JILM however, because the Lord 

confirmed her call by allowing miracles to happen in the Bible study and prayer fellowship, 

the fellowship was quickly transformed into a fully fledged Charismatic church. As JILM 

continued to develop, a personal tragedy struck Mammy Dumbuya, when her husband was 

implicated in a coup plot, tried and executed by the NPRC military regime of Captain 

Valentine Strasser on the 29
th

 of December 1992.
13

 According to her personal assistant, 

Mammy Dumbuya had earlier prophesied that an unfortunate event would happen in her 

family. So when it did happen, it emboldened her resolve to continue preaching Jesus as Lord 

and Saviour for everyone who will come to faith in him. She used this personal tragedy to 

build a ministry where „the word of God is faithfully taught and miracles, signs and wonders 

have accompanied this proclamation.‟
14

 Today JILM has a ministry that offers a message of 

hope and healing in Jesus Christ to many people, especially women who account for the 

greater percentage of the members of that church. 

5.1.4 Rev Julius Laggah 

Rev Julius Laggah of Bethel came to faith in Christ in 1990. His conversion came after many 

failures he experienced in his early life. Growing up in Magburaka in northern Sierra Leone, 

he knew the hardship involved in making a living through subsistence farming in rural 

areas.
15

 When he lost his father at a very early age, the responsibility to care for the four 
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children in his family was left in the hands of his mother, who was serving as a primary 

school teacher.  Because his mother‟s meagre salary which often was not paid for months 

could not pay for the school fees of her four children, he would use his holiday time to work 

in the farm for his uncle, in order to raise the funds needed to pay for his school fees. Trapped 

in this seemingly intractable circle of poverty, his dream was to complete secondary school 

and become a primary school teacher, marry many wives and settle to subsistence farming in 

their village. However, God had his own plans for him. His poverty stricken background led 

many to despise him. However, Rev Julius Laggah was able to rise above his many 

limitations by taking up the challenge of coming to Freetown after completing secondary 

school. This decision changed him for good. In August 1990, he heard the gospel preached 

for the first time with power by Russ Tatro, founder of the Freetown Bible Training Centre 

(FBTC). After listening to this sermon, he was filled with conviction. When the altar call was 

made he confessed his sin and accepted Jesus as Lord of his life. Soon after that he enrolled 

at FBTC where he sensed clearly a call to Christian ministry. However, his timidity and 

feeling of inadequacy for the task led him to resist the desire for involvement in full time 

pastoral ministry. He preferred to remain as interpreter for Rev S. Musa Korfeh Sr., his 

Liberian friend with whom they had done evangelism for the establishment of Bethel Sierra 

Leone. It was not long that things changed for him. On Easter Sunday in 1992, God used a 

timid youth to preach a power packed sermon on the resurrection that changed the course of 

his life and those attending the church that morning. According to Rev Laggah, this was a 

clear indication that God was working on him to make him a worthy vessel that is fit for 

service in His kingdom. From this event, it became clear to the founding members of Bethel 

that God had something in store for him. Thus, the group began to look up to him as a 

potential leader and he was eventually commissioned pastor for the ministry. Today Rev 

Julius Laggah is not only serving as National Overseer for Bethel in Sierra Leone, he is also 

the International Executive Director for the global fellowship of Bethel World Outreach 

Ministries International churches, which has its headquarters in Maryland, United States. He 

is also a key voice in the CM in Sierra Leone, where he is serving the Pentecostal Fellowship 

of Sierra Leone as Public Relations Secretary. 

5.1.5 Bishop Jonathan Archibald Cole 

Bishop Jonathan Archibald Cole,
16

 Founder and General Overseer of New Life became a born 

again Christian in 1979. This happened in the village of Waterloo, near Freetown, when 

having completed secondary school he was being scolded by his father who was a local 
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preacher and organist at Dove Memorial Methodist Church.
17

 Because Christianity was 

formalized in church rituals in the village of Waterloo, Christian parents were keen on having 

their children behave decently as was expected of them. In those days, the Christianity 

practised at Waterloo was often syncretistic, as it allowed church members to seek 

membership in traditional secret societies as well. Thus, the tendency to mix Christianity with 

traditional practices made the village of Waterloo widely noted for its many traditional Krio 

secret societies, (such as Oladele, Hunting, Ojeh and Akanjah,)
18

 where young men had to 

become members in order to become socially accepted. Although he joined at least one of 

these groups as a youth, his public profile was not improved and this led to further personal 

chastisement from his parents. Troubled by the lack of progress in his life, he decided to seek 

the Lord Jesus in personal prayer. He went into his room, closed the door, removed his cloths 

and lay flat on the floor. From that place of despondence, he asked for forgiveness of sin and 

invited Jesus into his life. He adds, „Alleluia! I was saved, sanctified and redeemed by the 

precious blood of Jesus and the Lord anointed and commissioned me.‟
19

 Following this 

experience, Bishop Cole left Waterloo for the Republic of Liberia in 1980, where his new 

faith was further deepened when he took up membership at the Holy Temple Church of God 

in Christ in Monrovia, Liberia. It was at this church he was taught what it means to be truly 

born again and to live the life of victory over sin and all kinds of demonic possession. In 

1984 he received a clear call to pastoral ministry, with specific gifting in the area of 

deliverance from demonic possession. This gift has become the main emphasis of his 

ministry. Trusting the Lord for leadership, he participated in many local and international 

ministerial training programmes which took him to other countries in West Africa, such as 

Ghana and Nigeria, where he was further exposed to and influenced by the Charismatic 

Movement that was sweeping across that region. By 1992 it was clear that the Lord wanted 

him to return to Sierra Leone and head for the eastern part of Freetown to begin a ministry 

that would bring the message of the gospel, packaged with healing and deliverance from 

demonic possession to people caught under evil oppression and other forms of demonic or 

witchcraft manipulation. In 1993, he obeyed this call and founded New Life with only fifteen 

members in a tiny classroom at Eastern Municipal Primary School in Freetown. Today, 

Bishop Cole is not only serving as Founder & General Overseer of New Life, but also 

President of the Pentecostal Fellowship of Sierra Leone. 

The above assessment of how the five Charismatic church leaders whose churches 

and ministries are analyzed in this study have shown that conversion and call occupy a 

central part of the narrative theology found among Charismatic churches in Sierra Leone. The 

history of the foundation of Charismatic churches is never complete without recourse to the 

story of its leader, whom God called and commissioned for specific tasks and used their 

gifting to build the ministry. As such, to a very great extent, the story of the leader is the story 

of the church. Therefore, when the Charismatic leader‟s conversion experience and call to 

Christian ministry have been ascertained within their churches, the leaders proceed to set up 
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organizational structures that determine how they exercise pastoral leadership and provide 

ecclesiastical oversight for the churches and ministries they founded. In view of the fact that 

the ministry‟s existence is closely tied to the call of the leader, the leadership patterns they 

espouse centralize power in their hands. 

5.2 Organizational Structure of Charismatic Leadership 

5.2.1 Ecclesiastical Titles 

The ecclesiastical titles that Charismatic leaders in Sierra Leone have taken to describe their 

leadership and the form of church government they display in their ministries could be 

categorized in three main groups. 

The first group of ecclesiastical leadership titles that have been widely used make a 

conscious attempt to relate the leader to the foundation and general oversight of the ministry 

or church. These titles include (i) Founder and (ii) General Overseer.  

The use of the title Founder in reference to the leader is meant to suggest that the 

vision to found the ministry originated from the leader. It was to him that God clearly 

communicated the vision which led to the establishment of the ministry or the church. It is 

the leader who is responsible for the direction of the ministry. Thus, because it was the leader 

who founded the ministry/church, his tenure of office is not subjected to term limits, and he 

cannot hand over power to a successor. In some instances where the leader shares the vision 

for founding the ministry with their spouse, they add the name of that spouse as co-founder. 

As a consequence the wives of the leaders have been ordained as well, so as to align their 

ministerial authority with others. In this respect, Pastor Mambu of Faith Healing, Mammy 

Dumbuya of JILM and Bishop Cole of New Life have all taken the title, founder. Both Pastor 

Mambu and Bishop Cole have included their wives as co-founders of their ministries, while 

Mammy Dumbuya of JILM has not included her husband who died in 1992 as co-founder.  

The use of the title General Overseer suggests that the present leader of a given 

Charismatic church and ministry is not necessarily the one who founded it. Although he may 

have been a part of the founding team, however his vision at that time was given to support 

the founder in establishing the ministry. Further, this title may also contain a more positive 

connotation, where the leader is seen to provide general oversight for the operations of the 

ministry. Depending on the measure of unction that the Holy Spirit places on the life of the 

leader, he makes important decisions about the leadership, finances and pastoral functioning 

of their ministry. Rev Julius Laggah of Bethel and Apostle Sam-Jolly of Living Word refer to 

themselves and their wives as General Overseers for their ministries. 

The second group of ecclesiastical leadership titles that are popularly used among 

Charismatic churches in Sierra Leone are related to the gifting of the leader. Using Paul‟s 

teaching on ministry gifts outlined in Romans 12:6-8, 1 Corinthians 12:8-11 and Ephesians 

4:11-16, Charismatic church leaders have chosen to be identified either as (i) Pastor or (ii) 

Evangelist. The choice of these two titles (based primarily on the fivefold ministry gifts of 

Ephesians 4:11) is important because Charismatic churches expect that every church leader is 

to use their particular gifting to serve others and to faithfully administer God‟s grace in all its 

forms among the fellowship of believers (1 Peter 4:10).  
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The Charismatic use of the title Pastor conveys the idea of responsible shepherding of 

God‟s flock, for whom the leader is to provide spiritual care, protection from any form of 

diabolical prey, guidance and feeding so that they grow to become what God expects of them, 

(Ephesians 4:11). As leader, the pastor uncompromisingly teaches with spiritual power the 

entire counsel of God‟s word (2 Timothy 2:15), performs miracles by healing chronic 

diseases and delivering people from all forms of demonic oppression (Matthew 10:8). Pastor 

Mambu of Faith Healing clearly exemplifies the Charismatic church leader who goes by this 

title.  

The term Evangelist is another title that has been commonly used to describe 

Charismatic church leaders in Sierra Leone. Understood as being a bearer of good news, the 

use of this term is meant to suggest the urgency of the task of evangelism which is presumed 

to have been either lost or severely compromised by traditional churches. As an evangelist, 

the Charismatic leader passionately shares the good news of God‟s love in Christ and invites 

people to confess sin, renounce the past and accept Jesus as Lord. The credibility of the 

evangelist is usually confirmed by the miracles he performs in the mass crusades, seminars 

and conferences that are organized by his church. Mammy Dumbuya of JILM is the most 

noted Charismatic leader in Sierra Leone who goes by the official title of Evangelist. 

The third group of ecclesiastical titles that have been used to describe the leadership 

patterns of Charismatic church leaders seek to relate their ministries to the New Testament 

and the Christianity that was practised in the early church. When Charismatic churches use 

terms like (i) Apostle and (ii) Bishop, they are intended to convey continuity with the early 

church and to usher a restoration of New Testament Christianity which is clearly seen to have 

been lost by the Christian church through the ages.  

More specifically, Charismatics use Apostle to indicate a privileged position that a 

leader has when he is sent forth to new frontiers with the gospel, where they provide 

leadership over church bodies and exercise authority over spiritual matters pertaining to the 

church. Apostles are seen to hold office for life because they are perceived to be the twenty 

first century successors of the disciples of Jesus Christ. In this respect, Charismatics have 

come out to be regarded as continuationists who believe that the fivefold ministries of the 

New Testament have not ceased but continue even today.
20

 Defending his use of this title, 

Apostle Sam-Jolly observes that, „apostolic authority is released by God on earth and has 

power to be known in the spirit, to release waves and dispensations of God, and to rule and 

dominate territories.‟
21

 Through this apostolic power, „the church is already beginning to 

march forward with great authority to bring people back to God, declare his blessings, reverse 

curses and take over from the enemy‟s spiritual, secular, social, economic, educational 

territories and much more.‟
22

 As this power is exercised, Apostles hope to restore a kind of 

New Testament Christianity in their churches that endeavours to care for the needs of all 
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members, irrespective of their societal status. Apostle Sam-Jolly of Living Word is the most 

noted Charismatic church leader who goes by this title. 

Charismatics have also used the title Bishop to describe their leaders. However, the 

use of this title is quite recent,
23

 and where it has been used Charismatics explain their 

understanding by pointing out differences from bishops of other more traditional missionary 

churches and mainline denominations.
24

 That said, when Charismatics use the title Bishop in 

Sierra Leone, they do so to recognise the rapid growth a given ministry has achieved since it 

was established. In their understanding, a bishop is thought to preside over a large territory 

which extends into other countries outside Sierra Leone, where his ministry has successfully 

established churches. The name bishop is also believed to bring common acceptability of the 

ministerial credentials and international reputation of the leader.
25

 The most creative 

invention to emerge with the adoption of the title bishop among Charismatic groups is the 

nomenclature of the bishop‟s wife. The wife of the bishop became known as First Lady or 

simply Mama. She wields authority similar to her husband and they both provide leadership 

for the ministry. She is usually seen sitting beside her husband in the front pew of the church 

during worship services, as shown in the example below. 

 

  

Rev Julius Laggah & Mrs Olayinka Laggah of Bethel Church 
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5.2.2 Organizational Structures 

A careful look at CMs in Sierra Leone shows that the leader has been given a place of 

prominence in the organizational structure of the movement. This is because Charismatics 

believe that it was to the leader that God revealed the vision that led to the foundation of the 

ministry. The leader‟s conversion and sense of call to Christian ministry, his gifts of healing, 

deliverance and miracles and his eloquent English language skills displayed during the 

exposition of Holy Scripture has elevated him to a position of authority far beyond all others 

in the ministry. The leader is the one to be called Founder & General Overseer, or some other 

appropriate title that befits their stature. Even though he may have a team of pastors whom he 

ordained and appointed to assist him in subsidiary roles in the ministry, the assertive stature 

that he projects among them makes the ministerial decisions he takes unchallenged. His style 

of governance is almost like that of a monarch.
26

 He makes decisions based on the ongoing 

visions and revelations he receives from the Holy Spirit. The church constitutions that were 

developed are useful only for purposes of registration with the government or other church 

organizations. These constitutions are rarely consulted in matters pertaining to the 

governance of their churches. As a towering leader, his authority in the ministry is maintained 

by both the miracles he performs and his ability to expose Holy Scripture, applying its 

teaching to the daily experiences affecting the life of his members. The leader‟s sermons, 

motivational phrases printed on stickers, books and other religious products (such as olive oil 

used for anointing) are sold to members in the ministry. The leader and his wife‟s image 

appear on publicity banners that advertise upcoming events, such as seminars, retreats, 

conferences and conventions, as shown below. 

 

 
Handbill of Rev & Mrs Julius Laggah, advertising the programme Holy Ghost Convention 2011 

 

To ensure that the ministry is properly governed, Charismatic churches have established 

departments at two levels in the ministry. The first level where we find departments happens 

at the local church level. There are for instance the Evangelism Department, Children‟s and 

Youth Departments, Media Department, Music & Worship Department, Women‟s and Men‟s 

Department, among others. These departments are led by people believed to be anointed by 
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the Holy Spirit and who seek to implement the vision of the leader for the ministry. They 

present reports at specific times to the leader. Every member of the church is encouraged to 

belong to one of these church departments so they can have opportunity to exercise their 

spiritual gifts and participate in the corporate anointing available to them in the ministry. The 

second level where departments have been established is the district.
27

 The district brings 

together a group of congregations that are presided over by a District Superintendent, who 

must be an ordained pastor in the ministry. The ordained pastor supervises the fellowships 

and churches in the district and presents progress reports to the Founder and General 

Overseer at specific times. Like it happens at the central church level, the finances of the 

district are managed by the superintending pastor. 

At the local church level, the pastor and his wife assume the role of prominence in the 

leadership. This is because the Founder & General Overseers are normally based at the head 

quarter church.
28

 At this level, the pastor and his wife become the „small‟ Papa and Mama for 

the church, where they endeavour to faithfully teach the founders doctrines. They also use 

their position to sell religious products from the Founder & General Overseer and promptly 

return cash sales to the central church. 

5.3 Charismatic Leadership and Theological Education 

5.3.1 Approaches to theological education 

Charismatic church leaders are well aware of Sierra Leone‟s contribution to the diffusion of 

Christianity in West Africa. They know that this contribution was made possible by the 

CMS‟ establishment of Fourah Bay College in 1827, as an institution that provided higher 

education to Re-captive Slaves who were trained as evangelists, school masters and civil 

servants, among others. These educated Re-captives eventually went back to their home 

countries to help foster the spread of Christianity and promote socioeconomic development of 

the British colonies in that region.
29

 However, the paradigm of scepticism over theological 

education that Allan Anderson and Matthews Ojo have observed among Pentecostal and 

Charismatic Movements elsewhere in West Africa can also be found in Sierra Leone.
30

 When 

the CM began in Sierra Leone there was an early element of suspicion about the usefulness of 

formal academic level theological education and its role in promoting Charismatic renewal 

and church growth. The doubts were cast not so much on theological education, but on the 

perceived cold intellectual formalism which did not seem to project any immediate practical 

relevance on the spiritual revival that was sweeping across the church in Sierra Leone. 

Nonetheless, a turning point happened in the beginning of the 1990s, when this suspicion 

over the usefulness of theological education gave way to some openness where Charismatic 
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leadership allowed some of their pastors to seek some form of theological training for 

ministry. Particularly for the Sierra Leone Charismatic church context, three approaches to 

theological education emerged. 

The first strategy of theological education to emerge within the CM was the Bible 

School approach. This approach, which was strongly connected with FBTC, gave the CM the 

initial voice that helped to shape its emerging identity amidst the theological milieu that 

preceded the 1990s.
31

 Having a distinctly Charismatic background, FBTC sought to teach 

themes (or courses) that resonate well with the sensibilities of the African Christianity that is 

practised in Sierra Leone. Hence, this attracted many Christians from Charismatic and non 

Charismatic backgrounds. Every course included in the curriculum has a manual that seeks to 

integrate biblical principles that teach strategies of how to live the victorious Christian life. In 

the first year, themes of health, wealth and power dominate the curriculum. The course Blood 

Covenant taught in Term 1 of the first year sets out to empower students with skills of how 

they can break free from the hindrances of their traditional cultural background including any 

curses associated with it.
32

 The course Divine Healing, taught in Term 2 of the first year, 

deals with issues of healing and well being. Using the New Testament healing miracles of 

Jesus and the disciples, the course emphasizes that the new convert is entitled to divine 

healing in the blood of Jesus. One who is truly converted must not be subjected to prolonged 

sicknesses. The African awareness of the existence of demons has also received attention in 

the curriculum. This is addressed in the course Demonology, where the existence of 

malevolent spirits and their ability to wreak havoc on innocent people is clearly affirmed. 

However, this course taught in Term 4 of the first year assures student believers of their 

deliverance in Christ, who has given them authority over demons (Mark 16:17-18). The 

curriculum also includes other courses that address Prosperity and Wealth Transfer, Holy 

Spirit, Praise and Worship, and Ministerial Excellence.
33

 Writing about the impact of Life in 

the Spirit, Tatro explains:  

You must understand that this is the spiritual law of sowing and reaping. As you keep planting 

and sowing the Word into people‟s hearts, it starts to grow in their hearts. It then begins to 

dominate in their lives. As people‟s hearts and lives begin to change, so do offices, schools, 

churches, and cities. The Word then starts dominating in the nation, and that has been 

happening in Sierra Leone. That is one of the main reasons why the Freetown Bible Training 

Centre in Freetown, Sierra Leone draws so many people. It is a place where you can find the 

Word of God in its purity. The Word of God is taught, not man‟s tradition. The Word of God 

enlightens the eyes of the student‟s spiritual understanding. As a result, they taste the 

excitement of the anointing and the Word of God, and they want more.
34

 

Russ Tatro‟s comments summarize what has happened among many Charismatic churches 

and their leaders who were enrolled as students at FBTC when it started. They see FBTC as a 
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place to study the Bible and grow in their walk of faith, to join other fellow believers in 

corporate moments of lively praise and worship, and to experience fresh anointing from the 

Holy Spirit, for enhanced ministry. Apostle Sam-Jolly of Living Word and Rev Julius Laggah 

of Bethel were among the first Charismatic church leaders in Sierra Leone to enrol for 

ministerial training programmes at FBTC between 1990 and 1993. 

The second approach that Charismatic churches adopted is the Charismatic 

denominational school. Having been impacted by the Bible school approach promoted by 

FBTC where they were trained, the leaders went on to found their own Bible schools and 

schools of ministry. As one would expect, the curriculum they implement was influenced by 

the one they studied under at FBTC. For some Charismatic leaders, this approach came about 

because they felt a kind of resentment for what they saw as loss of vision for ministerial 

training that forms the heart and spirit of the leader that was the hallmark of FBTC. This was 

particularly evident when Russ Tatro left Sierra Leone for the US in 1993, and the leadership 

of FBTC had to be reallocated to national leaders who had to deal with many issues. Thus, 

FBTC had problems recruiting students from the many Charismatic denominations who were 

their main constituency. As a consequence, this approach gained momentum among 

Charismatic churches as it sought to offer ministerial training that was solidly based on their 

particular denominational distinctive. 

The third strategy that CMs have taken towards theological education is the academic 

or university approach, where university graduates are recruited into pastoral ministry. This 

approach appear to be a special development among Charismatic churches, because those 

recruited are not necessarily theology graduates, but graduates in other disciplines of the 

university. It is not a surprise that the CM should adopt the university approach, because the 

movement itself has its largest following among the educated youth and upwardly mobile 

citizens who reside in urban centres. As Matthews Ojo has noted, the fact that the CM was 

born among university students in Nigeria, it was therefore easy to utilize the potentiality for 

change that education brought, allowing this change to modernize ideas, materials and 

expand human horizon within the movement.
35

 For the Sierra Leone context, the CM utilized 

the university approach to theological education to try to align the ministry to the urban élite 

who constitute the core membership of the movement. As such, it became a kind of fashion 

for the Charismatic leader to add honorary doctorate degrees to his nomenclature, to use 

modern technology in preaching and teaching and to maintain a presence in social 

networking websites like Facebook and Twitter. Thus, this made some Charismatic leaders 

who are themselves university graduates
36

 to utilize English as the medium of preaching, 

teaching, counselling and administration. Others who have a very limited level of education 

have still opted for the use of English as the medium of preaching and teaching. In terms of 

leadership development, university graduates have been recruited to serve as pastors in 

Charismatic churches. Bishop Cole has been a leading beacon who is deeply interested in 
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serious academic level theological training for his pastors. By 2008 he has sent ten senior 

pastors to train at The Evangelical College of Theology. Three of these pastors have 

successfully completed their studies and were awarded the Bachelor of Theology degree, 

while the seven others received the Diploma in Theology. Both Rev Julius Laggah and 

Apostle Sam-Jolly have also utilized this approach by appointing university graduates to 

serve in important positions in their churches. 

5.3.2 Schools of ministry and leadership development 

(i) Faith Healing Ministers Conference 

Even though Faith Healing has not established a formal school where training for ministry is 

offered, the task of training leaders and capacitating them to function at various levels in the 

ministry has been taken seriously. Beginning in 2007, Faith Healing has organized on an 

annual basis a „Ministers Church Growth Strategy and Renewal Conference.‟ This conference 

brings together pastors and their wives/husbands, leaders from church departments, men, 

women and youth ministry leaders, and staff serving in schools, hospitals and community 

development projects run by the church, for a one week residential conference held at the 

National Conference Centre at Grafton, nine miles (15 km) outside Freetown.  

During the conference, key guest speakers from the Charismatic community in Sierra 

Leone and across the world (particularly from the US and Nigeria) are called to address 

topics that help to improve the pastor‟s capacity and their involvement in evangelism, church 

planting and community development. The theme for the 2011 Conference was „Building the 

Lord‟s church in the last days.‟ The seminars and workshops focus on four broad themes: (a) 

Bible Doctrine, (b) Pastoral Leadership, (c) Marriage, and (d) Spiritual Power.
37

  

The topics covered under Bible Doctrine include the Holy Bible, the Godhead, the 

virgin birth of Jesus, total depravity, sinfulness and guilt of all men, repentance, restitution, 

justification, water baptism, the Lord‟s Supper, entire sanctification, Holy Ghost baptism, 

redemption, healing and health, personal evangelism, marriage, the rapture, the resurrection 

of the dead, the great tribulation, second coming of Christ, Christ‟s millennial reign, the great 

white throne judgement, hell, and the new heaven and earth. These topics are taught because 

„the mission of the church as light to the world (Matthew 5:16) is only achieved with a grasp 

of the foundational truth of God‟s word. A church that is ignorant cannot teach the world, as 

the blind cannot lead the blind.‟
38

 The topics covering Pastoral Leadership are essential 

because „a church without effective management is like a ship without a compass – it 

flounders randomly on the sea. Church growth depends on management.‟
39

 Faith Healing 

considers the themes of marriage and spiritual power as rights that the believer receives at 

conversion. More specifically, healing of sickness and diseases as well as continued health is 

provided for all people through the sacrificial death of Jesus Christ. The church therefore has 

the perception that divine healing and health are the right of every child of God.
40

 At the end 
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of these seminars, participants come together to prepare district strategic plans about 

evangelism, church planting and church growth they will implement when they return to their 

home districts. 

(ii) Living Word’s Leadership and Business School 

Apostle Sam-Jolly believes that the best way to train leaders is to integrate leadership and 

business principles into seminars where pastoral and business leaders of Living Word can 

converge to listen to Bible teaching, pray and learn from each other. This model that seeks to 

integrate biblical and socioeconomic principles has led the church to organizing periodic 

seminars under the title „Leadership and Business School.‟ The aim of these seminars was to 

deliver teaching in twofold areas that teach: (a) principles of giving, sowing and tithing; and 

(b) principles of income generation, project management and development, and business 

entrepreneurship.
41

 The purpose of these seminars was to target socioeconomically successful 

and highly skilled members who are encouraged to invest their finances in good business 

ventures from which they can make profits. This will then allow them to make financial 

contributions to the ministry. This success oriented approach makes Apostle Sam-Jolly the 

leading beacon of prosperity teaching in Sierra Leone. Even though the name of the seminar 

is Leadership and Business School, the structure of the programme does not have a specified 

curriculum that is to be expected in a school. Rather, it simply operates seminars that are 

organized periodically by the ministry. The main contents of the programme are focused on 

prosperity teaching and living the life of spiritual success in society. Pastors who may have 

enrolled at other Bible training institutes (such as FBTC) are required to also attend these 

seminars in order to build alliances with business leaders who in turn will be a blessing to 

their ministries. Thus, while training for pastoral ministry at Living Word is carried out by 

external Bible institutes, the church itself has sought to emphasize merger between the church 

and the business sector through its seminars. 

(iii) JILM Discipleship Training Seminars 

The approach to leadership training that Mammy Dumbuya implements at JILM is carefully 

tailored in a rigid process of discipleship training seminars, where potential church members 

of the ministry are expected to go through (a) beginners class, (b) converts class, (c) baptism 

class, and (d) discipleship class. Those church members who successfully complete these 

discipleship training seminars and are found to have evidence of the presence of the Holy 

Spirit are identified and given „on the job pastoral training.‟ Working under the close tutelage 

of the founder and general overseer or her duly appointed representative, these potential 

leaders are allowed to teach during midweek Bible study, evangelism, prayer and counselling 

sessions held at JILM. When these leaders complete their time of placement, they are duly 

inducted into the ministry as helpers. In all cases, Mammy Dumbuya prays over these 

leaders, asking for God‟s anointing over their lives as they begin service within the 

ministry.
42

 Apart from these sessions of in-service pastoral and leadership training, JILM has 

                                                 
41

 Apostle Akintayo Sam-Jolly, General Overseer, Living Word, interview by author, Freetown, Sierra 

Leone, January 5, 2011. 
42

 Rev David Bangura, Assistant to the Founder & General Overseer, JILM, interview by author, 

Freetown, Sierra Leone, July 8, 2011.  



  - 117 - 

 

 

also allowed some of its leaders to seek additional training either at FBTC, Evangel Bible 

College or other appropriate Bible schools that share Charismatic doctrines similar to those of 

the ministry. However, even though such training is allowed, it is not funded by the ministry, 

but by the individual persons who desires them.  

(iv) Bethel College of Biblical Studies 

Founded in 2004, Bethel College of Biblical Studies (owned and operated by Bethel) exists as 

a Pentecostal and Charismatic institution which offers training to Christians called into the 

ministry of Christ. The college provides training that is academic, spiritual and practical. 

Through its four year Bachelor in Theology and Bachelor in Ministry degree and two year 

diploma programmes, the college sets out to (i) arouse the interest of the student to 

progressive learning, research and creativity; (ii) enable students to grow toward spiritual 

development which expresses itself in appropriate relationship with God, church, family and 

community; (iii) help students become aware of God‟s guidance, and (iv) provide theological 

foundations, pastoral skills and knowledge necessary for effective and faithful ministry. To 

realize these aims, the courses on the curriculum have been grouped in five major 

departments – Theology, Christian Ministry, Biblical Studies, General Studies and Church 

History. Admission to the programmes of study is open to candidates from all denominations 

that show evidence of conversion, active membership in a local church, and possession of a 

secondary school diploma or other appropriate educational qualifications.
43

 Rev Julius 

Laggah sees the college as a tool that God has and continues to use to expand His kingdom 

and increase the effectiveness of his servants. As one highly interested in academic 

development of his pastors, he believes that the church of the last days must have leaders 

equipped with the word and well grounded to deal with the challenges of ministry in 

contemporary times.
44

 Those persons who aspire to serve in the pastoral ministry at Bethel 

must go through this college, if they have not already received similar academic level training 

from other institutions in Sierra Leone, or overseas. 

(v) New Life Bible Institute 

The New Life Bible Institute was founded by Bishop Cole in December 2002 to provide a 

forum where foundational ministerial training can be offered to pastors and leaders of New 

Life.
45

 The institute has two schools – School of Ministry & Missions and the School of 

Deliverance & Demonology. 

The School of Ministry and Missions at New Life Bible Institute provides pastors 

with the initial training that enables them to function well in ministry. Further, this school 

offers training that serves as a preparatory ground, where candidates who complete the 

programme are encouraged to enrol for higher level theological training at other institutions 

in Sierra Leone. The programme of study is spread across twenty subjects grouped in four 
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modules – evangelism, missions, leadership and intercession. The candidate who successfully 

completes the one year programme of study is awarded the Certificate in Christian Ministry. 

This certificate qualifies the candidate to be enlisted in the pastoral ministry at New Life. 

Graduates from the Bible Institute have proceeded to The Evangelical College of Theology 

where they have gained admission to follow the Bachelor of Theology degree and Diploma in 

Theology programmes offered by that institution. 

The School of Deliverance and Demonology takes seriously the reality of the 

existence, threat, and pervasive negative influence that demons pose to the believer in 

society. The purpose of the school is to train pastors and ordinary church members to 

recognize the diabolical activities of demons and equip them with skills of how to deliver 

their members from the firm grip of these marauding demons. The reason for this as 

Ephesians 6:12 affirms, is that the real battle that the believer faces is not against flesh and 

blood but against principalities and powers whom they regard as spirits and demons.
46

 Proper 

preparation to face this battle is therefore inevitable. Built around the specific gifting of 

Bishop Cole, this school has attracted a large number of Christians from charismatic and non 

charismatic denominations across Sierra Leone. While some people attend the school to 

broaden their knowledge of demons, many others go there for deliverance purposes. The 

exorcism that goes with the deliverance includes entering into warfare prayer,
47

 where the 

person recites specific prayers as shown in the following example: 

I (call all the names that you have) do hereby break and nullify every demonic covenant 

contracted by me or on my behalf, consciously or unconsciously, willingly or unwillingly in 

Jesus‟ name. I nullify these powers and authority over my life with the blood of Jesus. I call 

forth the fire of the Holy Ghost to destroy any object, symbol or effigy representing those 

covenants in the spirit realm.
48

 

The sessions of all-night prayer for deliverance from demonic possession often last 

for many days. At the climax of these prayer sessions, the client enters into a violent mood 

where he/she rolls and shakes on the floor, screams and exhibit extraordinary power. There 

are attendants who protect them from sustaining any personal harm or injury while they are in 

convulsion. These attendants surround the client and shout, „Devil I bind you in the name of 

Jesus,‟ or „Demon I cast you out in the name of Jesus.‟ After a while, the client will lie on the 

floor as if they were dead, but will regain consciousness later and return home.
49

 The fact that 
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many people in Sierra Leone identify the activities of demons and roaming spirits as 

responsible for their lack of progress they experience in life, this has led many of them to 

look for such places where they can expect to find deliverance. The first point of call is at 

Bishop Cole‟s School of Deliverance and Demonology. 

5.4 Classification of Charismatic Leadership 

Among CMs in Sierra Leone, the themes of wealth, health and power are considered key 

factors that promote human flourishing. This emphasis is not only present in the church, but it 

is also shared by many Sierra Leoneans whose traditional culture regards the human person 

as the centre of creation.
50

 Because of this centrality that human persons possess in Sierra 

Leone‟s traditional culture and worldview, the human person must go through series of rites 

of passage that prepare them to fulfil their roles as adults and share in the threshold of human 

flourishing.
51

 As such, any church that desires to engage in pastoral and evangelistic ministry 

among the educated urban élite must show that their leaders have what it takes to bring about 

a realization of these underlying needs. It is therefore this desire to promote human 

flourishing that has led leaders of the CM to take on one of three approaches, which has 

defined their ministry and set out the impact of their leadership on their followers and 

admirers. 

5.4.1 Healing evangelists 

The first approach to leadership that Charismatic leaders have displayed in leading their 

churches and ministries is what would be described as healing evangelists. This approach lays 

emphasis on healing and evangelism. Even before Sierra Leone descended into the decade of 

rebel war of the 1990s, the health care delivery was already in a deplorable state. Access to 

healthcare services was not common. As such, people had to resort either to traditional forms 

of treatment or turn to the newly developed Charismatic faith healing centres. The faith 

healing centres turned out to be the most attractive among the urban élite, because it 

supported their traditional understanding of how healing and wellbeing are to be obtained. 

The concept of faith healing is understood to mean that when Christians fall sick, it is 

their faith in Christ, rather than the medical treatment they receive, that brings healing and 

complete health. Those Charismatic leaders who have taken faith healing as a main strategy 

for their ministry have defended their approach by referring to evidence drawn from the 

scriptures. For instance, in his teaching on „Redemption, Health and Healing,‟ Pastor Mambu 

attests: 
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Sickness in whatever form is of the devil. God calls it captivity (Job 42:10); Jesus calls it 

bondage (Luke 13:12 and 16); and the Holy Spirit calls it oppression (Acts 10:38). The victory 

of Jesus is our victory. He did nothing for himself. He conquered sin, Satan, disease and 

sickness on our behalf. He shares his victory with all who repent and believe on his name. He 

bore our infirmities, sicknesses and diseases so that we could claim full release and 

deliverance.
52

 

Pastor Mambu believes that sickness not only originated from Satan, but that because of 

Christ, the believer has assurance of complete victory over sickness and any attacks on their 

health and wellbeing that Satan may want to inflict.  As a consequence, this victory over 

sickness has to be appropriated by simple faith. Faith can cause the believer to realize the full 

benefits of good health and healing. This is why Jesus‟ public ministry included healing and 

restoring people to proper health and well being. A ministry that follows in the footsteps of 

Jesus Christ and his disciples must also do what they did – bring healing and restoration of 

good health to people who are under the bondage of sickness. 

Furthermore, healing evangelists have argued that the commission of Jesus to his 

disciples included a healing component, which was factored into their ministry so that 

people‟s faith can be developed. In Matthew 10:8, Jesus gave a faith healing principle that 

was to guide the disciples‟ actions as they went out to minister to the lost sheep of Israel. This 

faith healing principle was to bring generous healing that flows from what the evangelist has 

received from the Lord Jesus. Charismatics saw from the gospels that anytime Jesus healed 

people, they end up believing in him. They respond in faith because of what they see happen 

in their lives or in the lives of their loved ones, as is made clear in the healing of the Roman 

official‟s son (John 4:53) and the healing of the blind beggar (Luke 18:42). Both examples 

serve to show that healing often led to faith. When Charismatic leaders perform healing, they 

often do so with the expectation that this would lead to faith in Jesus Christ. 

Pastor Mambu and Mammy Dumbuya have been the leading healing evangelists in 

Sierra Leone. Their churches have special programmes where healing miracles have been 

reported. Faith Healing organizes a monthly joint worship service
53

 at its National 

Conference Centre premises at Grafton, where Pastor Mambu offers prayers for people 

suffering from all kinds of diseases. Details of sick people who visit the church office are 

usually recorded before they go for prayers, in order to document the healing miracles that 

have taken place. JILM has a weekly healing ministry called Faith Clinic which was 

established in 2002 to pray alongside pregnant women, lactating mothers and barren women. 

These women who come to the Faith Clinic have weekly sessions when Mammy Dumbuya 

prays over them. During such prayers, pregnant women whom doctors have declared unfit to 

give birth or that they would die while doing that, immediately enter into labour pains and are 

rushed to the hospital on board a modern ambulance fitted with equipped medical facilities, 

where they deliver their babies safely. From 2002 to 2010, the church has recorded 4594 
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successful deliveries.
54

 Some of these children are now active members of the church, serving 

in the children‟s ministry. 

The story of Fatu Conteh residing at Blackhall Road in the eastern part of the 

municipality of Freetown is a typical example illustrating the impact Mammy Dumbuya‟s 

Faith Clinic has had on pregnant women in Sierra Leone. According to The Exclusive 

Newspaper,
55

 Fatu Conteh (also known as „Fatu Lion‟) became pregnant in April 2007. 

However, in 2008 she began to notice a mystery that the pregnancy was not progressing, even 

though medical tests had shown that she was indeed pregnant. She started visiting clinics to 

determine what may have gone wrong. After a while, the visits to clinics did not help her. 

Together with her husband, Fatu Conteh opted to visit traditional herbalists and diviners in 

search of any help she could find. Unfortunately, these efforts did not also provide any help 

for her pregnancy. This led to her husband Mohammed Lamin Sillah, filling for divorce and 

accusing her of being a witch. This accusation of being involved in witchcraft and carrying a 

mysterious pregnancy led to more ridicule and public caricature by her extended family 

members and friends. Under these circumstances, Fatu Conteh neither lost sight of the fact 

that she was indeed pregnant, nor believed that she was a witch as she had been wrongly 

accused. This resolute determination paid off when Fatu Conteh started attending the Faith 

Clinic of Mammy Dumbuya‟s JILM in early 2011. Fatu Conteh began to experience dramatic 

changes and rapid developments in her pregnancy after attending the weekly sessions of the 

Faith Clinic. Health personnel attached at the Faith Clinic began to document medical records 

of Fatu Conteh‟s pregnancy, observing developments anytime Mammy Dora Dumbuya 

prayed for women. The penultimate moment came on Friday, June 17, 2011 when Fatu 

Conteh entered labour and was rushed to the PCMH Maternal and Children‟s Hospital, where 

she safely gave birth to a healthy baby girl. As a mark of appreciation for the work the 

servant of God had done in her life, she named the baby Dora Dumbuya. Throughout the time 

Fatu Conteh started attending the Faith Clinic at JILM, she never took any medication and 

did not need any operation during the delivery of her baby. Asked about how she felt with her 

new born baby – Little Dora Dumbuya –  Fatu Conteh, with a big smile indicating huge relief 

and vindication, opines: 

I could not believe but realize that with God everything is possible and Mammy Dora 

Dumbuya has, once again, shown that possibility.
56

 

Stories like Fatu Conteh's are common place in Sierra Leone as woman after woman testify 

how through attending the Faith Clinic of Mammy Dora Dumbuya, have had safe deliveries 

and their children are growing up very well. 
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Besides the stories where healing has happened, there are other times when the people 

who are prayed for by healing evangelists have not received their healing, even though they 

are genuine believers in good standing with their Charismatic churches. In cases like these, 

healing evangelists have had to offer a number of factors that help explain why the healing 

they have so desperately prayed for has not taken place. A number of the reasons they 

identify include: 

(i)  Lack of faith  

Charismatic churches consider faith as the bedrock upon which the Christian life is built. 

Basing their argument on Mark 11:20-25 where Jesus cursed a fruitless fig tree Charismatics 

believe that this action suggests the condition that must be met in order to receive blessings. 

Like Jesus told his disciples, if a believer has simple faith, he can do the impossible. This is 

why, before Pastor Mambu prays for sick people, he usually begins by reminding them about 

the need to have a „mustard seed-like faith.‟ He says this because his ministry is based on this 

principle of faith. He declares further, when the believer has a faith as small as mustard seed, 

he can move mountains, heal diseases and remove curses. He warns that if his members are 

not willing to exercise such faith, they will continue in the bondage of disease and other 

personal attacks. 

(ii) Sin in the believer’s life  

Charismatics regard the presence of sin in the believer‟s life as a major cause why God does 

not answer their prayers. They do so by referring to texts such as Psalm 66:18; Deuteronomy 

1:45; 1 Samuel 8:18 and James 4:3. As a result, moral and spiritual purity are issues that are 

emphasized among members of Charismatic churches in Sierra Leone. Church members who 

know of any sin they have committed are asked to confess it and to even go for restitution 

where they make amends with those whom they may have offended.
57

 This Charismatic 

understanding of restitution is bringing a kind of vertical and horizontal dimension to prayer 

that is proving to be a necessary ground for God to operate in the life of the believer. Where 

sin has been dealt with, God can now cause answers to flow when believers pray. But where 

sin abounds, people should not expect God to listen to or answer them when they pray.  

(iii) Witchcraft, demonic forces and territorial spirits 

The continuing activities of witchcraft, demonic forces and territorial spirits who are bent on 

thwarting the plan of God for the life of the believer, have been cited to explain why healing 

does not happen. This understanding is based on the Charismatic reading of two passages of 

Scripture, Daniel 10:12-13; Ephesians 6:12. The concern over the activities of evil forces in 

high places is a major reality in the ministry of the CM.
58

 Charismatics believe that they are 
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engaged in constant battle with forces of evil present in the sacred and the mundane, whether 

they realize it or not. This battle must not be taken lightly. Apostle Sam-Jolly in particular, 

using this passage from Daniel 10:12-13, believes that territorial spirits can obstruct God‟s 

plans and lead to unanswered prayers. He believes that when Christians pray, God already 

comes through by giving an answer but that territorial spiritual forces try to prevent the 

assigned angels from bringing this good news and the answers to the prayers of the believer, 

as it happened with Daniel. However, because of their new status in Christ, believers have the 

power that can cause them to persist in prayer. This persistence in prayer will allow God to 

release the angel Michael to come to the aid of the messenger of good news that is sent to the 

believer, but has been prevented from reaching his destination by territorial spirits.
59

 The fact 

that such things happened in Scripture is clear evidence that urges the believer to be more 

conscious about how territorial spirits and forces manipulate things and events in life. When 

prayers remain unanswered, Charismatics believe that activities of witchcraft and territorial 

spiritual forces are at work. The believer must stand firm then, knowing that their battle is not 

against flesh and blood, but against principalities and powers of this Dark Age (Ephesians 

6:12). 

(iv) Divine providence  

It must be pointed out that divine providence may perhaps not be a widely accepted view 

among Charismatic churches.
60

 Nonetheless, it helps to explain why healing has not 

happened, or explain why death may have occurred among believers.
61

 Using the stories of 

Lazarus (John 11:4) and Paul (2 Corinthians 12:9), Charismatics believe that God may permit 

certain unfortunate events (e.g. death as in the case of Lazarus or sickness as it was with 

Paul) to happen in the life of the believer so that God would be glorified through their 

occurrence. The case of Ladipo Roberts, an assistant pastor in charge of the Faith Clinic at 

JILM in Freetown is one such example. Before his death, Roberts was a final year BA 

theology student at The Evangelical College of Theology. However, in June 2010 he took ill 

and died shortly thereafter, in spite of the many prayers that were offered for his speedy 

recovery and permanent healing at the church. This sad event brought a devastating blow to 

the ministry of JILM, because it came at a time when many miracles were happening at the 

Faith Clinic. During the funeral service attended by many sympathizers (including lecturers 

and his colleague students from The Evangelical College of Theology), Mammy Dumbuya 

said that such things happen, not to destroy but to strengthen the faith of the children of God. 

She ended her sermon by calling for hope that those attending the funeral will one day be re-

united with Pastor Roberts on the other side of glory. 
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These four reasons are quite consistent with the marks that characterize revivals. 

Revivals have a strong tendency to urge Christians to go back to the Bible. Consequently, 

Klaus Fiedler‟s observation that revivals thrive on a new reading of the old biblical message 

is applicable to the leadership approach of healing evangelists. The Charismatic leaders‟ 

reading of the Bible aims to retrace the roots of biblical Christianity that in turn produces an 

increased awareness that seeks to relate the Christian faith to the context in which it is 

practised.
62

 Thus, the fact that healing evangelists have taken time to study scripture and 

identify key factors that may be holding back healing in the lives of their members, is a very 

important step they have taken toward effecting serious contextualization in Sierra Leone.  

This effort shows the serious concern healing evangelists and Charismatic leaders have for 

Holy Scripture.  

5.4.2 Deliverance ministers 

Deliverance is the second leadership approach Charismatics have taken. This approach takes 

the social context and life experiences of Charismatic church members seriously. At 

community level, Sierra Leone‟s traditional religions recognizes two realms (physical and 

spiritual), each of which impacts the other positively and/or negatively.  The world of the 

spirits, though unseen can be manipulated by people either to cause harm or restore human 

flourishing. Community life in these contexts requires that people take steps to protect 

themselves from any unwanted contact with the spirit world that would cause harm and 

disrupt life in the physical world. This awareness creates fear that hunts people‟s daily lives. 

To respond to the fear created by this worldview, traditional communities have established 

certain institutions where religious authorities (such as priests, seers, mediums, diviners and 

herbalists) diagnose misfortune and prescribe remedies that would help ameliorate future 

problems. When people convert to Christianity, they bring with them this worldview which 

Charismatics believe was not fully addressed by traditional churches.
63

 

When the CM started, its leaders were quick to respond to these contexts by providing 

reassurance to Christians about the protection they have in Christ. As with other themes, 

Charismatics search scripture to come up with a justifying basis for their practice. Thus, when 

Charismatic Christians read the Bible, they find concrete evidence that Jesus and his disciples 

did protect their followers from harm and delivered them from all forms of spiritual attacks 

and demonic manipulation. Further, Charismatics are aware that Jesus gave the seventy 

disciples authority to drive out demons in their missionary expedition (Luke 10:17). This 

same authority is available to born again Christians today, who can use the authority of the 

name of Jesus to cast out demons and set captives free (Matthew 12:29; 18:18-20; Luke 

10:19).
64

 There are times when Charismatics recognize that the persistence or reoccurrence of 

a grave problem can point to the need for deliverance. This is because certain problems will 

never be solved until all demonic forces involved are cast out using the authority and name of 
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Jesus.
65

 This casting out of demons will bring deliverance that ushers believers into a state of 

relief. 

Bishop Cole is the leading proponent of deliverance in the CM. Identifying 

deliverance as his main gift for pastoral ministry, Bishop Cole affirms that deliverance allows 

God to re-establish control over persons that were held captive by Satan and his legion of 

demonic forces. Because demons know that human life consists in their blood, demons cause 

people to be initiated in all sorts of occult and secret societies where their blood is used to 

establish contacts with demons. That is why at deliverance, the blood of the person requiring 

deliverance must be cleansed with the blood of Jesus. Following this, the convert is 

prohibited from participating in any blood sacrifices that would undermine their position in 

Christ (Leviticus 17:7). Bishop Cole sees deliverance as necessary because it helps to deal 

with problems arising from what he describes „generational curses and demonic infections.‟ 

The church today is God‟s dwelling place where his people must find deliverance that 

positions them to live in holiness, recover their possession and march forth with power and 

might to undo the works of the enemy in their lives (Obadiah 1:17-18).
66

 

5.4.3 Prosperity preachers 

The third approach to leadership espoused by the CM is solidly pitched on the fertile ground 

of the prosperity gospel. Prosperity preachers promote a success oriented faith that promises 

believers that their new faith in Jesus Christ will result in a release of material blessings. This 

teaching was first popularized by FBTC in the early 1990s, when most of the leaders of the 

CM were trained and subsequently impacted by its Charismatic doctrines. From here, this 

teaching spread to all sectors of the church, where it was accepted and repackaged to reflect 

the doctrines of its new denominational context. The prosperity gospel envisages the 

Christian life as one that brings victory, progress and success in the present and promises a 

secured future in heaven for all believers who faithfully bring their tithes and offerings to the 

church. This promise of a future filled with blessings from God has resulted in many 

successful members giving significant donations of money to these churches. 

Even though all five leaders of the CM analysed in this study have developed their 

unique approaches to the prosperity gospel, they are quick to distance themselves from the 

unfortunate excesses that this teaching has generated in Sierra Leone. In spite of this caution 

over the teaching on the prosperity gospel exercised by Charismatic leaders, Apostle Sam-

Jolly remains the most vocal proponent of this teaching. Presiding over Living Word where 

the church understands herself to preach and teach the word of faith (Romans 10:8), he 

believes that the Christian faith is actually undermined by the unavailability of social security 

schemes for ordinary citizens that are present in other developed nations. In a context of 

extreme poverty, the children of the living God need a faith that is aggressive enough to 

challenge poverty and the unjust inequality that inhibits human growth and progress. Using 

the phrase „he has appointed me to preach good news to the poor,‟ that is taken from Luke 

4:18 (where Jesus was quoting from Isaiah 61:1-3), Apostle Sam-Jolly believes that 
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preaching good news to the poor explains the main aim of Jesus‟ mission. From this passage, 

he affirms that Christ‟s preaching to the poor must be taken seriously by the body of Christ. 

From his reading of this text, he notes that the gospel was given to bring man to the place of 

true prosperity. As such, Apostle Sam-Jolly uses many scriptures
67

 to teach (a) principles of 

giving, sowing and tithing; and (b) principles of income generation during the annual 

Leadership and Business School organized by his church. Through these measures, Living 

Word is not only blessed to be a blessing to others especially those in dare need, but this 

provides room for God to flood blessings on his faithful people who respond to him in 

obedience. Having seen the blessings that the word of faith has brought to Living Word, 

Apostle Sam-Jolly argues that the body of Christ in Sierra Leone does not need external 

actors to bring changes to the social structures that are subjecting people to deprivation. By 

faith, the Body of Christ in Sierra Leone can appropriate material and spiritual prosperity. 
68

 

When the church is made to prosper, the nation will follow in this path of prosperity also. 

When the church fails to prosper, the reasons are to be found in the church‟s unfaithfulness to 

keeping the covenant of giving, sowing and tithing, and therefore limiting God‟s ability to 

operate through them (Malachi 3:8-12). 

The three classifications representing the leadership approaches to ministry has 

allowed the CM to carve out ministries that take seriously themes that underlie the cultural 

and social realities of their members. This cultural relevance should certainly be considered 

an important arbiter in the CM‟s quest to bring about genuine contextualization of the gospel 

across Sierra Leone. By trying to address these themes, the CM was better placed to address 

and respond to the contextual realities of Sierra Leone‟s Christians than was the case with 

mainline churches. This implies that CM must be appreciated by other sectors of the 

Christian church in Sierra Leone, if the wider body of Christ desires to make right responses 

that would result in the meaningful contextualization of the gospel.
69

 Having this as a basis, 

the CM‟s emphasis on healing and deliverance should not be considered a compromise with 

paganism.
70

 This attempt at contextualizing the gospel taken by the CM must be seen as a 

way of addressing the many unanswered questions that confronts the church in the southern 

continents.
71

 

5.5 Women Leadership in the Charismatic Movement 

The discourse on leadership within the CM will not be complete without mentioning the 

place of women and the evolving roles they now perform in the leadership and organizational 

structures of their churches. Women‟s exercise of pastoral leadership in the church has been a 

hotly debated topic. Church history has shown that when revivals break out, the Holy Spirit 

capacitates all members of the Christian church with gifts for ministry. The CM being one 

such revival, sees no difficulty in including women in the operation of the Holy Spirit among 
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members of the body of Christ, (who anyhow outnumber men in the movement). Women 

with ministry gifts have been allowed to occupy important leadership positions within the 

movement. This openness to women leadership has caught the attention of a number of 

authors, who have reflected on the Pentecostal and Charismatic understanding of the 

leadership roles performed by women. 

Harvey Cox was right in observing that women are the principal bearers of the 

Pentecostal gospel around the globe.
72

 This assessment could be sustained because the early 

missionaries of revival movements (such as the Holiness Evangelical Revival) were mainly 

women.
73

 Allan Anderson‟s discussion on women in the Pentecostal Movement does not only 

acknowledge this constituency as forming the great majority of the global church, but argues 

as early Pentecostals did, that the same Holy Spirit who anointed men is also actively 

empowering women for service in the church.
74

 Matthews Ojo, citing the Nigerian case 

acknowledges that even though women actually predominate statistically, men seem to 

dominate the leadership of Charismatic organizations. However, because of the emphasis on 

spiritual equality bequeathed by the Holy Spirit on all members, the CM is offering women 

opportunities for self-expression and self-actualization. This is opening a new inroad that has 

allowed women to exercise ecclesiastical leadership.
75

 

The most extensive treatment on the subject of women and leadership within 

Pentecostal and Charismatic Movements in Africa comes from Ogbu Kalu. Providing a 

survey of women leaders of CMs in Kenya, Nigeria and Ghana, Kalu points to the increasing 

plurality of African feminist theological voices who have proposed rejectionist, loyalist, 

reformist-liberationist and re-constructionist approaches to this issue of women leadership in 

the CM. Calling for the implementation of a programme of Christian Education which would 

sensitize and enlighten the Christian church in Africa, Kalu opines that by opening space for 

women to serve in pastoral and ecclesiastical leadership, the Pentecostal and Charismatic 

gender practice has been most pragmatic.
76

 

Social science researchers have also taken interest in studying the dynamics of women 

and their leadership roles within Pentecostal and Charismatic Movements. The feminist 

anthropologist, Elizabeth Brusco
77

 takes issues with the limited treatment of the subject by 

leading voices within Pentecostal scholarship.
78

 Brusco believes that the best way to describe 

this scenario is to refer to it as being a „Pentecostal gender paradox.‟ This gender paradox, 
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Brusco believes lies in the fact that women do not only outnumber their male counterparts, 

they have also been the first to convert and eventually bring their children and husbands to 

seek membership in the movement. In spite of the accessibility of the Holy Spirit that women 

also share and their numerical strength, women have had very limited pastoral leadership 

roles within the movement. To this end, Brusco calls for openness that would allow women 

to exercise more pastoral and ecclesiastical leadership roles among churches who share in 

this Pentecostal spirituality.
79

 

For the CM scene in Sierra Leone, women have and continue to serve as founders, 

mamas and sisters. I assess each of these categories below. 

5.5.1 Founders 

Founders are credited for having received the vision from God that led to the foundation of 

their ministries. Across Sierra Leone women have been leading figures who have founded 

and led Charismatic prayer groups and Charismatic churches. Even before the CM saw its 

major shake that altered its patriarchy when Mammy Dumbuya founded JILM in 1989, 

women have both founded churches and provided ecclesiastical leadership. These women 

founders exercise more power than women leaders in male-dominated Charismatic churches. 

Martha Davies whose Martha Davies Confidential Band was formed in Freetown in 1921 as 

a Bible study and prayer fellowship for women is one such example. Named after its female 

founder and leader Martha Davies, this group grew to become the Mende Home Mission in 

1948. This group of women committed themselves to Christian missions, and later joined the 

African Methodist Episcopal Mission where the group became fully constituted as a church. 

Irene Bloomer who succeeded Martha Davies later received ordination from the African 

Methodist Episcopal Church, and thus became the first woman to be ordained and 

commissioned to fulltime Christian ministry in Sierra Leone.
80

 A few more examples of 

women founders can be cited to show their contribution to leadership within the CM. 

Rev Priscilla Lefevre is the Founder and General Overseer of Life of Light Ministries 

Sierra Leone. Growing up in Sierra Leone in the late 1970s, Priscilla Lefevre always wanted 

to be enlisted in the Sierra Leone Police to advocate for women who were subjected to 

unbearable forms of domestic violence at the hands of their husbands. As if she was seeing 

into her future personal family life, Rev Priscilla Lefevre got enlisted into the Sierra Leone 

Police, where she met and married a police officer. The marriage unfortunately ended in 

divorce and she was left to raise her four kids. By the 1980s, Sierra Leone‟s socioeconomic 

woes were already spiralling out of control and eventually fizzled into the rebel war of the 

1990s. It was at this time that she became converted and received her call to Christian 

ministry. Explaining the story of her conversion and call, she says, “I felt the Lord calling me 

from being a mender of broken homes to being a mender of broken souls. I see my present 

ministry as a far higher calling than what I was involved in during my early working career.” 

Subsequently, she started a prayer fellowship that would stand alongside women who have 

gone through terrible divorces or other tragedies. The ministry became constituted as a 

church in 1992 when they started meeting on Sundays, taking the name Life of Light 
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Ministries. The ministry has two churches situated in the Allen Town and Goderich suburbs 

of Freetown. The main focus of the ministry is to engage in warfare prayer and deliverance.
81

 

Rev Christiana Vandy is Founder and General Overseer of New Life in Christ 

Ministries. Mammy Vandy (as she is called by her followers) came from the very few 

educated women who serve in the higher echelons of Sierra Leonean society. Educated at 

Fourah Bay College where she received Bachelor of Arts and Master of Education degrees, 

Mammy Vandy dedicated her entire working life to the training of teachers for public schools 

in Sierra Leone. She served for a long time as Senior Lecturer and Vice Principal at the 

Freetown Teachers College. Through this role she began to realize that it was not only 

important to train teachers in educational methodologies and deploy them to teach at schools. 

Mammy Vandy believes that teacher training without a living faith in the Lord Jesus Christ 

who makes all things new, would result in a meaningless working life. This passion for 

integrating her Christian faith into public life led to the founding of New Life in Christ 

Ministries in 1996. The main emphasis of her ministry is to engage in evangelism, 

discipleship and deliverance for young people. This goal has attracted many young people to 

her ministry. The church has its headquarters at Wellington, an industrial estate in the eastern 

part of the city of Freetown. There are church planting efforts that are presently undertaken 

by this ministry in populated suburbs of Freetown where migrants from the interior are 

living.
82

 

5.5.2 Mamas 

The position of mama is the second category that represents women‟s involvement in pastoral 

ministry and ecclesiastical leadership in the CM. The word mama is used in reference to the 

wife of the founder, who, together with her husband (the papa) gave birth to the ministry. It is 

a description that connotes respect which is usually reserved for motherly figures. Mamas are 

usually thought to share the vision for the foundation of the ministry with their husbands. 

They play a key role in helping to carve out the direction taken by the ministry of their 

husbands. The mama models the character of a noble wife,
83

 images family values and offers 

advice to the founder. She coordinates the women‟s departments and displays a persona from 

where members can find comfort at critical moments of their life. The mama is often pictured 

sitting in the front row with her husband and is clad in expensive regalia. Furthermore, the 

mama is expected to have received pastoral training from the school of ministry founded by 

her husband and is thus ordained afterward.
84

 The mama does not only occasionally preach in 

the women‟s annual convention under her jurisdiction, but more frequently, she preaches at 

the cathedral where they both provide ecclesiastical leadership. Though she may not sit in 

meetings chaired by her husband, her inputs are never set aside when decisions are made at 

such meetings. The founder and his wife become the first family in the ministry and exercise 
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what is now commonly called „couple leadership.‟ I examine the role of four women leaders 

who together with their husbands founded the Charismatic churches we analyze in this study.  

Mrs Hawa Mambu is the wife of Pastor Mambu, Founder and General Overseer of 

Faith Healing.
85

 Hawa Mambu came to faith in Christ shortly after the economic loss they 

both suffered when they invested all their savings in a failed business enterprise in the 

northern regional headquarter town of Makeni. This event which happened in 1987, taught 

the family that what they need is a faith as small as a mustard seed before things can begin to 

change in their life. After her conversion, Hawa Mambu supported her husband to establish a 

prayer and Bible study fellowship which eventually became the Faith Healing in 1987. Hawa 

Mambu is presently serving Faith Healing as the National Women‟s Ministry Coordinator. 

Through this role, she has ministered to many women, where she has touched their lives and 

led them to faith in Christ and to deliverance from demonic oppression and restoration of 

broken homes. Presently, she participates in two important events organized for women at 

Faith Healing. They are (a) National Women’s Dominion Conference – this conference 

brings together women from across the church and society in Sierra Leone to the national 

camp ground at Grafton for a one week residential conference. During the conference, 

women are led through seminars and systematic Bible study, and sessions of prayer and 

deliverance, as well as music and worship. (b) Ministers Church Growth & Renewal 

Conference – this conference is an annual event which brings all pastors, leaders and their 

wives to the Grafton Camp Gounds for a one week in-service training. The conference is 

divided into seminars for specific target groups in the ministry. Hawa Mambu coordinates the 

seminars for women. In the June 2011 Ministers Conference, three seminars were conducted 

for women which dealt with the impact of a woman‟s godly character, gainful employment 

for women and the role of women in building a Christian family and home.
86

 

Rev Veralina Sam-Jolly serves as Co-General Overseer at Living Word. Married to 

Apostle Sam-Jolly, she is the head of the Women‟s Department of Living Word, where she 

provides ministerial oversight for the women‟s ministries in Sierra Leone and overseas. A 

pastor in her own right, she participates in the leadership of the headquarters‟ church of 

Living Word, where she preaches on a regular basis. Along with her husband, they organize 

the annual Encounter Conference where she takes part in the ministration and sessions of the 

conference. Her image appears alongside her husband as hosts of the Encounter Conference 

(as shown in the photo below). Veralina Sam-Jolly also heads the programme „Love 

Revolution‟ which seeks to spread the love of God through simple acts of kindness.
87

 The 

couple is involved in evangelism across Sierra Leone with the From Darkness to Light 

Crusades. She often travels with her husband overseas to conduct women‟s seminars for the 

women of the churches they established in those countries. 

 

                                                 
85

 Faith Healing Bible Church, „Ministries,‟ 

http://www.faithhealingbiblechurch.org/site/Ministries.aspx (accessed September 12, 2011). 
86

 See The Fifth Ministers Church Growth Strategy & Renewal Conference 2011, 53-58. 
87

 Living Word of Faith, „Love Revolution,‟ http://lwfomi.org/ (accessed September 13, 2011). 



  - 131 - 

 

 

 
Photo showing Rev Veralina Sam-Jolly and her husband Apostle Akintayo Sam-Jolly 

 

Mrs Olayinka Laggah serves with her husband Rev Julius Laggah as Senior Pastors of 

Bethel.  Having an MA in human service management and policy, and working at the Audit 

Department of the Government of Sierra Leone, she heads the Women‟s Department. 

Together with her husband they organize the annual Holy Ghost Convention where guest 

speakers from overseas join the couple in the sessions of preaching and seminars of the 

convention. As it is the case with other events organized by the ministry, the posters 

advertising the convention bears their image as both overseers and hosts. To ensure that the 

couple meets the needs of the youth who form the majority of their members, Olayinka 

Laggah organizes an annual Singles Summit where among other topics covered, she teaches 

principles of how to find your God-ordained marriage partner. On a personal level, Olayinka 

Laggah has a passion to advocate for the rights of children in Sierra Leone and to ensure that 

they grow up in a protective environment. 

Rev Irene J. W. Cole serves as Co-founder and Co-General Overseer of New Life. 

Trained as a nurse, Rev Irene Cole abandoned her nursing profession to join her husband 

Bishop Cole in establishing New Life in 1993. Dedicated to a life of prayer for healing, 

deliverance and breakthrough, she laboured with her husband through the war years to head 

the Women‟s Department of New Life. In this role she provides supervision for all activities 

of the women‟s ministries in the churches established by New Life both in Sierra Leone and 

overseas. Through the women‟s department Rev Irene Cole integrates the couple‟s main 

ministry gift and calling by addressing the spiritual, physical and emotional needs of women. 

Her department organizes and executes programs that are geared towards building the lives of 

women, dealing with crises situations, prayer and intercession, women empowerment, gender 

issues, and advocacy.
88

 Every October, she organizes the annual National Women’s 

Conference. This strategic conference attracts women from all sections of society, including 

politicians, businesswomen, academics, bankers, executives, and entrepreneurs, among 

others. The major thrust of this conference is to bring women to the realization of their fullest 

potentialities and make them aware of their kingdom purpose for existence. Rev Irene Cole 

preaches regularly in the church and accompanies her husband on their overseas trips where 

the couple provides pastoral oversight for the churches they founded in those countries. 
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5.5.3 Sisters 

The position of sister represents the third domain where women have exercised leadership in 

the CM. A sister is a woman who is not married to the leader or is herself a founder of a 

given Charismatic church. Sisters are believed to have exceptional gifts of the Holy Spirit 

that can be used to promote the ministry of the churches where they hold membership, and 

thus be a blessing to the entire body of Christ. While many of these women sisters have 

exercised their leadership within specific ministries in their churches, others have formed 

para-church organizations of their own. The formation of such organizations usually requires 

that the sisters seek ordination so that their ministry can be widely accepted by members of 

the CM. I discuss below two of the most noted sisters in Sierra Leone: 

Rev Josephine Bessman, who is married to Donald Bessman served with her husband 

as Directors of the Freetown Bible Training Centre (FBTC). Educated at St Joseph Secondary 

School in Freetown, Josephine Bessman was among the first students to enrol at FBTC when 

this centre started in 1990. When she completed her training at FBTC, she joined her husband 

Donald Bessman and they served briefly in Gambia and Guinea-Bessau before relocating to 

take up the position of directors of FBTC in 1998.
89

 Her specific role at FBTC includes 

coordinating the Praise & Worship ministry of the school. She uses her time to raise 

awareness of the need to back up prayer with pastoral ministry. She has also been involved in 

evangelistic campaigns where miracles, signs and wonders have been reported. Apart from 

her role at FBTC, Josephine Bessman has an ongoing radio phone-in programme where she 

preaches and teaches the word and prays for people who call in. She exemplifies serious 

commitment to a life of prayer and fasting. On a monthly basis, she withdraws by herself to 

pray and fast for three days. Through these prayer and fasting retreats, she has impacted the 

lives of many women across Sierra Leone. In 2010 Josephine Bessman had an encounter with 

God while on her three days of prayer, where she heard God calling her to begin a new 

ministry with a focus on prayer. Responding to this commission in faith and obedience, 

Josephine Bessman founded the Altar Builders of Prayer Ministry International that same 

year to mobilize members of the global church to return to a life of prayer.
90

 Following the 

launch of this ministry, Josephine Bessman has mobilized many women to seek the Lord in 

prayer and genuine worship. 
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Rev Josephine Bessman, Founder of Alter Builders of Prayer Ministry International 

 

Rev Yarie Yealie Kabia grew up in Freetown and was a member of the National 

Pentecostal Limba Church. Given her disadvantaged background and difficult upbringing, 

she was not able to fulfil her desire to acquire higher education that would allow her to 

contribute to the socioeconomic development of Sierra Leone. It was this disadvantaged 

background that led to a personal search for meaning in her life. She tried everything she 

could possibly lay hands on, but still ended up in a spiritual vacuum. In 1985 Yarie Kabia 

accepted Christ as Lord and began a journey of faith that changed the course of her life 

completely. Yarie Kabia started to experience the presence of the Holy Spirit in new ways 

and was led to begin a ministry of prayer for women. In 1988, she founded the Shalom 

Ministries where women from Charismatic churches in Sierra Leone converge for Bible 

teaching, prayer, healing and deliverance. The ministry has grown over the years and they 

have acquired a vast land at Regent village (about 15 km from Freetown) where a mini-

conference centre has been built. The conference centre hosts the annual event for women 

called Prayer Mountain. Yari Kabia is a well known speaker on themes of prayer and 

deliverance for women across Sierra Leone. Even though her prayer ministry focuses mainly 

on women from the CM, her influence has spread to many other denominations in Sierra 

Leone. When women of non Charismatic denominations organize their annual conventions, 

she has been invited to speak on topics of women and prayer, women deliverance and 

healing. Yarie Kabia also assists her husband in overseeing their church, El-Bethel 

International Assembly. 

I began this section by surveying the different comments proffered by scholars about 

the position of women and the evolving leadership and ecclesiastical roles they perform 

within the CM. It is important to bear in mind that the issue of women preaching in the 

church or exercising pastoral oversight over men has been a fiercely contested matter.
91

 The 

CM in Sierra Leone, being one such revival of the Holy Spirit, has not entered into the 

discussion about what amounts to a proper exegesis of these passages of scripture. What the 
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CM has done is, by listening to the Holy Spirit who gives ministry gifts even to women, the 

movement has been willing to allow women to serve in important positions of leadership in 

their churches. Using texts like Acts 2:17-21 and Joel 2:28-32 to support their claim, 

Charismatics believe they are living in the last days where God‟s promise of pouring out his 

Spirit on all flesh, including the male and female members of the church, is being realized. 

This means that women have taught scripture and provided leadership even over men in their 

churches. While some may argue that this practice may appear to have contradicted 

Scripture,
92

 it would be useful to draw some insights from scholarly assessment over what is 

at stake on the matter.  

Identifying important epochs in church history where women have served to promote 

missions, Klaus Fiedler reasons that when revival breaks, the differences between men and 

women are not obliterated, they are simply minimized. This is because the Holy Spirit gives 

women gifts, tasks and responsibilities that position them to contribute to global 

evangelization as seen in the history of missions.
93

 While it may be profitable to spend time 

doing sound exegesis, it is equally important that attention be redirected to the role women 

can play in advancing the task of evangelism and church growth at a time when the harvest is 

plentiful but the labourers are few (Matthew 9:37-38). This, it seems to me, is the most 

important question members of the CM have asked and are willing to answer. Their 

willingness in doing that has opened the door for women to serve within the CM as pastoral 

leaders. This has led to the growth of the movement as women have had a chance to redeem 

their identity as well as participate in proclaiming the core message of the Christian faith.
94

 

Through the ministry of women in Sierra Leone, many people have come to faith in Christ 

and have seen their lives impacted by the message of the gospel. One would only wonder if 

this is not what the Holy Spirit intended when he gave women such gifts of ministry as has 

been displayed today in the church in Sierra Leone. 

5.6 Conclusion 

By emphasizing the centrality of the leader and their spouse, the CM appears to have charted 

a different course for the expression of the Christian faith in Sierra Leone. A key feature of 

this course is the espousal of a form of monarchical leadership structure within the 

movement. The utilization of such forms of leadership suggests that the power structures that 

were once wielded by Sierra Leone‟s traditional leadership has been refined to reflect what 

the CM considers to be a biblical model of leadership. In the context of exercising such 

leadership, the leaders and their spouses are not subjected to term limits. Rather than facing 

opposition from within, this form of leadership has actually had a wide reception in the 

movement, as the urban élite regards this as a necessary compensation for the cultural 
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alienation they face in cities. Further, the role of women within the movement‟s contours of 

leadership has also been impacted. This has led the movement to offer women the chance to 

serve in positions of leadership where they exercise roles similar to the prophetic and priestly 

ones they had in Sierra Leone‟s traditional society. These Charismatic church leaders have 

also carefully weaved into their ministries specific gifting (such as healing evangelists, 

deliverance ministers and prosperity preachers) by which they exercise pastoral leadership 

within the movement. These gifting for ministry seem to have given a renewed vitality in 

their attempts to contextualize the gospel message in ways they believe are not known before 

in the church scene. I now turn the attention of the study to an examination of the three most 

important themes that have characterized the ministry of the CM – African Culture, the 

Prosperity Gospel and Power Theology. That discussion is the subject of the next three 

chapters of part two of this study. 



  

 

PART II 

 

CRITICAL MISSIOLOGICAL ISSUES IN THE CHARISMATIC MOVEMENT
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CHAPTER 6 

 

AFRICAN CULTURE AND THE CHARISMATIC CHURCHES 

6.0 Introduction 

When the gospel enters new cultural frontiers, those who proclaim it often wrestle with 

questions of how to make its core message relevant to the people in the immediate cultural 

context where the gospel is proclaimed. This problem has remained an ongoing issue for the 

church‟s missionary calling. This concern has also been raised by researchers involved in the 

study of African Christianity.
1
 In Sierra Leone, the CM emerged within a distinct cultural 

milieu which was influenced by two different worldviews. On the one hand, mainline 

churches were struggling with how to appropriate Sierra Leone‟s traditional culture(s)
2
 in 

ways that would express more representatively that culture without distorting the essential 

components of the Christian faith. On the other hand, the changing social, economic and 

political landscape that followed the acquisition of western education meant that young 

people were more willing to adopt the modern ways of living than were their parents. Caught 

between these two poles, the church in Sierra Leone had to develop responses that would 

render her ministry relevant to the needs of both camps. However, it was proving difficult to 

develop an approach that would satisfy adherents who share in the traditional and modern 

modes of life presented by this new cultural reality. This attempt to reconcile the two is still 

posing a problem for the Christian church in Sierra Leone. 

In this chapter, I provide an explorative view of the understanding of culture held in 

missiology. Having done that, I highlight the positions held by two theologians from Sierra 

Leone to note how their view of culture can lead to meaningful missionary engagements and 

contextualization of the gospel in Sierra Leone. Further, in order to facilitate a thorough 

discussion on the subject, I select and analyze three critical aspects of Sierra Leone‟s cultures 

and consider how Charismatic churches have adapted their ministries to meet the concerns 

raised by these cultures. I do so with the firm belief that, unlike what was seen in traditional 

mainline (missionary) churches, the approaches to Sierra Leone‟s culture taken by the CM 

have put a notch on discussions about the effectiveness of its contextualization. I see that by 

projecting an integrative approach, the CM has been most effective in responding to the 

needs of Sierra Leone‟s cultures. While doing that, those areas which require a redefinition in 

the theology of Charismatic churches in order to help the CM improve its approaches to 

contextualization will also be critically examined. 

                                                 
1
 James Nkansah-Obrempong identifies this issue as one of the so-called „dilemmas‟ besetting 
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6.1 A View of Culture 

Culture is a popularly used term among Christian groups in Sierra Leone. Its use among 

Christian groups is meant to connote a number of ideas. For instance, if a church member 

comes to the Sunday worship service dressed in traditional flowing gowns complete with 

neckbands and cap, the common reaction would be that that person may be „showing off‟ 

their traditions and cultures. The same is also true of the music and song tastes displayed by 

church members during moments of celebration. Moreover, the names that people choose to 

go by, or give their children, can also identify what their specific culture is. In essence, the 

way people transact the daily affairs of life either as individuals or as members of the wider 

community, goes to show what their individual understanding of culture is. This somewhat 

narrow and superficial understanding of culture among Charismatics brings me to the 

question of what culture is. Does culture consist only in the dress code, music taste or names 

people carry? As Eugene Nida has rightly observed music, art and good manners do not 

essentially equate to the anthropologist‟s definition of culture, though they may be a part of 

it.
3
 Thus, the working definition of culture that I propose to use in this dissertation, regards 

culture as the total of the shared patterns of beliefs, behaviours and characteristics of a group 

of people, by which they perceive the universe, understand and interact with each other and 

adapt to their environment. These shared belief patterns and their consequence in appropriate 

behaviour differentiates them from others and promotes cohesion within the group. 

Since the proposal made by the British scholar E B Taylor,
4
 the understanding of 

culture among anthropologists has continued to evolve. This is because while anthropologists 

agree about man as the subject of their intellectual inquiry, they have not agreed about the 

definition of culture.
5
 With the growing plurality of opinions over the precise definition of 

culture that has occurred in anthropological circles in more recent years, there has been an 

attempt to offer a definition that takes into account all these shades of opinions thought to be 

present in culture. This led to the emergence of three groups from which a definition of 

culture can be proffered.
6
  

The first category to emerge was the inclusive definition of culture. Those scholars 

who subscribe to the inclusivist view of defining culture argue that this definition holds more 

promise than others. The reasons for this are based on the belief that the inclusive definition 

represented a more holistic approach to the study of human kind. Through this approach, 

human communities have a chance of being studied from a wide array of perspectives – 

including but not limited to economics, social organizations and ideologies. Marvin Harris
7
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Brothers, 1954), 28. 
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and Daniel Bates
8
 are among the more prominent anthropologists who found the inclusivist 

definition of culture useful for their intellectual causes. The second category defines culture 

by looking at it from a behaviouralist perspective. In this perspective, culture is understood in 

terms of the observable patterns of behaviour displayed by members of a given community. 

Serena Nanda believes that „culture is the learned and shared kinds of behaviour that make up 

the major instrument of human adaptation.‟
9
 The third category defines culture through 

recourse to idealist and cognitive views. Here, the main concern is how perception about the 

nature of reality shapes human behaviour. Of the three proposals, Marvin Harris believes that 

even though there is still no scholarly consensus about the most appropriate definition of 

culture, a great majority of anthropological scholars are leaning towards an exclusively 

ideational definition.
10

 This leaning toward an exclusively ideational definition of culture 

points to an important underlying concept that drives people‟s behaviour and actions in the 

society where they live. It is as a result of this underlying worldview that culture should be 

analyzed. These three perspectives are useful for an understanding of how Charismatics 

interpret and relate to culture.  

In missiology, Charles Kraft defines culture as „society‟s complex, integrated coping 

mechanism, consisting of learned, patterned concepts and behaviour, plus their underlying 

perspectives (worldview) and resulting artefacts (material culture).‟
11

 Combining the 

behaviouralist and idealist perspectives proposed by anthropologists, Kraft‟s definition 

identifies two levels of culture. These are (a) the surface level which comprises the visible 

behaviour that humans display; and (b) the deep level where one finds the invisible 

worldview that propels human actions and behaviour.
12

 Paul Hiebert shares a similar view 

and thus combines both the idealist and behaviouralist perspectives in his definition of 

culture. He sees culture as „the more or less integrated systems of ideas, feelings, and values 

and their associated patterns of behaviour and products shared by a group of people who 

organize and regulate what they think, feel, and do.‟
13

 From their analysis, it is clear that 

anthropological research has brought enormous benefits to missions, especially by helping to 

expand further our understanding of culture.
14

  

This explorative view of culture I presented above points to certain aspects that 

should be taken into consideration when the gospel enters into a new cultural milieu. One of 

these fundamental currents in the culture of humans is worldview. As a concept, I understand 

worldview to refer to that aspect which lies at the core of culture. It is out of this core that all 
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other aspects of culture emanate and find meaning.
15

 It is what happens at this deep level of 

culture that determines how people will react to the gospel, either to believe or deny it.
16

 

When they decide to believe the gospel, they open themselves to change. This change brings 

a radical discontinuity from their past way of seeing the world.
17

 That is why, while it is no 

longer tenable to conceive that the context where the gospel is proclaimed has no bearing on 

the gospel because of its universal nature,
18

 the church in Sierra Leone needs to understand 

how worldview impacts its missionary efforts. If the church desires to make significant 

inroads in its evangelistic efforts, the underlying worldview of the people they attempt to 

reach must be carefully studied. Unfortunately, this is one area where Evangelical theology 

has not been very successful, because it has not given much direction to the complex issues 

culture raises for theological reflection in Africa.
19

  

Nonetheless, as I will argue later, members of the CM have provided responses to the 

cultures of Sierra Leoneans in ways that are proving relevant to those who share this 

worldview. The Charismatic churches‟ approach to ministry in Sierra Leone has sought to 

incorporate themes in peoples cultures that deal with fundamental worldview questions (such 

as those related to Satan, the fear of witches, and the diabolic activities of demons) in ways 

not known before. It is therefore an attempt that keeps the reality of the past alive in order to 

persistently define the believer‟s new identity in Christ against this past.
20

 Thus, this 

integrative approach is making the CM the port of first call when events that do not cohere 

with what promotes human flourishing happen to Christians. 

6.2 Culture in the Perspective of “African Theology” 

The issue of relating the gospel to the culture of African peoples has been a long debated 

theme among African theologians. In West Africa, discussions came to a head in 1965 in the 

city of Ibadan, Nigeria, where the first crop of African theologians, basking in an atmosphere 

full of hope and excitement at the dawn of independence, gathered to reflect on the usefulness 

of African culture in making Christianity relevant to the needs of Africans.
21

 The conference 

was very bold in its assertion that African Traditional Religions (ATR) constituted a 
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legitimate entry point for doing Christian theology in Africa, because through ATR the God 

revealed in the Bible has been active among African peoples before the coming of 

Christianity to the continent.
22

 Following this conference, a flurry of publications emerged 

from West Africa,
23

 where theologians put forward various arguments that called for the use 

of African culture in doing Christian theology that would help incarnate the Christian faith 

among its peoples.  

Even though my attempt here is not to give a detailed analysis of the whole project of 

African Theology conceived at Ibadan and thereafter, I will discuss the contributions of two 

Sierra Leonean theologians whose appropriations of the discussions at Ibadan are essential in 

our quest to understand how they perceived African culture. The contributions of Harry 

Sawyerr and Edward Fashole-Luke, both of whom taught theology at Fourah Bay College, 

University of Sierra Leone in separate periods from the 1950s to the 1980s, are discussed in 

this respect. The choice of these scholars is necessitated by their research which uses the 

underlying worldview of the cultures of Sierra Leone‟s ethnic groups to provide possible 

paths that African Theology can take to critically engage the culture of Africans with the 

message of the gospel. What they echoed in their studies is useful not only for the missionary 

and church context of the Sierra Leone of their day, but also for the Sierra Leone of today 

where our research is set. I make this assertion because this seems to be the thrust upon which 

the CM has analyzed Sierra Leone‟s cultures and built an effective and innovative ministry.  

6.2.1 Harry Sawyerr
24

 

Harry Sawyerr‟s excellence in academia, complete with erudition in science and economics 

and an incomparable mastery of biblical Greek, prepared him for an illustrious career at 

Fourah Bay College, where he served as professor and head, department of theology and 

later, Vice Chancellor of that University in 1972. Through these roles, Sawyerr dedicated his 

time to training young African theologians from Sierra Leone and across West Africa. He 

participated in many consultations around the broad themes of New Testament studies, 

African Christianity and culture. Three years after the Ibadan conference, Sawyerr published 
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his monumental work, Creative Evangelism.
25

 It is in this work that Sawyerr demonstrated 

his ideas about what he sees as the right approach that needs to be taken if Christian theology 

is to be made relevant to the pastoral needs of the African church. 

Sawyerr opens this book with an assessment of what he describes as some basic 

factors of the African situation.
26

 In that chapter, Sawyerr carefully analyzes how the Mende 

understand the universe, explain the occurrence of evil, explain the existence of God and his 

presence in all aspects of human life, explain the role of the ancestors, and describe what 

constitutes sin. Sawyerr notes that the worldview that binds the Mende culture is a sense of 

„solidarity of the family, the clan and the tribe.‟ It is this cohesion that becomes a 

fundamental factor of life that binds the human family together.
27

 Having done that, Sawyerr 

uses the next three chapters of the book to discuss evangelistic considerations and sound 

doctrinal teaching that would allow theologians to appropriately integrate the Mende (and 

African) worldview into relevant theologizing suited for the African church. Sawyerr believes 

this process has to be both biblical and critical. The approach has to be biblical because the 

doctrine of Christ‟s incarnation would be incomprehensible without a thorough examination 

of the Jewish background where he lived.
28

 Further, Sawyerr argues that the approach has to 

be critical of those aspects of Mende (African) culture that undermine the precise 

communication of the gospel among African peoples. In the final chapter of the book, 

Sawyerr sets out a fresh liturgical approach where he suggests that the Christian evangelist 

should seek to redeem the “unholy” features of traditional African worship to the glory of 

God in Jesus Christ.
29

 This, he argues, will with patience distil from the corpus of African 

traditional beliefs and practices those factors that do not conflict with biblical Christianity, 

and lead African converts into complete obedience to Christ.
30

 It is at this critical juncture 

that Sawyerr sought to distance himself from the enthusiasts of his day who saw in the 

African Independent Churches (AICs) a chance for Africa to recover its voice and establish 

her place in the meta-narrative of global Christianity. Sawyerr believes that the theologies 

promulgated by the AICs are seriously defective at several levels and must therefore not be 

considered as a vantage point for the thoughtful integration of African culture into the 

Christian story. 

6.2.2 Edward Fashole-Luke
31

 

Edward W Fashole-Luke studied theology at Fourah Bay College under the tutelage of Harry 

Sawyerr. After completing undergraduate studies in Sierra Leone, Fashole-Luke proceeded to 

undertake doctoral studies in England. He returned to Fourah Bay College to teach theology, 
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becoming senior lecturer in theology and Dean, Faculty of Arts in 1974. He participated in 

several consultations around this time where the emerging field of Theologia Africana was 

being vigorously discussed. In 1974 and 1975, Fashole-Luke threw his fist in the ongoing 

discussion with the publication of two widely acclaimed articles: „What is African Christian 

Theology,‟
32

 and, „The Quest for African Christian Theology.‟
33

 In these articles, Fashole-

Luke articulates his view about how Christian theologians should go about doing theology in 

Africa in ways that are poised to benefit the local church. 

Fashole-Luke begins both articles by linking the wind of change witnessed in the 

political sphere in Africa where independence was sweeping across the continent with the 

development of a theology that does justice to the needs of the African Christian. Under the 

new dispensation of political independence, Fashole-Luke notes that some theologians 

believed that the African church must develop a theology that underlies the point that 

conversion to Christianity must be coupled with cultural continuity rather than 

discontinuity.
34

 In order for this to occur, Fashole-Luke argues that African Christians must 

produce a theology which bears the distinctive stamp of careful African thinking and 

reflection. Further, that theology must take cognizance of the diversity of cultures existing in 

West Africa, so as to avoid the unnecessary generalizations that have been made in the past in 

this process. Thus, from his thinking, it would not be uncommon to hear of African Christian 

theologies produced for particular ethnic groups like the Akan (of Ghana), Mende (of Sierra 

Leone), or Yoruba (of Nigeria).
35

 A theology for specific ethnic groups would help incarnate 

the Christian faith in the life and thought forms of West Africans. 

Having established how he thinks West African Christians should go about their task 

of theologising, Fashole-Luke proceeds to state further that the nature of the quest for African 

Christian theologies should rest squarely on the ability of theologians to translate the one 

faith of Jesus Christ to suit the tongue, style, genus, character and culture of African 

peoples.
36

 This takes into account four concerns. First, that the Bible should be the primary 

basis for the development of African Christian theologies. Second, African theologians must 

endeavour to tap from the religious traditions and philosophies of African Traditional 

Religion in doing theology. At this juncture, Fashole-Luke, sensing possible misinterpretation 

of his position tries to dispel any doubt that he is calling for the Old Testament to be replaced 

with ATR while doing theology. If this were to be the case, Fashole-Luke affirms, the 

theologian would not have a genuine understanding of the unique revelation of Jesus Christ, 

who became incarnated in a first century Jewish context as prophesied in the Old Testament 

and fulfilled in the New Testament. Third, African Christian theologies must show a 

willingness to learn from the theological heritage of the western churches. And the fourth 

source for doing theology is to look at the creative innovations of the African Independent 

Churches (AICs).
37

 It is at this last point that Fashole-Luke made the boldest contribution in 
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the discourse on the use of culture in developing a theology suitable for the African church. 

While acknowledging that there are genuine dangers that point to the possible entry of error 

in the teaching of the AICs (which must not be overlooked), they must however be carefully 

and critically assessed if their usefulness for doing theology is to be established.
38

 

6.2.3 Critical comments on their contributions 

The contributions of Sawyerr and Fashole-Luke towards an understanding of African culture 

and how this can be used to better relate the gospel to the needs of Sierra Leonean Christians 

cannot be overstated. While they were both writing in the independence context of the 1960s 

and 70s, their observations still bear relevance for the church scene in Sierra Leone today. I 

discuss three areas where their views can be applied to the ministry approaches adopted by 

the CM and the evangelistic gains they have achieved in Sierra Leone. 

First, both scholars share a common agreement that theological reflection should 

emerge from and be solidly based on a carefully developed exegesis of the Bible. This 

agreement does not only recognize the Bible as the final authority in matters of faith and 

practice, but also provides a basis for the proper interpretation of the historical and cultural 

context where Jesus was born, lived, died and resurrected. These facts of scripture must never 

be compromised as that would lead to the development of a defective Christian faith in 

Africa. This view is shared by other West African scholars such as Kwesi Dickson who argue 

that the Jewish historical background must be carefully studied, if a meaningful relation 

between African culture and the Bible is to be made.
39

 More recently, calls began to emerge 

within Evangelical circles in Africa which stresses the primacy of Holy Scripture in shaping 

the continent‟s agenda for theological reflection.
40

 Here is where I see that the CM has made 

determined efforts to base its ministry on the precepts of Holy Scripture. Charismatic 

churches see themselves as bringing revival to the wider Christian church in Sierra Leone. 

They have shown this by their dedication to the use of the Bible in preaching, Bible study, 

seminars, prayer and fasting sessions, and conferences they have organized. With this in 

view, Charismatic churches in Sierra Leone have managed to cautiously avoid involvement 

in theological discussions, which they believe undermines evangelism and the credibility of 

Holy Scripture. Even the ministerial training programmes they followed have sought to only 

emphasize what they regard as careful teaching that is based on the Bible. The Bible is the 

main text quoted for private and public use. Thus, as James Logan observes, „Charismatic 

Christians are people of the book. They see their experience as a revival of biblical 

Christianity.‟
41

 

A second area where Sawyerr and Fashole-Luke‟s contribution can be mentioned is 

their approach to African culture. They both believe that African culture represents a 

legitimate entry point for theological reflection that would benefit the church in Africa. This 

assertion does not surprise us because in Sierra Leone, culture and religious life are so much 
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interwoven that it is impossible to separate the two domains of life. In this context, their call 

to engage in sober reflection of culture does help to make the gospel both relevant and 

practical to the needs of the various ethnic groups in Africa. Sawyerr for instance calls for a 

thorough examination of the themes that underlie Sierra Leone‟s ethnic Mende culture.
42

 This 

assessment would lead to evangelistic openings that would produce gains for the advance of 

the gospel. Fashole-Luke also cites a similar tendency when he said that the theologies to be 

developed in West Africa must serve to meet the needs of specific ethnic groups such as the 

Mende of Sierra Leone.
43

 I must note here that the CM has been most innovative by 

integrating the themes of Sierra Leone‟s cultures into a ministry strategy that is proving 

useful for the church scene. Because Charismatic churches are able to define areas in Sierra 

Leone‟s cultures where human flourishing may be hampered, the movement is able to gain a 

large following among the urban African élite who share this worldview. In the worldview of 

many cultures in Sierra Leone, themes of health, wealth and power are crucial factors that are 

frequently discussed. Success in life is defined by a person‟s ability to excel in these three 

areas. This is why all the religious traditions of Sierra Leone have tried to satisfy these needs 

among their members. Consequently, the church that desires to make inroads among the 

people must take into consideration how such worldviews affect followers of the church. 

Where the church does not seek to integrate these themes in their ministry, their members 

would be tempted to seek alternative solutions by which they can have their needs met. 

Third, Sawyerr‟s pessimistic analysis of the AICs and Fashole-Luke‟s guarded 

tolerance where he urges that these churches be studied more carefully to show if they are 

useful in constructing an African Christian theology for the church in West African, deserve 

some comments. Earlier in this study, I indicated that when AICs emerged they were 

described as protest churches against the foreign missionary domination that existed in the 

African church.
44

 This view of protest seemed to indicate that African theologians were all in 

agreement with this claim, and thus saw in the AICs an attempt to free the African church of 

all foreign cultural accretions. However, Sawyerr‟s avid comment which prohibits the 

African theologian from using the AICs while doing theology is a demonstration of how 

critical African theologians were with regards to the AICs.
45

 This critique is also shared by 

Fashole-Luke, who recognizes that AICs may have allowed the possibility of erroneous 

teaching (which was described then as syncretism) to enter the Christian church in Africa.
46

 

This critique of the AICs proffered by earlier voices in African Christian theology should 

shed light on my attempt to dissociate the churches belonging to the CM from the AICs.
47

 

This being the case, one is left to wonder why Allan Anderson and Harvey Cox have 

continued to lump the older AICs and the new Charismatic churches that emerged in the 
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1980s together, arguing that they are all sharing the same Pentecostal spirituality.
48

 This 

attempt is unfortunate because as I have noted, the CM is different in history, sociology and 

theology from the Pentecostal Movement. Given the aforementioned point, two factors must 

be stated to help redress this situation. First, to associate churches belonging to the CM with 

AICs is to do a great disservice to the revival and innovations the CM has set out to mediate.  

Second, Charismatic churches have developed theologies that are consistent with those held 

by Evangelical churches. Thus, in the following chapters I will argue that while the CM has 

tailored its ministry to meet the underlying themes of Sierra Leone‟s cultures, it has done so 

in ways that are clearly consistent with biblical Christianity. They cannot therefore be 

considered as belonging to the AICs. Charismatic churches must be carefully studied so that 

the revival they set out to mediate could be assessed on its own merits. 

Through their emphasis on the primacy of the Bible and by calling for a critical study 

of the themes entrenched in African culture, the African Theology envisaged by Sawyerr and 

Fashole-Luke has positively contributed to constructing an African Christian theology that is 

relevant to the Sierra Leone Charismatic church context. More importantly, we have seen that 

the fears and hopes of overestimating the use of culture expressed by Sawyerr and Fashole-

Luke have now been taken over by the CM where it has shown ability to be critical with 

issues in Sierra Leone‟s [African] cultures that clearly contradict scripture. They have 

provided responses that are proving relevant to the needs of Sierra Leoneans. I now turn to a 

discussion of these issues in Sierra Leone‟s cultures that the CM has responded to. 

6.3 Elements of Sierra Leone’s Cultures 

Sierra Leone‟s fourteen ethnic groups practice their individual cultures. These cultures define 

those traditions that lend credence to the identity of persons and demarcate their place in the 

wider community. These ethnic groups have traditions that go back to a much earlier period 

that preceded the advent of Christianity or Islam to Sierra Leone. When they convert to 

Christianity, the personal or communal experiences of their lives as Christians are normally 

assessed against their cultural and traditional backgrounds. It is therefore necessary to subject 

this cultural and traditional background to careful analysis so that we can better understand 

why the contextualization that the CM has utilized to reach them has been successful and 

whether it has been appropriate. 

6.3.1 Essential components of traditional cultures 

In the discussion on ATR in Sierra Leone,
49

 I highlighted the following issues as constituting 

the essential components of the belief systems shared by Sierra Leone‟s ethnic groups. These 

issues are: (a) belief in the existence of a Supreme Being; (b) belief in the existence of 

divinities and spirits; (c) belief in ancestors, and (d) belief in the human person; (e) belief in 

the concept of the good life; (f) belief in the existence of witchcraft and evil; (g) belief in the 

value of the household, and (h) belief in the need for healing and protection. In order to avoid 

the danger of repeating what has already been covered in that section, I will only mention 

those aspects of these traditional cultures that are useful for our present discussion. 
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In the Temne, Mende, Limba and Krio cultures,
50

 the existence of the Supreme Being 

who is credited for having created and is presently sustaining the universe is simply affirmed. 

Perceived like a revered monarch, this being is believed to have withdrawn beyond the skies 

long ago. From that place of seclusion where he now resides, this Supreme Being brought 

into existence divinities (also known as lesser gods, nature spirits or lesser spirits), who help 

govern the earth. This makes the Mende for instance, to see Ngewoh (God or the Supreme 

Being) as the last resort when redress for a wrong is no longer forthcoming.
51

 The divinities 

and lesser spirit gods are believed, among other functions to regulate the patterns of rainfall, 

protect forests, hills and rivers and ensure a successful farming season.
52

 Unlike the Supreme 

Being, the divinities can however be manipulated by human beings to either cause harm, poor 

harvests or promote human flourishing. Though the divinities are considered spirits, their 

precise operations remain shadowy and thus indicate the underlying fear and tension people 

have whenever they are mentioned. The ancestors are those departed elders who continue to 

monitor the affairs of their surviving relatives by ensuring that the clan traditions they 

established are maintained. Their present abode in the spirit world puts them closer to the 

Supreme Being than the living. Thus, the ancestors are believed to have taken on the role of 

intermediaries who help mitigate human suffering and promote the common good. Though 

departed, the ancestors are always present in the communities where they once lived. The 

human being is considered a person created by God, whose life journey begins and ends with 

that God. Rites of passage which celebrate birth, attainment of puberty, marriage, procreation 

and death have become important events observed in community life. Among the Limba 

people of Bafodia town in the Northern Province of Sierra Leone, these rites of passage are 

events that are celebrated with music, songs and dances that can go on for days.
53

 During the 

celebrations marking the attainment of puberty boys and girls are put through initiation 

ceremonies that prepare them to meaningfully function in the community by contributing 

towards social cohesion as adults.
54

 These initiation ceremonies are called Poro (for boys) 

and Bondo (for girls) secret societies among the Mende and Temne people. The initiation 

ceremonies are carried out in gender-based secret societies, because what is done in them 

remains a secret known only to its initiated members. Those who are not initiated into these 

gender-based secret societies have strict taboos imposed on them that prevent them from 

doing certain things or participating in specific community events. Communal cohesion is 

stressed at all times. This ensures that moral vices such as witchcraft are to be removed from 

the community by exposing those caught in the practice.
55

 

Charismatic churches have given careful thought to issues in Sierra Leone‟s cultures, 

against the blueprint set out in the Bible. This reflection has made the CM to approach Sierra 

Leone‟s cultures from a biblical perspective which brings fresh insights, understanding and 
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relevance to the daily life of its members. This approach equates with Paul Hiebert‟s 

„exegesis of culture.‟
56

 I now consider some of their responses to the worldview issues of 

Sierra Leone‟s cultures I discussed above. 

First, the idea of the existence of the Supreme Being among Sierra Leone‟s ethnic 

cultures has provided a launch pad for the evangelistic engagements undertaken by the CM. 

In Sierra Leone‟s cultures, like it is in other African cultures, it is considered abnormal to 

doubt the existence of the Supreme Being. Daily conversation makes frequent and 

unapologetic reference to God. This being the case, the CM has found it easy to begin 

evangelistic encounters from the view of God‟s existence. This approach is much like what 

Paul did in Athens, cf. Acts 17:22-23. However, the CM has been careful to distance itself 

from the perceived misconceptions that are evidenced by this belief, even though they have 

used it. For instance, unlike the Mende who believe that Ngewoh (God) is a distant monarch 

who lives in seclusion,
57

 Charismatics believe that this God is not distant at all, but is present 

in creation and is actively seeking to enter into a living relationship with man through his son 

Jesus Christ. Pastor Mambu of Faith Healing captures this in his teaching on the Godhead. 

He believes that it is through a proper understanding of the Godhead that the church is able to 

gather people back to God in Jesus Christ and have their prayers answered.
58

 Further, 

Charismatics also see this God as having a desire to bless his people and seek for their good, 

Jeremiah 29:11. In this respect, the God of the Charismatics is not a distant monarch who 

presently lives in seclusion. However, Charismatics believe that instead of turning to this 

God, like sheep that have gone astray, man has turned to their own specific traditions and 

cultures, Isaiah 53:6 and Matthew 15:6. The call that is often issued by charismatic 

evangelists is for man to return back to a relationship with the true God, (cf. 2 Chronicles 

30:9, Nehemiah 1:9 and Hosea 6:1) who has revealed himself in his son Jesus Christ, 

Hebrews 1:1-3. 

Second, the idea of the existence of divinities and lesser spirits among Sierra Leone‟s 

cultures has also found resonance with the teaching of the CM. I argued earlier that the fact 

that the existence of divinities and lesser spirits is shadowy has raised trepidation about their 

activities among people in society. Human action (especially one that sets out to deliberately 

cause harm) is often times thought to have originated from the diabolical activities of demons 

and spiritual forces residing in specific territories. These forces are believed to have been 

manipulated by humankind. This view is also shared by Christians who when they read 

scripture, find passages like Ephesians 6:10-18, where Paul points out that behind the visible 

sins, evils and oppressive structures in society are demonic spirits whose primary desire is to 

thwart God‟s plan by causing human suffering.
59

 Consequently, Charismatic groups in Sierra 

Leone have taken up this view to develop a theology where they argue that divinities and 

lesser gods are territorial spirits who inhabit traditional cultures from where they can actually 

cause harm to befall even the children of God. Apostle Sam-Jolly of Living Word teaches that 
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territorial spirits can be manipulated to cause harm, delay the blessing of the believer (Daniel 

10:12-13) and oppress people (Luke 13:10-17).
60

 However, in Christ, the believer has access 

to spiritual power and authority that can be used to subdue these territorial spiritual forces. In 

this sense then, „it is part and parcel of the life and ministry of the Christian church to resist 

the devil and his evil schemes by standing firm in faith, righteousness, humility and godliness 

(Ephesians 6:10ff; 1 Peter 5:18).‟
61

 Thus, themes of power that protect the believer are 

regularly heard in the sermons and motivational phrases of Charismatic church leaders, as 

well as the songs and testimonies of Charismatic Christians in Sierra Leone. 

Third, the belief in ancestors shared by Sierra Leone‟s cultures has also come under 

the careful scrutiny of Charismatic churches. While I will take up this issue in the next 

section of this chapter, it is only fitting that I note here that for Charismatics, there is only one 

mediator between God and humanity. That mediator is Jesus Christ, 1Timothy 2:5-6. The 

ancestors may be honoured in the memory of their surviving relatives, but they are certainly 

not to be worshipped, Charismatics would argue. 

Fourth, the idea of the sanctity and centrality of the human person shared by Sierra 

Leone‟s cultures offers interesting parallels with the Charismatic teaching on human beings. 

Like Sierra Leone‟s cultures, Charismatics affirm that man is God‟s creation. Unlike Sierra 

Leone‟s cultures which regard sin as moral failure that angers the Supreme Being, divinities 

and ancestors, Charismatics regard sin as rebellion against God. This rebellion brings 

chastisement and alienation from the benefits of having a living relationship with God. While 

Charismatics agree with Sierra Leone‟s cultures that life begins and ends with God, they 

reject the initiation ceremonies that punctuate the stages of human life. These initiation 

ceremonies (discussed in detail in the next section) are seen as amounting to a blood 

covenant
62

 that is contracted with demonic forces which the Bible strictly prohibits, as 

Leviticus 17:10-12 affirms. Thus, New Life’s Bishop Cole regularly calls for deliverance 

from the power of demonic blood covenants that were taken during the initiation ceremonies 

of the Poro and Bondo secret societies.
63

 Further, family life is expected to provide the 

foundation upon which clans are built. This in turn builds the ethnic group and nation. Family 

cohesion is maintained by being available during the most critical events of life, such as 

death. Thus, Charismatic groups have established welfare funds known in Sierra Leone as 

„Death Benefit Funds,‟ which helps bereaved families pay for some of the costs related to the 

funeral expenses of their loved ones.
64

 The scriptural basis for this teaching is found in 

Galatians 6:10, where the believer is enjoined to do good to all people, especially those who 

belong to the family of faith. Further, Charismatics see their new status in Christ as having 

power to protect, heal and deliver them from any obnoxious attacks perpetrated by witches, 
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evil spirits and demonic forces. This treatment of Sierra Leone‟s cultures represents a new 

attempt by the CM to engage with issues in culture, so that the essential components of the 

gospel can be brought to bear upon cultures. 

6.3.2 Modern cultural issues 

Modern cultural issues have also recently emerged which pose challenges to the ministry of 

the churches in Sierra Leone. The challenges that come from the modern cultural issues 

require carefully thought out biblical responses that makes the church‟s ministry strategic and 

effective.  

The CM has provided responses that are helping their members to meaningfully 

engage these modern cultural issues. Because the CM is an urban-based movement which 

seeks to bring revival by evangelizing and ministering to the educated élite and upwardly 

mobile young people, their churches have endeavoured to empower their followers so that 

they are better able to respond to the issues coming from the modern cultures of Sierra Leone. 

The increasing high level of education acquired by these urban élite, and their participation in 

socioeconomic and political activities, coupled with the rapid urbanization of cities and major 

towns in Sierra Leone, means that there are many young people who continue to migrate 

from rural areas to settle in urban centres. Those who are engaged in this rural/urban 

migration hope that their move will place them in a position where they can get a fair share of 

city life success. When these young people get to these urban centres, they are exposed to the 

modern culture and lifestyle of relative success which characterized the people living there. 

However, this exposure also forces them to adopt modern cultures that reflect the success 

oriented nature that characterize the people living in those cities. It is at this critical stage of 

their transition that the ministry of the CM has proved relevant to their needs. I discuss three 

ways by which the CM has responded to the modern cultural issues of Sierra Leonean cities.  

The first area where the CM has responded is through the annual career Sunday 

celebrations that are organized by Charismatic churches. This programme which may take on 

different names
65

 in the various churches of the movement fulfils three purposes. (i) In Sierra 

Leone‟s Mende culture, success in health or any business ventures undertaken by people is 

suggestive of God exercising aright his providential care over man.
66

 When people achieve 

success in life, it is very important that the community responds by celebrating this 

benevolence, which they believe was given to them by God. Thus, when Charismatics 

churches organize annual career Sunday services, they celebrate the gracious hand of God 

that has led their members to a place of social importance where they are able to contribute to 

development of society. (ii) Charismatic churches also use these joyous moments of 

celebrating the achievements of their members to raise funds to support their ministries. 

During the annual career Sunday, funds are raised from groups of lawyers, bankers, 

doctors/nurses, engineers, etc. The group that raises the highest money receives recognition 

from the leadership of the charismatic churches. Through this way, Charismatic churches are 

able to financially support their ministries. (iii) Charismatic churches also use these annual 
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career services to pray for those members who have very good educational qualifications, but 

have still not found adequate employment. By celebrating the ones who found this, 

Charismatics remind their members that God will come through for them if they hold on to 

him in faith. 

Second, given the social standing of the members of the CM, Charismatic churches 

have sought to engage in political involvement, social action and community development. 

This involvement shows that these churches are concerned about and socially engaged with 

the issues that affect the wider Sierra Leonean society. (i) In terms of political involvement, 

New Life’s Bishop Cole affirms that there is a clear biblical injunction that requires citizens 

of a nation to support their elected political leaders (Romans 13:1-7). While it is improper for 

Charismatic leadership to identify themselves with a single political party, it is essential that 

the church‟s voice be heard when national issues are being discussed. The government of 

Sierra Leone has also recognized the contributions of Charismatic church leaders in the 

religious sphere. This was demonstrated by the conferral of the national award, Commander 

of the Order of the Rokel
67

 to Mammy Dumbuya of JILM in 2007 and to both Bishop Abu 

Koroma (Founder & General Overseer of Flaming Evangelical Ministries) and Bishop Cole 

(New Life) in 2011. Thus, this action is seen by Charismatics as evidence of the social 

importance that the movement has achieved in Sierra Leone. (ii) In terms of social action, 

Charismatic churches have also cooperated with important national commissions where 

issues of youth development are addressed. Thus, PFSL is urging churches belonging to the 

CM to cooperate with the National HIV/AIDS Secretariat to implement programmes which 

are aimed at educating the youth on HIV/AIDS. (iii) The issue of promoting community 

development has also been taken up by Charismatic churches. In this respect, both New Life 

and Faith Healing have established micro credit loan schemes for women, healthcare and 

primary schools that cater for the needs of socially deprived communities.  

The third area where the CM has responded to the modern aspects of Sierra Leone‟s 

culture is in the creative use of media technologies. The recent improvement in Sierra 

Leone‟s information and communication technologies has opened new areas for ministry that 

the CM has quickly and skilfully harnessed. Young people who live in cities now have access 

to digital TV, smart phones, tablet computers and the use of the internet. These new media 

technologies have opened unfettered access to information from Charismatic church leaders 

and ministries outside Sierra Leone. This change meant that Charismatic churches have had 

to move from replaying recorded programmes on national television, to paying for live 

broadcasting of their worship services on television. Some of the churches have secured 

government licenses to establish privately owned radio and television stations.
68

 The impact 

of this usage is now spreading widely. Another area where charismatic leaders are responding 
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to the modern culture of their members is by maintaining a presence on social networking 

web sites like „Facebook‟.
69

 Further, Charismatic churches have also established websites for 

their ministries.
70

 The sermons of their leaders have also been published as books for 

personal and family devotional use.
71

  

All of these cultural changes are combined with the use of English as the primary 

medium of communication in these churches. Charismatic churches in Sierra Leone use 

English as the language of worship, praise, prayer, preaching and seminars. This fits very 

well with the social context of Sierra Leone, once considered the „Athens of West Africa‟ due 

to the western forms of education delivered at Fourah Bay College. In Sierra Leone, English 

is the official language that is used in schools and colleges for instruction and to transact 

business in offices. Thus, the Charismatic church‟s use of this language does not only 

complement the national effort to use it, but to build a ministry that is contextual and that 

meets the need of its urban élite members. It can be argued from this adaptation that the CM 

is not just a spiritual phenomenon, but a sociological one, where its use must be seen not as a 

move towards secularization but towards a religious oriented modernity. 

6.4 An Analysis of Critical Cultural Issues 

Even though changes have recently occurred in the social context of Sierra Leone that are 

impacting its cultures (both traditional and modern), three critical issues have remained and 

they continue to exercise a firm grip on how people live their lives. These are polygamy, 

initiation ceremonies and ancestral rites. The cultural grip of these issues on those who share 

this culture is not only pervasive, but, has also reinvented itself to suit the changing socio-

cultural context of Sierra Leone. I discuss each of these critical cultural issues, detailing how 

their practices continue to impact the wider Sierra Leonean society in order to understand 

how the CM deals with them.  

6.4.1 Family Issues: Polygamy 

The people of Sierra Leone share a deep sense of allegiance to their family. To them, family 

life includes more than father, mother and children. The belief among these people is that 

human life should not be lived outside of the community. Life lived in seclusion is 

unthinkable. In a single home, there would be at least three generations of people living there 

– grandparents, parents, and children. The family unit can best be described as an extended 

family, rather than a nuclear family. To these people, the practice of polygamy is a 
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traditionally accepted norm that continues to govern family and community life. This is 

confirmed by the 2004 National Population Census which states that 18.31% of the national 

population is living in polygamous households.
72

 Though this practice is much more 

prevalent among people living in the traditionally conservative rural regions of Sierra Leone, 

those who migrate to settle in urban areas still have the inclination to continue this tradition. 

Among the Temne, Mende and Limba people, polygamy
73

 which is a key part of their 

traditional cultures, allows a man to marry several wives, as long as he is able to pay the 

dowry. There are a number of reasons to permit polygamy. Prominent among the reasons 

why the practice of polygamy is allowed is procreation. Among the Temne, although families 

need to grow in number, childbearing is not allowed outside marriage. If after contracting a 

marriage, the wife fails to bear children, tradition allows the husband in consultation with his 

family along with the first wife, to look for a second wife. The second wife was usually 

expected to bear children for that family. The search for the co-wife is done from the same 

clan, village or region where the husband originated. All the traditional rights that go with 

marriages are performed fully for the second wife. 

Furthermore, polygamy is also practised among rural people because of economic 

reasons. Most rural families in Sierra Leone depend on non-mechanized subsistence farming 

to meet their food and economic needs. In these agrarian economic communities, when a 

husband decides to acquire a new piece of land to farm, that household will certainly 

welcome a new wife, whose responsibility will be to care for the productivity of that farm. 

Because in many places in Africa agriculture is thought to be a woman‟s work,
74

 many 

Temne people who are involved in agriculture have opted for polygamy. The same is also 

true of the non-agrarian sectors of traditional society. In this regard, those who are engaged in 

business activities in different towns in Sierra Leone also tend to take more than one wife. 

Each wife remains in one of those towns where the husband has established business 

enterprises in order to provide supervision for them. 

Moreover, among the Temne, Limba and Mende, the practice of wife inheritance also 

explains why polygamy is practiced. The rationale behind this practice is to provide a safety 

net that ensures that the welfare of the family is secured when death occurs. When a husband 

dies at an early age and leaves behind a widow with children, the wife is required to marry 

the closest male relative of the deceased husband. However, this practice seems to be 

selective, because it only targets those women whose deceased husbands have acquired 

wealth while they were alive. Those women who resist marrying the closest male relative of 

their deceased husband are often exposed to harsh forms of abuse.
75

 While the tradition of 
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wife inheritance has seen abuse, the practice is common among other ethnic groups in Sierra 

Leone.
76

 

Procreation, economic and welfare issues are not the only reasons that explain the 

prevalence of polygamy among some of Sierra Leone‟s ethnic groups. The coronation of a 

chief is also an important occasion which permits polygamy. Among the Limba people, the 

chief is seen as the representative of all the people living in his chiefdom. In order for the 

families to feel secured and protected, they often give one of their daughters in marriage to 

the local chief. This strengthens the bond between that family and the tribal authority and 

cement good relations among communities in that region. The families formed when chiefs 

marry wives from other clans become known as „ruling‟ or „chieftaincy‟ houses. When it is 

time for the election of a new chief, the process of searching for the regent is carried among 

all the families who have male children from the chief. These „ruling or chieftaincy houses,‟ 

have the honour of providing candidates for election to the position of chief in that village or 

region.
77

 This selection process has led to cases where inter-tribal or inter-clan marriages 

have occurred among clans that are members of chieftaincy houses in other regions of Sierra 

Leone. 

Polygamy has led to cases where abuses and other forms of domestic violence have 

been meted out against women and underage girls. This situation forced church advocacy 

groups, human rights activists and women‟s rights organizations to lobby lawmakers to bring 

legislation in place that will help protect women and young girls against the unfortunate 

excesses of traditional marriage and family practices. Their combined efforts paid off when 

on 14 June 2007, the parliament of Sierra Leone passed into law three Acts that aim to protect 

women and young girls as well as uplift their ordinary and sometimes battered dignity in 

society. These laws codenamed „2007 Gender Laws‟ includes (i) The Registration of 

Customary Marriage and Divorce Act, (ii) The Domestic Violence Act, and (iii) The 

Devolution of Estate Act. Together, the laws have made a significant headway in 

domesticating the United Nations Convention on the Elimination of Discrimination against 

Women (CEDAW), which was ratified by the government of Sierra Leone in 1988.
78

 

Among other provisions, The Registration of Customary Marriage and Divorce Act 

protects girls from forced marriages. The Act makes eighteen years the minimum age for 

entering into customary marriages and imposes requirements that both parties must give their 

consent before marriages are contracted. The status of women is further protected by the Act 

because it requires that customary marriages and divorces should be registered, and that both 

parties must be issued with certification. Further, the Act precludes both parties from 

contracting marriage with any other persons while they are still in this marriage. In essence, 
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this Act has placed a ban on polygamy.
79

 Moreover, by entitling women to acquire and 

dispose of property in their own right, the Act represents a significant boost to women‟s 

economic security which was not guaranteed before. The Act stipulates that dowries need not 

to be returned in the event of divorce or separation. And finally, the Act enables mothers to 

apply for child maintenance when fathers eschew their financial responsibilities for the 

children they fathered with them. 

In a bid to implement the „2007 Gender Bill,‟ the government through its Ministry of 

Social Welfare, Gender and Children‟s Affairs is seeking cooperation with the Family 

Support Unit of the Sierra Leone Police, church-based advocacy organizations and many 

other civil society groups. This greater openness to enact laws that censure traditional cultural 

practices has made it possible for the 2007 Gender Bill to take serious attempts to bring 

customary law and the Constitution of Sierra Leone into closer alignment with international 

human rights standards. By outlawing domestic violence, restricting customary marriage to 

one person, insisting that certification be issued when customary marriages are contracted or 

dissolved, and by entitling women to own and inherit property, the 2007 Gender Bill has laid 

the groundwork upon which to positively respond to women‟s issues.
80

 

6.4.2 Initiation ceremonies 

Among the Temne and Mende people, initiation ceremonies are carried out in the Bondo 

Secret Society
81

 (for girls) and the Poro Secret Society (for boys).
82

 In Sierra Leone, these 

traditional institutions are called „secret societies.‟
83

 These initiation ceremonies provide the 

basis for entering into kinship with one‟s age mates and ethnic group. It further helps the 

young initiate to identify themselves with the community to which they belong and with the 

ancestors. The society bond taken during such ceremonies is built around some form of 

blood-shedding (which is understood as a kind of blood-covenant), which must be kept 
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secret.
84

 By choosing to describe these traditional institutions as secret societies, this study 

follows the Sierra Leonean accepted practice. 

Although initiation rituals are normally carried out in secluded locales, when some 

aspects of the initiation ceremony are to be held in the village, non initiates and members of 

the opposite sex are required to remain indoors until they are completed. These secret 

societies are believed to hold together the community, helping that community to preserve its 

traditional heritage as well as purposefully transmit it to the younger generation. In this 

section I only discuss the female Bondo Secret Society that is shared by the majority of the 

ethnic groups in Sierra Leone. This choice is made because unlike the male Poro Secret 

Society,
85

 the inclusion of female genital mutilation (FGM) in the initiation ceremonies of the 

Bondo Secret Society has made it the most divisive cultural practice that is vigorously 

discussed in religious and political circles across Sierra Leone.
86

  

For the Temne people, when the time comes for the annual initiation ceremony of 

young girls who have reached the age of puberty, the father is expected to formally request 

the permission of the village chief for his daughter(s) to be included in the list of those 

scheduled to be initiated that year. The father does this by presenting a bora (a financial 

token) to the local chief, Orbai. The bora confirms his desire to have his daughter(s) initiated, 

and expresses his willingness to comply with all the rules appertaining thereto. The bora is in 

turn presented to the Digba (the female head of the Bondo who also doubles as traditional 

birth attendant). Upon receiving the bora, the Digba adds the teenage girl to the list of 

candidates to be initiated. A communal sacrifice is held at the edge of the village which aims 

to pacify the gods and informs the ancestors that their daughters are about to be initiated. The 

offering of an animal sacrifice (usually a goat or some chickens with rice and nut pebbles) is 

to fend off any witchcraft and evil attacks that may be directed against the initiates while they 

are in seclusion. After this sacrifice, the role of both the father and local chief ceases and the 

mother takes over. Working alongside the Digba and other female traditional elders, the 

mother prepares her daughter(s) until the ceremonies are completed and the girls formally 

return home as adults.  

The parents will prepare for the young uninitiated girl (called ŋbonka), by buying her 

new clothes, cosmetics and jewellery. These items will be worn by the girl only after the 

completion of the initiation ceremonies.
87

 When the preparations are complete, the young girl 

will be seated in front of her house where she waits to join the procession of other girls who 

are about to be initiated in that ceremony. The procession is accompanied by traditional 

drumming and music which is led by the ŋsampa (the lead traditional singer/dancer). The 

ŋbonka (young girls) who are clad with raffia materials around the hip that are neatly woven 
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over their red and white clothes
88

 will be smeared with white powdered clay on their faces, 

hands and limbs. This outfit communicates to the public that these girls are set to be initiated. 

The initiates only change this dress outfit when they complete the initiation ceremonies. The 

procession will pass through every house in the village or town where young girls are 

scheduled to be initiated. Having collected all the girls, the singing and drumming will 

intensify while the group proceeds to the secluded locale (usually a large forest near the 

village), where the initiation ceremonies are carried out. No males are allowed to pass by the 

vicinity of this forest when the ceremonies are taking place. 

The initiation ceremony itself, which takes place in December after the rice has been 

harvested, usually lasts a couple of weeks. However, the young initiates never spend the night 

in the secluded forest, but are brought back to the village late in the evening and return to the 

forest early in the morning, under the close watch of the Digba and her trusted assistants. 

These processions are always done with singing and drumming to warn non initiates and 

males to clear off the road. The initiates always wear raffia, red and white cloths, and are 

smeared with white clay powder on the face, hands and limbs. This form of disguise serves as 

a means that protects initiates from any spiritual and physical attacks that might be directed 

against them. 

During the ceremonies of the Bondo Society, girls are initiated into womanhood 

which makes them eligible for marriage.
89

 The initiation ceremonies mark the end of 

childhood and the beginning of adulthood. During the ceremony, the initiate symbolically 

dies as a child and is re-born as an adult. This enables the young initiate to embody the 

powers, controlled by the society, which facilitates their transformation into responsible 

adults.
90

 This death and re-birth enlightens the initiate as she learns the lore of her society.
91

 

Thus, the Bondo Society acts as an informal educational system, where girls are taught their 

future roles of wives and mothers, the use of herbs for medicinal purposes and personal 

hygiene.
92

 Some tasks like cooking, weeding, washing clothes and repairing mud houses, 

though they may be familiar with them from their homes, are given a new dimension during 

the initiation ceremonies. The nuance that is added to these common tasks is for girls to 

develop cooperative skills, which prepares them to function as wives or co-wives in their 

husbands homes.
93

 The sessions of instruction and training are carried out in groups. At 

specific times of the day, all the initiates will meet together to join in singing and dancing, as 

well as to share meals. 
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The initiation ceremony is climaxed with the cutting (circumcision/excision) of the 

clitoris, a procedure now known as female genital mutilation (FGM).
94

 During this aspect of 

the ceremony, the entire group will be led through loud singing and drumming. The older 

women in the camp will assist the Digba by holding each girl firmly to the ground with both 

legs kept apart to allow the cutting to take place. The cutting is carried out using a single 

unsterilized knife. Girls who go through this procedure are sometimes terrified but are told to 

exercise maturity by not showing any emotions that would portray them as having a weak 

character. They should go through this procedure like matured women. The cultural rationale 

for the cutting of the clitoris is appropriately expressed by Carol MacCormack who says, „by 

excising the clitoris, a rudiment of maleness, all sexual ambiguity is removed from the 

incipient woman. She then fits purely and safely into the social structure, free from the 

impurity and danger of categorical ambiguity.‟
95

 This procedure does not only remove all 

appearance of male features from the girls, but is supposed to help curb promiscuity when 

they are married.
96

 Another sacrifice to the Bondo spirit (commonly known as „Bondo 

devil‟), ancestors and spirits is made over the blood that was spilled during circumcision.  

Sometimes death unfortunately occurs in the camp. Girls who develop complications 

and die while in the camp are immediately buried in the bush. This occurrence (which is rare) 

will be reported to the family through the village chief by explaining that the initiate who had 

„double eyes‟
97

 was swallowed up by the Bondo devil. This death is viewed with shame as it 

shows evidence that the victim was a witch who wanted to practice her anti-social behaviour 

while in the camp. Death is therefore the standard explanation for the fate of a witch whose 

attempt to perpetuate mischief among colleague initiates in the camp has been repulsed. 

Families who lose their daughter through this way run the risk of being maligned and taunted 

in that community. Such stigmatization may become unbearable and can lead to the family 

re-locating to another village. 

Following the successful completion of the Bondo initiation ceremonies, an all night 

dance (masorko) which prepares the village to receive back their daughters is held. 

Traditional singers and dancers from neighbouring villages will be invited to grace the 

occasion. At dawn, the newly initiated girls (ŋshema) are dressed in their new cloths, smeared 

with oily cosmetics, and are wearing all sorts of jewellery. The girls will line up, usually with 

the best initiate leading the procession back into the village for the final time. This time, non 
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initiates and members of the opposite sex are not required to clear the roads or stay indoors. 

The music will be more jubilatory as the new initiates‟ process to the public square of the 

village where they are greeted by the chief, village elders and community members.
98

 There 

will be food and traditional beer served to well wishers. The Digba will be thanked for a job 

well done, and new initiates welcomed back to the community as adults. The ŋshema will be 

presented to their parents who respond by giving them various gifts. They must now be 

addressed by their juniors and non initiates with respect using the title thara (elder sister). 

After the festivities, the initiates will be taken to their homes, where they take some time off 

to rest and recuperate before resuming normal domestic work. Marriage proposals will be 

made and the new initiates will be subsequently married off, either willingly or unwillingly.
99

 

It should be obvious by now that FGM carried out in the Bondo Secret Society, is a 

very controversial cultural topic that is vigorously discussed in many sectors of Sierra 

Leonean society. The contentions do not concentrate on the educational preparation that is 

handed down to the girls while in seclusion, but on the medical risks associated with FGM. 

Debates about the usefulness of this traditional practice have based their arguments on 

religious, medical, human rights and political perspectives to argue in favour or against FGM. 

In 2005, the World Health Organization commissioned a study on FGM in Sierra Leone. 

After conducting this research on the prevalence of FGM in Sierra Leone, the study reported 

that some anti-FGM campaigners have had to discontinue their efforts to curb the practice 

due to death threats they received from passionate supporters of the practice.
100

 This situation 

has not been helped by political leaders, who, afraid of losing votes from a loyal constituency 

have also freely supported the activities of the Bondo Secret Society, especially the practice 

of FGM. In spite of the known medical risks associated with the practice, politicians simply 

say the Bondo Secret Society, like other secret societies in Sierra Leone is part of their 

tradition that should be preserved, to maintain continuity with their cultural past.
101

 

The practice of FGM is common among all ethnic groups, except the Christian Krio 

of the Western Area in Sierra Leone.
102

 Even the Muslim Krio who are living at Fourah Bay, 

a densely populated district in the eastern part of the municipality of Freetown also practice 

FGM. Present research has shown that there are lots of medical risks associated with FGM 

Type 1 (removal of the prepuce and/or the clitoris) and Type 2 (excision of the entire clitoris 

and all or part of the labia minora), both of which are practised in Sierra Leone.
103

 Among 

the most common medical risks associated with the practice of FGM in Sierra Leone are the 

following: acute pain due to lack of local anaesthesia; urinary and pelvic infection; 
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septicaemia and tetanus due to the use of unsterilized equipment; dysmenorrhoea due to the 

growth of keloid scars that obstruct the vaginal orifice; and, prolonged and obstructed 

childbirth due to unyielding scars.
104

 What is proving worrying for many people in Sierra 

Leone is that even with the publication of these medical reports from organizations like the 

WHO, the government has not taken any concrete steps that would introduce legislation 

which is aimed at banning the practice. Unlike polygamy which was banned, FGM remains a 

divisive topic that can swirl emotions even during parliamentary debates. The 2007 Gender 

Laws did not make any mention of secret societies prevalent in Sierra Leone, let alone FGM. 

The practice of FGM in the context of the Bondo Secret Society is thus set to continue, even 

though there are louder calls from religious advocacy and human rights groups who continue 

to campaign against it.
105

 

6.4.3 Ancestral rites 

The ancestors play an important role in the traditional worldview of Sierra Leone. From this 

traditional worldview, the belief that the ancestors continue to exist after death in the world of 

the „living dead,‟ remains an integral part that sustains the wellbeing of the community. The 

ancestors are perceived to be the rock from which the present generation is hewn. Therefore, 

the ancestors are believed to wield enormous influence on their surviving relatives, so much 

so that it is well nigh impossible to set them aside. To do this will be equivalent to depleting 

that community of its roots in the past, deny its culture and smear its dignity.
106

 This view 

about the ancestors held by Sierra Leone‟s traditionalists is expressed in two rites that must 

be upheld if surviving relatives desire to continue enjoying the „protection, provision and 

good luck‟
107

 which they believe are given by the ancestors. These are (i) death and burial 

rites; and (ii) veneration rites. I examine how these specific ancestral rites have been 

construed by some ethnic groups, and how they continue to shape Sierra Leonean society. 

(i) Death and burial rites  

The belief held by people in Sierra Leone is that death does not end human life. From this 

perspective, death is considered transitory, possessing the power to usher persons from a state 

of physical existence to a state of spiritual existence. Even though the dead are believed to be 

spatially living in the abode of their graves, they continue to exist as real spiritual beings in 

the world of the living dead. That is why people who hold to this traditional worldview have 

a clear sense of a place where they believe the ancestors presently live. The Krio for instance, 

believe that at death the ancestors proceed from physical existence to live in the „world of 

truth.‟ Here, they do not suffer from the corrupting effects of deception which blights human 
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societies because they now know reality.
108

 The Mende believe that their dead are „living in 

God‟s bosom.‟
109

 Both the Limba and Temne believe that the ancestors „live in the place of 

the dead.‟
110

 This abode does not suggest any inability to act, but that from this place of the 

dead, the ancestors are better able to monitor, control and/or change the course of events 

among their living relatives. 

The belief that death is transitory has huge ramifications which make it necessary for 

death announcements and burial rites to be handled properly. Among the Temne, the death of 

a chief or a twin is announced differently from the death of an ordinary person. In the case of 

the death of a chief, the town crier officially announces the news of the passing by hitting 

solemnly a traditional drum, used only at very rare occasions. When a twin dies, news about 

their passing will be reported to the community by saying that the twin has returned back to 

their place of origin. Even though the twin is never said to have died, but to have returned 

back to their place of origin, everybody knows what has happened to that twin. An ordinary 

person will simply be reported as having died. After the announcement, the house is prepared 

to receive its dead back. For the Krio, all photographs bearing the image of the deceased are 

turned over to face the wall. The body of the deceased is washed by people of the same sex, 

wrapped in a white shroud and laid on a traditional mat. The wife (or wives) dressed in either 

black or grey cloths will sit on the bare floor close to the place where the corpse is laid. 

Mourners will take turns to comfort the bereaved family until it is time for the corpse to be 

buried. The corpse is usually buried on the same day the person died.  

A period of forty days of mourning will be declared after the burial of the deceased. 

On the third day, close family members and some relatives will go to the graveside of the 

deceased, to pour libations of water, and offer moulded rice flour with cola nuts.
111

 They will 

speak to the deceased reporting what has transpired since they left them. On the seventh day, 

the entire community will be asked to come forward with any known information about debts 

that the deceased owed them before their death. In like manner, if people borrowed money or 

any goods from the deceased, they are asked to disclose this information to family members. 

Repayment arrangements will commence until the fortieth day, when the last rite for the 

commemoration of the dead is held. An all night vigil where songs and prayers are said is 

organized in the home of the deceased. At dawn, the wife is (or the wives) are to be led to the 

river where she is ceremonially bathed and allowed to change her cloths. This bathing 

ceremony marks the end of the mourning period. Further, it also clears the way for the wives 

to be inherited by male relatives of the deceased. At this stage, the dead person is believed to 

join the ancestors. 
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(ii) Veneration rites 

The question of whether the ancestors are worshipped or venerated has been a long debated 

theme in scholarly discussions and ordinary life in Sierra Leone. Harry Sawyerr for instance, 

after carefully examining Krio rites, practices and prayers said to the ancestors concludes that 

these ancestral rites constitute true worship.
112

 Edward Fashole-Luke however disagrees with 

this thesis and argues that the term „ancestor worship‟ may lead to the wrong conclusion that 

all traditional ancestral practices are idolatrous. What people do with their ancestors must not 

be understood as worship, but as veneration.
113

 In spite of this discussion over worship or 

veneration, I see four main practices that describe the offerings presented to the ancestors in 

Sierra Leone.
114

 

First, the ancestors are presented with „goodwill offerings‟ during specific events 

marking the life cycle of persons. For instance, at the start of initiation ceremonies carried out 

by secret societies during puberty, offerings and sacrifices are presented to the ancestors to 

ask their favour over particular ventures (such as initiation) that are to be undertaken by the 

community. Second, there are the „thank offerings‟ presented to the ancestors whenever their 

siblings make important socioeconomic or political achievements in life. For the Krio, this 

event is celebrated in the awujoh, where family members share food and drinks with their 

ancestors. During the awujoh ceremony, a libation of wine is poured and food is offered to 

the ancestors. This gesture is done not only to invite the ancestors to share in the meal, but to 

ask for guidance, approval and goodwill for the continued success of their surviving 

relatives.
115

 Third, there are „propitiatory offerings‟ that are presented to the ancestors. These 

offerings either make amends for neglecting the ancestors, or ask for pardoning during times 

of personal or family misfortune that strike the lives of persons.
116

 The fourth are „mediatory 

offerings‟ presented to the ancestors to request them to submit their needs to God or the 

divinities. Here, acting as intermediaries, people literarily pray to the ancestors asking for 

their benevolence over specific needs they may have.
117

 The last two involve blood sacrifice, 

where an animal (a goat or sheep) is slaughtered, and parts of the meat presented to the 

ancestors. The other part is eaten by those who offer the sacrifice. Sometimes, the sacrifice is 

bloodless, because the animal is not slaughtered but left to wander in the wild where it will 

eventually die by itself. 

By presenting these offerings to the ancestors, people believe that the living are able 

to (a) communicate directly with their dead at such times; (b) offer the dead libation as they 

ask for goodwill from them, the supreme being and divinities; and (c) show the living‟s total 

dependence on the dead for protection, guidance and the general welfare of the community. 

This belief shows how deep the relationship that exists between the living and the dead is. 

Consequently, people with a traditional view believe that from their present abode of spiritual 

existence the ancestors become even better able to participate in the life of the community 
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they once belonged to.
118

 They must not be neglected, because to do this will incur their 

wrath and bring unbearable consequences on their surviving relatives. Hence, this creates a 

sort of fear that has made ancestral rites to continue unabated. Sometimes, these ancestral 

rites have been re-invented to meet the current needs of people in Sierra Leone. 

6.5 Charismatic Response to the Critical Cultural Issues 

Having noted that polygamy, initiation ceremonies and ancestral rites are crucial elements in 

Sierra Leone‟s cultures, the question remains, how has the CM designed its ministry to 

address the underlying currents generated by these cultures? What has the CM done to ensure 

that their ministries offer an approach that they believe is better able to respond to these 

critical contextual issues in Sierra Leone‟s cultures? How critical and effective have these 

approaches been? I now turn to an exploration of these questions in the remaining section of 

this chapter. 

6.5.1 Charismatics and family life 

The CM, having its roots in the affluent urban centres of Sierra Leone where it is attracting 

the young educated and upwardly mobile élite to its membership, has sought to respond to 

marriage and family life issues. This group of élite represents an important sociological 

category, where increasingly monogamous family values are being exemplified by 

constituency. Carrying out its ministry from this background, the CM is able to apply 

scriptural principles of family values that are finding resonance with the patterns of family 

life chosen by these urban élite. For instance, the leader, his wife and children model the ideal 

family for the entire ministry. The leader is regarded as the papa while his wife is the mama. 

This recognition has both spiritual and practical consequences. Spiritually, the papa provides 

general administrative oversight for the ministry while the mama in addition to leading the 

women‟s department also demonstrate the qualities of the virtuous woman (Proverbs 31:10-

31). Among other activities, the couple is seen regularly sitting together in church during 

Sunday worship services, seminars and conferences. Practically, the papa and mama are there 

to provide marital counselling to their members, and guiding them from courtship until they 

finally settle in their homes as married couples. 

In the CM, the approved norm for marriage is monogamy. This Charismatic rejection 

of polygamy is eloquently expressed by Bishop Cole. Using what he describes as the „law of 

first mention‟
119

 outlined in Genesis 2:24, Bishop Cole teaches that one man should only 

marry one woman. Any other form of marriage contracted outside this paradigm is perceived 

as a clear violation of God‟s will for that institution. He believes that marriage is God‟s idea, 

not man‟s. As such, even though human practices on marriage may appear attractive, they do 

not fulfil God‟s desire for this holy institution that he created. That is why whenever this 

divine order is violated the people who did so always suffer consequences. It is important to 

note that New Life’s teaching on marriage does not mean a closed door for those who come 
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from polygamous families. Bishop Cole believes that Jesus‟ free offer of salvation is 

available to all who confess sin and invite him into their lives. However, after baptism the 

new convert cannot continue to live in polygamy. As a consequence, the church teaches that 

the first marriage is the only valid one. Therefore, the husband must take steps to do away 

with all other wives that were married after his first in order to exemplify the true virtues of 

Christian marriage. The wives who are sent away must be given compensational packages in 

order to address the social problems created by this separation. New Life does not allow 

polygamist (either practising or former) to occupy leadership positions in the church.
120

 

Furthermore, how the CM values marriage and family life can also be seen during 

their annual convention ceremonies. During the teaching sessions of their conventions, 

Charismatics implement a clear programme of Bible teaching on marriage and family issues. 

The teaching sessions are designed in such a way as to prepare its members to function as 

good husbands, wives and parents. In a recently concluded conference, Pastor Mambu of 

Faith Healing stated that „marriage is binding for life. Monogamy is the uniform teaching of 

the Bible. Polygamy is contrary to God‟s perfect will and intention.‟
121

 Using this as basis, 

Faith Healing offers Bible teaching on marriage and family life to specific groups of people 

during the conference, including pastors and their spouses, husbands and wives and singles. 

In the teaching session for women, the topics covered include: (a) the positive impact of 

godly character; (b) the power of diligence; and (c) building the home.
122

 Rev Julius 

Laggah‟s Bethel organizes an annual singles summit that attracts lots of singles and young 

people from many Charismatic and non Charismatic churches. The one week session which 

brings together speakers from Sierra Leone and overseas, focuses on principles of how to 

wait for your God-ordained marriage partner, the methods of courtship, preparing for 

marriage and family life, and how to know that someone is the right marriage partner. 

Besides the efforts taken by leaders of the CM to offer Bible teaching on marriage and 

family life during annual conventions, Charismatics also seek to exhibit values that reflect 

their allegiance to the monogamous marriage and family life patterns of their faith. For 

instance, couples can be seen coming to the Sunday worship services and mid week prayer 

sessions together and with their children. During those worship services, the husband sits 

together with the wife and children for the entire time of the Sunday service. This practice is 

new in Sierra Leone, because mainline churches have separate seats in church for men and 

women. Couples who have been married for a long time act as godparents for young couples 

inviting them to their homes for sessions of counselling, Bible study and prayer. Couples are 

encouraged to buy and study books on marriage published by Charismatic leaders from Sierra 

Leone and overseas.
123
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Thus, Charismatic church leaders have used the urbanized centres in which their 

movements operate to design marriage and family teaching that is proving very effective 

among the upwardly mobile citizens. Because of their concern for the proper exercise of 

sexuality, marriage and parenting, Charismatic leaders have not only delivered teaching on 

these issues, but they have begun to publish books where they articulate the position of their 

ministry on these issues. The Charismatic leader, by the example of his family and his 

teaching, is able to bring together elements of scripture and modern Sierra Leonean culture to 

bear on marriage and family life issues.
124

 Charismatic church members therefore look up to 

them as the example of the ideal family that they must aspire to. 

6.5.2 Charismatics and initiation ceremonies 

The CM has been very forthright and unequivocal in its condemnation of all initiation 

ceremonies that are carried out in the guise of secret societies in Sierra Leone. Charismatics 

believe that the initiation ceremonies carried out by gender based secret societies are 

unscriptural and demonic. While recognizing that the original intention which was to serve as 

a forum that provides training that prepares young people to function as adults in society, Rev 

Julius Laggah of Bethel believes that these secret societies have allowed cultic practices to 

obscure this intention. Thus, this obscurity has ensnared the values that should have been 

provided by these traditional institutions. To this end, neither the church nor society can 

accept any claims of validity coming from supporters of traditional initiation ceremonies 

today.
125

 

After providing a careful survey of eight of Sierra Leone‟s secret societies,
126

 Bishop 

Cole concludes that no one who is truly born again would be blinded by the fact that the 

practices carried out in them are demonic. By dealing with things secret or hidden, operating 

in ways that surpass the normal five senses of man, and by invoking supernatural, angelic and 

demonic powers on their initiated members, these secret societies bear the hallmarks of the 

occult. Using the experience of Jesus‟ encounter with the religious leaders of his day (Mark 

7:8-13), Bishop Cole argues that the cultic power found in these societies means that people 

are willing to use arguments of adhering to their traditions and cultures as excuse for their 

denying the word of God.
127

  

With regards to the practices carried out by the female Bondo Secret Society, Bishop 

Cole offers four reasons why Christians must reject this practice as demonic. First, he 

believes that the continued perpetuation of FGM opens the door for the young girls to 

contract blood covenants with spiritual and demonic forces who have power to destroy their 

future. This blood covenant taken during the initiation ceremony clearly violates scripture 
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(Leviticus 17:11). Second, the fact that mysterious events which cause death in the camp are 

sometimes reported is evidence of the dangers of the initiation ceremonies. Third, the issue of 

eating food that is sacrificially offered to the Bondo „devil‟ (spirit) is contrary to scripture. 

And fourth, the fact that such practices are carried out in the secrecy of secluded forests that 

are close to rivers and creeks makes it possible for marine spirits (believed to be divinities) to 

inhabit the young girls. For these reasons, FGM and all related practices carried out in the 

Bondo secret society initiation ceremonies are to be rejected.
128

 The believer in Christ cannot 

continue to live under the yoke of cultural traditions that contradict the clear teaching of Holy 

Scripture. 

Charismatics are not alone in their rejection and call for FGM and other initiation 

ceremonies to be banned in Sierra Leone. Bianca Schimmel, for instance notes that some 

educated people have expressed a wish for FGM to be discontinued. Others have gone a step 

further to call for the use of prophylactic injections to attempt to lower the health risks 

involved while the procedure is carried out on young girls.
129

 However, this view is also not 

supported by anti-FGM campaigners and members of the CM on two grounds. First, the 

medicalization of the practice does not preclude all health risks as well as leaving many 

underlying social issues unresolved. Second, unlike male circumcision, FGM is not found in 

the Bible and therefore cannot be accepted to be practised either in hospitals or in secret 

societies.  

Closely related to the efforts taken in the medicalization of FGM are the wider calls 

for the Christianization of secret society practices in Sierra Leone. This has origin from what 

transpired in the towns of Waterloo
130

 and Hastings, where the male Hunting Secret Society 

of the Krio periodically celebrated thanksgiving services in some Protestant churches. This 

practice was deeply controversial and had to be abandoned because of the shadowy issues 

that were not clarified to the wider Christian public whose churches are being used for these 

thanksgiving services. Today it would be unheard off to have a church open its doors to any 

secret society to organize their annual thanksgiving service. Charismatics would not even 

contemplate accepting the issue of the Christianization of initiation ceremonies.
131

  The fear 

of contracting demonic covenants, falling into the trap of witchcraft which may lead to death 

and contradicting scripture has meant that members of the CM have condemned all initiation 

ceremonies carried out in secret societies.  

6.5.3 Charismatics and ancestral rites 

The question of what people do with their ancestors is re-appearing again among Christian 

groups in Sierra Leone. This issue received renewed attention after the Truth and 

Reconciliation Commission (TRC) presented its final report to the president on 5
th

 October 
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2004. In addition to initiating efforts that would help prevent a recurrence of conflict, the 

TRC report called for the fulfilment of proper ancestral rites for those who were brutally 

killed throughout the period of armed conflict.
132

 Following this call, church organizations 

such as the Council of Churches in Sierra Leone (CCSL), Muslim groups and civil society 

organizations, cooperated with tribal authorities to organize traditional memorial rituals for 

the war dead in the four regions of Sierra Leone. Tribal authorities went further to ensure that 

all the rites that would ensure the safe passage of their dead into the abode of the ancestors 

were carried out. With such commemoration ceremonies completed, the question to be asked 

is how the CM responded to ancestral rites. 

The CM is very careful to note that the memory of the dead must to be cherished by 

surviving relatives. This is based on their understanding of certain passages of Scripture 

where the young are urged to respect the elderly, if they desire longevity of life (Exodus 

20:12; Leviticus 19:32; Proverbs 1:8; Ephesians 6:1 and Colossians 3:20). With this in view, 

when death strikes, Charismatic churches make sure that proper Christian burial rites are 

observed for the deceased. The whole funeral ceremony is conducted in the church, where a 

Christian service is held. To make its case more lucid, welfare funds have been established by 

Charismatic churches to help members in financial need to meet the costs related to funeral 

expenses of their loved ones. Such funds, known as „Death Benefit Fund,‟
133

 have become a 

useful way of creating an atmosphere of fellowship, support and mutual concern for one 

another‟s physical and spiritual needs.
134

 

The Charismatic urge to cherish the memory of the dead and the support they give 

their members when death occurs does not in any way minimize their opposition to some 

ancestral practices common in Sierra Leone. Charismatics believe that goodwill, thank, 

propitiatory and mediatory offerings presented to the ancestors amount to worship. Such 

sacrifices are opposed by Charismatics because (a) Jesus Christ has offered the perfect 

sacrifice that is effective to do away with human sin (Hebrews 9:26). Using this premise there 

is no need to offer any other sacrifice. (b) Charismatics believe that all truly born again 

Christians are urged not to try to contact the dead or seek their help (Deuteronomy 18:10-11), 

or offer food and drink offerings to the ancestors (Deuteronomy 26:14). Charismatics 

therefore urge their members to make a definite and permanent break with the past by 

refusing to offer sacrifices to the ancestors. This prohibition breaks down traditional value 

systems, establishing in their place new cultural values that are integrative of their new status 

in Christ.
135

 

6.6 Conclusion 

The Christian faith has the ability to translate itself into different cultural contexts where the 

gospel is proclaimed. The CM has not only shown this by its effort to mediate revival, but has 

also brought a contextual approach to the issues that underpin Sierra Leone‟s cultures. As I 
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have made clear in the preceding discussions, the CM has been quick to distance itself from 

certain crucial cultural issues and practices that they believe represent a clear contradiction of 

Holy Scripture. This belief means that the CM has rejected polygamy on the basis that it is 

not God‟s desired will for the institution of marriage. To compensate for this critical 

rejection, the CM implements a programme of marriage and family life that appears to lay the 

foundation upon which the Charismatic faith has thrived among the young urban élite 

families. Further, the CM believes that FGM contradicts scripture and exposes young girls to 

the danger of contracting blood covenants with demonic forces. Because of this view, the CM 

is very vocal in its rejection of efforts that calls for the Christianization of the female Bondo 

Secret Society or the medicalization of FGM. In like manner, those rituals which they see as 

amounting to offering sacrifices to the ancestors are rejected as a complete violation of 

scripture.  

This move by the CM has created a forum by which the Christian faith has re-

invented itself to attract the needs of the educated urban élite. This approach to issues in 

Sierra Leone‟s cultures shows that the CM is serious about contextualizing the gospel to the 

Sierra Leone context. It also shows how far the CM is willing to apply Holy Scripture to the 

questions that emerge from their cultural context where they carry out their ministries. This 

approach suggests that the CM does not prejudge which aspects of Sierra Leone‟s cultures are 

useful for building effective church and pastoral ministry. Rather, as Hiebert points out, the 

purpose for which the CM has engaged with Sierra Leone‟s cultures is to understand the old 

ways, before they set out to judge them.
136

 Working from this perspective, the CM has 

identified crucial aspects in Sierra Leone‟s cultures that limit the authentic expression of the 

gospel in ways that are relevant to their context and faithful to scripture. In this new context, 

the need to prosper (in health, wealth and total human wellbeing) has become a key concern 

that is emphasized by the CM in Sierra Leone. It is this issue of prosperity that is explored in 

the next chapter of this study. 

 

                                                 
136

 See Paul Hiebert, „Critical Contextualization,‟ (July 1987) 109. An example where Charismatics 

first seek to understand before judging Sierra Leone's cultures is Jonathan Cole, The Devil, Demons and 

Deliverance (Freetown: New Life Publication, 1999).  
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CHAPTER 7 

 

PROSPERITY GOSPEL AND THE CHARISMATIC CHURCHES
1
 

7.0 Introduction 

The church in Sierra Leone has seen a rapid increase in the number of preachers who clearly 

associate themselves with the teachings of the prosperity gospel. Their public display of 

personal affluence, Sierra Leone‟s cultural and traditional desire for success, coupled with 

skill in teaching the doctrine of the prosperity gospel has made the entire phenomenon 

influential and very attractive among many Christians. Grains of the prosperity teaching have 

become so pervasive that their presence now cut across many denominations. It is now very 

common to come across the prosperity gospel in varying degrees among mainstream 

Evangelical, Protestant, Pentecostal and Charismatic churches in Sierra Leone.  

My personal encounter with the prosperity gospel happened at the seminary campus 

of The Evangelical College of Theology at Jui, situated eleven kilometres outside Freetown, 

where I serve as Academic Dean. This college offers training for leaders of the Evangelical 

churches in Sierra Leone. On October 9 2009, the campus chapter of the Sierra Leone 

Fellowship of Evangelical Students‟ (SLEFES)
2
 organized a one week revival programme 

where different speakers were invited from many denominations. I was also invited and 

scheduled to speak that evening during their final meeting. The meeting started with a very 

energetic session of praise where contemporary western and Sierra Leonean gospel songs 

were sung. A special group, the „Praise Team,‟ led in the singing. The session of praise was 

followed by worship and moments of personal prayer which ended with silence. The leader 

announced that everyone must silently meditate on God‟s goodness, allowing the Holy Spirit 

to minister to each one of us in the auditorium as the keyboard plays solemn and very low 

organ music. The moment of silence was rudely interrupted by a telephone that rang rather 

abruptly. The captivating ring tone from the mobile phone was the voice of Nigerian 

Charismatic Chris Oyahkilome, founder and president of Christ Embassy International.
3
 In 

that ring tone Pastor Chris declares: „You are blessed in your finances! You are blessed in 

your family! You are blessed in your education! Etc. (After every declaration people respond: 

                                                 
1
 An earlier version of this chapter was published as Joseph Bosco Bangura, „Abraham‟s blessings are 

mine!‟ Charismatics and the Prosperity Gospel in Sierra Leone,‟ GEESTkracht: Bulletin voor Charismatische 

Theologie, No 70 (2012): 32-48. 
2
 SLEFES is the Sierra Leone member organization of the International Fellowship of Evangelical 

Students (IFES). Established in Sierra Leone in 1982, SLEFES was involved in the initiatives that led to the 

evangelization and discipleship of many university students. For additional details about the ministry of 

SLEFES and its specific contribution towards the growth of the Charismatic Movement in Sierra Leone refer to 

Chapter 3.1.3 of this study. 
3
 Christ Embassy started its evangelistic activity in Sierra Leone in December 2008. Within a few 

months, the church attracted a very large number of followers, coming mainly from the educated and upwardly 

mobile urban élite. Christ Embassy Sierra Leone is currently been pastured by Nigerian Uche Osili. The church 

is meeting at the prestigious auditorium of the Bintimani Hotel (one of Sierra Leone‟s primer hotels) situated in 

the west end of Freetown overlooking the Atlantic Ocean. For additional information about the ministry of 

Pastor Chris Oyahkilome and his missionary involvement across West Africa see Christ Embassy International, 

„Christ Embassy Profile,‟ http://www.christembassy.org/views/ce_profile.php (accessed November 14, 2011). 
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‘Amen!’ ‘Amen!’ amidst background music.)‟ Strangely enough, nobody in the auditorium 

seemed disturbed by this startling ringtone. Prince Thomas
4
 held out his phone and 

recognizing a different number from those stored in his contacts, went out of the hall to 

receive the call. After receiving the telephone call, he slipped back into the auditorium with 

an uplifted countenance, and continued his quiet meditation.  

When this serene moment ended, the leader for the evening read from Revelation 

12:11 „And they overcame him by the blood of the Lamb, and by the word of their testimony; 

and they loved not their lives unto death.‟
5
 Following this, he called out for members to share 

testimonies
6
 of God‟s goodness in their lives over the week. Prince Thomas, whose telephone 

had rung walked forward took the microphone and shouted „God is good!‟ With glaring 

organ music, everybody responded, „All the time!‟ He said again, „All the time?‟ And they all 

responded, „God is good!‟ Prince recounted how shortly before the start of the revival he had 

received a letter from the finance office asking him to pay his fees by end of October or else 

he would be asked to leave the campus. With this burden in his heart, he never wanted to 

attend the programme. Having however been persuaded by his friends, Prince decided to 

attend the one week programme. He said at the beginning of the week the preacher spoke on 

covenant offering and sowing a seed of faith. After the sermon, the preacher issued an altar 

call, urging participants to put God to the test. He came forward and gave his only money for 

food for the whole week as seed offering, believing that the Lord was going to give him back 

a hundred fold. Prince said while we were all silently meditating, he felt the Holy Spirit 

saying to him „it is well.‟ Suddenly his telephone rang. His first reaction was to put it off, but 

he held it out, and seeing a strange number he went out to answer this phone call. The voice 

on the other end was a long time brother in Christ who has been praying the whole week and 

felt the Lord instructing him to bless Prince with money for fees and composite charges for 

the whole semester, even though he had not heard from him or seen him for a long time. This 

brother was calling to let him know that he was on his way to the seminary campus at Jui to 

bring him the money. So for Prince, his covenant offering had been a seed of faith and the 

Lord has answered by repaying him a hundred fold. At this the whole auditorium burst out 

singing the most popular praise song:  

O, O, O, My God is good oh! (2x) 

Everything is double, double!  

Is double, double!‟ (2x), etc. 

 

                                                 
4
 Though not his real name, this student is a member of a leading Baptist Church in Freetown. I have 

kept close contacts with him even after his graduation from The Evangelical College of Theology.  
5
 King James 2000 Bible, emphasis is mine. 

6
 Mark Cartledge regards testimony as an important constituent of the Pentecostal and Charismatic 

traditions. Through testimony, the reality of changed lives is believed to give meaning not only to the individual 

concerned, but also to the congregation as a whole. According to Charismatics, it is when people simply tell and 

re-tell their stories of life with, through and in God that truth and epistemology are arrived at. This is because, 

apart from testimony, there is so much that cannot possibly be known without relying on others. See Mark J. 

Cartledge, Practical Theology: Charismatic and Empirical Perspectives (Oregon, Eugene: WIPF & STOCK, 

2003), 53-55. 
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This experience enabled me to see a clear display of the prosperity teaching and to 

begin to understand why it is becoming so popular among many Christians in Sierra Leone. 

For Prince Thomas and many of his colleagues in the auditorium that night, it was clear for 

the audience that when one has enough faith in the Lord Jesus, and is willing to sow a seed of 

faith, (even if that is the only money you have left for food, as was his case) they are certain 

that they will receive a double portion of blessings from the Lord. Prince was convinced 

about this fact and was very proud to share evidence of God‟s faithfulness with his 

colleagues. 

Prince Thomas‟ experience, who was a student at a leading Evangelical seminary in 

Sierra Leone, represents the hopes of many Christians in Sierra Leone who continue to accept 

the prosperity gospel. The firm belief shared by them is that if they have enough faith in 

Christ, and are willing to sow a seed of faith (understood either as covenant offering and/or 

tithe), the Lord will come through with abundant blessings of health, wealth and total 

wellbeing for them. This belief generates hope which keeps pushing the wheels of the 

prosperity teaching into constant motion. Further, the fact that this experience happened in an 

Evangelical theological seminary, proves that the influence that the prosperity teaching is 

having among churches in Sierra Leone is far wider than is usually thought.  

In this chapter, I define the prosperity gospel and discuss the teaching‟s theological 

motif and methodology. This is followed by an assessment of how three Charismatic leaders 

have adopted the prosperity gospel into their church and pastoral ministries in Sierra Leone. 

The factors that influenced the spread of the prosperity gospel, the link between prosperity 

theologies and community development, and the influence of this teaching on Evangelical 

churches are also discussed. These discussions set out to answer sub question [iv a] of this 

study, so that an understanding of how the prosperity gospel has been appropriated in Sierra 

Leone can emerge. 

7.1 Approaches to the Prosperity Gospel 

7.1.1 Defining the Prosperity Gospel 

The teaching that is currently referred to as the „prosperity gospel‟ or the „health and wealth‟ 

gospel (by those who oppose the teaching) or „positive confession‟ and „faith message‟ (by 

those who support it)
7
 has a foundation which goes back to the Word of Faith Movement. 

Generally, prosperity theology teaches that the material blessings of health and wealth are 

good and godly things that are the inalienable rights of every believer. These blessings 

represent the normal features of the Christian life in this age, where the believer can taste 

heaven on earth.
8
 The believer is able to access the blessings of health and material wellbeing 

through his/her confession of faith in Jesus Christ and obedience to the word of God.
9
 This 

gospel is forthright in emphasising that „God‟s generosity, as demonstrated with Abraham, is 

                                                 
7
 See Allan Anderson, An Introduction to Pentecostalism, 157; J. Kwabena Asamoah-Gyadu, African 

Charismatics: Current Developments within Independent Indigenous Pentecostalism in Ghana (Leiden: Brill, 

2005), 203; Paul Gifford, Christianity and Politics in Doe’s Liberia (Cambridge: CUP, 1993), 146. 
8
 Bernhard J. G. Reitsma, 'Health, Wealth and Prosperity: A Biblical-Theological Reflection,' in 

Evangelical Theology in Transition C. van der Kooi et al. eds., (Amsterdam: VU University Press, 2012), 166. 
9
 Andrew Perriman, Faith, Health and Prosperity: A Report on the ‘Word of Faith’ and ‘Positive 

Confession’ Theologies by ACUTE (Cumbria: Paternoster, 2003), xvii. 
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available for every believing Christian on earth today. As the covenant was a legal contract, 

so is the promise part of a spiritual contract. Each believer has (the) ability to access it, claim 

it, and possess it.‟
10

 This belief makes prosperity teachers affirm, „if believers repeat positive 

confessions, focus their thoughts, and generate enough faith, God will release blessings upon 

their lives.‟
11

 As taught in Sierra Leone, the prosperity gospel emphasizes that because of the 

believer‟s position in Christ, the blessings of health, wealth and total human wellbeing are 

their rights. Charismatics in particular see themselves as children of Abraham, who by faith 

have the right to claim the blessings promised to Abraham‟s descendants (Romans 4:16).
12

  

7.1.2 Motifs of the Prosperity Gospel 

Three primary theological motifs form the central content of the prosperity gospel. These are 

(i) faith, (ii) seed sowing, and (iii) anointing.  

The prosperity gospel is based on an emphasis which gives a new understanding of 

faith. This teaching is skilfully grounded on an interpretation of two passages from the New 

Testament which talk about „faith as small as a mustard seed.‟
13

 Using these passages of 

scripture, the prosperity gospel teaches that faith is the route to prosperity. For prosperity 

gospel teachers, faith is understood as extending beyond mere belief. The kind of faith that 

results in prosperity involves “acting on the word, speaking into reality what does not exist, 

and dreaming and envisioning the desired goals.”
14

 It is a faith unto salvation and prosperity, 

both material and spiritual. 

Furthermore, the seed-sowing principle has become a central concern of the 

prosperity gospel. This motif uses a plethora of biblical texts (Proverbs 11:24; Mark 10:30; 

Luke 6:38; Acts 20:35; 2 Corinthians 9:6 and Galatians 6:7), to teach that „one must invest 

before reaping any dividends; that one must sow before harvesting.‟
15

 Framed like any 

business endeavour, this doctrine almost links the returns of prosperity to the size of 

investment the believer is willing to sow in the kingdom of God. 

Besides the above, the prosperity gospel has also emphasized anointing with olive oil 

as a central theological motif. Because of the claim that they receive special revelation from 

God on occasion,
16

 prosperity teachers argue that they possess special powers by which they 

can anoint believers for success. Drawing support from Exodus 29:7, Mark 6:13 and James 

                                                 
10

 Ogbu Kalu, African Pentecostalism: An Introduction, 255. 
11

 David W. Jones and Russell S. Woodbridge, Health, Wealth and Happiness: Has the Prosperity 

Gospel Overshadowed the Gospel of Christ? (Grand Rapids: Kregel, 2011), 15. 
12

 „Therefore it is of faith that it might be according to grace, so that the promise might be sure to all 

the seed, not only to those who are of the law, but also to those who are of the faith of Abraham, who is the 

father of all of us.‟ Romans 4:16, NKJV. 
13

 The NT passages are: Luke 17:6 „He replied, “If you have faith as small as a mustard seed, you can 

say to this mulberry tree, Be uprooted and planted in the sea, and it will obey you.”‟ (NIV) Matthew 17:20, „He 

replied, “Because you have so little faith. I tell you the truth, if you have faith as small as a mustard seed, you 

can say to this mountain, Move from here to there and it will move. Nothing will be impossible before you.”‟ 

(NIV) (Emphasis included). 
14

 Ogbu Kalu, African Pentecostalism, 255.  
15

 Ogbu Kalu, African Pentecostalism, 256.  
16

 See David Jones and Russell Woodbridge, Health, Wealth and Happiness, 54-55; Ogbo Kalu, 

African Pentecostalism, 259.  
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5:14,
17

 prosperity teachers in West Africa not only anoint the sick for healing, but also anoint 

students who are poised to take public examinations for entrance into universities,
18

 or people 

who are about to travel overseas, and a host of other scenarios to promote success, human 

flourishing and wellbeing. This anointing (which may be included in the Sunday worship 

service or done at a private ceremony) is usually done with olive oil. Prosperity teachers 

believe that just as Paul allowed his followers to use an anointed handkerchief to heal their 

sick (Acts 19:12) and James called for prayer with anointing for healing (James 5:14), so too 

are their prayers anointed to heal the sick and bring about prosperity.
19

 Nigerian Bishop 

David Oyedepo (founder and president of Winners Chapel International which has a presence 

in Sierra Leone), explains  

The anointing oil is not a chemical product. It is the Spirit of God mysteriously put in a bottle, 

mysteriously designed to communicate the power of God bodily. It is the power of God in 

your hand, in the person of the Holy Spirit, to humiliate Satan. It is the power of God placed 

in a tangible form in the hand of man, to make an open show of the devil.
20

 

The use of anointing is then seen to remove all hindrances imposed on the believer by the 

disparaging effects of Satan and demonic forces and positions him to enjoy a life of 

prosperity and complete wellbeing.  

7.1.3 Methodology of the Prosperity Gospel 

Just as they call for the use of the right words in prayer in order to be able to activate faith, so 

also are prosperity teachers careful in using the right methods in spreading their teaching. 

Aware of the critical responses to their teaching that is increasingly being proffered by more 

conservative voices within the Christian church in Africa,
21

 prosperity teachers have adopted 

the following methods to propagate their message.  

First, the personal affluence and fortune displayed by the prosperity preacher is an 

important method they use to attract people to their teaching. This is not surprising, because 

for prosperity teachers, human beings are the centre of the universe. In their view, God 

simply exists to serve his creature and to provide for the human need of good relationships, 

sound health and financial gains. That is why it is very important to use the right words in 

prayer in order to activate faith and attract God‟s material blessings. Using their personal 

lifestyle as basis for their teaching, “prosperity gospel preachers remind their flocks that they 

have God‟s favour upon all aspects of their lives.”
22

 When they appear on television, the glitz 

of their image and lifestyle is an epitome that matches the large successful claims of their 

                                                 
17

 Exodus 29:7, „And you shall take the anointing oil, pour it on his head, and anoint him.‟ Mark 6:13, 

„And they cast out many demons, and anointed with oil many who were sick, and healed them.‟ James 5:14, „Is 

anyone among you sick? Let him call for the elders of the church, and let them pray over him, anointing him 

with oil in the name of the Lord.‟ (NKJV) 
18

 See Matthews Ojo, The End-Time Army, 207-208. 
19

 See Ogbu Kalu, African Pentecostalism, 258. 
20

 Bishop David Oyedepo quoted by Femi Adeleye, Preachers of a Different Gospel (Kampala: IFES 

Anglophone Africa, 1999), 91. 
21

 For a sense of the critical responses given by Evangelicals to the spread of the prosperity gospel in 

Africa, see John Azumah and Kwabena Asamoah-Gyadu, eds. „A Statement on the Prosperity Gospel‟ 

(Akropong, Ghana: The Africa Chapter – Lausanne Theology Working Group: 8-9 October, 2008). 
22

 David Jones and Russell Woodbridge, Health, Wealth and Happiness, 63. 
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teaching.
23

 Their personal fortunes can run into millions of dollars.
24

 As such, they are not 

afraid to offer help to those in need even within their congregations. This extraordinary 

lifestyle resonates well with the success oriented sensibilities of the young educated urban 

dwellers, and this therefore attracts them to churches that preach prosperity. 

Second, prosperity preachers also use the testimony of some of their more successful 

members who have tried their teaching and found it to be true, to attract more people to their 

teaching. To make room for this, Charismatic church meetings are usually punctuated with 

times for sharing personal testimonies about how God has blessed, healed and delivered his 

people. These testimonies are used to establish the credibility of the particular prosperity 

teacher as well as to display the relevance and usefulness of their teaching to the 

socioeconomic context of members. Urged by Revelation 12:11 that says, „They overcome 

him by the blood of the Lamb and by the word of their testimony; they did not love their lives 

so much as to shrink from death‟ (NIV, my emphasis), prosperity teachers call their members 

to boldly share their testimonies of how the Lord has blessed them. By doing this, they 

encourage other members in the church to continue to exercise faith, sow a seed (in terms of 

faithfully bringing offerings and tithes to the church), and submit to anointing with olive oil 

from the preacher. 

Third, prosperity teachers have also used advanced marketing strategies for the sale of 

their religious products, thereby spreading their teaching. The main religious products sold by 

prosperity teachers include anointed olive oil, books, video tapes, prayer cloths (such as 

handkerchiefs, arm bands), motivational stickers, and miracle calendars. These materials 

become points of contacts for the release of miracles and God‟s favour upon the life of the 

person (believer) who acquires them.
25

 These materials are sold during Sunday worship 

services, midweek meetings, camp meetings, and annual conferences by the Media and 

Publicity Departments of their ministries. Most times, advertisements about latest books or 

other releases of prosperity teachers are placed on radio, television and the internet. Those 

who buy these materials are not referred to as consumers, but as partners who help to spread 

the message of the gospel around the world. 

 7.2 Charismatic Teachers and the Prosperity Gospel 

7.2.1 Apostle Akintayo Sam-Jolly 

The most visible face and perhaps chief proponent of the prosperity gospel in Sierra Leone is 

Living Word’s Apostle Sam-Jolly. He holds a rather different view about the remarkable 

popularity of the prosperity gospel in Sierra Leone. He believes that the concept of prosperity 

is being interpreted by external agents quite questionably. As far as he is concerned, these 

critics appear to argue that Christians need to be poor in order to fully be Christian. Even 

                                                 
23

 See Ogbu Kalu, African Pentecostalism, 259. 
24

 In August 2011, the BBC World Service conducted an investigation into the personal fortunes and 

public perception of prosperity gospel preachers in Nigeria. Among other findings made, the report states that 

Charismatic preachers were among the wealthiest religious leaders in Nigeria. The report estimates that the 

Reverend Chris Okotie of the Household of God Church is worth $ 10 million while Bishop David Oyedepo of 

Winners Chapel International has a net worth of $ 150 million. See BBC Africa News, „Nigeria: Where Religion 

is Big Business,‟ http://www.bbc.co.uk/news/world-africa-14573660 (accessed 08/02/2012). 
25

 Femi Adeleye, Preachers of a Different Gospel, 83.  
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further so Sam-Jolly sees this interpretation as undermining the people‟s faith in a God whose 

desire is to bless them, so that they are able to prosper in their souls, body and spirit (cf. 3 

John 2 and Jeremiah 29:11). Three Scriptures are used to ground his teaching on the 

prosperity gospel: Romans 10:8, Luke 4:18 and John 14:12.
26

 He believes that just as no one 

elects a government to remain in poverty, so also are believers made rich (materially and 

spiritually) when they turn to Christ in faith.
27

 

Apostle Sam-Jolly‟s contention against detractors of the prosperity gospel does not 

come as a surprise, when we find in the Living Word motto the affirmation: „We preach and 

teach the word of faith.‟
28

 This motto, taken from Romans 10:8 unapologetically attempts to 

associate their ministry with the central teaching of the global Word of Faith Movement. 

Living Word holds that when Christians believe in their hearts the word of God, and confess 

the same with their mouths, they are poised to prosper. Outside circumstances cannot limit 

the believers‟ ability to prosper. As such, Apostle Sam-Jolly urges his church members to 

dissociate themselves from any faithless and negative confessions which are often seen as a 

recipe for failure. This must be replaced with positive confession that places the believer on 

the threshold of prosperity. 

Perhaps a more thorough claim that illustrates Apostle Sam-Jolly‟s position of how he 

understands the concept of prosperity is rooted in his reading of a phrase from Luke 4:18.
29

 

Using the phrase „good news to the poor,‟ he reasons that the gospel was given to bring man 

to a state of true prosperity. This, he believes, was the main point of Jesus‟ message. When he 

took over the leadership of Living Word in 1991, the church was in a major financial crisis. 

However, applying the principle of faith rooted on the word of God, they have seen a 

phenomenal expansion of the church not only financially, but also numerically. That is why 

he believes that the gospel really affects the human being personally and profoundly, and 

changes them to become a theatre for the realization of the good plans of God that brings 

prosperity to human life. 

Given that Living Word preaches and teaches the word of faith, and in view of the fact 

that the gospel brings people to a place of true prosperity, Living Word holds that the 

Christian must have the correct perspective of faith and prayer. Apostle Sam-Jolly uses John 

14:12-14 to argue that many people have not enjoyed signs, wonders, miracles and prosperity 

because they lack proper perspectives of faith and prayer. To correct what appears to be a 

misnomer in the proper perspective of faith and prayer, he uses positive statements like 

„Delay is not denial,‟ or, „A closed mouth is a closed destiny,‟ to inspire members during his 

                                                 
26

 Romans 10:8, „But what does it say? “The word is near you, in your mouth and in your heart” (that 

is, the word of faith which we preach).‟ Luke 4:18, „The Spirit of the Lord is upon me, because he has anointed 

me to preach the gospel to the poor; He has sent me to heal the broken hearted, to proclaim liberty to the 

captives and recovery of sight to the blind, to set at liberty those who are oppressed.‟ John 14:12, „Most 

assuredly, I say to you, he who believes in Me, the works that I do he will do also; and greater works than these 

he will do, because I go to my father.‟ (NKJV) 
27

 Apostle Akintayo Sam-Jolly, General Overseer, Living Word of Faith Outreach Ministries 

International, interview by author, Freetown, Sierra Leone, January 5, 2011.  
28

 Living Word of Faith, „Home,‟ http://lwfomi.org/ (accessed 31.05.2012).  
29

 „The spirit of the Lord is upon me, because he has anointed me to proclaim good news to the poor. 

He has sent me to proclaim liberty to the captives and recovery of sight to the blind, to set at liberty those who 

are oppressed, to proclaim the year of the Lord‟s favour.‟ Luke 4:18-19, ESV, cited by Apostle Sam-Jolly with 

emphasis.  
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sermons. Having a proper perspective of faith, and saying the right words in prayer will bring 

about prosperity for the believer. To this end, Apostle Sam-Jolly emphasizes what he 

describes as „the principle of giving, sowing and tithing.‟ When believers give, they never 

lack. They are now placed in a position where they can be a source of blessings for others. 

7.3.2 Bishop Jonathan Archibald Cole 

Although Bishop Cole is well known for his specific calling in the area of the deliverance 

ministry, he has also engaged in teaching the prosperity gospel in his church. Bishop Cole 

believes that even though the prosperity gospel has been abused lately by certain sections of 

the Christian church, this teaching should, in fact, complement the ministry of the church. 

Like any other doctrinal issue, the church in Sierra Leone must not give room to preachers 

who use the prosperity gospel to exploit its members. Rather than caving in to such practices, 

Bishop Cole points out five ways by which the doctrine of the prosperity gospel can be used 

to enhance the ministry of the church in Sierra Leone.
30

 

Using 3 John 2,
31

 Jeremiah 29:11
32

 and Matthew 6:33
33

 Bishop Cole argues that 

prosperity is the expressed desire of the Lord by which he blesses his people. God desires for 

his people that they prosper in body, soul and spirit. His plans and thoughts towards humanity 

are those of good and not of evil; they are designed to bring believers to an expected place of 

blessing. To properly access these blessings of prosperity and wellbeing, the sinner has to 

seek first God‟s kingdom and all of its righteousness. In faith the sinner has to turn to Christ, 

accepting Christ‟s lordship over his/her life, before he/she can truly enjoy this prosperity. 

Further, Bishop Cole appeals to the life stories of key biblical characters to defend his 

case about the prosperity of believers. Citing Abraham, Joseph and Moses, among others, 

Bishop Cole affirms that these biblical characters never finished their life the way God started 

with them. From this biblical character excurses it can be concluded that when believers turn 

their lives over to the Lord, trusting Him for everything, and obeying His every word in every 

step of the way, they will experience prosperity. The lives of these biblical characters are not 

just an example of faith. They clearly show how, through faith and obedience, God can turn 

someone from “a zero into a hero.” God can re-write the history of His people, when they are 

willing to step out in faith and obedience to His call on their lives. 

The life of Jesus also contains evidences which points towards prosperity for His 

followers. Arguing his case, Bishop Cole objects to the claim which often presents Jesus as a 

poor carpenter who struggled to make a living. The fact that the soldiers gambled his robe 

while he hung on the cross is enough evidence to prove that Jesus was not living a life of 

poverty. If the Jesus of our faith was not poor, Bishop Cole contends, why should his 

                                                 
30

 Bishop Jonathan Cole, Founder & General Overseer, New Life Ministries International, interview by 

author, Freetown, Sierra Leone, December 31, 2010. 
31

„Beloved, I wish above all thing that thou mayest prosper and be in good health, even as thy soul 

prospereth.‟ 3 John 2, KJV, (Bishop Cole‟s emphasis). This Bible verse has remained the most quoted and 

widely used in support of the prosperity gospel. [For Charismatic Christians in Sierra Leone, the King James 
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33

 „But seek ye first the kingdom of God and his righteousness; and all these things shall be added unto 
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followers be subjected to a life of poverty today? Because Jesus, who is the centre of our 

faith, was rich in every way, his followers are also expected to prosper in every way. 

Moreover, Bishop Cole teaches that there is a specific path that leads to one enjoying 

the fruits of true biblical prosperity. This path begins with salvation or being born again. One 

must first seek the kingdom of God and all of its righteousness before having an entitlement 

to the blessings of the kingdom (cf. Matthew 6:33). After salvation, the believer is able to 

stand in a position where he can better experience the fulfilment of Proverbs 10:22, „The 

blessing of the LORD, it maketh rich, and he addeth no sorrow with it‟ (KJV). The wealth 

(prosperity) that believers receive is not just that for which the believer has worked for, but 

also that which is bequeathed to the believer by the wicked on account of their evil deeds.
34

 

Wealth and material prosperity are therefore seen as God‟s acts of benevolence that are 

released on the righteous because of their faith in Him. 

Finally, Bishop Cole‟s teaching suggests that the eventual goal for which prosperity is 

given to believers is that it be used as a gift for the building of the body of Christ. Believers 

are blessed to be a blessing to others in the church and the nation. Out of a grateful heart, they 

bless the church with offerings and tithes. Believers do not give in order to acquire more 

wealth, but to show signs of appreciation for what they already own. Further, Bishop Cole 

cautions believers not to expect a sudden and unending flow of blessings from the Lord. They 

have to work hard, using the gifts and talents the Lord has given them.
35

 They have to prove 

themselves worthy of the calling of the Lord upon their lives. This way, they are able to eat 

from the fruit of their labour.  

7.2.3 Pastor Francis Mambu 

Pastor Mambu of Faith Healing does not hide his pessimism about the prosperity gospel that 

appears to have taken over churches in Sierra Leone. He reasons that ever since the entry of 

the prosperity gospel, the preaching of a balanced gospel by the Christian church has been 

eclipsed by a desire for quick wealth and prosperity. This he believes challenges the core 

message of the gospel and leads people to desire prosperity at the detriment of their souls, cf. 

Mark 8:36; Matthew 16:26. Pastor Mambu believes that if prosperity is attained at the 

detriment of one‟s soul, it is better to avoid such teaching no matter how appealing it may 

be.
36

  

Given this assessment, Pastor Mambu argues that the preaching and teaching at Faith 

Healing is more balanced, because he leads people to repent of their sin and accept Jesus as 

Lord and saviour of their lives. He emphasizes salvation, purity of life, holiness, evangelism, 

heaven and hell, among other doctrines. These doctrines are taught with seriousness within 

the church‟s worship services and in all conferences they organize for their leaders.
37

 He also 
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publishes an annual pastoral letter circulated to his churches where he outlines specific 

messages that he believes the Lord is giving for the church, the nation and the world.
38

 To 

make their mark visible on Sierra Leone‟s post war society, the church has established the 

Faith Healing Development Organization which seeks to respond to the needs of poor and 

destitute people by contributing to areas that promote community development. Spurred by 

the kings response „whatever you did to the least of these, you did to me,‟ (Matthew 24:35-

40), Faith Healing has established schools, health centres and offered support to small scale 

agricultural projects that would help poor people in deprived rural communities lift 

themselves out of poverty. This is what truly represents prosperity. It presents Christ and 

invites people to follow him. It works alongside those who are less fortunate to help them 

address their socioeconomic and development needs.
39

 

The critical approach taken by Pastor Mambu over the doctrine of the prosperity 

gospel is very rare in Sierra Leone. Acknowledging that his position might be held by a small 

minority in the CM, Pastor Mambu affirms that it is better to preach the gospel and make it to 

heaven rather than to become rich on earth and miss heaven. Simply put, Pastor Mambu 

declares, „I cannot preach prosperity at the expense of their souls,‟ for the Bible says, „what 

shall it profit a man if he shall gain the whole world and loose his soul?‟ (cf. Mark 8:36).
40

 

The fact that Pastor Mambu‟s Faith Healing exemplifies such critical attitude towards the 

prosperity gospel gives strong evidence to suggest that not all Charismatics in Sierra Leone 

have accepted this teaching. 

7.2.4 Comparison of approaches to the Prosperity Gospel in Sierra Leone 

In order to properly conceptualize the views of Apostle Sam-Jolly, Bishop Cole and Pastor 

Mambu on the prosperity gospel, I have developed three theories – admissive, permissive and 

dismissive – by which the prosperity gospel is received, lived out and rejected by these 

teachers in Sierra Leone. Each of these is discussed below:  

In the admissive theory, Charismatic groups accept the prosperity gospel as a new 

way of being the church. Using Sierra Leone‟s cultural and social context that emphasizes 

success and human wellbeing as signs of God‟s benevolence, supporters of this theory are 

willing to receive favourably the proposals of the prosperity gospel. They teach that God 

always desires to bless his people. They stress the need to exercise faith and cultivate an 

attitude of positive confession in order to be blessed. They emphasize that giving, seed-

sowing, and tithing is the path to acquire more prosperity. Being hard-core proponents of 

prosperity, they are even willing to use scripture to defend their support of this position. This 

theory describes the position taken by Apostle Sam-Jolly of Living Word. 

Those Charismatic churches that subscribe to the permissive theory are inclined to 

grant permission to the prosperity gospel after making critical amendments to the doctrine. 

They stress for instance that salvation should mark the beginning of prosperity in the life of a 
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Christian. Though they teach giving, seed-sowing, and tithing, they do not emphasize the idea 

that fulfilling these practices will lead the believer to access more wealth and material 

prosperity. Although they do not deny the place of faith in the Christian life, they would 

rather call for hard work as a preferred method for the acquisition of material prosperity. 

Thus, for these moderate proponents, the prosperity gospel is critically accepted and where 

necessary carefully defended using scripture. Bishop Cole‟s teaching at New Life is in 

consonance with this theory. 

Those Charismatic churches that hold to the dismissive theory bemoan the negative 

impact that the prosperity gospel has created for the church in Sierra Leone. This gospel is 

rejected as it teaches prosperity at the expense of the believer‟s soul. By introducing 

materialism into the church, supporters of this theory stress that repentance, salvation, 

holiness and righteous living are the proper ways by which the believer can access God‟s 

blessings. Furthermore, they emphasize the reality of judgment and the prospect of spending 

eternity in hell for the unrepentant sinner, as opposed to a life of blessedness in heaven for the 

contrite. The prosperity teaching is therefore rejected as a ploy used by the devil to bring 

corruption into the church, the bride of Christ. This is turn makes her less ready for his 

second coming. They are not afraid of criticising those leaders who teach the prosperity 

gospel. Pastor Francis Mambu‟s teaching at Faith Healing is in support of this view. 

The table below gives a brief overview of the aforementioned theories in comparison 

to each other. 

Admissive Theory Permissive Theory Dismissive Theory 

 God‟s desire is always to 

bless people 

 Stresses the importance  

of faith and positive 

confession 

 Emphasizes giving, 

sowing and tithing as 

means that bring 

prosperity 

 Emphasizes salvation as 

the beginning of 

prosperity 

 Giving, sowing and tithing 

show thankfulness for 

prosperity 

 Hard work leads to an 

increase in prosperity 

 Stresses repentance of sin 

and the need for salvation 

 Emphasizes holiness and 

right living as means to 

acquire God‟s blessings 

 Points to the coming 

judgment and eventual 

punishment in hell or 

rewards in heaven 

 

This comparison also shows that the prosperity gospel remains the biggest selling point for 

the CM across Sierra Leone. While there are no indications of a possible recession in the 

number of Charismatic preachers who identify themselves with this teaching, it is necessary 

to point out some questions that the prosperity gospel has raised for the Sierra Leone church 

scene.  

First, I believe that the prosperity gospel has triggered a desire in the church for 

material wealth. This desire which was lying latent in Sierra Leone‟s traditional worldview 

has now had access to infiltrate the church scene. Many people in Sierra Leone regard health, 

wealth and material possessions as signs of benevolence given by the Supreme Being. 

Therefore, any teaching which attempts to use scripture in support of a position similar to this 

will receive a wholehearted welcome from church members. This being the case, the 

prosperity gospel by emphasizing that God always desires to bless his people, has used this 

worldview as a basis by which they can market the many versions of prosperity theology that 

exists today. Many preachers have used the teaching to prey on less fortunate church 
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members, reducing them to further poverty. A proper understanding of biblical theology 

requires preachers to guard against the danger of using Scripture to serve their goals (cf. 2 

Corinthians 2:17). How far can one use the cultural context in constructing a theology 

relevant for the church without compromising the essential nature of the gospel remains a 

challenge that the CM has to grapple with. 

A second question raised by the prosperity gospel is whether it has not proffered a 

subtle distortion on the doctrine of salvation. This is of course based on the CM‟s use of 

selected proof-texts from the Bible that are interpreted to mean that God wills all believers to 

prosper in life.
41

 By shifting attention from salvation to prosperity, the prosperity gospel is an 

unfortunate alteration of the core message of the Christian faith. Prosperity gospel teachers 

are not seen to lead people to seek first the kingdom of God and all of its righteousness, but to 

focus on the material gain that salvation is said to bring (cf. Matthew 6:33). This builds a 

groundless Biblicism which undermines the ministry of the church in Sierra Leone. Teachers 

of the prosperity gospel need to realize that salvation does not necessarily bring about 

material prosperity as they continue to allege. Furthermore, people have been given natural 

gifts and talents that they need to use in order to acquire material blessings and total 

wellbeing. 

Third, by promising too much and delivering too little, the prosperity gospel is 

susceptible to bringing much discord and anger in the church. Contemporary preachers 

(whether Charismatics or otherwise) are to be agents of reconciliation (cf. 2 Corinthians 

5:17). However, by preaching a gospel that emphasizes prosperity and human flourishing 

over right living with God, and by displaying flamboyance when all others are steeped in 

abject poverty, these preachers and their gospel are doing a disservice to the church and 

society in Sierra Leone. People who faithfully sow seeds, make positive confessions and give 

themselves to be anointed by these preachers, but fail to receive a bumper harvest are likely 

to be angry with God. Some of these might even walk away from God and the fellowship of 

believers, severing all ties with the church. How then would the CM promote a message of 

reconciliation amidst its proclamation of prosperity theologies remains to be seen. 

7.3 Sources that Influenced the Spread of the Prosperity Gospel in Sierra Leone 

In the narrative on the spread of the prosperity gospel to parts of Africa, scholars are often 

engaged in intense arguments as to who or what played the leading role for the wide 

reception of the prosperity gospel in the new territories where this teaching is thriving.
42

 

Because Sierra Leone is no exception to this intellectual rancour, I present three trajectories 

that explain the main sources that led to the spread and wide reception of the prosperity 

gospel in that country. 
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7.3.1 Sierra Leone sources 

Even before the prosperity gospel became popular in Sierra Leone especially in the 1990s, 

the traditional worldview and social context of that country had perspectives that contain 

clear details that show an understanding of what it means to prosper materially as well as live 

a life of good health. I argue therefore that an analysis of Sierra Leone‟s traditional 

worldview and socioeconomic context are a necessary step to aiding our understanding of the 

reasons why the prosperity theologies have received wide acceptance among some sections of 

the Christian church.  

The traditional theory I propose contends that the human need for prosperity was not 

brought to Sierra Leone by foreign agents. Traditionally, Sierra Leone‟s ethnic groups have 

strong affinity to the success and total wellbeing of the individual. For instance, for the 

Mende people of Sierra Leone, the blessings of good health and material wellbeing are seen 

as clear signs of the approval and benevolence that Ngewoh (the Supreme Being) exercises 

over his people.
43

 In like manner, the Temne regard the birth of a child, or a good farm yield 

as acts of Kuru Masaba (God, the Great King). The Limba equate protection and the ability 

to excel in social undertakings as coming primarily from Kanu Masala (God the Almighty).
44

 

This understanding of the Supreme Being‟s benevolence has resulted in traditional 

communities using two approaches that are aimed at protecting human flourishing. First, 

Sierra Leone‟s traditional worldview has sanctioned the observance of rites of passage which 

prepare people from birth to death, so that they can fully participate in society and contribute 

to its flourishing. These rites of passage confirm that human life is engaged in a wholistic 

journey that begins and ends with the Supreme Being. As a result, proper rituals and 

ceremonies which approach the Supreme Being in each step of this journey to request his 

blessings need to be observed from birth, to puberty, marriage and procreation, until they end 

in death.
45

 Second, because of the need to preserve the prosperity that humans enjoy, they 

have taken certain preventative measures that protect against the diabolical activities 

perpetrated by witches who may sometimes live within the family. Further, these actions 

ward off marauding evil spirits. This is because witchcraft is not only considered evil and 

anti-social, but is also seen to disrupt human flourishing.
46

 The protective measures taken 

include not only wearing charms, hanging charms on one‟s properties and applying oily 

products on one‟s body, but also actively seeking out those that are engaged in witchcraft, 

and be it in one‟s own family or not. 

There are interesting parallels between these traditional practices and what prosperity 

teachers do in their teaching. When the prosperity gospel came to Sierra Leone, it emphasized 

that physical health, wealth and material wellbeing are visible signs of God‟s blessings upon 

the Christian. When the Christian has faith, sows a seed and allows himself to be anointed 

with olive oil, his material prosperity will not only increase, but he will be protected from 

mischief. This view made it easy for the prosperity teaching to be accepted by many people 

across Sierra Leone. This view about the African need for the abundant life and living a life 
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full of vitality, argues Ogbu Kalu, has led to the popularity of the prosperity gospel which is 

buttressed by the African indigenous concepts of success.
47

 I must point out that Ogbu Kalu 

is not alone in drawing a synthesis between the African need for wealth and success and the 

prosperity gospel. Both Andrew Perriman
48

 and Kwabena Asamoah-Gyadu
49

 subscribe to the 

view that African Traditional Religion is meant to ensure fertility, abundance and longevity. 

Wealth and success are unquestionably seen as supernatural blessings from the Supreme 

Being, the divinities or the ancestors. 

The second theory to emerge from within Sierra Leone that I believe accentuated the 

spread of the prosperity gospel is the socioeconomic context of Sierra Leone in the 1990s. 

Sierra Leone has had a tragic history of violence and devastating conflict, including a decade 

of brutal civil war that ended in 2002.  The barbarity of crimes committed during the years of 

armed conflict range from the rape of women and even underage girls, to wanton killings, 

maiming of limbs and destruction of property. For years before the sad episode of war and 

anarchy unfolded, the UN and other international development agencies consistently listed 

Sierra Leone as the world's “least liveable” country, based on its poverty and the poor quality 

of life endured by its citizens. When the prosperity gospel came to the scene, people were 

drawn to it because of the promise of a hopeful future that this teaching held out to poverty 

stricken and desperate citizens.  

Obvious as this deteriorating social context theory may be, Sierra Leone is not alone 

in accepting the teaching of prosperity due in part to its endemic poverty. Matthews Ojo 

strikes a sombre note about the Nigerian socioeconomic context when he says, „what sustains 

their apparent quest for material resources is partly the deteriorating economic situation in 

Africa in the 1980s and 1990s.‟
50

 As Ojo argues further, this saga of economic limbo serves 

as a secondary factor which fuelled the mass reception of the prosperity teaching not only in 

Nigeria, but many other countries in sub Saharan Africa. Thus, anthropological researchers 

have often cited the promise of security in the face of chaotic economic circumstances as a 

strong impulse that makes the prosperity gospel popular in the global south.
51

  

7.3.2 West Africa sources 

Having noted that on her own accord Sierra Leone did provide, through her traditional and 

socioeconomic context, exigencies which proved suitable for the widespread popularity of the 

prosperity gospel, other influences of this teaching which emerged from prominent voices 

within the West African sub region, also played a role to this spread. This list of influences 

includes independent healing evangelists, miracle workers and mass crusaders from countries 

like Nigeria and Ghana, where the CM was edging past other denominations in the church 

scene. Some of these personalities deserve special mention. 

First on the list is the Nigerian born and Freetown-based Evangelist Victor Ajisafi. He 

is a well known figure and a household name among Charismatics and non Charismatic 
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Christians in Freetown. In 1990, Ajisafe relocated to Freetown from Nigeria and started a 

ministry of healing, deliverance and prosperity. This was a very unlikely move, because one 

year later Sierra Leone descended into a protracted rebel war that claimed many lives and 

lasted for a decade. The ministry which took the name Christ Revival Evangelistic Ministries 

(but better known as Sanctuary Praise Church) grew rapidly in a few years following its 

establishment. With the steady growth in the number of converts, Ajisafe rented the Miatta 

Conference Hall in the premises of the Youyi Building which houses government ministries 

and departments for his monthly revival meetings. At these meetings, several healing 

miracles and deliverance were performed by Ajisafe.  

 

  
Evangelist Victor Ajisafe Praying for deliverance over a child 

  

By 1997, Evangelist Ajisafe successfully negotiated with the government of Sierra Leone to 

acquire on lease a piece of land at Kinghaman Road, in the Brookfield‟s area of Freetown. As 

soon as the papers were signed, he started building the Sanctuary Praise Church. Today this 

building regularly plays host to many events organized by the CM in Sierra Leone, including 

the formative meetings that led to the founding of the Pentecostal Fellowship of Sierra Leone. 

With the end of the war, Ajisafe rebranded the thrust of his ministry to reflect the desire for 

success and rebuilding that was shared by his members and many other Sierra Leoneans who 

had to bear the brunt of the war.   

This change in the ministry strategy of Ajisafe led to the launch of the „Let My Gate 

Be Opened’ monthly prosperity and deliverance summit. These meetings of the summit, 

which targets the highly successful urban élite, are held every 1
st
, 2

nd
, and 3

rd
 of the month. 

Each monthly meeting has very catchy themes (such as the theme of the July 2011 edition, 

You Shall Receive Power), that are designed to addresses the needs of healing, wealth and 

prosperity. Preaching a distinct prosperity based gospel at these meetings Ajisafe challenges 

his members to put the Lord God to the test, by sowing a seed and expecting a hundredfold 

return. During the meetings, which are now held at the National Football Stadium in 

Freetown, the prosperity and deliverance summit attracts large numbers of people from the 

upper echelons of urban society. As it is the common practice during sessions like these, the 

church showcases successful people who have put its teaching into practice and found it to be 

true. These people are given special time during the programme to share testimonies about 

the healings, deliverances and breakthroughs they have received from the ministration of the 
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anointed servant of God.
52

 By 2004, Sanctuary Praise Church established a private Christian 

radio station called „Radio I AM,‟ where Ajisafe broadcasts daily morning devotions to the 

city of Freetown. He also maintains a presence on national television, where his sessions of 

healing and deliverance, and Sunday worship services are broadcasted live. This media 

presence provides Ajisafe a forum for the sale of religious products to the general public and 

the rebranding of his public profile as a firebrand evangelist. Due to the fact that signs and 

wonders usually accompany his live radio and television broadcasts, many people have come 

to believe that through his ministration they stand a chance of accessing their own prosperity. 

 

  
Monthly prosperity and deliverance summit, Let My 

Gate Be Opened 

Evangelist Ajisafe anointing for healing, deliverance 

and prosperity 

 

Today, however, Ajisafe faces criticism from churches and civil society activists who 

accuse him of using his position as a pastor to prey on poor and desperate people, while he is 

busy acquiring a personal fortune in the process.
53

 Other critics, especially from Evangelical 

churches are accusing Ajisafe that he is introducing materialism into the church that is 

shifting the emphasis from salvation to personal gain. In spite of the barrage of criticisms that 

have been levelled against him, some sections of the CM have clearly identified themselves 

with his success oriented theology. He has regularly received invitations to participate in the 

conventions, seminars and conferences organized by other Charismatic churches in Sierra 

Leone. 

The second West African personality whose Living Faith Church (better known as 

Winners Chapel International) started evangelistic ministry in Sierra Leone in 2000, is the 

Nigerian Charismatic, Bishop David Oyedepo. When Winners Chapel began ministry in 

Sierra Leone, the church engaged in a massive evangelistic and public relations campaign, 

where flyers were distributed, radio and television jingles were put out and people went from 

office to office to invite potential members to join the church. Through its connections with 

highly placed individuals in Sierra Leonean society, the church acquired a piece of 
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government reserved land at Pademba Road (a busy business district in Freetown) where it 

constructed the central church. Every Sunday the church organizes three worship services. 

The church provides free bus services on Sundays which convey members from key centres 

in the eastern and western parts of the municipality of Freetown to the church, and bring them 

back to these locations after the worship service. There are other midweek meetings and 

home groups which meet in the homes of prominent members for Bible study, prayer and 

fellowship. 

In 2009, the Winners Chapel Sierra Leone launched what they have dubbed the 

„National Empowerment Summit,‟ to improve the capacity of Christians in Sierra Leone. 

Speaking on the reasons which lay as background for the establishment of the summit, the 

senior pastor and regional overseer for Sierra Leone Sam Johns states,  

The empowerment summit is a response to a specific mandate given to God‟s servant Bishop 

David Oyedepo to the African continent. This mandate he said, is to bring light to what had 

hitherto been referred to as a dark continent, by providing the adequate and relevant 

information that will put Africa in its right position in history.
54

 

Even though the bulk of people who attend are from Winners Chapel, invitations for the 

Empowerment Summit are also sent out to members of the „Body of Christ‟
55

 in Sierra 

Leone. Those who attend the summit are urged to expect to be enlightened and exposed to 

new life-changing insights (from Scripture) that are designed to enable the born-again 

Christians to take their rightful place in Christ and in his kingdom. This summit which is an 

annual event, brings Bishop Oyedepo to Sierra Leone where he serves as the main speaker 

along with senior pastors in his ministry. The summit which normally runs morning 

leadership seminars and evening revival meetings, discusses biblical and practical principles 

of how to succeed in the home and in the church, in business and in the corporate world, as 

well as how one can prosper spiritually and materially. The core message of the church‟s 

teaching that is disseminated in the summit is that “poverty is a self made curse which comes 

largely as a result of wilful acts of disobedience to the law of abundance that believers 

possess.”
56

 Winners Chapel uses the seminars and revivals of the summit to sell religious 

products such as anointing oil and books published by Bishop David Oyedepo.
57

 As Pastor 

Sam Johns opines, the impact of this summit is massive because the enlightenment that 

people will receive will make them unstoppable achievers who are well positioned to engage 

in all round exploits. This is because an ignorant man is stagnated, incapacitated and limited, 

but when the same becomes knowledgeable, he becomes unstoppable.
58
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As a church where ministry is designed primarily to address the needs of the upwardly 

mobile and urban élite, Winners Chapel preaches a distinctly prosperity-based gospel that is 

proving very attractive to many people. The impact of the empowerment summit and other 

programmes of the church, have widen further the popularity of the prosperity gospel in 

Sierra Leone. This influence has been significant, because pastors from smaller Charismatic 

denominations who are unable to fund visiting overseas evangelists have found it cheap to 

attend the leadership seminars of the empowerment summit of Winners Chapel. By so doing, 

they have not only come under the influence of foreign actors, but have had their skills for 

preaching the prosperity gospel emboldened. 

Although Winners Chapel is widely recognised in Sierra Leone for preaching a 

success oriented gospel, the church has recently taken some steps to contribute to some 

aspects of community development. This led the church to establish a private school where 

they aim to provide quality primary education.
59

 Even with this initiative, Winners Chapel 

has also come under criticism. Many Christian groups in Sierra Leone believe that because 

the school does not provide free education, it has not gone far enough to address the 

socioeconomic and development needs of Sierra Leone. Other sections of the Christian 

church have also levelled very poignant criticisms against this church. They argue that, ever 

since the ministry was established in Sierra Leone, only one Sierra Leone national has served 

as senior pastor for a very brief period. All the leaders of the church have been Nigerian 

nationals who served for a period of not more than two years. 

The third source from West Africa that influenced the spread of the prosperity gospel 

in Sierra Leone, are the many short term independent evangelists who came upon the 

invitation of Charismatic churches. One of the marks of the CM is its commitment to 

internationalisation. This commitment makes them issue invitations to Charismatic preachers 

from Nigeria, Ghana and Liberia who serve as guest speakers during annual conferences. For 

instance, in July 2011 Rev Julius Laggah‟s Bethel invited Evangelist Victor Okafor from 

Senegal and Rev David Bola Oladiran from Nigeria to serve as guest speakers for the Holy 

Ghost Convention 2011 on the theme, „Prophetic Word for the Next Level.‟ These 

independent evangelists do not only help spread the message of prosperity during their tours, 

but they also help improve the public perception and profile of the Charismatic leader and his 

ministry in Sierra Leone as one that is committed to the internationalization of the gospel.
60

  

Another area where the influence of West Africa is seen to have brought further 

strengthening to the prosperity gospel in Sierra Leone is through the popularity of the books, 

DVDs, CDs and tapes of two Ghanaian Charismatics, Mensa Otabil
61

 and Bishop Nelson 
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Duncan Williams.
62

 Charismatic leaders in Sierra Leone recommend these materials to their 

members and argue that they are tested and useful tools that can improve their capacity as 

believers to excel and prosper. Rev Julius Laggah confirms to his church that he has been 

profoundly influenced by the literary works of Mensa Otabil. Quoting often from the books 

of Mensa Otabil during his preaching,
63

 he believes that the biblical exposition and 

contemporary relevance contained in these books can provide a source of motivation for the 

sustenance and development of authentic Charismatic Christianity that is relevant to the 

church context of Sierra Leone.
64

 Due to the recommendation that Charismatic leaders have 

given to books written by Charismatic leaders from other parts of West Africa, Christian 

bookshops in Sierra Leone have included titles from these Charismatic African leaders and 

others further afield who have a clear teaching on prosperity theologies. The Christian 

Literature Crusade bookshop, originally founded by the Evangelical Fellowship of Sierra 

Leone in 1985 but that now operates as an independent organization is one of the leading 

centres for the sale of books, DVDs, and CDs produced by local and foreign Charismatic 

leaders. 

7.3.3 Western sources 

I have argued that Sierra Leone provided a background that proved favourable for the spread 

and wide reception of the prosperity gospel. Western sources also wielded a major influence 

which accelerated further the spread of the various prosperity theologies that exist today in 

Sierra Leone. 

In 1990, American Charismatic missionaries Russ and Wendy Tatro founded the 

Freetown Bible Training Centre (FBTC). This school provided the early training that shaped 

the ministry of a sizable majority of leaders in the Charismatic Movement in Sierra Leone 

today. Before coming to Sierra Leone, the Tatros took preparatory training for missionary 

service at Kenneth Hagin‟s Rhema Bible Training Centre in Tulsa, Oklahoma from 1983 to 

1985. At this centre, the Tatros were exposed to and deeply influenced by the positive 

confession and faith formula doctrines propounded by Hagin, which later became marks of 

the Word of Faith Movement.
65

 At the time when they founded FBTC, the church was 

desperately seeking solutions that would help her address the huge problems related to the 

socioeconomic decline of Sierra Leone which began in the 1980s. One year after the birth of 

FBTC, Sierra Leone descended into a protracted decade long civil war which had a 

devastating impact on life and properties. In this context of war and anarchy, their core 
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message of faith and positive confession found easy convergence with the young born again 

converts, whose hopes for a brighter future were slowly ebbing away.  

The pastoral training offered at FBTC includes a two-year Diploma in Ministerial 

Training and a three-year Advanced Diploma in Ministerial Training. The curriculum 

implemented at FBTC
66

 contained, among others, subjects that deal with the need for healing 

(addressed in the subject Divine Healing), deliverance (dealt with in two subjects 

Demonology and Blood Covenant) and prosperity (covered in two subjects Faith I and Faith 

II) that are part of the package of the prosperity gospel. The content of these subjects resonate 

very well with the African need for health, wealth and power shared by many Sierra 

Leoneans. These subjects and the entire curriculum structure of the study programmes 

implemented at FBTC aim to prepare graduates to function as healing evangelists, 

deliverance ministers and prosperity preachers across Sierra Leone. 

Shortly after its founding, FBTC quickly became the leading theological hub for the 

spread of the prosperity gospel. The African themes of health, success, prosperity and 

wellbeing taught at FBTC are taken up in the two subjects, Faith I
67

 and Faith II.
68

 Aware of 

the possible public mistrust that would be brought against the ministry of FBTC, the school 

prefers to use the title „Faith‟ rather than „prosperity gospel‟ as a fitting description of what 

they teach in these subjects. I see this decision as important because it tries to bring the 

school into alignment with the Word of Faith Movement. It further corresponds with 

comments of scholars like Allan Anderson who believes, that those who support prosperity 

theologies prefer to call their teaching „positive confession‟ or „faith message.‟
69

 

In Faith I taught in the first year, FBTC offers a definition of faith that they describe 

as being biblical and contextual in nature. For FBTC, „faith is demonstrated trust in God. It is 

a choice that is followed by corresponding action. It is believing and acting on the Word of 

God, regardless of what the physical evidence may be.‟
70

 According to this definition, faith is 

seen as the hand that takes those things that believers need from God.  It further argues, 

Many people believe that all things are possible with God (Matthew 19:26; Mark 10:27), but 

many don‟t want to believe that all things are possible to him that believeth, (Mark 9:23).
71

 

The course emphasizes that believers need to make positive confessions that will tap into 

God‟s abundant blessings, because the answer to the believer‟s prayers depend more on him 

than it does on God. Faith then becomes a force that must be exercised in order that the 

believer can come to a position where he experiences material blessings. 

In Faith II, which is offered in the second year, FBTC believes that because faith is a 

substance and an evidence of the invisible (Hebrews 11:1), faith is therefore to be understood 
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as the title deed which signifies ownership. As a child of faith who stands on the promises of 

Abraham (cf. Romans 4:17-21), the believer possesses a faith that sees the answer (Proverbs 

4:20-22), speaks the answer (Mark 11:23), and acts upon the answer (James 1:22).
72

 This 

„seeing, speaking and acting‟ is certainly an abridged version of Kenneth Hagin‟s „faith 

formula‟ that has been tailored by Tatro to suit the Sierra Leone (African) context. Using 

James E Sanders‟ Wealth Transfer: Provisioning the Harvest as core textbook for the subject, 

FBTC teaches that wealth belongs to the believer as a title deed. In the preface to the 

textbook, Sanders argues, „history reveals that when God‟s kingdom is being established in 

the earth, transfer of wealth has always gone with it.‟
73

 Using the story of the rich young ruler 

in Mark 10:17-30 to make his case for the transfer of wealth in the hands of believers, 

Sanders reasons  

Jesus was giving this young man the opportunity of a lifetime. He was giving the rich young 

ruler the opportunity to move to a point of far greater wealth. ... God is trying to move us to a 

point where He can freely flow all His blessings (wealth) through us, as we become stewards 

over everything in our lives.
74

 

From this story, Sanders believes that just as this rich young ruler missed his lifetime 

opportunity for prosperity, so also are believers today missing their opportunity to prosper 

because they claim ownership (rather than stewardship) of their possessions. This synthesis 

led FBTC to develop a twofold approach to prosperity, viz. (a) faith or positive confession, 

and (b) seed sowing. FBTC teaches that adding seed sowing to faith is a necessary means that 

will cause the believer to access the many blessings (particularly wealth) that God bestows 

upon his children. FBTC‟s emphasis is that, in order for wealth to grow, it has to be invested 

in the work of the Kingdom of God. As a result, even during school sessions, the students of 

FBTC are encouraged to give tithes and offerings during the weekly sessions of school 

devotions. 

Influenced by the school‟s teaching, graduates of FBTC have taught different versions 

of the prosperity gospel in their churches and ministries. Some graduates attest that by using 

the eyes of faith and positive confession, believers can have whatever they confess. Other 

versions teach that the believer‟s wealth and possessions will only increase when they are 

willing to sow seeds in the kingdom of God. In both versions of the prosperity teaching, the 

only requirement is for one to believe what the Bible says, and not to look at their short 

comings or circumstances. The Christian must refute any iota of doubt. They must not believe 

the prevailing circumstances more than the promises of God, because whoever believes and 

does not doubt will have the desired answer to their prayers, cf. Mark 11:23. This message 

produced a powerful influence that is not only found in those churches that are members of 

the CM, but elements of this teaching are now found in Pentecostal, Evangelical, Protestant 

and other denominations in Sierra Leone. 
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A second western influence that affected, albeit modestly, the spread of the prosperity 

gospel is the work of the German healing evangelist Reinhard Bonnke,
75

 and the American 

healing and televangelist, Ben Cerullo. In 1989, Reinhard Bonnke led his Christ for All 

Nations (CFAN) team to do evangelistic crusades across Sierra Leone. The campaign had 

two main events that were organized in the cities of Freetown, Bo (in the Southern Province) 

and Makeni (in the Northern Province). The morning sessions were dubbed „Fire 

Conferences.‟ These brought together leaders of churches and para-church agencies to learn 

new methods of evangelism. The sessions always ended with prayer for the anointing of the 

Holy Spirit upon the leaders. The evening sessions were called „healing crusades.‟ Here 

Reinhard Bonnke preached the gospel of salvation and invited people with all kinds of 

diseases to come forward for healing. The evening sessions had a mass „Praise Team‟ with 

very powerful music and sound systems. The style of Bonnke‟s evangelistic campaigns did 

influence the nature of subsequent events that were organized by members of the CM in 

Sierra Leone.
76

 

Another moderate western influence is Ben Cerullo, named as one of the „30 

emerging voices‟ who will lead the American church.
77

 Backsliding in his teen years, Cerullo 

accepted Christ and re-committed his life in service for his kingdom. After his conversion, he 

launched Steelroots in 2000 where he combined action sports and Christian music to reach 

youth. This was followed by live television broadcasts where Cerullo targeted the street youth 

in the US. However, in 2007 God broadened his vision for ministry, by calling him to take 

the gospel to the forgotten and overlooked places around the world.
78

 Among the first places 

where he fulfilled this call was Sierra Leone. In 2007, working with the local organizing 

committee that Charismatics describe as „Body of Christ,‟ Cerullo shared the gospel. His 

evangelistic meetings were complete with healing and miracles, as well as preaching the 

prosperity gospel. This evangelistic campaign provided additional motivation to a climate 

where the prosperity gospel was already in large supply. 

7.4 Prosperity Gospel and Community Development Initiatives 

A theme that is not usually taken up when discussing the prosperity gospel is the extent to 

which Charismatic churches that espouse prosperity theologies are involved in initiatives that 

will bring about community development in those areas where they operate.
79

 The reasons for 
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this omission are not unconnected with the general perception that sometimes tends to cast 

suspicion over the underlying motives that propel prosperity preachers. First, many hold the 

belief that prosperity teachers are out to milk poor people and not do anything to address 

those issues that keep them under the yoke of poverty. The second explanation contends that 

because of their focus on the imminent return of Christ, some conservative Charismatics have 

refrained from engaging in pragmatic social and community development programmes.
80

 A 

third explanation however maintains that because Charismatic churches target the highly 

successful and upwardly mobile élites residing in affluent urban centres, it is not deemed 

necessary to engage in social actions that will result in community development. What is 

needed is for churches to concentrate energy on organizing crusades, tent meetings, revival 

and healing services that meet the spiritual needs of this affluent Charismatic constituency. In 

spite of the merits and demerits of each position, Charismatic churches in Sierra Leone have 

chosen to engage the many social issues that bring about the need for community 

development.
81

 

The question of how to enhance the role of churches so that they are better able to 

promote community development, re-entered Sierra Leone‟s public discourse in the period of 

the brutal rebel conflict of the 1990s. As the rebel war raged on, church premises became 

major centres for internally displaced persons, who used these places as temporary homes. 

Churches were not only oases of peace, prayer and comfort in the midst of chaos, they also 

took on new roles, becoming centres for the distribution of relief supplies such as food and 

non food items to displaced persons. When the rebel war ended in 2002, the churches 

established relief and community development organizations that would complement the 

efforts of government and international nongovernmental organizations in addressing the root 

causes of poverty. These organizations were also very instrumental in helping to resettle 

displaced persons back to their home communities.  

Charismatic churches and organizations were also drawn into the distribution of food 

and non food items to the many displaced persons who sought refuge in and had occupied 

their church premises. However, as time dragged by, Charismatic churches came to realize 

that it would be far more effective to contribute to community development initiatives that 

will address the root causes of poverty, rather than barely treating the symptoms. These led 

Charismatic churches to introduce initiatives that they hope will improve the ability of 

deprived communities to collectively take good decisions that make them better able to 

address social problems. These community development organizations aim at enhancing the 

social, economic and environmental situation of those communities where Charismatic 

churches carry out their ministries. 
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7.4.1 Living Word’s Leadership and Business School 

Apostle Sam-Jolly‟s Living Word believes that the capacity of their members will be better 

improved if the church provides vital information that improves the competence level and 

social standing of its members. After the rebel war ended in 2002, many people suffered 

severe post traumatic stress disorders (PTSD) because of the violence they were exposed to 

during the war. To respond to these challenging personal issues, Living Word started a series 

of trauma healing and counselling seminars. These seminars helped people come to terms 

with the violence and trauma they endured during the war. Such seminars, which were also 

carried out by other churches and denominations across Sierra Leone, attracted many people 

especially the young. By providing psychosocial counselling, the seminars inspired hope in 

many traumatised people. 

However, because many people across Sierra Leone began to think that it is better to 

put the past behind them and forge ahead, the need to redesign the trauma healing and 

counselling seminars to address the current needs of members was conceived. This led to the 

formation of the “leadership and business school,” an informal gathering of many 

professionals at Living Word. The aim of this school is to provide a forum where business 

entrepreneurs, lawyers, bankers, medical doctors, civil society activities and other 

professionals can come together to share ideas and discuss best practice about how to 

improve their professional careers and maximize their personal fortunes. Held under the 

auspices of Living Word, these seminars bring experts who speak on important topics in their 

fields of specialization. Those in attendance exchange ideas with peers as well as interact 

with presenters. Living Word believes that by providing these seminars through its informal 

school, the church is giving inspiration to their members to adopt good principles that 

improve their income generating capabilities. 

7.4.2 New Life Development Services 

Bishop Cole‟s New Life, founded two years after the rebel war started, saw a mass exodus of 

internally displaced persons who came to their church offices at Fourah Bay Road in the 

eastern district of Freetown to seek refuge. Initially, although some of these people had heard 

about the deliverance ministry of Bishop Cole, many others were simply looking for a place 

where they could feel some sense of security amidst the unfolding chaos. New Life could not 

close her eyes to the plight and difficulties many of these people faced at the time. In 1999, 

the New Life Development Services (NELIDS) was founded.
82

 

At its founding, NELIDS only sought to provide relief supplies for displaced persons 

living in the headquarter church. This was done by collecting weekly contributions that were 

given by both the members of the church and international partners. When the disarmament 

programme for former combatants started in the interior of Sierra Leone, NELIDS was asked 

by the government‟s National Commission for Disarmament, Demobilisation and 

Reintegration to help them reintegrate and retrain former fighters who were encamped at 

Kono in the eastern province of Sierra Leone. The programme provided psychosocial 

counselling, basic numeracy and vocational/skills training opportunities for former fighters, 
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child soldiers and other combatants, so as to prepare them to return to those communities they 

once terrorized and help rebuild lives. By 2002, NELIDS was able to complete successfully 

the reintegration of 250 of these ex-rebel fighters in that region of Sierra Leone. Some went 

on to become members of the churches founded by New Life in that region. 

Following this impressive track record by a newly constituted church-based NGO, 

NELIDS was asked by the United Nations International Children‟s Education Fund 

(UNICEF) to help monitor the school feeding programme they had introduced to get children 

back to school in Kono district. The Kono district situated in eastern Sierra Leone is a major 

hub of diamond mining. The people in this region prefer to concentrate on making quick 

money through involvement in diamond mining, rather than sending their children to attend 

schools. Even though they believe education is profitable, yet it was a rather slow means of 

making money. NELIDS, using the pastors they had sent to Kono, visited the homes of 

community members asking them to send their children to primary school. As community 

animators, NELIDS‟ collaboration with UNICEF proved very successful, as they were able to 

get many children back to school. 

NELIDS realized that it was not only enough to work with government and 

international nongovernmental organizations to implement development or educational 

programmes, but it was important that they take steps to address the problems of 

underdevelopment. As a result of their involvement in the school feeding programme in Kono 

District, NELIDS obtained funding from UNICEF that led to the construction of educational 

institutions. This has seen four primary schools opened to the public by NELIDS, three in 

Kono and one at Kissy in Freetown. NELIDS continues to open its arms to any NGO that 

wants to work in Sierra Leone, as long as this does not contravene its Christian principles. 

7.4.3 Faith Healing Development Organization 

Pastor Mambu‟s Faith Healing Development Organization (FHDO) founded in 1998 shares a 

similar social background with the other two. Even though FHDO tried to provide relief 

supplies to address the immediate needs of internally displaced persons temporarily living at 

the church‟s national camp ground at Grafton, a suburb outside Freetown, FHDO realized 

that these interventions did not go far enough to address those underlying issues that keep 

communities poor. FHDO decided to rebrand her involvement in community development by 

moving away from relief distribution to emphasising three priority areas, viz. education, 

healthcare, and agriculture.
83

 

First, in its bid to help foster the realization of the millennium development goal 

(MGD) of education for all in Sierra Leone, FHDO has established five primary and three 

secondary schools.
84

 These schools provide free basic primary education and affordable 

secondary education to poor rural communities or those residing in the slum areas of major 

cities across Sierra Leone. Second, FHDO‟s healthcare interventions target the clinical needs 

of pregnant women, lactating mothers and children under the age of five. These people are 

among the worst hit in terms of lack of access to good healthcare. Because the rates of under 
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five and maternity deaths are very high across Sierra Leone, FHDO established medical 

clinics in the towns of Rokel, Bo, Kenema and Bunumbu to provide affordable health care to 

these group. Third, because many rural people in Sierra Leone make a living out of small 

scale subsistence farming, FHDO decided to target female small scale rural farmers in its 

agricultural interventions. Identifying three chiefdoms
85

 where women farmers are seriously 

disadvantaged, FHDO supplies seed, tools and fertilizers to these women farmers to help 

improve their economic status. The support to farming is also supplemented with microcredit 

loans which enable these women to access vital transportation services so they can get their 

farm products fresh and in good order to markets. These three priority areas bring a boost to 

deprived communities which in turn lead to community development.  

Charismatic churches in Sierra Leone have shown that they are not only interested in 

preaching prosperity theologies, but they have also taken part in social actions that will bring 

about community development. Although the leadership and business school of Living Word 

would not be perceived as directly contributing to community development, NELIDS and 

FHDO are both active in providing primary and secondary education. In particular, FHDO 

which is very critical about the prosperity gospel is most active in promoting wholistic and 

sustainable community development. They see this as their own specific contribution to 

securing the socioeconomic and development needs of those communities where they 

minister. Living Word and NELIDS will have to take far more concrete steps to address the 

root causes of poverty in those communities where they operate. Increasing their involvement 

in social action will serve to improve their public profile as Charismatic ministries that care 

about the socioeconomic and development needs of Sierra Leone.  

7.5 The Influence of the Prosperity Gospel on Evangelical Churches
86

 

The Evangelical church in Sierra Leone is beginning to listen and perhaps take stock of the 

impact that the prosperity gospel is having on the church scene. This openness did not come 

that easy, because when the prosperity gospel teaching was popularized in the 1990s, there 

was outright condemnation from leading Evangelicals. The prosperity gospel was caricatured 

using several titles. Although, there was no formal statement issued by either the Evangelical 

Fellowship of Sierra Leone or the Council of Churches in Sierra Leone expressing what they 

saw as their position on the prosperity gospel, the initial reaction which came from 

individuals was to condemn the teaching altogether. 

Nevertheless, as it stands now, even though Evangelical churches have not stated their 

position on the prosperity gospel, the teaching has migrated into evangelical churches and is 

beginning to reshape the way pastoral ministry is carried out. Two of the most visible 

influences that the prosperity gospel has had on the ministry of evangelical churches in Sierra 

Leone may be seen in the (a) fund raising strategies, and (b) ceremonies of anointing with 

olive oil, that evangelicals now practice. 

First, the prosperity gospel has affected the way Evangelical churches raise funds to 

support their churches and pastoral ministries. For a long time, many Evangelical churches 
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have had consistent relationship with missionary agencies overseas that have supported the 

programmes of their churches. However, the missionary withdrawal which occurred during 

the war had an unintended consequence which affected the funding these churches receive 

from overseas. This meant that Evangelical churches had to look within Sierra Leone in order 

to find ways of raising support for the sustenance of their ministries. At the same time, when 

evangelicals look outside the window, they find that the fund raising strategies adopted by 

prosperity gospel preachers are proving very effective. They even noticed that some of the 

benefactors of these Charismatic churches are evangelicals. The reasons for this occurrence 

are not farfetched. Before Charismatics collect weekly offerings and tithes, a short 

exhortation that explains the benefits of giving is done. Further, these churches give special 

recognition to big givers who support them. They hold special prayer ceremonies for these 

givers where they anoint them. By so doing, these benefactors have a sense that their giving 

to the church is being recognized. This strategy, coupled with the promise of receiving a 

hundred fold returns from the Lord, has meant that many people prefer to channel funds 

through Charismatic churches.  

Evangelical churches, sensing a potential boost to their funding have also taken over 

these strategies. For instance, at the Grace United Brethren in Christ Church (Evangelical 

Mennonite), all of these strategies have been implemented during the weekly worship 

services. This has led to a significant increase in the church‟s finances as well as improved 

the fund raising efforts undertaken by the church.
87

 A further example is the introduction of 

the course MS 213 Fund Raising Strategies in Missions taught at the BA degree level at The 

Evangelical College of Theology.
88

 This course does not only examine biblical principles of 

raising funds to support the ministry of the church, but students are also required to compare 

the approaches of Protestants, Evangelicals, Roman Catholics, Pentecostals and Charismatics 

to fund raising strategies. Many students who complete this course go back to their churches 

with new ways of raising funds to support their ministry they gathered from Charismatics. 

A second distinct influence that the prosperity gospel has had on Evangelical churches 

in Sierra Leone is the widespread use of anointing with olive oil during worship services. 

Before anointing was made a normal part of Charismatic worship services, Evangelicals had 

a fair (though some might argue restricted) understanding of anointing. For Evangelicals, the 

use of anointing is believed to be a sign of symbolic consecration where someone is 

dedicated to God‟s use and service. Evangelicals find support for this practice from both the 

OT (Exodus 28:41) and the NT (Luke 4:18; Acts 4:27; 10:38; 2 Corinthians 1:21; and 

Hebrews 1:9). However, when the CM emerged on the church scene, they expanded this 

understanding by anointing people who are not only sick (as James 5:14-15 affirms), but also 

anyone who needs special protection. Charismatics use this passage from James as a 

representation of the symbolic presence of the healing power of the Holy Spirit upon the 

believer. This practice resonated very well with the traditional mindset of many Sierra 

Leoneans, whose cultural healing practices exemplify similar traits.  

The Evangelical church where I had a personal experience of anointing was the 

Emmanuel Baptist Church in Freetown. On Sunday January 1, 2012, the church had its New 
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 Rev Elisabeth Sowa, Senior Pastor, Grace UBC Church Wellington, interview by author, Freetown, 

Sierra Leone, January 7, 2012. 
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Year‟s worship service. Part of the service was an item numbered 12 on the programme, 

„Special Prayer & Anointing – SEED SOWING.‟
89

 As shown by the title, this item covers 

two issues which are at the core of the Charismatic understanding that is thought to bring 

about prosperity. They are (a) special prayer that is backed up with anointing; and (b) seed 

sowing. Church members who attended the worship service were called forward for prayers 

which were followed by anointing. After that, they were asked to sow a seed in the church 

and were given assurance of God‟s promised blessings not just for the New Year, but for 

their life adventures. Many people came forward to be anointed and lots of money was 

collected in the offertory they received that day. This same practice of special prayer and 

anointing was repeated when I was invited to preach at this church on Sunday January 16, 

2012. As guest preacher, I was also given the honour to join the team of pastors and deacons 

in anointing and praying over the many church members who came forward to be prayed for 

and anointed. 

7.6 Conclusion 

To conclude this chapter, it is necessary to point out a few issues that prosperity theologies 

have brought to the theological table of the global church. Many observers of the prosperity 

gospel have become extremely critical over the proper position of this teaching in the global 

church.
90

 As such they have rejected all shades of the prosperity gospel without even taking 

time to listen to what the teaching has to offer, or reflect upon the underlying questions that it 

has raised for church and pastoral ministry. From the foregone discussion, four implications 

are necessary in answer to the question of how the CM understands and appropriates the 

prosperity gospel in Sierra Leone. 

First, prosperity theologies have been successfully integrated into the CM in Sierra 

Leone because of the role that religion plays in enhancing the value of life shared by African 

peoples. In African cosmology, there is no separation made between the spiritual realm and 

the physical realm.
91

 What happens in one realm directly affects the other, with spiritual 

causes believed to be responsible for the occurrence of physical events.
92

 Thus, by 

incorporating the idea of success in health, wealth and material wellbeing to the gospel, 

African Charismatics show that religion plays a more profound role for them. By stressing 

that God desires to bless his people, the CM is scratching an area of church life where it 

itches most. 

Second, by using prosperity theologies to meet the needs of people, the CM in Sierra 

Leone is calling the attention of the global church to the need to re-engage in what Paul 

Hiebert calls „critical contextualization,‟ in order to make the gospel relevant to its new 

cultural and social context. When the church ensures that the gospel it preaches makes sense 
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to the people who receive it, the church is in a better place to address the deep rooted needs of 

the people among whom they minister. This model of critical contextualization calls on the 

whole church to do an exegesis of culture and the Scriptures, and to make a critical response 

which will design new contextualized practices that meets the needs of the people in their 

context.
93

 Prosperity theologies, using an abridged version of this model, are meeting a need 

in the local context that is useful for incarnating the gospel in that context. 

Third, the widespread use of prosperity theologies points to the unintended 

consequences that Charismatic renewal sometimes brings to the global church. While the 

original intention of CMs was not to form new churches but to strengthen existing ones,
94

 

many aspects were incorporated into the ministry of Charismatic churches when they were 

later constituted as churches. One of these is the prosperity gospel. The global church 

therefore needs to pay attention to the fact that, as Charismatic revival sweeps across the 

Christian church, certain theological practices will be introduced that will require careful 

analysis. Prosperity theologies need to be analyzed in order to ascertain the precise benefits 

they have for renewal within the global Christian church. 

Fourth, although some scholars have pointed to the interpretation of the Scriptures as 

a major weakness that prosperity theologies have for Charismatic renewal,
95

 the global 

church needs to move beyond this premise and make a thorough re-assessment of the theme 

of blessings and curses found in Scripture in light of prosperity theologies.
96

 Over and over 

again, the theme of blessings or curses was often associated with Israel‟s faithfulness to their 

covenantal relationship with Yahweh. The Charismatic appropriation of this theme in the 

context of the blessings of Abraham which they acquire by faith (cf. Romans 4:16-17; 9:8; 

Galatians 3:29) needs to be re-interpreted in light of the covenantal theme of blessings and 

curses found in Scripture. This scholarly inquiry is critical to our understanding of prosperity 

theologies and will open new possibilities for fresh insights into how the African (human) 

need for prosperity which Scripture also entails is to be understood.
97

 

In the next chapter, I discuss how after acquiring material wealth, these urban élite 

Charismatics have used their understanding of spiritual power to protect themselves against 

any (mainly spiritual) attacks that might hamper the human flourishing that the prosperity 

gospel is believed to have brought to them. 
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CHAPTER 8 

 

POWER THEOLOGY AND THE CHARISMATIC CHURCHES 

8.0 Introduction 

The CM in Sierra Leone is portraying itself as having ability to engage biblically and 

contextually with issues of spiritual power that pose a serious challenge to the lives of 

Christians in ways not known before in the church scene. The need for Christians to acquire 

spiritual power is not only central to the theology of the CM, but has also attracted attention 

which cuts across all levels of Sierra Leonean society, particularly among the urban élite. 

Responding to this need has now become the primary ministry strategy used by the CM in its 

church and pastoral ministry across Sierra Leone.
1
 

What this pre-occupation with spiritual power shows is that the Christianity practiced 

by members of the CM is deeply „rooted in an African traditional and religious background.‟
2
 

This background has apparently found easy convergence with the kind of Bible exposition 

used by Charismatic leaders where they select specific power encounter passages from 

Scripture, and make from them a direct application to the context of their members. The 

message Charismatic leaders apply to this traditional and religious background stresses the 

power of the name of Jesus that Christians possess, by which they are able to deal with all 

sorts of problems including among others, protection from witchcraft, deliverance from 

demonic covenants, ancestral curses, territorial spirits, and healing from unexplainable 

sicknesses that are believed to hamper human flourishing.
3
 

An experience I had at the National Pentecostal Church, Fourah Bay in Freetown is 

useful to put a face to the need to acquire spiritual power expressed by Charismatics in that 

country. On Sunday January 8, Rev Mark Kamara, senior pastor of the church walked onto 

the pulpit just before the beginning of the „Praise and Worship‟ session of the service, and 

read, 

For we wrestle not against flesh and blood, but against principalities, against powers, against 

the rulers of this age, against spiritual hosts of wickedness in the heavenly places. For God has 
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not given us a spirit of fear, but of power and of love and of a sound mind. I shall not die, but 

live and declare the works of the Lord.
4
 

With these words, Rev Mark Kamara announced the death of Mrs Isata Conteh, assistant 

music director in the women‟s ministry. The announcement was so shocking, because three 

days earlier, the music director of the same women‟s ministry had also died. Both deaths had 

no explainable medical reasons. In fact the total number of people, who had died in the 

church, just in the first week of January, was ten. This, according to the senior pastor, is a 

clear indication that the church is under spiritual attack. As a result, the leaders decided to 

declare twenty-one days of prayer and fasting. At the end of each day, church members were 

to assemble in the church at 6pm to break the fast and pray for one hour. On the 21
st
 day, 

there would be an „All Night Warfare Prayer,‟ which would commence at 10pm and end 6am 

the following morning. The Sunday after the completion of the 21 day sessions of prayer and 

fasting, was to be a „Great Thanksgiving and Deliverance Service.‟ After making this 

announcement, a weary calm descended on the church. The „Praise and Worship Team,‟ 

changed this sombre mood by commencing their session with a call to faith and hope in what 

the Lord will do in the lives of his children.
5
  

In this chapter, I investigate the spiritual power theologies that are held by the CM in 

Sierra Leone. This is followed by a description of spiritual power as taught by key leaders of 

the CM. Further, those elements that sustain the biblical understanding of spiritual power, the 

sphere where spiritual power is exercised and the activities that the CM believes are able to 

promote spiritual power are discussed and evaluated. Moreover, the cultural perceptions that 

underpin the quest for spiritual power and thus drive the CM‟s contextualization are 

examined. Finally the chapter discusses the influence of the Charismatic concepts of spiritual 

power theologies on Evangelical churches. The central thrust of the discussions pursued in 

this chapter is to seek an understanding of how effective and critical is the CM‟s 

appropriation of power theology, as suggested by sub question iv b. 

8.1 Approaches to Charismatic Spiritual Power Theologies 

8.1.1 Defining ‘Spiritual Power’ 

My use of the term Spiritual Power requires definition in order to avoid any 

misunderstanding. The term as used in this study refers to the specific Charismatic teaching 

which stresses that the believer is involved in a deadly spiritual warfare with those forces and 

powers of darkness situated in high places of the world (Ephesians 6:12). This battle puts 

believers in direct conflict with Satan and the cohort of demons who seek to subdue them 

under perpetual bondage. However, because of the death and resurrection of Jesus Christ, the 

oppressive authorities and powers of darkness that bring torment to believers have been 

disarmed by the power of the cross (Colossians 2:15) so that believers are freed from their 
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hold and are given power to defend themselves. Spiritual power theology is perceived to be 

more than primarily resisting sin and temptation. For the CM, the concept refers to the 

binding of demonic forces and influence, and the exorcism of sin-promoting demons from 

individuals, so that they are made physically and spiritually whole.
6
 

This understanding explains why Charismatics in Sierra Leone are fond of using 

images of power (that are portrayed by God‟s throne, or a fierce fighting angel), war 

(represented by a flashing sword), and victory (represented by a golden crown or fire burning 

over enemies). These images of spiritual battle and victory for believers presently dominate 

the themes chosen for specific conferences organized by Charismatics, as shown in the poster 

of the Battle Axe Ministry International 2011 Conference below whose theme was „Let the 

God of Fire Arise.‟ During such conferences, Charismatics celebrate the power of Jesus to 

heal, deliver and set captives free. Those that are possessed by demons are delivered, and 

those who have been bewitched are set free from their state of misery. 

 

 
‘Fire for Fire: Let the God of Fire Arise’ 

 

The whole domain of spiritual power theologies has seen four key areas identified by 

leaders of the CM as major sources where they see spiritual powers at work. Through these 

domains of operation, Charismatics believe that people (especially Christians) are exposed to 

demonic influences that obstructs the experience of the abundant life that their faith in Christ 

is supposed to give them. Because of the spiritual importance placed on these issues by 

leaders of the CM, they have become widely used expressions within the CM. The remaining 

part of this section discusses each of these concepts. 

8.1.2 Witchcraft manipulation 

The CM in Sierra Leone believes in the existence of witches who perpetuate mischief and 

hamper human flourishing. Witches are believed to have the ability to leave their bodies 

while asleep at night to cause harm on others.
7
 Charismatics believe that witches are usually 
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close family members who, because of jealousy and using what is described as „double 

eyes,‟
8
 would like to hinder progress in the lives of their siblings. They use personal items 

such as under-wear, finger nail cuttings or hair from the pubic area of the human body, as 

contact point by which they gain access to their victim. A witch, who has access to these 

items, is believed to be able to manipulate the victim by causing unexplainable sickness, 

imposing bad luck that prevents girls from finding good husbands, or the inability to get 

promotion in offices, or even causing failure in public examinations. This belief which is 

rooted in Sierra Leone‟s traditional worldview means that Charismatics have been very 

careful about how they dispose of these personal items. Because of the fear that witchcraft 

generates,
9
 Charismatics have prayed for the complete annihilation of witches, claiming 

support for this from Exodus 22:18, „Thou shall not suffer a witch to live‟ (KJV). 

8.1.3 Demonic covenants 

Charismatics see demons as fallen angels and agents of Satan who possess destructive 

powers. While many Charismatics believe that demons can possess people on their own 

accord, others believe that demons can do so after entering willingly (or otherwise) into 

contract with people. Bishop Cole sees two ways by which demonic covenants are 

contracted. The first of these is through participating in initiation rites carried out by age-

based secret societies that are common in Sierra Leone. The second way by which demonic 

covenants are contracted is through opting for membership in occult groups such as 

freemasonry.
10

 Both practices Bishop Cole believes expose people to the shedding of their 

blood either through the incision of their skin for men, or for women, the cutting of the 

clitoris as in the case of female genital mutilation.
11

 Because human life consists in the blood, 

Charismatics believe that demons can use the blood of humans that is shed in these initiation 

ceremonies or occult groups to perpetuate evil in society. These demons have specific 

names
12

 and they claim ownership over their victims because of the blood contracts that exist 

with them. Therefore, after conversion, the CM has called its members to go for deliverance 

so that they may be freed from the effects of demonic covenants that were contracted outside 
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Christ.
13

 Deliverance directed to these individuals must seek to address the specific demon by 

name, and using the authority of the name of Jesus, the demon(s) is cast out and the victim is 

released. Some Charismatics refer to this process of healing as deliverance, by which 

individual Christians receive freedom from demonic attacks and oppression.
14

 

8.1.4 Ancestral curses 

Ancestral curses are also believed by Charismatics to be a major source by which the 

activities of demons can affect negatively the life of the believer. The view is that, because of 

the need to succeed, some elderly people are willing to enter into covenants with spirits and 

demons in order that they can become rich, famous, fearsome and popular.
15

 As part of the 

pact with these evil forces, material wealth is given to the client, but his children will have to 

pay for this success with the untimely loss of their lives. The covenant becomes a curse that 

affects the successive generation of specific families. The example of Francess Kamanda 

provides sufficient explanation about how Charismatics believe these ancestral curses 

operate.
16

 In December 2009, Francess lost her father at the age of 43 years. This death 

devastated Francess who was at a critical stage of her university education. Grieving for her 

father continued until February 2011, when Francess and her mother accepted Jesus Christ 

and started attending the Gate of Revival Pentecostal Church in Waterloo, in the western 

rural district of Sierra Leone. At this church the pastor, after praying with this family, got a 

revelation that the cause of her father‟s death was an ancestral curse. The pastor said that in 

that family, men cannot live beyond the age of 43 or 45. The person will fall sick and develop 

complications which will lead to their death. To ameliorate this situation, they needed to go 

on seven days of „dry fasting‟ (abstaining completely from food and water). After this, the 

pastor will pray over and anoint each member of Francess‟ family with consecrated olive oil, 

in order to break the curse and cleanse them from its contaminating effects. One of the people 

prayed for by the pastor was the younger brother of the deceased who is now 44 years old, 

and has not died. For Francess and her family, the prayer of their pastor has not only broken 

the ancestral curse that is pursuing every male child in their family, but they are now free 

from the corrupting influence of these ancestral curses. Standing on the power they have in 

Christ as believers, they continue to use the prayer manual given them by the Gate of Revival 

Pentecostal Church.
17

 

8.1.5 Territorial spirits 

Charismatics have identified territorial spirits as the fourth dimension where the believer is 

exposed to the corrupting and destructive work of Satan. Territorial spirits operate in a given 

territory. From there, they are believed to have power to inflict harm on people, either when 
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manipulated by other individuals or on their own volition.
18

 The case of John Sesay,
19

 a 

constable police officer who now lives in the town of Waterloo, is a typical example. In 

March 2011, John relocated to a new apartment at No 22 Old Railway Line at the village of 

Hastings, near Waterloo. Three months into his moving into this new apartment, one of his 

colleague tenants died. Assuming that the death was due to normal sickness, John did not 

take it seriously. Before long, he also began to experience a strain in the relationship with his 

boss. He was now being regularly reprimanded without any just cause. Being a „Born Again‟ 

believer, John informed his pastor and they began some sessions of warfare prayers over the 

matter. Two weeks into their prayer, an unknown old woman who said she was living in the 

village of Hastings approached John and warned him to vacate the apartment he now lives in, 

if he values his life. She said this because the house has a demon that is known to kill or 

make people who live in the apartment suffer repeated cases of bad luck. Reporting the 

matter to his pastor, the pastor reassured him that this was an answer to their prayer. He urged 

John to look for another apartment, away from the territory of this village. John relocated 

from the village of Hasting to the town of Waterloo, where he now lives. And since he did 

that, his relationship with his boss has improved and John now enjoys peace of mind both at 

home and work. 

Witchcraft manipulation, demonic covenants, ancestral curses and territorial spirits 

are not just theories that Charismatics use to explain their worldview and its hold on people. 

These are perceived as real issues that plague people, reducing them to a life of misery. When 

Charismatics read scripture, they find that in several New Testament passages Jesus battled 

with demonic forces. He healed the sick, delivered the demon possessed and set captives free. 

This then is what Charismatics do in their demonstration of power over forces of evil. As 

Pastor Mambu of Faith Healing puts it, „if we only preach the word without signs and 

wonders accompanying our preaching, how can people believe? The God we serve is our 

healer (Exodus 15:26), as such the church‟s role is to allow people to experience again and 

again his power of healing, deliverance and breakthrough. This is an ongoing calling of the 

church.‟
20

 Thus this theme of healing (and deliverance) is a very important aspect of the 

worship practices carried out at Faith Healing. It does not only unite the church in worship so 

as to eliminate human suffering, but it also enables a release of the energy needed for the 

participatory worship which evokes celebration in body, soul and spirit of the believer.
21

 

The entry into the Sierra Leone church scene of Charismatic doctrines that place 

emphasis on the existence of demons, the reality of witchcraft, and the hindrances they pose 

to the wholesome life of the believer, were already preceded by the fertile soil upon which 

they were to later prosper. These doctrines did not need much convincing to be accepted by 

Christians, because the Sierra Leone (African) traditional and religious background already 

possesses elements that were fitting to the structure of this belief system. In the next section, I 

examine the specific teaching of three leaders of the CM on the issue of spiritual power. 
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8.2 Charismatic Teachers and Spiritual Power 

8.2.1 Pastor Francis Mambu – Faith Healing 

According to his own testimony, Pastor Mambu never had in mind to start a new church. 

After his failed attempt to establish a business enterprise in the northern Sierra Leone city of 

Makeni, Pastor Mambu returned to Freetown where the Lord instructed him to engage in 

twenty one days of prayer and fasting. After obeying this instruction, he sensed the Holy 

Spirit saying to him, „go and reach out to the lost souls, heal the sick, cast out demons and set 

the captives free, because my people are perishing.‟
22

 Shortly after this, Pastor Mambu 

explains that the Holy Spirit on Saturday 27 June 1987 gave him specific instructions to go to 

Wards 5 and 7 at Connaught Hospital
23

 and pray for thirty patients admitted there on different 

medical issues. Pastor Mambu mobilized his team of nine and headed to the hospital. Finding 

the exact number of patients in wards 5 and 7, he ministered healing to the sick people, some 

of whom were scheduled to undergo surgery for various ailments. On Monday 29 June 1987, 

the team returned to the hospital and found that 27 out of the 30 patients were discharged the 

following day because their medical conditions had improved dramatically. As they began to 

thank the Lord in prayer for this healing, Pastor Mambu felt the Lord saying to him go and 

begin a church with the name „Faith Healing Ministry.‟ He reports that the Holy Spirit used 

Exodus 15:26 „God is my healer,‟ to confirm this commission. 

This event marked the birth of a ministry – Faith Healing – whose primary 

missionary strategy is to administer healing to the sick and deliverance to those held under 

the bondage of demonic oppression. Pastor Mambu believes that because the word of the 

Lord is the same, he can be assured that when people turn to the Lord in faith, they will 

experience a breakthrough in life. Just like the woman with the issue of blood was told „rise 

and go, your faith has made you whole‟ (Mark 5:34), so too are people who turn to Jesus in 

faith. They will receive healing, deliverance, as well as miracles. Though they come to him 

broken by ill health, held captive and defeated, they will go back leaping with joy at the 

healing they will receive from the Lord (Malachi 4:2).
24

 

Pastor Mambu believes that his specific gifting for ministry is healing. At his central 

church in Freetown, people who have various medical conditions come to the church 

premises and office for prayers. Their medical conditions are normally recorded before they 

proceed to the prayer room where they are prayed for. The prayers themselves are often 

simple and without any administration of anointing oil. Pastor Mambu simply urges people to 

have faith in the Lord. He rebukes the forces of darkness that keep people under oppression. 

He calls the demons by name and commands them to depart. Sometimes, he calls on the sick 

person to confess sin and renounce their involvement in witchcraft, occult and demonic 
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practices, if they want to experience healing. He asks them to call on the power of the name 

of Jesus so that they can be healed.
25

  

The church events where healing is often reported are the „combined service‟
26

 held 

on the second Sunday of every month at the Grafton National Camp Ground, the evangelistic 

crusades they organize in the rural areas of Sierra Leone, and during the annual workers 

conference. At these events, many cases of healing and of deliverance from demonic 

oppression are said to happen. Speaking on the relevance of these miracles of healing and 

deliverance, Pastor Mambu is convinced that the preaching of the gospel has to be 

accompanied by signs and wonders. When these miracles happen, the sceptics will believe 

that there is power in the blood of Jesus. Because miracles of healing and deliverance have 

been absent for too long in the church scene in Sierra Leone, that is why people are not 

coming to faith in Christ. Jesus‟ ministry showed that he was concerned about people‟s 

physical health as much as he does for their spiritual health. The church today cannot afford 

to do any less. The power of the cross, argues Pastor Mambu, must be used to subdue forces 

of darkness and set captives free. This is our call and we must remain faithful to it in our 

service as we seek to extend the kingdom of God.
27

  

8.2.2 Evangelist Dora Dumbuya – Faith Clinic 

When Evangelist Dora Dumbuya, (better known as Mammy Dumbuya), founded Jesus Is 

Lord Ministry (JILM) in 1989, the church in Sierra Leone was surprised to note that a woman 

with an average level of education can be used of God to perform healing miracles and 

provide leadership over a huge ecclesiastical organization. This was because until that time, 

the leadership of the church (Charismatic or otherwise) was largely dominated by men.
28

 

However, in a short time, Mammy Dumbuya was not only able to establish her ministry as 

one to reckon with, but one where miracles are said to happen on a weekly basis. The motto 

of the church even says it all – „Expect a miracle!‟ 

Mammy Dumbuya reported to her church in June 2002, that given the deteriorating 

health services across Sierra Leone due to years of neglect and the brutal rebel war of the 

1990s, the Lord wanted her to begin a Faith Clinic, where she is to „pray alongside‟
29

 barren 

women, pregnant women and lactating mothers. These groups of people were not only the 

worst hit by the deteriorating health situation, but their limited financial position makes even 

access to basic medical services difficult. In response, JILM allocated a big hall at the 

basement of the storey building housing the church, where the Faith Clinic is to meet. The 

medical condition of women who come to this clinic is properly documented. On a weekly 
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basis, Mammy Dumbuya prays over these women. As she does that, pregnant women enter 

labour and are rushed to the hospital. Others scream and fall to the floor, and they denounce 

the covenants they have had with demonic forces, which they believe are preventing them 

from bearing children. According to the church records, since its founding in 2002, 4594 safe 

baby deliveries have been recorded at the Faith clinic as a result of Mammy Dumbuya‟s 

prayers.
30

 

The increasing popularity of the Faith Clinic has also seen a change in the prayer 

focus of this particular ministry. Although it was originally founded to pray for 

childbearing,
31

 the Faith Clinic now has people who come for prayers for diversified issues. 

It is now common to find people praying for employment for their husbands, praying for 

visas to travel overseas, praying for good marriages, praying for promotions in their places of 

employment and praying for success in public examinations, among others.  

The story of Abu Tarawallie is one among many. In 2005, Abu‟s wife won a place on 

the US Diversity Immigrant Visa scheme and travelled to the US. Before she left for the US, 

she promised to send for her husband and their ten year old son to join her in the US 

immediately she got settled. Five years later, communication has been very poor between 

Abu and his wife and even the plan for her to bring them to the US has been put on hold 

indefinitely. As this was happening, Abu‟s wife had already sent for her younger brother to 

travel to the US where he is presently living. In addition, she has built a two-storey house in a 

very expensive suburb of Freetown, where she has relocated her parents and other siblings. 

For Abu this was an act of witchcraft manipulation. So, in 2010, Abu started attending the 

Faith Clinic to pray over this issue. He did not tell anyone about his plight. But on one 

occasion in August 2011 when Mammy Dumbuya was praying, she prophesied that there was 

a brother whose communication problem with his wife in the US was due to witchcraft 

manipulation. And that before the end of the year, there will be a significant breakthrough 

that will lead to his eventual travel to the US. By November 2011, Abu received official 

letters of notification about a US resident visa from his wife. The process has since begun and 

anytime soon Abu will be travelling with his son to meet his wife in the US. For Abu, this is 

evidence that the Lord is using Mammy Dumbuya to turn around people‟s circumstances.
32

 

This story is one among many others where Mammy Dumbuya has prayed for people 

who have various issues and have received the desired positive answer from the Lord. „To 

what then can this great movement be attributed,‟ asks Sierra Leone‟s church historian Leslie 

Shyllon, „other than a response to the manifestation of God‟s power through miracles, healing 

and deliverance, as attested to in open testimony, publicly and privately by friends and foes 
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alike?‟
33

 As Mammy Dumbuya often says in her sermons, Jesus‟ power can set you free from 

every demonic contamination, witchcraft manipulation and occult practice. You only need to 

submit to him, because Jesus is indeed Lord. 

A final note needs to be made about recent developments that happened at JILM that 

explain further how Charismatics understand spiritual power as it is demonstrated by Mammy 

Dumbuya‟s ministry. Every year, JILM produces a calendar which is sold to members and 

non-members of the church. The calendar simply has the photo of Mammy Dumbuya, the 

church building of JILM and images of people who have received one miracle or the other in 

the church. Around 2005, church members began to testify that when they bought the 

calendar and displayed it in their homes, it created difficulty with their land lords, extended 

relatives and even close family members. They claim that when these people want to 

perpetuate their witchcraft operations at night, there is a power coming from the calendar that 

prevents them from doing so. As a result, they were asked to remove the calendar from their 

homes. As these reports started to filter into the church, many more people began to buy the 

calendar. Some started to put the calendar in their children‟s bed, so their children can sleep 

on it and be prevented from witchcraft attacks at night. Others display the calendar in their 

shops, offices and places of business. Others even soak the calendar in water and drink that 

water so they can receive healing or score good grades in public examinations, or receive 

general good luck. Thus, JILM renamed the calendar to „Miracle Calendar.‟ This calendar is 

now sold in the church throughout the year.
34

 

 

  
People queuing to buy the Miracle Calendar Miracle Calendar 2011 

8.2.3 Bishop Jonathan Cole – Deliverance 

After receiving his commission in 1993 to return home and head for the eastern district of the 

municipality of Freetown and establish New Life, Bishop Cole was never in doubt about the 

magnitude of spiritual warfare he would be exposed to while carrying out this commission. 

Following his return Bishop Cole took six months to undertake a strategic mapping of the 

religious demography of the Fourah Bay district where his church‟s headquarters is now 
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based.
35

 Among others, he found that this district was Muslim dominated, people residing 

there had very strong ties with their traditions, and all efforts to establish a Bible believing 

church in this area had been abandoned because of the sustained levels of opposition – both 

physical and spiritual – that the evangelists suffered. Not deterred by the imminent power 

encounter that Bishop Cole was up against in that region of Freetown, he launched a three 

days evangelistic and revival campaign which resulted in the establishment of New Life on 

the 13 June 1993. Not long after, Bishop Cole negotiated for a piece of land at Ross Road, the 

heart of the traditional and Muslim dominated Fourah Bay. As soon as the land papers were 

signed with the Freetown City Council, some people who were living on the land and had 

claimed to be the real land owners took him to court in 1999. They spent ten years in court 

before a ruling was delivered by the High Court of Sierra Leone in 2008 which gave New Life 

complete ownership of the land. Those who had illegally occupied the land were evicted. 

After praying over and cleansing the land, New Life named the site „Miracle City,‟
36

 because 

they believe that even though the court ruling happened in the physical realm, the real battle 

had truly been fought in the spiritual realm. 

Bishop Cole believes that there are two dimensions in which the church is to exercise 

spiritual power. These are the general and the specific dimensions. The general dimension is 

based on the promise of signs that will accompany the genuine proclamation of the whole 

counsel of the word of God. The assurance that „these signs shall follow them that believe‟ 

(Mark 16:15), suggests that it is natural that the church must seek to exhibit this power. The 

specific dimension, argues Bishop Cole, rests on the manifestation of the twelve gifts given 

by the Holy Spirit to the church (Romans 12:6-8; 1 Corinthians 12:4-11; Hebrews 2:4). These 

gifts provide opportunity for the church to minister to the needs of specific groups of people, 

setting them free from the grip of demonic forces that continue to keep them under bondage. 

The church that cannot minister these two dimensions of spiritual power will find it difficult 

to make evangelistic inroads.
37

 

Bishop Cole‟s specific calling to pastoral ministry is in the area of deliverance. In the 

preface to his book, The Devil, Demons and Deliverance, Bishop Cole explains, 

Alleluia! I was saved, sanctified and redeemed by the precious blood of Jesus and the Lord 

anointed and commissioned me. He made me understand the supernatural. I have now 

discovered that there is the demonic supernatural and the divine supernatural. Whatever 

supernatural activity one become involved in, it is important to note that it is either satanically 

inspired or divinely influenced.
38

 

Using this as his launch pad, Bishop Cole offers a biblical explanation about the reality of 

demons. Demons he says, are fallen angels (Jude 6), they are bodiless beings (Ephesians 

6:12) who are numerous, organized and have supernatural powers (Mark 5:8-9; Matthew 

12:24; Revelations 16:14). When they attack people, they bring about a change of 
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personality, as well as distorting the physical, mental and spiritual stature of their victims.
39

 

Following this, Bishop Cole describes the occult operation found in Sierra Leone‟s culture 

and tradition. Here he describes eight secret societies prevalent in Sierra Leone and argues 

that they are a perversion of the truth, and are intended to keep people under bondage.
40

 

Because witchcraft is such a big issue among Charismatics in Sierra Leone, Bishop Cole 

dedicates a whole chapter – Witchcraft Panorama – to the issue. In it he describes three kinds 

of witches, (a) blind witches – those who participate in witchcraft activities innocently; (b) 

white witches – those who gain supernatural knowledge into deep mysteries by reading and 

writing papers. These include members of the freemasonry; and (c) black witches – these he 

argues are the most dangerous, and are involved in spiritual wickedness. Their purpose is to 

injure, afflict and destroy individuals by preying on their flesh and blood. Those who 

participate in or are affected by these witchcraft activities require deliverance in order to 

break the circle of involvement in mischief.
41

 

Bishop Cole believes that demons, witches and territorial spirits do not just indwell 

people. There must be access points which allow them to establish legal grounds over their 

victims. Looking at the Sierra Leone context, Bishop Cole outlines the following as 

constituting the access points that allow demons to prey on people. These include (a) 

participating in occult groups; (b) involvement in the worship of spirits; (c) taking up 

membership with cults and false churches; (d) consulting witch doctors and juju priests; (e) 

offering demonic sacrifices; and (f) engaging in frivolous sexual contact with people who are 

known to be possessed by demons.
42

 These activities open the possibility for one to fall prey 

to the obnoxious mischief of demons, witches and evil spirits. All the people who have come 

to him for deliverance fall in one of these categories. 

Bishop Cole argues that when people begin to experience persistent ill health, bad 

luck and lack of progress and wellbeing in life, it is time they seek deliverance. Charismatics 

believe that such things do not just happen, but that they point to an underlying cause. They 

are evidence of the spiritual battle the child of God is involved in as he walks the walk of 

faith. Those who desire to get genuine deliverance must submit themselves to the following: 

(i) the victims must be willing to identify the access point which brought the legal ground that 

the demon claims upon their lives. Because this access point has to be closed against further 

entrances, those who explain their situation have a chance of getting delivered, rather than if 

they refuse to tell the truth;
43

 (ii) the victims must be willing to do genuine confession, where 

they repent of sin and renounce their past demonic or occult involvements. During this stage 

it is important that the victim severs all existing relationships with forces of darkness that are 

keeping them under bondage; (iii) the victim must accept Jesus as Lord and Saviour and 

apply the blood of Jesus to cleanse every contamination perpetuated by evil forces in their 
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lives; and (iv) the victim must enter into warfare prayer, where they break the curses, cast out 

the demons and thank God for the healing and deliverance they have experienced in Christ.
44

  

Two examples of warfare prayers that Bishop Cole uses over people who go through 

deliverance are useful to show the nature of the combat that Charismatics are up against. To 

begin with, I present the prayer which is said to break demonic covenants: 

I (call all the names that you have) do hereby break and nullify every demonic covenant 

contracted by me or on my behalf consciously or unconsciously, willingly or unwillingly in 

Jesus‟ name. I nullify these powers and authority over my life with the blood of Jesus. I call 

forth the fire of the Holy Ghost to destroy any object, symbol or effigy representing these 

covenants in the spirit realm. I thank you God for your freedom.
45

 

Another example of warfare prayer used in Bishop Cole‟s deliverance sessions is directed 

against the spirit of haemorrhage which causes some women to be barren. 

I (call your full name) in the name of Jesus, do hereby break every covenant to supply blood 

to witches, the occult, the underworld or any other demonic institution. Every symbol 

representing me in the spirit world, I now destroy with the fire of God. I disconnect myself 

and destroy all tubes connecting me in Jesus‟ name. I bind you, spirit of infirmity, I destroy 

your operation over my life, I set myself free from your hold, right now in Jesus‟ name. I 

retrieve every drop of my blood kept in your bank now in Jesus‟ name. Blood, I call you forth 

uncontaminated, in the mighty name of Jesus I pray.
46

 

The sessions of deliverance are carried out in the School of Deliverance and Demonology 

which is part of the New Life Bible Institute. The process of deliverance itself can often last 

for days, before the demon is cast out. The length of time depends on the cooperation of the 

client with the deliverance minister, and their ability to tell the truth about their individual 

past. Bishop Cole, together with his team of pastors, will spend time interviewing the clients, 

fasting and praying with them. On the day when the deliverance is to occur, the victim will 

usually enter into ecstatic behaviour, where they display extraordinary strength and scream at 

the top of their voice. They will be asked to renounce any claims that the demons have over 

their lives and the leader will speak to the demons, rebuking and casting them out of the 

victim. During this process the person will usually lie on the floor as if they were dead. After 

a while, they will be helped to their feet, given some food and sent home. Some are given 

anointing oil they are to continue to apply on themselves, alongside prayer and Bible reading. 

This will assure them of complete deliverance from those forces that have kept them under 

bondage. They are to constantly claim victory in the name of Jesus. 

To this end, Bishop Cole perceives deliverance as the end-time heritage of the church 

that every sincere believer of Jesus Christ must desire. He believes that by keeping people 

captive under demonic bondage, the church is being prevented from fulfilling its mission of 

setting captives free and proclaiming the year of jubilee. For the church, deliverance is a 

necessity.
47
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8.3 Charismatic Theology of Spiritual Power 

The teaching of the three Charismatic leaders shows a recurrence of themes that explain the 

specific Charismatic theology of spiritual power. A close examination of these themes show 

how the CM biblically understands spiritual power, the sphere in which spiritual power is 

exercised and the activities they believe promote spiritual power. These are the themes 

explored in this section. 

8.3.1 Charismatic biblical understanding of spiritual power 

Charismatic Christians in Sierra Leone use Jesus‟ demonstration of power and authority over 

demons, Jesus‟ commissioning of his disciples (and all believers today) where he gave them 

power to subdue demons, and the disciples‟ demonstration of this power as grounds upon 

which they build their biblical theology of spiritual power. 

(i) Jesus’ demonstration of power and authority over demons 

When Charismatics in Sierra Leone read the New Testament, they find that at several 

occasions Jesus was in direct confrontation with demonic powers and evil spirits. These 

power encounters resulted in Jesus effecting deliverance, healing and casting out demons 

from people held under bondage.
48

 The most pronounced approach that Jesus uses over 

people held under demonic influence was to offer healing to them. As part of his approach, 

Jesus always declared the person healed from the infirmity that demons had used to plague 

them (Matthew 4:24; 15:28; 17:18; Luke 6:18-19; 7:21; 8:2, 36; 13:16). Another approach 

that Jesus uses in the gospels is to actually cast out demons from people. Because he is Lord, 

Jesus simply commands the demon or evil spirit to depart from people (Matthew 12:28; Mark 

5:8-9; 9:25; and Luke 4:36; 8:29). A third approach that is seen in the gospels that has been 

used by Charismatics to defend their practice of spiritual power is Jesus‟ show of authority 

over demons. In his healing and casting out of the demons, Jesus used his authority to restrict 

demons and prevent them from speaking. He only allowed them to depart and enter specific 

territories where they belong (Matthew 8:16; 17:18; Mark 1:25, 27, 34; 5:13; 9:25; and Luke 

4:36, 41). 

(ii) Jesus’ commission to the disciples 

Charismatics also believe that their quest to exercise power over demons and evil spirits was 

part of the commission that Jesus gave to his disciples. During his earthly ministry, Jesus 

sometimes called together his disciples and sent them on short missionary trips. To increase 

their effectiveness, Jesus gave them specific instructions about what to take, where to enter 

and what to do. He gave them authority over demons and evil spirits, along with the power to 

heal all kinds of diseases (Matthew 10:1, 8; Mark 6:13; and Luke 10:17). Aware that these 

passages from the gospels may be thought to apply only to the disciples, Charismatics have 

used two other New Testament passages to argue their case of having received authority from 

Jesus to subdue demons. New Life's Bishop Cole using Matthew 28:18,  believes that Jesus 

gave an authoritative commission. He argues that out of Jesus‟ authority, he has sent 
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believers to be his witnesses, able not only to preach the word, but to cast out demons.
49

 A 

second text quoted by Charismatics is Mark 16:17-18.
50

 Pastor Mambu of Faith Healing, 

using this text argues that the casting out of demons and healing the sick (among others) is 

what Jesus intended for believers. When signs and wonders accompany the genuine 

preaching of the gospel, people held under demonic bondage will not only be freed, but many 

others will come to faith in Christ.
51

 

(iii) The disciples’ demonstration of power 

Charismatics also see that the disciples did not only demonstrate power over demons and evil 

spirits while they were under Jesus‟ direct supervision (Mark 6:13; Luke 10:17), but the 

ministry of the early church was full of power encounters where people held by demons and 

evil spirits are delivered (Acts 5:16; 8:7; 16:18 and 19:11-12). This power was not only for 

the disciples, it is also available for believers today. As such, one of the doctrines that 

Charismatics emphasize is their claim to apostolic succession.
52

 Charismatic leaders see 

themselves as the present day successors of the apostles. In this way, they also want to show 

that they have the apostolic power to heal the sick, deliver people that are held under demonic 

oppression and perform many other miracles just like the disciples had done in Bible times. 

8.3.2 Charismatic sphere for exercising spiritual power 

The CM believes that the possession of spiritual power can confer upon the believer (i) 

authority over sin, (ii) evil forces, (iii) sickness and (iv) can position them for excellence. 

(i) Power over sin 

Charismatics have a very strict view of sin. They regard sin as wilful and voluntary 

disobedience of God‟s ordained order for his creation. This action led to the fall and is still 

keeping people away from coming to faith in Christ. For instance Pastor Mambu‟s Faith 

Healing teaches the total depravity and sinfulness of humanity since the fall (Genesis 2:15-

17; 3:1-6; Romans 5:17-19; Psalm 51:1-5).
53

 The vicarious death of Jesus on the cross 

provides humanity with the possibility of returning back to a living relationship with God 

(John 1:12; Romans 5:17-19). Therefore, those who are being made new in Christ (2 
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Corinthians 5:17) are to flee from all sin and pursue righteousness, (2 Timothy 2:22). The 

believer must not allow sin to reign in their lives anymore (Romans 6:14). This is because sin 

corrupts their Christian testimony and opens the way for lapsing back into the captivity of 

demonic forces. The ability to live above sin is seen as a human act of obedience to God that 

positions the believer to strategically engage in spiritual warfare. According to Faith Healing 

when believers‟ exercises power over sin, they are agreeing with Christ‟s purpose that 

brought them complete deliverance from sin (Titus 2:11-15).
54

  

(ii) Power over evil forces 

Charismatics believe that forces of evil in a given territory often obstruct the full display of 

spiritual power in the life of the believer. Rev Julius Laggah of Bethel says that the devil is 

crafty and uses cunning schemes in his operation (2 Corinthians 2:11).
55

 These forces of evil 

used by the devil need to be subdued, so that people held under their grip can come to faith in 

the Lord Jesus Christ. The church must therefore be aware that in order to take over new 

territories, there has to be a face-to-face combat, where believers enter and plunder the camp 

of evil forces. The „strong man‟ in that camp need to be bound before his captives can be 

freed (Matthew 12:29). By so doing, those held under captivity will be freed.
56

 Furthermore, 

Charismatics argue that because the one who is in the believer is greater than the one who is 

in the world, the believer is able to exercise spiritual power over forces of evil who want to 

thwart God‟s plans (1 John 4:4). 

(iii) Power over sickness 

According to Charismatics in Sierra Leone, sickness is not from God. It is the principal tool 

used by the devil to keep people under captivity (Job 42:10), bondage (Luke 13:16), and 

oppression (Acts 10:38). In spite of this reality however, Pastor Mambu teaches at Faith 

Healing that those believers who have a living relationship with God through Jesus Christ, 

who live a life of obedience to God‟s word and fulfil the condition of faith, shall receive 

complete healing when sickness strikes them (Exodus 15:6; 23:25-26; Deuteronomy 7:12-15; 

Psalm 91; Isaiah 1:19; Mark 2:5, 9-11; 3 John 2).
57

 The believer needs to boldly claim the 

redemptive grace of Jesus Christ, not with uncertainty, but with confident faith and prayer. 

The Christian is redeemed, purchased, and brought back to the fold of God‟s peculiar 

possession by the blood of the Lamb. As such they can possess their possession of good 

health (Acts 20:28; 1 Corinthians 6:20; 7:23; Obadiah 17).
58

 

(iv) Power for excellence in life 

Charismatics also regard human wellbeing and flourishing as signs of God‟s acts of 

benevolence in much the same way as people who have a traditional worldview.
59

 The 
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believer is seen as a child of Abraham and shares in the promise given by God to Abraham 

and to his descendants (Genesis 12:1-3; Galatians 3:14). Charismatics regard their faith as a 

conduit that capacitates them for excellence in all areas of life, including family, work, 

church and in public life. The ability to travel overseas, own and drive good cars, or construct 

big houses are all things to be desired. Signs of progress in these areas are suggestive of 

God‟s favour and approval. Spiritual power is therefore needed to acquire these things and 

protect those who own them. 

8.3.3 Charismatic activities that promote spiritual power 

Charismatics regard (i) reading the Bible, (ii) participating in ongoing fellowship with 

believers, (iii) participating in spiritual warfare, and (iv) living a life of holiness as activities 

that can be used to promote spiritual power among Christians. 

(i) Reading and meditating on the Word of God 

Charismatics are people who love the Bible.
60

 They read it; they quote from it regularly in 

daily conversations, claim the promises of the word of God and they use it as defence against 

the attacks of the enemy. They come to church with their Bibles and open passages called out 

by the preacher and read along with him through the sermon. They bring their Bibles to the 

work place. They display stickers with Bible verses written on them. They observe daily quiet 

time where Bible reading and prayer are vital elements.
61

 They spend time in Bible study 

sessions with each other. They base their teaching on the command to meditate on the word 

(Joshua 1:8), walk in its light (Psalm119:105), live on the word (Matthew 4:4), and dwell in 

the word (Colossians 3:16). Those who shy away from participating in activities that centre 

on the word of God may be reprimanded on account of being at the verge of backsliding. 

Further, Charismatics believe that in order to profit maximally from the word the believer 

must remove all hindrances such as, a hardened heart (Matthew 13:3-6; 18:21), double 

mindedness (James 1:8; Mark 4:15-17), pride (Deuteronomy 8:11-14; Psalm 101:5; Proverbs 

18:12), carnality (1 Corinthians 3:1-5) and unbelief (Matthew 13:58).
62

 This gives power to 

the believer. 

(ii) Having ongoing fellowship with the Body of Christ 

Charismatics regard the church as the Body of Christ. This body of believers comprises all 

those who confess sin, experience genuine repentance and have been regenerated by the 

power of the Holy Spirit. By providing a place for weekly meetings (Hebrews 10:24-25; Acts 

2:42), opportunity to experience fellowship (Galatians 2:9; Philippians 1:5; 1 John 1:3), and 

to take part in mutual edification (Ephesians 4:11-16), the church represents the matrix where 

Charismatics acquire spiritual power. As members of one body (1 Corinthians 12), 
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Charismatics believe that the church provides a place for the responsible shepherding of 

God‟s people. It is at the gathering of the Body of Christ that new converts are initiated into 

membership, existing members given solid biblical instruction, as well as provided with 

inspiration that spurs them unto good works. Unfortunately however, Charismatics believe 

that those churches that existed before they came to the scene had lost sight of this truth 

embedded in the Gospel.
63

 This brought a hesitation that sometimes led to the inclination 

where Charismatics restrict the expression „Body of Christ‟ to apply only to those churches 

which espouse a distinctly Charismatic spirituality. 

(iii) Engaging in spiritual warfare 

Charismatics acknowledge that the moment someone repents of sin and accepts God‟s free 

offer of salvation in Christ, they enter into a state of warfare with Satan and his cohorts.  This 

is not surprising because, as has been made clear from their biblical understanding of spiritual 

power, the believer is engaged in constant warfare with powers of darkness. Survival in this 

battle begins with a radical move and complete break with the pagan past. It is a move from 

the kingdom of darkness to the kingdom of light (1 Peter 2:9). In this new position, the 

believer‟s combat is not against flesh and blood, but against principalities and powers of this 

dark world (Ephesians 6:12). Spiritual warfare therefore requires that the believer, standing 

upon the word of God, is expected to pray and fast, and to participate in the regular sessions 

of all night prayer vigils organized by Charismatic churches. Sometimes when serious 

spiritual or physical issues arise in the life of believers, Charismatic leaders will prescribe 

several days of militant warfare prayer and fasting in order to remedy the specific situation. 

The number of days one can spend in prayer and fasting can run from three, to seven and 

even to twenty one days. Warfare prayers involve breaking ancestral curses, demonic 

covenants and rejecting all forms of witchcraft manipulation which lays claim on the 

believer. The Gate of Revival Pentecostal Church in Waterloo has developed this prayer for 

warfare: 

Any satanic altar operating against me, scatter by fire. Any parental altar built in my name, 

scatter by fire. Any generation alter fashioned against, me catch fire. Any demonic altar built 

against me, catch fire. Any house hold witchcraft operating against me, die by fire ... Any 

installation of darkness assigned against my family, die by fire. Lord I thank you for hearing 

me. May these requests come to pass in my life in Jesus‟ mighty name.
64

 

This kind of spiritual warfare promotes power in the life of the Charismatic believer. 

(iv) Living a life of personal holiness 

As a people who love reading the Bible, Charismatics pay special attention to certain 

passages from the Scriptures where calls for personal holiness are made. For them, salvation 

is expected to bring about a life of holiness.
65

 Charismatics see themselves as new creatures 

(2 Corinthians 5:17), who must live separated lives (2 Corinthians 6:17), bear fruits of 

righteousness (Matthew 3:8; 7:17; John 15:16; Romans 7:4), and live holy and sanctified 
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lives (1 Peter 1:16). In this respect, personal holiness is not displayed by the believer because 

they want to make a public show of their righteousness (Luke 18:11), but it is the grateful 

response to the salvation that they have received in Christ. As such, Charismatics seek to 

model good Christian values in their homes, show hard work at school and university, and 

exhibit high levels of commitment to their professional careers. Charismatics are known to 

demonstrate the highest level of honesty in all business contacts they are involved in. They 

avoid wild living and abstain from drinking wine, smoking and having extra marital affairs. 

In addition, they work very hard in order to make it in life. As Bishop Jonathan Cole of New 

Life puts it, those who live a life of personal holiness even under difficult circumstances will 

like Joseph prepare themselves for service in the highest palaces of the land.
66

 

8.3.4 Evaluating the CMs theology of spiritual power 

The CM‟s theology of spiritual power needs to be evaluated because this is integral to a 

proper understanding of the contextualization that takes place within the movement. It must 

be noted that through the CM‟s exercise of spiritual power, their church and pastoral ministry 

has resonated well with the cultural and traditional worldviews of many Sierra Leoneans. 

This has become a major point that continues to attract many people to the CM in Sierra 

Leone. While this remains the case, the questions to be asked are, has the CM‟s use of 

spiritual power been critical enough of the local context? Has it effectively applied the entire 

witness of Holy Scripture to that reality? To help provide answers to these questions, Paul 

Hiebert‟s theology of spiritual warfare
67

 is adopted as a useful evaluative tool in assessing the 

effectiveness of the CM‟s power theology.  

Hiebert begins his chapter on „biblical perspectives on spiritual warfare‟ by sounding 

a note of warning, where he acknowledges that the recent surge of interest in spiritual warfare 

among Evangelical scholars
68

 was to be welcomed and tested. This interest must be 

welcomed because there is a real spiritual battle for the hearts and souls of humans. But it 

must also be tested because it is in danger of returning the church to the pagan past that was 

once shared by its members.
69

 Having done that, Hiebert gives certain distinctions which 

separate biblical spiritual warfare from what he sees as its pagan counterpart in the church. 

He points out that for the Bible, (a) the central issue in biblical spiritual warfare is not power 

but faithfulness; (b) that the Bible places the blame for suffering on humans themselves; (c) 

that the scriptures are clear that the cross is the ultimate victory; and (d) that righteousness 

and love are the ultimate end of spiritual warfare.
70

 

For Hiebert it is necessary to identify these distinctions because they show the 

implications that should guide the Christian church when it engages in spiritual warfare in 

particular and the exercise of spiritual power in general. First, he stresses that there is a real 

spiritual battle for the hearts and souls of humans. While this is not in doubt, focus has to 

shift from the battle between God and Satan (because that has been won, cf. Hebrews 2:14), 
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to freeing God‟s elect people from the deceit, intimidation, temptation and accusation of 

Satan, (Revelation 12:9; 1 Thessalonians 3:5 and Revelation 12:10). Second, Hiebert argues 

that Satan has no power over God‟s people other than what God permits him, and this is only 

for the testing of their faith. Even then, the Christian still has power to resist Satan, (1 

Corinthians 10:13). Third, his argues that because Satan and his hosts can and do demonize 

people, those with a demonic presence are to be pitied more than feared. This should bring 

collaboration across all disciplines – pastors, doctors, psychologists and exorcists – in order 

to free people held under the yoke of demonic bondage. Fourth, that Christians should focus 

on love, reconciliation, peace and justice. Fifth, Hiebert strongly pinpoints the fact that the 

supreme event in spiritual warfare is the cross. He says if the Christian understanding of 

spiritual warfare does not make sense of the cross, then that practice is wrong. In his sixth 

point Hiebert argues that a denial of the reality of Satan and the spiritual battle within and 

around believers, and an undue fascination with and fear of Satan and his hosts should be 

avoided.
71

 

Four issues need to be mentioned about how Hiebert‟s concept of what constitutes 

true biblical spiritual warfare may be applied to the CM‟s spiritual power practices. First, the 

warning that an undue obsession with spiritual warfare is in danger of leading church 

members back to the pagan past in which they once lived finds immediate relevance in the 

Charismatic context in Sierra Leone. I suspect that most of the stress that Charismatics have 

placed on the exercise of spiritual power is built not on a solid biblical foundation, but on a 

traditional and religious reading of the concepts of evil present in Sierra Leone‟s traditional 

worldview. The concepts of witchcraft manipulation, demonic covenants, ancestral curses 

and territorial spirits that form the core of the CM‟s exercise of spiritual power are very much 

rooted in a traditional understanding of spiritual power. Even the ways in which these 

concepts are explained to members of the CM remain suspect because it does not do justice to 

Holy Scripture. This emphasis therefore has the possibility to produce Christians who are 

engaged in aggressive spiritual warfare with demons, but know very little of the definitive 

victory that they have in Christ. 

A second area where the exercise of spiritual power in the CM contradicts a proper 

understanding of the Bible is in the movement‟s use of consecrated symbols to transmit 

spiritual power to its members. As shown already, the CM‟s use of olive oil, consecrated 

handkerchiefs, miracle calendars and warfare prayer manuals as conduit for the transfer of 

spiritual power clearly builds on traditional power acquisition methods. Sierra Leone‟s 

traditions show the frequent use of charms, clay powder smeared on specific areas of the 

human body, or pieces of raffia material worn by people or displayed on door frames of their 

homes for protection purposes. This practice also emphasizes that spiritual cause always lay 

behind physical events, and that the use of such items has power to protect individuals from 

the diabolical mischief of witches and evil forces. Thus, Charismatics have also sought 

spiritual remedies to human problems in ways that resemble traditional power exercises. As 

Hiebert has shown, I see this exercise of spiritual power as being less critical because it does 
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not take into account the church‟s need for collaboration with specialists from other fields 

(such as doctors, psychologists and exorcists) in its involvement in spiritual warfare.
72

  

Although the above discussion may suggest weak points in the CM‟s exercise of 

spiritual power, there are other instances where it can be argued that the CM has proved to be 

effective in its application of biblical material to the local context. The next two points brings 

out clearly how the CM has done this. Third, Hiebert‟s emphasis that biblical spiritual 

warfare should be based on the centrality of Christ‟s cross is a poignant point emphasized by 

Charismatics in Sierra Leone. Charismatics have been able to argue that a life of wholeness 

begins by confessing sin and accepting Jesus Christ as Lord and Saviour. The Born Again 

Christian has access to power that unbelievers do not have, because of their relationship with 

the Lord Jesus Christ. As such, any attempt at effecting complete deliverance from demonic 

possession has to begin with salvation – accepting the Lordship of Christ over one‟s life.
73

 

This allows the Christian held under demonic bondage to be freed and to enjoy the new life 

that Jesus gives. 

Fourth, the CM‟s emphasis that calls on converts to continue living a life of holiness 

so as to promote spiritual power agrees with Hiebert‟s reckoning that the right relationship 

with God involves worship, holiness and obedience.
74

 The CM believes that by participating 

in its weekly sessions of worship and fellowship, by reading and meditating on scripture, and 

by taking part in all night prayer and fasting sessions, Charismatics are better placed to deal 

with the effects of spiritual forces.  

8.4 Charismatic Understanding of Spiritual Power in Sierra Leone's Culture 

Charismatics share much of the elements in the systems of belief held by Sierra Leone‟s 

traditional worldview. In this view, the traditional and religious background has two domains, 

the spiritual and physical realms. Each of these realms affects the other. What happens in the 

spiritual realm impacts both positively and negatively the physical realm. Conversely, the 

activities of the physical realm are seen as eliciting reaction from the spiritual realm.
75

  

In the spiritual realm, one can find the Supreme Being, divinities and malevolent 

spirits. To appease these spirit beings, tradition prescribes a series of sacrifices that are to be 

strictly followed by members of the human family. The physical realm encompasses the 

world of the ancestors, humans and witches. The ancestors share both spiritual and physical 

presence with the community to which they once physically belonged. In this realm, human 

beings are the centre of the world. Unfortunately, witches who are also in this realm exist to 

perpetuate mischief. As such, human beings must take steps to either avoid them or subdue 

them altogether. In this realm, humans are expected to observe rites of passage that prepare 

them to participate in and benefit from the human flourishing that is shared by the 

community. These realms are represented by the two big circles in the diagram. The level at 
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which the two realms meet is believed by Charismatics to be the arena where spiritual 

warfare is taking place. The diagram illustrates further how the Sierra Leone‟s Charismatic 

understanding of spiritual power operates.  
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As shown in the diagram, the two realms influence the CM‟s biblical foundation. 

Reacting to the influences coming from the spiritual and physical realms, Charismatics 

developed a theology of power that helps their members deal with the spiritual warfare that 

happens at the critical intersection of these two realms. According to Charismatics, where the 

believer proves successful in this battle, he/she progresses to a position of spiritual power. In 

this position, although the believer is not immune to spiritual attacks, he is able to subdue all 

attacks from the enemy because of their position in Christ. Moving to this position is shown 

by the arrow that originates from the biblical foundation of the CM, passes through the level 

of spiritual warfare and ends in the small circle at the top. However, not all believers are able 

to rise above the level of spiritual warfare. The reasons can be found in personal sins 

committed by believers, ancestral curses, witchcraft manipulation, and because of the grip of 

demonic forces. These factors explain why some Christians continue to be held under the 

captivity of demonic oppression. These forces have to be battled with superior spiritual power 

so that believers can be delivered from their debilitating grip. 

8.5 Evangelicals and Spiritual Power 

The Evangelical attitude to the exercise of spiritual power in the church can be categorized in 

two contrasting positions. First, some Evangelicals fear that too much obsession with satanic 

and demonic powers presents a real danger that might be leading church members back to the 

pagan past from which they had been saved. They see this as constituting a significant 

departure from the Bible‟s perspective on the issue of spiritual warfare.
76

 A second approach 

in the discourse about spiritual power among Evangelicals especially in Africa is the fear that 

if the existence of demons, evil spirits and witches is denied, this might present the church as 

being insensitive to the existential needs of Christians. Further, they fear that it may also 
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present the church as not having a relevant ministry that seeks to address the religious and 

traditional background of believers in ways that are culturally authentic.
77

  

C. S. Lewis captures the mood of both perspectives as an underlying tension that 

blights the church when he observes, „there are two equal and opposite errors into which our 

race can fall about the devils. One is to disbelieve in their existence. The other is to believe 

and to feel an excessive and unhealthy interest in them.‟
78

 I believe however that both these 

extremes have to be avoided if a healthy perspective – one that does justice to the entire 

witness of the Scriptures and that seeks to be contextually relevant – is to be developed. This 

approach acknowledges the reality of demons and the culpability of humanity in sin on the 

one hand, and the reality of the victory of Christ on the other hand. This tension then opens 

the way for the development of a biblically and culturally healthy perspective on demons. It 

also helps to show the church‟s need to engage in spiritual warfare with these forces of evil 

that prevents her from having an effective ministry.
79

 

In spite of this divide though, Evangelicals have not been unconcerned about issues of 

spiritual warfare and their impact on people‟s groups. Already in Lausanne in 1974 

Evangelicals affirmed, 

We believe that we are engaged in constant spiritual warfare with the principalities and 

powers of evil, who are seeking to overthrow the church and frustrate its task of world 

evangelisation.
80

  

Following this declaration, the Lausanne Movement having seen the recent rise of interest in 

the issue of territorial spirits and how they are believed to hamper world evangelism, added 

another statement in their 1989 meeting in Manila in the Philippines. Article 11 of the Manila 

Manifesto affirms, 

We affirm that spiritual warfare demands spiritual weapons, and that we must both preach the 

Word in the power of the Spirit and pray constantly that we may enter into Christ‟s victory 

over the principalities and powers of evil.
81

 

Given the fact that statements sometimes have tendency to remain only at the policy level 

with little chance of producing real impact at the local church level, the Lausanne Movement 

convened two meetings where the main issue discussed was spiritual warfare. The first of 

these was held in London in 1993. At this meeting the Intercessors Working Group (IWG) of 

the Lausanne Committee on World Evangelisation acknowledged the reality of spiritual 

warfare, but cautions that the level of interest that has been shown by some sections of the 

evangelical family is bringing non-Christian worldviews into the church. There is too much 

stress on a sensationalization of the occult, and undue preoccupation with the demonic and 
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powers of darkness. These they believe pose a real risk which has capacity to return the 

church to its pagan past. 
82

 

The second meeting was convened in Nairobi Kenya in August 2000 on the theme 

„Deliver Us from Evil.‟
83

 Co-organized by the Association of Evangelicals in Africa, this 

conference was emphatic in its declaration that on account of Jesus‟ death and resurrection, 

the believer is assured of victory in spiritual warfare. The conference undertook to 

demonstrate this through a thorough biblical, historical, and systematic theological analysis 

of spiritual warfare. Further, the conference listened to reports on regional approaches to the 

subject of spiritual warfare. Having done this, the conference discussed the issue of territorial 

spirits and their impact on world evangelization. Among the recommendations made, the 

conference called for „a sustained dialogue between those engaged in deliverance ministries 

and those in the medical and psychological professions.‟
84

 This call is important because it is 

often a theme that is not taken up by Charismatics when trying to help people they believe are 

possessed by demons.  

Furthermore, the Nairobi conference called for the urgent need to incorporate the 

study of spiritual warfare into the theological curricula of Evangelical schools and training 

centres around the world.
85

 This will not only help clarify the issues involved, but prepare 

those church workers who serve in regions where such beliefs exist to better respond when 

such issues arise in ministry. In Sierra Leone, Evangelical theological training institutions 

have not as yet incorporated courses on the issue of spiritual warfare in their curriculum. The 

CM on the other hand has had sustained training programmes in this area. For instance the 

Freetown Bible Training Centre, the leading institution where Charismatic leaders are 

trained, has taught the course Demonology in the first year of study since the school was 

founded in 1990. This has put the CM far ahead of its Evangelical counterpart in the area of 

spiritual warfare. 

Even though „Deliver Us from Evil‟ was held in Africa, there are a few weak points 

about the conference that I would like to point out. First, the Nairobi Conference lacks grass 

root participants from Africa (and other parts of the world), who are usually caught up in the 

web of spiritual warfare. The rather few participants from Africa represent the élite from the 

theological academy who are already major voices known to have opposed many of the 

teachings on spiritual warfare that the church in Africa has seen. It would have been 

preferable if the conference had allowed ordinary Christians to share their experiences of 

spiritual warfare during the Nairobi deliberations. A second area where I believe the „Deliver 

Us from Evil‟ conference could have been better was to have allowed Peter Wagner to make 

his case for suggesting the strategic level spiritual warfare (SLSW) theory as a viable strategy 

in spiritual warfare.
86

 In his absence, the conference however listened to presentations from 
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speakers like Scott Moreau and Charles Kraft, whose opinions are known to be mainly 

critical about the SLSW theory. Nonetheless, the fact that Evangelicals were able to meet to 

consider the possible impact that spiritual warfare theologies are having on the global church 

is a good sign that must be commended. I see that this openness has the possibility to call the 

church to critically reflect (biblically and contextually) on an area of church life that has far 

reaching consequences for missions.
87

 

8.6 Conclusion 

The need to acquire spiritual power is an underlying current in Sierra Leone‟s traditional and 

religious background. For too long, the church has not provided a response that seems to have 

taken into account this view, even though Scripture has instances of power encounters. The 

church‟s inability to deal critically with the fear of witches, demons and evil spirits that 

people have, meant that this belief system was simply swept under the carpet when people 

became Christians. In this state of affairs, when difficult physical and spiritual issues arise 

that threaten the life of the believer, the tendency is for people to run to their cultural beliefs 

and traditions where they are told what to do to ameliorate the situation. What I believe this 

suggests is that there was a failure on the part of the church to understand that it was through 

an African traditional and religious worldview that Christianity was received and 

understood.
88

 This failure led some Evangelical theologians to shy away from using African 

categories in their theological reflection, because they feared that they might be branded as 

syncretistic.
89

 When the church does not theologize in ways that help converts to Christianity 

understand, interpret and apply scripture to issues of power in their daily life context, their 

commitment to the Christian faith becomes both shaky and weak. 

This is why I believe members of the CM are making significant inroads in the issue 

of spiritual power. Their interpretation of the Scriptures which lends support to the view that 

there is a constant battle involving the spiritual and physical realms has enriched the local 

traditional and religious belief systems of many Christians in Sierra Leone. This calls for 

deliverance from demonic covenants contracted outside Christ. As Peter Hocken sees it, „the 
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Africanization of Christianity in the new Pentecostal-Charismatic churches occurs through 

the application to Africa of the biblical and Semitic vision of the worlds of God, of the spirits 

and humans, building upon the prominence of deliverance and exorcism in the ministry of 

Jesus and of the apostles.‟
90

  

While the CM has argued that spiritual causes lie behind the problems that Christians 

face, it is important to take note of the human culpability which sin has also created. The 

Christian is assured that because of the cross the believer‟s victory is never in doubt in this 

spiritual battle. It is therefore necessary that Charismatics continue to emphasize the need to 

first have a personal relationship with the Lord Jesus Christ before one can access the power 

that he gives. Though spiritual warfare is real according to scripture (Ephesians 6:12) the 

believer has received power to subdue forces of darkness and effect healing and deliverance, 

as well as set captives free from demonic bondage (Luke 9:1; Matthew 10:8). As such, while 

trying to meet this human need for power that is entrenched in Sierra Leone‟s traditional and 

religious background, the CM must guard against the danger of reverting back to those belief 

systems that are linked to the pagan past of its members. The CM must seek to build a 

theology of spiritual power that is biblically sound as well as contextually relevant. It is only 

when this is done can the church avoid the two errors of excessive obsession and overt denial 

of the existence of demons, evil spirits and satanic forces who hamper its evangelistic efforts 

and keep people under bondage. 
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CHAPTER 9 

 

CONCLUSION:  

EVALUATING THE CHARISMATIC MOVEMENT IN SIERRA LEONE 

9.0 Introduction 

As the history of the CM continues to unfold in Sierra Leone, there are interesting prospects 

as well as troubling problems that begin to come to light. What I believe this turn of events in 

the country‟s church history has shown is that, in spite of the criticisms levied against it, the 

CM has made serious attempts to answer unresolved questions facing the church in Sierra 

Leone.
1
 These questions which challenge the authenticity of the church‟s ministry include 

among others, the need for success, prosperity, health, the holistic dimension of salvation and 

total human wellbeing. Charismatic churches see these issues as core because they underlie 

the essential needs that should define who the true believers are from those who are not. As 

far as they are concerned, salvation has to result in a drastic change which brings spiritual as 

well as physical improvements in the life experiences of those who confess and accept Christ. 

This Charismatic spirituality is an attempt that constitutes a significant milestone in the 

contextualization of the Christian faith. One might see this approach as taking seriously both 

the tenets of Holy Scripture and the aspirations and needs of Sierra Leonean Christians.
2
 

On the evening of the 14
th

 December 2011, I had extensive discussions with the 

Reverend Magnus Bendu
3
 who serves as part-time lecturer in theology and Christian 

Education at The Evangelical College of Theology and is also an ordained pastor at the 

Countess of Huntingdon‟s Connexion in Sierra Leone
 4

. Our discussions focussed on 

attempting to understand the current perception of the CM that people like him have had. One 

comment that he made stood out from our discussions. Rev Magnus Bendu puts it this way, 

Pastoral ministry has never been impacted as is the case with the rise in the Sierra Leone 

church scene of the CM. Since the CM started, Evangelical and other churches have had to re-

define the nexus of their pastoral ministry. The readjustments taken saw the introduction of 

praise & worship teams (in place of traditional choirs), all night prayer meetings, regular 

monthly fasting sessions, anointing with olive oil, preaching prosperity messages and 

intensifying involvement in spiritual warfare in the church‟s liturgy. I see that these practices 

appeal more profoundly to the spiritual sensibilities of our urban members than would 
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otherwise be possible in Evangelical churches. My fear is that if our present pastoral 

ministries are not rebranded to meet this growing trend in church life as seen in the CM, we 

might lose our members in far greater numbers to the Charismatics. When this happens, it 

would be wrong to accuse our Charismatic brothers of sheep-stealing. I would rather say that 

our Evangelical church members have crossed over to the other side of Christ‟s vineyard 

where the grass is greener. This is an unfortunate reality that is dawning on the Evangelical 

church which must be taken seriously by all who are interested in the growth of the church in 

Sierra Leone.
5
 

Even though these comments by Rev Magnus Bendu point to fairly outward signs of the CM, 

they bring out clearly the apparent misgivings that the non-Charismatic sections of the 

Christian church have over the activities of the CM. However, in spite of these misgivings, 

one thing remains clear. Though the CM has attracted both critical opposition and guarded 

praise from its many observers, the movement is poised to continue growing in Sierra Leone. 

This growth brings a nuance to the Christian church that can no longer be overlooked. 

In this final chapter of the study, I first examine those issues within the CM that 

represent new approaches to contextualization which I see as having made a significant 

contribution to the revival of the Christian faith in Sierra Leone. Having done that, I will seek 

to anchor these discussions within a broad perspective which allows me to identify the 

possible implications that the CM has for Evangelicalism in Sierra Leone, the discipline of 

missiology and the field of African church historiography. Further, those themes which 

provide snippets into deeper understanding of the CM in Sierra Leone will be presented as 

proposals for further reflection and research. 

9.1 Contextualization and the Charismatic Movement in Sierra Leone 

The central concern of this study was to seek an understanding of the question of the form of 

contextualization that takes place within the CM in Sierra Leone. In particular, this interest 

was expressed in a question that was intended to assess the extent of the model of 

contextualization that the CM has displayed in its ministry praxis. To achieve this aim, the 

study first reconstructed the history of the emergence and showed the present buoyancy 

enjoyed by the CM across Sierra Leone. In that historical analysis, I argued that the CM 

benefitted from the initiatives that were adopted by Evangelical para-church and 

interdenominational organizations in the late 1970s and early 1980s. These actions coalesced 

with other factors such as the zest for mediating revival among Charismatic leaders, the 

deteriorating socio-political situation of the 1990s, and the role of external Charismatic 

agents to bolster the CM and bring about a reshaping of the church scene in Sierra Leone. 

The second major strategy of this study was to examine the CM‟s specific approach to 

issues in Sierra Leone‟s (African) cultures (such as marriage and family life, initiation 

ceremonies and ancestral rituals), as well as the movement‟s appropriation and use of the 

prosperity gospel and power theology.
6
 These basic characteristics are key themes that 
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underpin the ministry of the CM in West Africa. Because of the issues that emerged in the 

course of that investigation, it is appropriate to return to this specific issue of 

contextualization in order to assess how effective and critical the CM has been in dealing 

with the local traditional and religious background where it‟s church and pastoral ministries 

are carried out. 

Given that contextualization has been an ongoing theme in missiological discourse, 

my intention is not to rehearse what has been extensively covered elsewhere.
7
 For the 

purpose of this section, I explore how contextualization is done within the CM in Sierra 

Leone. In doing so it is important to note that in Sierra Leone, Harry Sawyerr and Edward 

Fashole-Luke did call the church and theology to engage in a thorough and critical approach 

to African cultures in ways that will lead to the meaningful engagement of the gospel with 

these African cultures.
8
 This call is still valid today, because unlike mainline churches that 

have not been entirely effective in this area, the CM is making important strides that are 

worth noting. Upon its accession to the church scene, the CM appears to have taken 

approaches to Sierra Leone‟s (African) cultures that have led to the effective 

contextualization of the gospel to the socio-cultural context. Nonetheless, it has also raised 

questions as to how critical these approaches have been to the local context. 

I understand contextualization to refer to an ongoing process where the gospel is 

accommodated to the total life of the people in their cultural context so that that message 

makes sense to the people who profess it.
9
 For this process of contextualization to be 

effective, it has to ensure that it facilitates the emergence of a form of Christianity that makes 

sense to people. However in doing this, the danger of bringing certain undesirable elements to 

bear on the gospel is likely to occur, especially if the extent to which the church can go has 

not been clearly defined. Thus, in order to mitigate this danger and create a path to 

contextualization that is faithful to Scripture and relevant to culture, I had to use a model to 

interpret the contextualization of the CM. The interpretative model used here to evaluate the 

effectiveness and critical nature of the CM‟s contextualization is Paul Hiebert‟s critical 

contextualization. 

Hiebert‟s model of contextualization that first appeared in two journal articles in 1984 

and 1987 under the title „Critical Contextualization,‟
10

 but that has since been developed in 
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several of his later publications,
11

 guards against two extremes in contextualization. On the 

one hand, this model deals with the ethnocentricism and cultural foreignness that non-

contextualization creates for the church. On the other, it prevents the church from relapsing 

into relativism and syncretism when it adopts extreme forms of contextualization.
12

 Because 

Hiebert sees these extremes as a hindrance to the authentic expression of the Christian faith, a 

new model of contextualization needs to be developed. Thus, he proposes critical 

contextualization as a plausible answer to this problem. The model itself involves four stages 

that the church can take to incarnate the gospel in its new cultural context. These are: (a) 

exegesis of the culture; (b) exegesis of the scripture and the hermeneutical bridge; (c) critical 

response; and (d) new contextualized practices.
13

 

Hiebert‟s model of critical contextualization is adjudged to be appropriate in 

evaluating the contextualization that happens within the CM in Sierra Leone because of the 

following reasons: First, this model takes seriously the efficacy of the gospel and the essential 

nature of human cultures in understanding the gospel. As Hiebert notes, „the gospel is not 

simply information to be communicated. It is a message to which people must respond.‟
14

 As 

has been consistently argued in this study, the CM seems to have shown signs of taking 

Scripture seriously and wants to communicate the same in ways that do justice to culture. 

This seriousness is poised to build a healthy church that is re-shaping the Christian faith in 

Sierra Leone. Second, the model does not pre-judge which aspects of human cultures are 

useful, but works with people so that they are able to study their own culture carefully and 

come up with what is relevant to their context. The purpose for the study of culture is to 

understand, not judge the old ways.
15

 The CM, working from this perspective, has effectively 

identified aspects of Sierra Leonean culture that limits the authentic expression of the gospel 

in ways that are relevant to their context. These aspects have been critically disposed of by 

the CM. Third, this model uses tools from both the Bible and culture to construct a theology 

that is both relevant to the church, and makes sense to the people. By using Scripture to 

evaluate elements within their cultures, the church grows in her ability to discern truth.
16

 As a 

people who love the Bible, the CM‟s use of scripture to better understand their cultures has 

helped in the discernment of the truth. Fourth, this model allows the church to claim 

ownership of its ministry praxis rather than depend on external imposition, no matter how 

well meaning such imposition may have been. In view of the fact that it is the church that has 

come up with its new contextualized practices, those practices will be Christian because they 

explicitly seek to express biblical teaching. It will also be contextual, because it was created 

by the church using forms that are understandable to people in their given context.
17

 

                                                 
11

 See, Paul Hiebert, Anthropological Reflections on Missiological Issues (Grand Rapids: Baker, 1994); 

Paul Hiebert, Anthropological Insights for Missionaries (Grand Rapids: Baker, 1986); Paul Hiebert, 

Transforming Worldviews (Grand Rapids: Baker, 2008); Paul Hiebert, The Gospel in Human Contexts: An 

Anthropological Exploration for Contemporary Missions (Grand Rapids: Baker, 2009).  
12

 Paul Hiebert, „Critical Contextualization,‟ (1987), 109. 
13

 Paul Hiebert, „Critical Contextualization,‟ (1987), 109-112. 
14

 Paul Hiebert, „Critical Contextualization,‟ (1987), 110. 
15

 Paul Hiebert, „Critical Contextualization,‟ (1987), 109. 
16

 Paul Hiebert, „Critical Contextualization,‟ (1987), 110.  
17

 Paul Hiebert, „Critical Contextualization,‟ (1987), 110. 



  - 229 - 

 

 

As I will make clear in later sections of this study, the CM in Sierra Leone has shown 

a willingness to engage in: (a) an exegesis of the cultures of Sierra Leone, where they seek to 

identify certain areas within those cultures that pose a challenge to the authentic expression of 

the Christian faith in ways that remain faithful to the scriptures. (b) To do an exegesis of 

scripture so that an appropriate hermeneutical bridge can emerge between Sierra Leone‟s 

cultures and the Christian faith. (c) To make a critical response, where those cultural aspects 

which clearly contradict scripture are rejected; and (d) to adopt new contextualized practices, 

where a renewed understanding of the traditional worldview is incorporated into the 

interpretation of scripture and its application to the cultural context of Sierra Leone.
18

 This 

model does not only help deal with the unintended consequences of a lack of critical 

contextualization, but has also bolstered the re-appropriation of Sierra Leone‟s cultures, 

where the tenets of Holy Scripture are applied to the existential issues and needs that confront 

the urban élite. This adaptability is bringing a renewal of the Christian faith which is making 

its many, often affluent urban members regard Charismatic churches as being able to carve a 

ministry that is attentive to and addresses their deeply felt needs. 

Hiebert's model is not bereft of criticism. It is often argued that Hiebert‟s model of 

critical contextualization deals primarily with mission situations where contextualization 

plays a different role. Although this may be the case, however the context in which the CM 

operates in Sierra Leone suggests otherwise. For the CM conversion narrative plays a central 

role within the movement.
19

 For Charismatics, conversion marks the moment when genuine 

repentance happens and the believer begins to experience revival. This explains why the 

movement still has a desire to evangelise members of mainline churches so that they can 

experience the „Born Again‟ life.
20

 Using this Charismatic experience of conversion as the 

starting point, Hiebert‟s model can then be seen as a useful tool that helps in assessing the 

level of contextualization that takes place within the CM. Thus, using this model of critical 

contextualization I evaluate the specific Charismatic approach to the issues of marriage and 

family life, initiation ceremonies, and ancestral rites that are central to Sierra Leone‟s 

cultures. Further, I assess the suitability of the prosperity gospel and the overemphasis on the 

local traditional and religious background as problems that the CM needs to re-consider if the 

effects of its contextualization are to be sustained in the cultural context in which its 

ministries are carried out. 

9.1.1 The emphasis on monogamous marriage and family life 

It can be argued that the approach to marriage and family life is a unique aspect that sets the 

contextual ministry of the CM apart from other churches. In Sierra Leone, the accepted 

traditional patterns of marriage and family life are polygamous and extended in nature. The 

reasons for this are not farfetched because in a society where life is lived in dialogue with 

others, people exist not as individuals but in collaboration with each other in the community. 

Life in the community is summed up in John Mbiti‟s popularly quoted adage, „I am because 
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we are; and since we are, therefore I am.‟
21

 Thus, the larger one‟s family is the better chances 

they have to prosper in a given community. 

However, in spite of this traditional view on marriage and family life that continues to 

influence young people even in urban areas, when the CM came to the limelight, it showed a 

very critical attitude against the practice of polygamy. This is best illustrated by New Life’s 

Bishop Jonathan Cole who, using what he describes as the „law of first mention‟ in the 

Genesis creation narrative, argues against polygamy as a complete breach of God‟s desire for 

the institution of marriage.
22

 This view which regards monogamy as God‟s divine will for the 

institution of marriage is shared by many other leaders of the CM.
23

 As a result, Charismatics 

have been known for the emphasis they place on marital fidelity, mutual respect for the 

partner, and the sharing of basic family responsibilities that used to be carried out by women. 

They stress the importance of the monogamous family as opposed to polygamous families. 

They insist that the choice of a marriage partner should be done by mutual consent between 

partners rather than through arranged marriages.
24

 The founder and his wife (who are 

considered papa and mama) frequently act as God parents and provide marriage and family 

counselling to young couples. They encourage their members to come to church programmes 

with their families. Those persons who are found to have cheated their partners are made to 

face public discipline. This strict position is rooted on their biblical understanding of what 

marriage and family life should look like.  

According to Pastor Francis Mambu‟s Faith Healing, marriage is seen as a holy union 

between one man and one woman. As such divorced persons are not allowed to re-marry, nor 

can believers marry unbelievers at Faith Healing.
25

 To build a cohesive community within 

their churches, Charismatics have supported young couples in paying for some of the costs 

related to their church wedding ceremonies. This emphasis has not only restored ethical 

civility among Charismatic married couples, but has also provided paradigms of how to live 

in the midst of the difficult economic times in Sierra Leone.  

The impact of this Charismatic preference for monogamous marriage and family life, 

and the support they give to families has brought a number of benefits to the young born-

again urban élites. First, young couples are better able to exercise control over their finances. 

This in turn has brought good economic benefits to these urban élite families. Second, it has 

also led to the strengthening of the dignity of women in what used to be a traditional male-

dominated society. Third, as Irene John puts it, „women are not abused by their men, and they 

do not compete with other women (particularly the in-laws) for the affection of their 

husbands.‟
26
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As a consequence, although one sees a clear tension in this Charismatic model of 

contextualization, particularly where the CM wants to be seen to develop a form of 

Christianity that makes sense to the people, yet it does not want to do this at the expense of 

faithfulness to the entire witness of Holy Scripture. As Andrew Walls points out, church 

history has always been a battle ground between two opposing tendencies – the indigenizing 

principle and the pilgrim principle – as the church seeks to make the gospel relevant to the 

life of those people who profess it.
27

 By navigating through these two extremes, I believe that 

the CM‟s approach to marriage and family life has come out to be critical of those aspects 

within Sierra Leone‟s cultures which they believe contradict Scripture. Therefore, one might 

categorize this approach against polygamy as (i) a critique of traditions (that some would 

argue belong to the past); (ii) an accommodation to the needs and aspirations of modernity 

shared by the urban élite where there is already some resentment for such traditional forms of 

marriage; and (iii) that it reflects the Charismatic theological understanding of marriage.  

9.1.2 The critical rejection of initiation ceremonies and ancestral rituals 

Among Sierra Leone‟s cultures, the human person is viewed as central to the events of 

community life. Human life is never lived in isolation, but in harmony with both the physical 

world of humans and the unseen and often powerful world of spirits. Therefore, in order for 

persons to contribute to human flourishing in their communities, rites of passage have been 

introduced at specific stages in life (such as birth, puberty, marriage and death) that 

punctuates the attainment of maturity. One of such stages is the initiation ceremonies that are 

performed at puberty to prepare young people to properly dispense adult roles. The other 

event celebrated in the community is the ancestral rituals. Because the community is thought 

to include both the living and the dead, when death occurs ancestral rituals are carefully 

observed to aid in the unhindered passage of the dead to the world of the ancestors. Given the 

importance of these two events among cultures in Sierra Leone, the CM has not only been 

bold in rejecting these practices but has also provided responses that show how contextual 

their ministry has been. 

First, the CM‟s attitude to initiation rites have shown us how the movement has 

contextualized its ministry. Charismatics reject participation in all initiation ceremonies, such 

as the Bondo Secret Society where female genital mutilation (FGM) is performed on young 

girls. For instance, Bishop Jonathan Cole of New Life rejects the female Bondo Secret Society 

because it offers opportunity for people to contract blood covenants with demonic forces 

through FGM. Further, he sees the Bondo Society as shrouded in mystery; and that according 

to him, the FGM procedure which goes with these initiation ceremonies clearly contradict 

Holy Scripture which only teaches male circumcision.
28

 While as a traditional institution in 

Sierra Leone the Bondo Secret Society may have contributed to the moral development and 

preparation of young girls to better perform adult roles (such as wives and mothers), 

Charismatics believe that the church has a better alternative to the training of young believers 
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into becoming responsible adults. They do this during their annual conferences where special 

teaching sessions are held on marriage and family life.
29

 

Quite recently, some urban élite who still hold firmly to Sierra Leone‟s traditional 

values have called for the continuation of the Bondo Secret Society and the medicalization of 

FGM among civil society.
30

 This, they argue, will reduce the known health risks that such 

procedure has on young girls.
31

 However plausible their arguments may have been, the CM 

has rejected any attempt that calls for the medicalization of FGM. Furthermore, although the 

wider Christian church in Sierra Leone is yet to open up to discussions about whether or not 

the church should Christianize female initiation ceremonies as has been reported in other 

parts of Africa,
32

 the CM has not hidden its repugnance in arguing against the 

Christianization of initiation ceremonies,
33

 FGM or the Bondo Secret Society. The antidote to 

the Charismatic aversion of the female initiation ceremonies is to call for the introduction of 

discipleship training sessions in their churches which deal with marriage and family life, 

parenting and others that prepare its members for responsible adulthood. 

The second area where contextualization has happened in the CM is in their response 

to ancestral rituals. In Sierra Leone ancestors are perceived to play a key role in ensuring that 

the quality of life that is enjoyed by their descendants is in consonance with what upholds 

community welfare and promotes human flourishing. This belief is based on the 

understanding that death does not end life, it is merely transitory. It ushers a person from 

physical existence to the world of the ancestors.
34

 This belief system has led the Krio of 

Freetown to engage in laborious ancestral rituals even after they converted to Christianity. 

These events require that certain death and burial rites are carried out when people die and 

that veneration rites are to be observed on an annual basis after the dead have been 

successfully integrated into the world of the ancestors. The Krio believe that violating these 

traditional rites will incur the wrath of the ancestors and bring misfortune to the wider 

community.  

While the CM agrees that the memory of the dead is to be cherished, and has ensured 

that their churches have welfare funds (such as the Death Benefit Fund) that support families 
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when death occurs,
35

 they have also been clear in expressing complete repugnance for 

specific ancestral rituals. According to the CM's reading of the Scriptures the believer is not 

allowed to offer any animal sacrifices or food items like rice flour or cola nuts to the 

ancestors (cf. Deuteronomy 26:14). Charismatics say this because by his death and 

resurrection, Jesus Christ has offered the perfect sacrifice that has atoned for human sin 

(Hebrews 9:26). This recognition means that Charismatics believe that there is no other 

person or spirit being who is qualified to serve as intermediary between God and his people, 

other than Jesus Christ. Further, the CM believes that Scripture strongly prohibits against 

contacting the dead by invoking their spirit to seek counsel or provide help to their surviving 

relatives (cf. Deuteronomy 18:10-11).  

This attitude might be seen as showing that the CM wants to be effective in applying 

certain passages of Scripture to the local cultural context and critical about those elements in 

Sierra Leone‟s cultures that contradict the Scriptures. Therefore they urge their members to 

abhor those aspects in culture that stand in the way of their faith by presenting a danger that 

might likely lead them back to their pagan past. Charismatics call for the complete severing 

of ties to such traditional practices, however instrumental they might have been in the past. 

Although some hard line traditionalists have accused Charismatics of fragmenting traditional 

values by this strict stance against rituals like ancestral sacrifices,
36

 the CM is neither 

perturbed nor deterred in its resolve to remain faithful to the Scriptures. At the same time, the 

CM has come up with new contextualized practices that offer support to its members during 

times of personal crises and tragedy. They have also introduced discipleship training sessions 

that address issues of marriage and family, among members in their churches. This 

Charismatic form of critical contextualization is bringing about a re-shaping of the Christian 

faith among the urban élite who form the core of its membership. 

9.1.3 The effort to contextualize the Charismatic message of health, wealth and power 

Even before Evangelical Christianity landed on the shores of Sierra Leone (which was known 

then as the Province of Freedom) with the freed black slaves,
37

 Sierra Leone‟s religious and 

cultural traditions had a clear sense of what constitutes human flourishing. From that 

background, Sierra Leone‟s religious and cultural traditions know that enjoying good health, 

having material wealth and the ability to subdue spiritual powers are signs that suggest that 

human beings are living in harmony with the spirit world. When the CM emerged, the 

theological interpretation they proffered did not only build on this traditional view, it is 

further seen to provide responses which represent new forms of contextualization that 

adapted the gospel to this context. By pointing to the benefits which conversion brings to the 

Christian, this Charismatic reckoning of the cultural context has made a significant 

contribution that seeks to accommodate the gospel to the total life of the people of Sierra 

Leone.
38

 By using the power that believers have in Christ, Charismatics are able to fight 
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against spiritual forces of evil believed to be present in human societies. As such by 

participating in sessions of all night prayer and regular monthly fasting, Charismatics believe 

that they are able to overcome and subdue forces of evil through spiritual warfare. Thus, 

according to many Christians in Sierra Leone, the CM appears to express Scripture in ways 

they feel are authentic, and that touch and change the worldview of people‟s cultures. It is 

this ability which allows Scripture to come alive in each new cultural, societal, religious and 

historical setting that is making the CMs contribution to the reshaping of Christianity in 

Sierra Leone poignant.
39

 

Even though the issues I have discussed in the earlier parts of this section have shown 

areas in the CM where one would see good contextualization taking place, yet the CM has 

also displayed some undesirable elements that are making its ministry problematic. This has 

led to the CM being criticised by other sections of the Christian church in Sierra Leone. I 

examine some of the most pressing issues where I see problems in the CM‟s 

contextualization that need to be addressed by the movement if it is to consolidate the gains 

made so far in the reshaping of the Christian faith in Sierra Leone. 

9.1.4 The limitations of the prosperity gospel 

The CM‟s contextualization has come under criticism in Sierra Leone because of its swift 

utilization of the prosperity gospel in its theological and ministerial praxis. As it stands and in 

spite of its apparent popularity in urban centres, I see the prosperity gospel as unsuitable 

among poor rural communities, lacking a clear biblical basis, and possessing a limited level 

of involvement in community development and social transformation programmes.  

First, in relation to the limitations of the prosperity gospel in poor rural communities, 

even though Sierra Leone has made significant strides to lift herself out of endemic poverty 

after the rebel war ended, many people especially in the rural regions still remain under the 

yoke of poverty. Even those who migrate to settle in urban centres in search of a better life 

have had to live in squalid makeshift settlements, where they lack access to basic social 

services. Sierra Leone‟s low ranking on the Human Development Index illustrates the 

severity of the poverty conditions in the country.
40

 The harrowing conditions of poverty in 

which the gospel of prosperity is thriving, are calling into question the suitability of this 

gospel among the rural poor. Those Charismatic leaders who preach prosperity shy away 

from the harsh conditions of poverty and deprivation that abound in rural Sierra Leone. By 

focussing only on the successful urban élite, the prosperity gospel presents itself as lacking 

the ability to be universally applicable. It therefore falls far short of the true embodiment of 
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the gospel of Jesus Christ, which comes (as it were) to seek and save that which was lost.
41

 

The fact that Jesus clearly sided with people who were at the margins of society should 

remind prosperity teachers about the need to ensure that their preaching takes into 

consideration this situation of the poor (both rural and urban). 

Second, those churches that have taken the admissive and permissive theoretical 

approaches to the prosperity gospel,
42

 still struggle in drumming up solid biblical support for  

continuing to use this teaching in ministry. This struggle clearly puts the hermeneutical 

apparatus adopted in support of the prosperity gospel on a shaky ground. I believe that the 

Charismatic approach selects biblical texts that are chosen to support the position that God 

always desires to bless his people. As I have shown, I see this selective interpretation of 

Scripture as representing not only „the basic problem of prosperity teachings,‟
43

 but as a 

recipe for building a biblically groundless Christianity that may not stand the test of times in 

Sierra Leone. The CM may need to explain why people fail to prosper even after they have 

exercised faith, sowed a seed and allowed themselves to be anointed. 

Third, although some efforts have been made to contribute its own quota to 

community development and social transformation in Sierra Leone,
44

 Charismatic churches 

are still limited in their involvement in community transformation programmes. Because 

Charismatic Christians lay too much emphasis on the spiritual dimension as the main 

explanation that hampers the socioeconomic development of Sierra Leone,
45

 Charismatic 

churches seem to have ignored the holistic dimension of the church‟s ministry. Charismatic 

churches must realize that Jesus both preached the good news and met the physical needs of 

people such as healing the sick. Charismatics must learn from the witness of the entire 

Christian church in Sierra Leone, who during and after the war contributed to efforts that 

brought about the cessation of hostilities, restoration of peace and the promotion of 

reconciliation among warring factions in the conflict, among others. The Christian church has 

a distinct social ministry that must never be ignored.
46

 Social action must complement the 

evangelistic efforts of the church, be it Charismatic or otherwise. 
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9.1.5  The overemphasis on the local traditional and religious background 

The CM‟s contextualization has also come under criticism because of its uncritical 

overemphasis of the local traditional and religious background. Charismatics in Sierra Leone 

have given an interpretation of their immediate social and cultural context in ways that 

resonate very well with the traditional and religious background of its members. This 

Charismatic interpretation supports the traditional belief that there is always a spiritual cause 

which explains why physical events happen.
47

 As a result, the believer needs to battle these 

spiritual and demonic forces in order to have them subdued. Consequently, New Life’s 

Bishop Cole puts it this way, „I have now discovered that there is the demonic supernatural 

and the Divine supernatural. Whatever supernatural activity one becomes involved in, it is 

important to note that it is either satanically inspired or divinely influenced.‟
48

  

It does not come as surprise to find that under such interpretative contexts, Christians 

(both Charismatics and others) have developed a theology of spiritual power that provides a 

grid that continues to nurse the belief in the diabolic activities of witchcraft and sorcery and it 

has been observed that due to such beliefs such activities increase. Doctrinal statements 

simply affirm the existence and operation of demonic forces and witchcraft. Churches have 

developed warfare prayers that capacitate members to enter into spiritual combat with the 

disparaging effects of these forces of evil.
49

 This espousal of a theology of power is almost 

akin with the traditional quest for power that is found in Sierra Leone‟s cultures. Because of 

this theological understanding of power, many Charismatics bemoan what they see as 

inability on the part of traditional mainline churches in equipping their members to deal with 

this spiritual reality. This has led many Christians who share a traditionalist worldview to 

look to the „Pentecostal churches and growing ministries, which are attracting wide attention 

because they claim, in most cases, to be able to detect or drive witches and to heal those 

possessed by witchcraft.‟
50

  

While Scripture allows for the acknowledgement that the Christian is involved in 

spiritual warfare (cf. Ephesians 6:12), however, it would be wrong to argue that there is 

always a spiritual cause for every problem that a person faces in life. Human problems are 

also caused by the physical nature of things. Furthermore, living out the believer's victory in 

Christ can help in spiritual warfare. It might be argued that if Charismatics were to use their 

position in Christ, their involvement in spiritual warfare would be more biblical than it 

presently appears to be. 
51

  

Further, I think if the Charismatic believer remains in the truth of God‟s word
52

 (as 

indeed they claim to do), they will be able to subdue those forces of darkness with the power 

of Jesus‟ cross (Colossians 2:15). This will certainly help prevent any undue obsession with 
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the supernatural (such as the fear of witchcraft and demonic powers), which may represent a 

danger that might cause church members to revert back to the pagan past they once shared 

outside of Christ.
53

 Even though it is good to recognize the existence of evil forces for which 

spiritual warfare is necessary, the definitive victory that Christ has won on the cross needs to 

be factored into the practices of spiritual warfare found among Charismatics in Sierra Leone. 

This will produce Christians who are not only up against principalities and powers, but know 

that the cross represents for believers the decisive victory they need to prevail in this spiritual 

warfare. However where an uncritical contextualization is to be allowed to thrive, this will 

provide a recipe for churches to be less critical about certain themes in Sierra Leone‟s 

cultures that undermines the pristine nature of the Christian gospel which the church in all 

places and times is to uphold. 

9.2 Cultural and Social Relevance of the Charismatic Movement's Contextualization 

In the preceding section of this chapter I pointed out specific aspects in the CM's pastoral 

ministry and church praxis where some form of contextualization is believed to have taken 

place. Using Hiebert's model of critical contextualization, it was argued that some elements 

of the CM's contextualization would be seen as critical, while others are less so. What still 

requires further discussion is the precise relevance of the form of contextualization adopted 

by the CM to the cultural and social context of the people of Sierra Leone, where the 

movement is showing signs of growth over the last three decades. The relevance of this 

discussion serves two purposes. First, it addresses the specific élite urban context in which 

the CM carries out its ministry, relating this to the anthropocentricism and pragmatic nature 

of Sierra Leone's ATR as well as the movement's re-adaptation to Christianity, tradition and 

modernity. As this is done, the second aim is that it makes it possible for the development of 

a more nuanced position that assesses whether or not the contextualization within the CM 

would be regarded as effective by its attempt to be relevant to the cultural context of 

members of the movement in Sierra Leone. 

9.2.1 The urban context of the élite  

It has been made abundantly clear in this study that the CM is indexed among the urban élite. 

This segment of Sierra Leone's urban population epitomizes characteristics that set them 

apart from other members of the population. Their relocation to major cities suggests that 

they have either acquired or are in pursuit of a higher level of education. Some have good 

employment and are well versed in their use of media technologies. However, there seems to 

be an element of cultural displacement and alienation that these urban élite suffer in this new 

social environment.
54

 Having noted that the CM desires to be seen not merely as a conduit for 

mediating Christian revival, but also as an essential factor that is contributing to the cultural, 

social and economic development of the human capital, there was a need particularly after the 

rebel war, for the creation of a forum where these young urban élite would experience new 

human identity and dignity with alternative value systems from what has been lost. It thus 

appears that the CM was successful in providing a merger where cultural and religious values 
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would reanimate the displaced identity of the urban élite. The CM therefore becomes the new 

arena for imbibing a form of Christian cultural cohesion which helps these young people deal 

with the multifaceted challenges of urban life. Support systems that lend a helping hand in 

time of need were created within the CM.
55

 The Bishops and their spouses become the new 

parents (that are known in the movement as the papa and the mama) who provide some sort 

of parental counsel and pastoral support, accompanying the urban élite through critical 

moments of their lives. Born again colleagues who are members of Charismatic churches 

become real brothers and sisters. A kind of fellowship develops within the movement which 

helps in the rediscovery of their human dignity which they believe has been recreated in 

Christ (2 Corinthians 5:17). The CM appears to act in a more functional and contextual nature 

which promotes understanding and assures the wellbeing of its members. In this context, 'the 

environment of unconditional love provides a forum within which people can experience 

positive self-esteem. People need to be helped to shift from the position of a victim during a 

crises to the more hopeful position of new options, planning, decision-making, and 

creativity.'
56

 One would therefore argue that this support system that the CM has created 

appears to be attracting the urban élite who find the movement not only welcoming, but also 

enabling them to cope with the reality of urban life. By its display of characteristics that the 

urban élite believe encompass practical relevance for them, one sees that the CM is indeed 

mediating a contextual ministry that responds to the needs and aspirations of its members. 

9.2.2 Anthropocentrism and pragmatism 

The CM seems to have picked up and re-defined the anthropocentric and pragmatic nature of 

Sierra Leone's ATR and has given it a Charismatic (Christian) flavour. This move appears to 

be meeting the African need for and quest of human abundance and flourishing that is present 

in the movement.  

The idea of human flourishing and the need to promote abundance in all areas of life, 

is central to the religious, traditional and community life in Sierra Leone.
57

 Having 

knowledge of this, the CM has also developed an anthropology that puts the needs of the 

human person central to its pastoral practice. Just as in ATR every effort is made to protect 

human life from unwarranted diminution of its sacred life force, so also has the CM 

developed practices that promote the acquisition of spiritual power and support the material 

welfare and prosperity of its members. This becomes evident when one observes how 

Charismatic churches conduct prayer meetings, Bible study sessions, healing and deliverance 

sessions. These practices have been carefully designed so as to address the needs and 

aspirations of members of the movement. The CM however believes that salvation is the 

starting point that ushers one into living a meaningful and flourishing life. The movement 

therefore emphasizes the need to be born again, the need to live a holy life and participate in 

the cooperate anointing that its members have access to because of their position in Christ. 
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Charismatics believe that those who remain within the Christian faith and continue to abide 

by its approved lifestyle can be assured of experiencing this human flourishing.  

Due to its recognition of the importance that themes of protection and healing have in 

traditional Sierra Leonean society, the CM has taken over and re-interpreted them in the 

pastoral ministry of their churches. It is becoming increasingly clear that leaders of the CM 

are now regarded as having power to heal the sick, ward off evil spirits, witchcraft and 

sorcery that are consistently seen as the primary cause of disease, bad luck or misfortune.
58

 

Thus, because of this belief, Charismatic churches have not only become oases for the 

exorcising of demons and evil spirits (in ways compatible to the roles performed by sacred 

specialists), but have also been centres where religious materials (such as olive oil, anointed 

handkerchiefs and miracle calendars) that are used mainly for protective and curative 

purposes, are sold to the wider public. This ability to respond to the existential needs of 

adherents in more creative ways has, I believe, led to a contextualization of the gospel that 

produces a truly African and authentically Christian faith in Sierra Leone.
59

 It would be 

prudent to argue that what one finds in the CM is an understanding of the human person as 

being a part of a social order within which living energy is linked to cosmic and religious 

powers that give meaning to the everyday existence of persons.
60

 

This brings me to the issue of pragmatism, because as has been noted, Sierra Leone's 

ATR is not only anthropocentric but it is also pragmatic. For many people in Sierra Leone 

who share that country's traditional belief system, religion and its related facets are useful 

only if they work for the good of those who practice them.
61

 This explains why such religious 

traditions that enhance human flourishing are still observed today. For instance, when 

someone is taken ill, the services of sacred specialists such as seers and diviners are 

contracted. Where an explanation of the precise cause and a diagnoses of the cure of an 

illness is sought and found to have worked (by the restoration of health or harmony between 

the spirit and physical world or both), the sacred specialist in question receives public 

commendation for having exceptional curative abilities and powers. In like manner, leaders 

of the CM have designed their ministries along the lines of their specific gifting for church 

and pastoral ministry. For instance, healing evangelists are known for their ability to heal the 

sick, while deliverance ministers are recognized by the CM as having power to deliver those 

who are possessed by evil spirits and are held under the influence of demons.
62

 It is therefore 

the reported occurrence of these miracles of healing and deliverance among their following 
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that serve to authenticate the ministerial credibility of the Charismatic leader within the 

movement. 

The pragmatic nature of this Charismatic church and pastoral ministry evidenced in 

Sierra Leone has to be seen within a broad framework of the changing tapestry of African 

(and I would argue Third World) Christianity and the theologies that they have developed. 

Andrew Walls, having pointed to the southward shift of Christianity, argues further that what 

is to be expected from the South is a theology that addresses the setting in which it is 

produced. It will be theology that springs from practical situations with an occasional and 

local character. It is theology about doing things, about things that deeply affect the lives of 

numbers of people.
63

 One would argue that what the CM has done is to develop a praxis for 

church and pastoral ministry that addresses itself to the needs of people in the context where 

they operate and practice their faith. This, according to Sierra Leone's ATR is necessary 

because religion is not only pragmatic, it has to work for people. Reading portions of Holy 

Scripture where Jesus is seen to have healed people or delivered those held under demonic 

bondage, the CM believes that it is applying the same message of Scripture to a cultural 

context where its members see themselves as involved in a constant struggle against diseases 

and what they believe are demonic forces. Perhaps this approach might be seen as an attempt 

at contextualization that calls the attention of the church to the close relationship that is 

believed to exist between what Christ has achieved and the painful reality of the human 

condition, be it disease, demons or social evils.
64

 It is an approach that Charismatics believe 

takes seriously the human condition and wants to apply the essential components of the 

Christian gospel to this reality. It counts for them as belief in a spiritual reality that works. 

9.2.3 Re-adaptation to Christianity, tradition and modernity 

The CM's contextualization might also be understood as an attempt taken by the movement to 

re-adapt itself to (a) Christianity, (b) tradition and (c) modernity, so that its affluent members 

can experience anew the born again life. 

(a) Christianity: Charismatic revival is often infatuated with the formalized nature of 

Christianity contained in doctrinal formulation that the CM believes is not sufficiently 

disposed to enable its members to address the existential problems associated with living the 

Christian life. Charismatics tend to think that through revival, the God who cannot be tied 

down to doctrinal formulae,
65

 is experienced by his people. As noted already in this study, 

while Evangelical interdenominational para-church organizations did help to mediate earlier 

flairs of Charismatic revival in the late 1970s and much of the 1980s,
66

 members of the CM 

now believe that that form of Christianity has run its course. It is now time for the church in 

Sierra Leone to blossom with a new lease of spiritual life. Thus, the movement wants to be 

seen as a church that facilitates revival where people can (re-)discover truth and experience 

the abundant life that Jesus intended for believers (John 10:10). The CM does this by 
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organizing on a regular basis camp meetings and conferences, participating in revival events 

that promote networking among Charismatic groups in Sierra Leone and overseas, and 

showing a willingness to embrace some form of prosperity theologies. Although the 

movements' leaders exhibit some form of monarchical leadership tendencies, they are 

however conscious of the fact that they are living in a globalized world where their ministry 

is appreciated. Therefore, they have sought to maintain a presence on the internet and travel 

frequently overseas on pastoral ministry assignments.
67

 Because this form of Christianity 

appears progressive to many people in Sierra Leone, the CM has continued to attract to its 

membership many of these young urban population. 

(b) Tradition: It is not only by re-adapting Christianity that the CM has displayed 

contextualizing tendencies. Its appropriation of certain elements within the broad plethora of 

Sierra Leone's traditions also evidence traces of how the CM wants to present itself and the 

extent to which it desires to be understood. Because of its reading of Holy Scripture, the CM 

has not hidden its aversion for polygamy, initiation ceremonies and ancestral rituals.
68

 In their 

place the CM has introduced discipleship training programmes that they believe are able to 

address marriage and family issues, and prepare its members to function as responsible adults 

in the public sphere. For them, the born again believer has to make a complete and permanent 

break from those practices that tie them to their traditional past. However, while some of 

these traditional practices have been rejected, the CM has accepted the traditional worldview 

where activities of witches, demons and malevolent spirits are believed to hamper human 

flourishing. Arising from their reading of Scripture and participating in those events that 

continue to shape urban life in Sierra Leone, the CM has called for the acquisition of spiritual 

power that they believe can put its members in positions for excellence. Therefore, sessions 

of spiritual warfare, deliverance and anointing with olive oil, have become characteristic of 

the movement. What this inclination for accepting a traditional understanding for the exercise 

of spiritual power does suggest is that the CM recognizes the fact that for many people in 

Sierra Leone, Christianity is received through the lenses of their African traditional and 

religious background.
69

 While the CM continues to be criticised for what appears to be an 

overemphasis of spiritual warfare and demonology, I believe the movement must be given 

some credit for bringing to the table the discussion of spiritual warfare and the hindrances 

that demons place on the church's involvement in missions.
70

 

(c) Modernity: The CM has also creatively re-adapted the movement to modernity, 

converting this urban context into a tool for Christian ministry. After the period of armed 

conflict, Sierra Leone experienced a rapid pace of social change where the youth rural/urban 

migration was a focal point. It is a known fact that moving into cities carries with it several 
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challenges, not least the danger and chance of shedding old ways and adapting to new ones. It 

might even be argued that some who may have had a very strong religious upbringing in their 

home regions end up being taken over by the secularizing tendencies of cities.
71

 The CM has 

however converted this danger into a window of opportunity and designed its pastoral 

ministry to attract young people who may be experiencing cultural and religious displacement 

in cities. To accelerate its outreach programmes among the urban élite, the movement now 

operates private radio and television stations where they broadcast live worship services. The 

media departments of Charismatic churches produce and sell consecrated religious products 

such as handkerchiefs, DVDs, miracle calendars and books. The churches are present online, 

where they have live discussion forums. English is the language of worship, counselling and 

administration. The leaders preach using tablet computers and their sermons are projected 

using software programmes such as PowerPoint and Open Song. Their leaders have a large 

following on social media websites. This ability to be attentive and responsive to the needs of 

its affluent urban élite members must be seen not as a move toward secularization, but a re-

adaptation towards a religiously oriented modernity. 

9.3 The Implications of the Rise of the Charismatic Movement 

Having seen the level of contextualization that takes place within the CM, and having 

subjected this to a reasoned evaluation using Hiebert‟s model of critical contextualization, 

and arising from the discussion of the cultural and social relevance of the CM's 

contextualization, it is the contention of this study that the emergence of the CM has resulted 

in a number of poignant implications. These implications assist our understanding of the 

present status of Evangelicalism in Sierra Leone, the discipline of missiology and the field of 

African church historiography. In this section of the study, I will consider each of these 

implications, noting the specific contribution that the CM has made towards the reshaping of 

the Christian faith in Sierra Leone. 

9.3.1 Implications for Evangelicalism in Sierra Leone 

Mainline Evangelical churches in Sierra Leone can no longer afford to either ignore or 

minimize the impact the CM is having on the way Evangelicals carry out church and pastoral 

ministry. A quick glance inside the walls of Evangelical churches show the presence of praise 

and worship teams, all night prayer meetings, regular monthly fasting sessions, anointing 

with olive oil and such other activities that are thought to promote spiritual warfare. Although 

Evangelicals have tried to offer biblical explanation in a bid to justify such practices, it is 

obvious that these Charismatic religious practices have been allowed in order to stem a 

possible Evangelical defection to the CM. This scenario shows three issues that Evangelicals 

have to note if they desire to rebrand their church and pastoral ministry in order to meet the 

matrix of change created by the CM for church ministry in Sierra Leone. 

First, Evangelicals must see the CM as a crucial dialogue partner in completing the 

task of evangelizing Sierra Leone. I make this claim because Evangelicals share a common 

denominator in their understanding of the fundamental Christian theological beliefs with 
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Charismatics. Such fundamental beliefs include salvation and the need of having a personal 

relationship with Jesus Christ, love for the Bible, the urgency of the task of evangelism and 

the need for holy living. Although these commonalities exist they should not blind both 

parties to the possible entry of error in their biblical teaching. Because of the common faith 

they both have in Christ (cf. Ephesians 4:4-6), Evangelicals and the CM must learn to work 

with each other, rather than trade accusations and counteraccusations. Looking at CMs as 

splinters and their leaders as involved in sheep stealing is an unfortunate reality that 

Evangelicals must seek to overcome. When Evangelicals see the CM as crucial dialogue 

partners, this will help diffuse competition and rivalry among denominations, as well as 

prevent the unnecessary wastage of the limited resources that would help the church in its 

task of evangelizing Sierra Leone.
72

 

Second, Evangelicals must seize the opportunity created by the emergence of the CM 

to learn from the latter‟s success in church ministry across Sierra Leone. In a little over three 

decades since the CM emerged in Sierra Leone, the movement is pursuing a vigorous policy 

of foreign missionary involvement that has led to the planting of churches outside Sierra 

Leone. In addition, the media department of Charismatic churches has intensified the 

publication of books and other devotional materials that are widely distributed among the 

Christian community in Sierra Leone. Meanwhile, Sierra Leone‟s Evangelical churches on 

the other hand, are still on the receiving end of foreign missionary expeditions, as well as 

depending on training materials produced overseas for its leadership development and 

discipleship training programmes. I believe that the CMs example should serve to motivate 

Evangelicals in Sierra Leone to increase their missionary involvement (both at home and 

abroad), and to encourage the publication of biblically balanced and culturally relevant books 

and local materials for use by the Christian church. 

Third, Evangelicals must seek possible opportunities for organizing joint theological 

training programmes with members of the CM. For too long, Evangelicals have held 

theological training programmes which were presumed to be better able to develop a biblical 

Christianity that was deemed suitable for the religious and cultural context of Sierra Leone. 

However, these forms of theological training „failed to Africanize either the liturgy and forms 

of worship, or the theology of the church. What is required is a thorough going appraisal of 

our forms of worship and attempts to put the gospel into categories of thought which are 

relevant to the Sierra Leone situation.‟
73

 The accession of the CM and the dexterity the 

movement has shown in dealing with the religious and cultural context has pointed to the fact 

that there are unresolved questions that still confront the church in Sierra Leone today. 
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Because the CM has sought to Africanize the Christian faith in relation to this present African 

reality, its church and pastoral ministry is proving relevant to the needs of Africa‟s present. 

9.3.2 Implications for missiology 

The rise of the CM in Sierra Leone has created a different set of implications that assist our 

understanding of the discipline of missiology. These are seen in two areas. First, it shows 

how Charismatic churches have appropriated the relationship between gospel and culture 

which has enriched the ongoing discussions of this theme in the field of missiology. A second 

implication that the accession of the CM has created points to the impact that the reverse flow 

of missionaries from the global south who are establishing migrant churches in the global 

north means for world missions. 

First, the rise of the CM in Sierra Leone has brought a new indigenous Christian 

approach that attempts to interpret afresh the relationship that should exist between the gospel 

and Sierra Leone‟s (African) cultures. This process of contextualization involves applying the 

gospel to a specific cultural context so that biblical Christianity that makes sense to people 

can grow and result in church planting.
74

 In the discussion on how two of Sierra Leone‟s 

leading theologians assessed the usefulness of African culture in incarnating the gospel,
75

 I 

pointed out that both Harry Sawyerr and Edward Fashole-Luke regard African culture as a 

legitimate entry point for theological reflection that benefits the church in Africa.
76

 This 

proposition was necessitated by the fact that African culture and worldview contained traces 

of the Supreme Being which can be useful in the church‟s evangelistic engagement with that 

culture. However, it was not just enough to use African culture in this theological venture, 

without recourse to Scripture because it was feared that this might lead to the entry of some 

form of syncretism into the church.
77

 What they saw as far more important is the primacy of 

the Holy Scriptures which must be used in the critical study of the themes entrenched in 

African culture in order to build authentic forms of Christianity that are faithful to the 

Scriptures and are effectively disposed to address the cultural context of Sierra Leone. This 

process has not always been easy for the Christian church, as it has called into question the 

extent to which the church is allowed to go in its process of contextualizing the gospel 

without losing its essential components.   

It is at this critical juncture that the CM has shown ability to deal with the worldview 

themes that lie at the heart of Sierra Leone‟s cultures. Rev Julius Laggah of Bethel believes 

that every human culture has a repertoire of good aspects and values. However the entry of 

sin into creation has distorted these good values, and opened them up to demonic influences 

                                                 
74

 See Dean Flemming, Contextualization in the New Testament, 13-14; David Bosch, „An Emerging 

Paradigm for Mission in the Third World,‟ 495; Darrell Whiteman, „Contextualization: The Theory, The Gap, 

The Challenge,‟ International Bulletin of Missionary Research 21:1 (January 1997), 2. 
75

 For a discussion on the contributions of Harry Sawyerr and Edward Fashole-Luke towards using 

culture to build an authentic expression of the Christian faith in Africa, refer to Chapter 6.2.3 of this study. 
76

 See Harry Sawyerr, Creative Evangelism, 13-32; Edward Fashole-Luke, „The Quest for African 

Theology,‟ 75. 
77

 This warning coheres with Paul Hiebert‟s reckoning that an uncritical contextualization is likely to 

result in syncretism. Taking the Bible seriously, recognizing the work of the Holy Spirit in the life of the 

believers and the church acting as a hermeneutical community will serve as a check against the entry of 

syncretism. See Paul Hiebert, „Critical Contextualization,‟ International Bulletin of Missionary Research 11:3 

(July 1987), 110. 



  - 245 - 

 

 

that prevent people from coming to faith in Christ. These human cultures, he argues, must be 

evangelized and resubmitted to Christ whose redeeming power brings about transformation. 

Using Revelation 7:9, where the apostle John sees a great multitude in heaven from every 

nation, tribe, people and language, Julius Laggah adds,  

The gospel that we are called to preach should transcend cultural and ethnic barriers ... God is 

interested in the salvation of every culture – whether it be African, European, American or 

Asian culture.
78

  

As a consequence, Julius Laggah issues a warning where he calls the church to be extremely 

careful in the process of contextualization in order to avoid the danger of bringing aspects of 

traditional cultures into the church that will lead to sin. 

Three emphases are common in the Charismatic churches‟ approach to Sierra Leone‟s 

cultures. First, Charismatics have displayed an attitude of critical rejection of those aspects of 

culture that clearly contradict Scripture. From their understanding of the Scriptures, 

Charismatics believe that certain cultural practices are inappropriate for Christians. As I have 

shown, Charismatics believe that FGM which is carried out in the female Bondo Secret 

Society is not mentioned in the Bible, while consulting the dead is expressly prohibited in 

Scripture (Deuteronomy 18:10-11; and Leviticus 19:31).  

Second, Charismatics are willing to use the traditional view that spiritual causes 

always lay behind physical events in their pastoral ministries. With such a view, it is 

therefore important for the Charismatic believer to be in complete control of the spiritual 

realm in order to prosper in the physical realm. Using the story of Daniel‟s prayer (Daniel 

10:12-13) to argue his case, Apostle Sam-Jolly of Living Word notes: 

What we see in natural governments is a reflection of the ruling powers over the region. If in 

this exercise of apostolic authority we address and prevail over the powers that rule over 

territories, we will begin to see greater breakthroughs over nations, families, businesses, 

churches and every sphere of existence. ... As we go through this discourse, I urge you to 

begin to identify ruling spirits in your assigned territory and begin to address them.
79

 

Third, Charismatics believe that human cultures can be redeemed and people set free from 

any demonic past they may have, if they are led to faith in Christ. This understanding of 

Christ as the transformer of cultures and the existence of satanic forces who prevent people 

from coming to faith in him leads Rev Julius Laggah of Bethel to point out: 

It will be foolish of us to ignore the fact that Satan is at work and if Christians don‟t rise up to 

counter his activities, we will never be able to effectively fulfil our God-given mission. We 

are living in a world full of alien entities that have a single mandate – to hinder men and 

women from acknowledging the Lordship of Jesus Christ and be saved. They are 

masquerading all over the place luring many people to hell.
80
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Furthermore, the „reverse flow‟
81

 of missionaries from the global south who are planting 

migrant churches in the global north is a second major implication for missiology that has 

been created by the accession of the CM in Sierra Leone. Because Charismatic churches see 

themselves as having a global evangelistic mandate, they have taken steps to establish 

churches overseas. Although these churches were initially planted among Sierra Leone 

nationals residing in the Diaspora, slowly they are now beginning to attract other African 

migrants who are residing in those countries of Europe and North America where the 

churches are established. These churches organize programmes where the leaders and their 

wives serve as guest speakers. Both New Life and Living Word have since 2008 organized 

annual conferences and revival services in July for its branch churches in London.
82

 

The call to foreign missions is a key point that has received emphasis within 

Charismatic churches in Sierra Leone.
83

 This emphasis is not only represented by the use of 

the adjective international as part of the names of their churches,
84

 but by the steps they have 

taken in establishing churches and ministries in other nations. Sierra Leone‟s Charismatics 

believe that they have a responsibility to bring the message of the gospel to the nations in 

much the same way as the early Krio élite contributed to the diffusion of Christianity across 

West Africa.
85

 For the CM this commitment to the task of global missions serves several 

purposes, including (a) the exporting of spiritual power mainly to the African Diaspora so 

that they are capacitated to excel and prosper in their present western context; (b) creating 

networking and cooperation with overseas Charismatic evangelists and their ministries so as 

to upgrade their national standing at home,
86

 and (c) to initiate fund raising efforts that are 

intended to support the building projects of headquarter churches at home. The presence of 

these churches among the African Diaspora is an important step that is helping in the faith 

formation and identity construction (and enhancement) of migrants in their new cultural 

context. Given the difficulty in adjusting to the host countries where they now live, these 

African migrants turn to their home Charismatic churches for help, that would inspire in them 

hope, and a sense of direction as they cope with the reality of living in a different culture. The 

reciprocal effect is that the CMs have found a new way to remain pastorally connected with 

their flock, either through (a) the periodic overseas visits of the leaders and their wives; (b) 
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the sessions of telephone prayers and ministration they hold from home;
87

 or (c) the pastoral 

letters they send to their overseas churches.
88

 I believe that this new commitment that is 

pulling the CM into the task of global missions is a point for which they must be commended.  

However, from what has been seen so far in missionary and anthropological 

discourse, African migrant churches in Europe and North America have mostly been studied 

using a functionalist analytical approach.
89

 In this functionalist approach, African migrant 

churches are mainly seen as oases where the identity of migrants is either buttressed or 

reconstructed. I believe that this analysis is seriously deficient, because it ignores the efforts 

taken by these churches to respond to the spiritual needs of African migrants who find 

themselves living in a highly secularized context that does not support the religious 

worldview in which they were brought up. Further, I believe that such an approach plays 

down the view present in Sierra Leone‟s cultures where human reality cannot be 

compartmentalized into secular and sacred. This wholistic view of reality holds that what 

happens in one realm has an impact on the other. As Living Word clearly puts it in its vision 

statement, the church exists to „promote the gospel of Jesus Christ by planting churches 

nationally and internationally for the nurture of souls, the producing of disciples and creating 

centres of worship based on the New Testament model.‟
90

 The churches they have established 

in Guinea, Gambia and London, UK are a testimony to this commitment. As such, I can argue 

that even though these churches do seek to meet the deeply felt needs of African migrants 

residing in the Diaspora, the Charismatic churches are making an effort to be pastorally 

engaged with their members. Thus, a new analytical model needs to be developed in 

missiology that will assess the efficacy of African migrant churches from a different 

perspective so that the strength of the CM‟s missionary involvement could be more clearly 

ascertained.
91

  

To conclude this section, the fact that Charismatic churches have taken steps to deal 

with cultural issues so that the Christian faith can be expressed in ways that are 

understandable to the local context, and in view of the Charismatic ability to be a missionary 

minded church is evidence of the growth of the CM in Sierra Leone. This Charismatic ability 

that sets out to make a contribution to the renewal of the Christian faith both at home and 

abroad needs to be taken into consideration when discussing the changing nexus of global 
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missions. All of this has implications that weave a new texture on the nature of African 

church historiography. 

9.3.3 Implications for African church historiography 

One would argue that the rise of the CM seems to have pointed to the new developments that 

have occurred within African church historiography that may require further critical attention. 

I believe that these developments call for the need to make two changes that are crucial if an 

enhanced understanding of the study of CMs in Africa, such as the Charismatic churches in 

Sierra Leone, is to be made in the history of missions. 

First, the Charismatic churches analyzed in this study have pointed to the inadequacy 

of previous terminology used in the history of missions to describe present day CMs in 

Africa. Earlier in this study, I argued that the accession of CM in much of Africa has resulted 

to a lack of consensus over the terms that represent an appropriate description of this new 

church movement. Scholars who have studied some aspects of this phenomenon describe the 

CM as Pentecostal/Charismatic churches,
92

 Neo-Pentecostal churches
93

 or African 

Independent Churches.
94

 As I have shown, these terms are in need of revision because, (i) the 

Charismatic churches examined in this study did not emerge from any rebellion, protest or 

splits within existing denominations in that country; (ii) Charismatic churches are making 

efforts to align their theologies with mainstream Christian doctrine; and (iii) they have 

adopted a self-critical attitude to specific issues within Sierra Leone‟s (African) culture that 

they believe contradict Scripture. The spiritual impulses demonstrated by these characteristics 

make them consistent with revival movements that bring renewal to the Christian church. 

Further, both in their history, sociology and theology, CMs are different from the Pentecostal 

Movement.
95

 Thus, there is need for the coinage of new descriptive categories in African 

church historiography that would do justice to the revival mediated by churches belonging to 

the CM. 

This leads me to the second change that I propose needs to be considered. The rise of 

Charismatic churches in Sierra Leone calls for the development of a new approach to the 

study of African church historiography. In order for a historical treatise to be adjudged 

correctly, there has to be evidence that the sources used are credible; that the motives of the 

author meets the standards of clarity; and that there has to be no doubt about the authenticity 

of the historical material in question. This is because, in the study of historiography, there is 

always possibility for changing interpretations of events to emerge in the works of individual 

historians. Therefore, a new approach that will preserve the past as well as present a critical 

and impartial assessment of the contributions of each individual church group is needed.  

I find that in the writing of African church history, earlier authors resorted to three 

approaches,
96

 by which the events that shaped church growth in specific countries in Africa 
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were reported. These approaches include: (a) missionary historiography – in this approach, 

the story line of the growth of the church was told from the perspective of the foreign 

missionary who worked assiduously to bring the gospel and get church growth to happen.
97

 

(b) Nationalist historiography – In this approach earlier African church historians borrowed 

concepts of liberation (which brought about political freedom and independence) to reject the 

Eurocentric nature of early African church history, as well as to emphasize the role of 

indigenous African contribution (and sometimes initiatives) which led to church growth.
98

 (c) 

Ecumenical historiography – this is the youngest of the three approaches (common among 

Roman Catholic Church historiographers) which seeks to tell the story line from the 

perspective of individual denominations within the Christian church. 

Although each of these three approaches did help to tell the story of church growth in 

Sierra Leone (Africa), I see that their focus as authors is coloured by their motives. Thus, 

when the CM is analyzed, it is mostly done using terms like splinters or breakaway 

movements that have mushroomed in the Sierra Leone church scene.
99

 I believe that a new 

approach to telling the story line especially of the CM that only emerged in the 1980s is 

needed. Therefore, I see Mark Shaw‟s proposal, in which he urges the writing of African 

church history from the perspective of the concept „Kingdom of God,‟
100

 holds out a better 

promise for a deeper study of the CM that would benefit the entire Christian church in Sierra 

Leone. This is because such an approach (i) looks at CMs as God‟s continuous involvement 

with his people (the Christian church) in Sierra Leone. (ii) This approach provides a forum 

for churches to see themselves as dialogue partners in fulfilling their collective church and 

pastoral ministries across Sierra Leone. (iii) It encourages churches to listen to each other in 

the process of relating Scripture to personal experiences, thereby serving as a means that 

checks against the possible entry of error in the teaching of the Christian church. Like all 

movements in the history of the church, the CM needs to be considered as part of what is 

happening in the kingdom of God in Sierra Leone. 

9.4 Proposals for further Reflection and Research 

In the course of this study, there were interesting themes that came up which may hold 

crucial snippets that would aid further understanding of the context of the CM in Sierra 

Leone. Although their contribution to the central argument of this study is considered 

minimal, I still believe that they can be put forward as proposals worth reflecting upon, and 

from which further research projects might be developed that may robustly deepen the 

missiological contributions of the CM in Sierra Leone. Four of these issues are discussed 

below. 
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First, Charismatic churches have placed Bible reading as central to their vibrant 

worship services.
101

 The Bible is central to everything that is done in the church‟s activities – 

Sunday worship, mid week meetings, all night deliverance and prayer sessions and annual 

conventions. The Bible translation of choice used in ministry is the King James Authorized 

Version.
102

 When it is read in this context, the Bible addresses directly the existential needs 

of the members.
103

 Through the reading of the Bible, Charismatics believe that they see/hear 

God speaking directly to their needs. Bible stories that address miracles, healing, deliverance 

and many more are emphasized over others. This Bible reading strategy is proving to be a big 

inspiration for Charismatic church members, who take seriously the use of Scripture in 

helping to solve their daily problems. As Apostle Sam-Jolly puts it, „our ability to prosper 

and become successful depends on our attitude in reading and meditating on the word of 

God.‟
104

 A critical exploration of this Bible reading attitude may result in further 

understanding of how Charismatic hermeneutics and exegesis work. The validity of this 

exploration will also be useful for mainline and Evangelical churches whose use of the 

Scriptures mirror traces reminiscent of the Charismatic practices in Sierra Leone. 

Second, the Charismatic leaders are centrally positioned within the churches they 

founded and are leading in Sierra Leone.
105

 This position of prominence ensures that it is the 

founder and their spouse who wield complete control of the ministry. This form of couple 

leadership does not recognize leadership abilities in people outside their immediate purview, 

thus leading to gifted members of the church leaving their churches and joining those where 

their gifts are recognized.
106

 It further weakens the process of succession within the CM as 

the founders tend to exhibit monarchical forms of pastoral leadership that cannot be 

challenged.
107

 Thus, while the leader is seen as an essential factor in the formation of the 

Charismatic church, given the aforementioned factors, they may also now be seen as problem 

that has propensity to debar the continued growth of the very ministry they founded. An area 

of interest for further research might be how this monarchical form of leadership impacts the 

CM and the extent to which this constitutes a re-definition of traditional leadership patterns 

shared by Sierra Leone‟s cultures. 

Third, the CMs creative use of media technologies is continuing to attract many 

young people to the movement. This comes as no surprise because the CM is a highly 

urbanized movement that seeks to minister to the needs of the young urban élite across Sierra 
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Leone and beyond. For this group of urban élite, the access to and use of contemporary media 

technologies is an embodiment of their social status. As has been shown in this study, 

Charismatic churches have been quick to establish a presence on the internet.
108

 Their leaders 

are frequent users of social networking websites, where they post devotional and motivational 

comments as well as messages of goodwill that celebrate important events in the lives of their 

followers.
109

 Furthermore, the CM now also has its own private Radio and Television stations 

which broadcast Christian, social and other programmes that aim at contributing to the 

religious, socioeconomic and political development of Sierra Leone.
110

 Other smaller 

Charismatic churches buy air time on national television and radio stations to broadcast their 

live Sunday worship services as well as the annual convention programmes to the nation. The 

sermons of Charismatic leaders have also now been published as books,
111

 CDs and DVDs 

that are sold by the media departments of the churches. Other materials such as Miracle 

Calendars and prophetic newsletters have also been widely distributed.
112

 This means that the 

impact of their teaching is spreading far beyond their churches to other sections of the church 

that were once outside its reach. This is a point for which the CM is to be commended, 

because the movement is seeking to make devotional materials available to a much wider 

audience both in Sierra Leone and overseas. In this regard, a key question that future 

researchers might want to consider is to assess whether this is a move towards secularization 

or an adaptation to a religiously oriented modernity that wants to be relevant to the needs of 

its urban élite members. 

Fourth, the CM has been very forthright in providing space for women to exercise 

pastoral leadership at the highest echelons of their churches. In the CM in Sierra Leone, 

women serve as founders, mamas and sisters. Charismatics believe that women leadership in 

the church is part of the freedom that they have in the Spirit. Bishop Cole, uses Joel‟s 

prophecy where the prophet talks about God pouring out his spirit upon all flesh, and using 

sons and daughters to prophecy (Joel 2:28, cf. Acts 2:17), to argue that the leadership of 

women should be an essential part of the revived ministry of Charismatic churches. Women 
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are part of the corporate anointing and renewing that the Holy Spirit brings to the churches in 

the last days. Thus, women must be allowed to serve the church both as ordained ministers 

and lay persons.
113

 This position is in consonance with what scholars like Kwabena Asamoa-

Gyadu calls the radicalization of the biblical idea of the priesthood of all believers among 

African Charismatics. Asamoah-Gyadu asserts, „the concentration of Charismatic power in 

the personality of the prophet has been replaced among Pentecostals with a new theology of 

empowerment based on the accessibility of the Holy Spirit to each individual.‟
114

 The 

presence of the Holy Spirit is a key factor that is making women eligible for pastoral office 

within the CM. 

Moreover, Charismatics have argued that women are to be allowed to serve in church 

leadership because of reasons present in Sierra Leone‟s traditional culture. While women 

have served as healers, seers and mediums in traditional cultures, when they became converts 

to Christianity these roles were usually undermined by traditional churches where they are 

members. Even passages of scripture where the gifts of the Holy Spirit are mentioned are 

never emphasized. For Charismatic leaders like Bishop Cole, the irony in interpreting the 

biblical text and the Sierra Leone context was too obvious to be ignored. This is why Bishop 

Cole is of the opinion that it would be desirable if women‟s gifts of healing and prophecy 

received after conversion can be used within the churches, rather than left unutilized.
115

 This 

redemptive understanding of Sierra Leone‟s traditional cultures means that women now serve 

as healing evangelists, deliverance ministers and miracle workers in the CM.
116

 

As a consequence, I argue that the accessibility of the Holy Spirit to all persons (Joel 

2:28 and Acts 2:17), the idea of the priesthood of all believers (1 Peter 2:9) and the plenteous 

nature of the harvest against the inadequate supply of labourers (Matthew 9:37-38 and Luke 

10:2), certainly renders the CM‟s approach to women in pastoral leadership preferable. As a 

movement that sets out to mediate revival in the Christian church in Sierra Leone, the 

evolving ecclesiology that calls for empowerment which in turn has emboldened and 

promoted the prestige and leadership involvement of women must be seen as creating new 

ecclesiastical roles for women in church ministry. Perhaps a point of interest in this area of 

Charismatic church life is to ask whether this should be made to count for redemptive 

theology, as one segment of urban society (in this case women) are given a chance to reclaim 
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traditional roles they once held, but have since lost in the evolving context of contemporary 

urban culture in Sierra Leonean society. 

9.5 Conclusion 

Church history entails interesting epochs that come to light in every period of the Christian 

church. This study has shown that the emergence of Charismatic churches in Sierra Leone 

has provided opportunity for the CM in that country to engage seriously with the themes and 

currents that underlie Sierra Leone‟s (African) cultural worldviews in ways that were not 

known before. Because this approach tries to be faithful to the Scriptures and wants to be 

seen as effectively engaging the cultural context, the CM is continuing to attract a large 

following from many people in Sierra Leone, especially the young urban élite. Furthermore, 

the CM has re-invented itself to actively contribute to reviving Christianity and promoting 

socio-economic development of Sierra Leone. Moreover, the CM is pursuing a vigorous 

policy of foreign missionary involvement which has resulted in the planting of Charismatic 

churches outside Sierra Leone.  I am confident that this story is part of the move of the Holy 

Spirit, by which he brings renewal to churches, so that a form of Christianity that is faithful to 

the Scriptures and makes sense to people can result. 
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APPENDIX 1: MAPS OF SIERRA LEONE 

 

Map 1: Political geography of Sierra Leone 
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Map 2: Distribution of ethnic groups in Sierra Leone 

 

 
Source: 

The Temne-Banta of Sierra Leone, www.joshuaproject.net Accessed from 

http://www.lib.utexas.edu/maps/africa/sierra_leone_ethnic_1969.jpg (accessed May 10, 

2013). 
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Map 3: Location of CM churches in Freetown 

 
 

 

Source:  

2013 Google Maps. Inset showing location of the five Charismatic Churches that were 

researched in this study.



  

  - 273 - 

APPENDIX 2: FIELD RESEARCH 

 

Part I: Letter to Charismatic Church leaders in Sierra Leone 

         Belgium, 27 Sep. 10 

 

Dear Esteemed Church Leader, 

 

I bring you greetings in the matchless name of Jesus our Lord. I trust the Lord is blessing 

your ministries as you bring the message of the transforming power of the Good News to a 

world dying of sin. We rejoice that the Lord is using your ministry to change the course of 

the church in Sierra Leone. 

 

I am writing to make initial contacts with you and your ministry regarding a research project I 

am undertaking on the recent phenomenal growth of the church in Sierra Leone. You will all 

agree with me that since the formation of Charismatic churches, the era of passive 

Christianity has elapsed in Sierra Leone. Charismatic churches have seriously impacted the 

church scene for good. People are not only won for Christ, miracles, signs and wonders 

continue to be reported as having been performed by you. Moreover, through your ministries 

we do now have Sierra Leonean founded and led churches in other parts of West Africa, 

Europe, America and Australia. This is inspiring, especially because it is coming from Sierra 

Leoneans like yourselves, who have given your lives over to Christ Jesus and are enveloped 

by the power of the Holy Spirit to do these exploits. 

 

However, a serious setback about this rise and renewal of Charismatic Christianity in Sierra 

Leone is the unavailability of scholarly research materials and books about what you people 

are doing in your various ministries. Unlike what happens in Nigeria and Ghana where 

scholars write books and journal articles about Charismatic church leaders and ministries, we 

in Sierra Leone have not had books written about the ministries of Charismatic churches and 

their leaders. Yet the impact of your ministries and missionary involvement in other countries 

are abundantly clear for all to see. 

 

In order to help curb this lack of scholarly research on the Charismatic Movement in Sierra 

Leone, I have chosen to write about your ministries and churches for my PhD dissertation. 

My topic for the doctoral research is The Charismatic Movement in Sierra Leone (1980 – 

2010): A Missio-historical analysis in view African Culture, the Prosperity Gospel and 

Power Theology. I am planning a research trip to Sierra Leone in December 2010 and 

January 2011, where I would appreciate the opportunity to have a meeting with you to find 

out more information about your ministry involvement in Sierra Leone and beyond. 

 

As I look forward to hearing from you, may I take this opportunity to thank you for 

willingness to help me with the necessary information that will see me through this research 

and writing phase of the dissertation. 
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Under His grace and for His glory, 

 

Rev Joseph Bosco Bangura [ThM, MPhil] 

PhD Research Student in Belgium 

Academic Dean & Lecturer in Missiology on study leave 

TECT Freetown Sierra Leone 

 

Part II: Non-structured, open-ended interview schedule with Charismatic leaders 

INTERVIEW SCHEDULE DECEMBER 2010 AND JANUARY 2011 

Topic: 

The Charismatic Movement in Sierra Leone (1980-2010): A Missio-historical analysis in 

view of African Culture, Prosperity Gospel and Power Theology 

 

Oral interview which was digitally recorded 

 

Name of Respondent: ____________________________________  Date: __________ 

1. Leadership 

 Conversion 

 Call to ministry 

 Charismatic influences (from e.g. NLFA, SU, SLEFES, YWAM or FBTC) 

 Rebel war and impact on your ministry 

 Ministry gift (e.g. Healing evangelist, prosperity preacher or deliverance 

minister) 

 Relationship to foreign charismatic ministries 

 Foreign missions 

 Relationship with PFSL  

 Role of women in ministry 

 Theological training of leadership 

2. Ministry 

 Founder 

 Date of founding 

 Name of ministry 

 Number of churches in Sierra Leone 

 Number of churches overseas 

 Involvement in community development 

3. African culture and tradition 

 Understanding of African culture and tradition 

 Critical issues in African tradition (e.g. Polygamy, initiation ceremonies and 

ancestral rituals) 

 Dealing with African tradition (e.g. Deliverance or discouragement) 

 Good aspects in African culture and tradition 

4. Prosperity Gospel 

 Understanding of Prosperity Gospel 

 Teaching on Prosperity Gospel 

 Prosperity Gospel and community development (e.g. Poverty, corruption) 
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 Possible abuses of Prosperity Gospel 

5. Power Theology 

 Understanding of Power Theology 

 Domains where Power Theology operates (e.g. Tradition, home, work, church 

) 

 Purpose of Power Theology (e.g. Blood covenant) 

 Impact of Power Theology 
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APPENDIX 3: SURVEY REPORT 

 

Charismatic Church Survey Report 2009 

The Evangelical College of Theology – Sierra Leone  

1.0 Introduction 

In the Second Semester of the 2008/09 academic year (February – May 2009), 48 students 

enrolled for the BTh (Missions) and BA (Peace & Conflict Studies) degree programmes took 

a course I taught at The Evangelical College of Theology (TECT) in Sierra Leone. TECT 

founded in 1964, offers Bachelor of Theology, Bachelor of Arts in Peace and Conflict 

Studies, Bachelor of Arts in Development Studies, Bachelor of Arts in Adult Education and 

several diploma of theology programmes that are accredited by the University of Sierra 

Leone and the Accrediting Council for Theological Education in Africa. The course which 

was titled MS 113 Anthropology of Religion investigated the Charismatic Movement as a new 

occurrence in the church scene in Sierra Leone. The course met for three hours a week and it 

lasted for twelve weeks. As part of the requirements for the course, the students were 

required to do a field survey of ten Charismatic and Pentecostal churches founded from 1980 

to 2009. Following this field research, the students were to submit a report on basic data of 

the churches they visited in the course of the survey. The data that was collected from this 

survey included the name of the founder(s) or general overseer(s), date of foundation of the 

ministry/church, and the name and address of ministry/church they surveyed. A total of 141 

Charismatic Churches in the municipality of Freetown were surveyed. The results are 

summarized below:  

2.0 Graphic Description of Charismatic Churches 
Graph 1: Charismatic churches and period of foundation 

 
The first column shows that between 1980 and 1989, 15 Charismatic Churches were founded 

in Freetown. This accounts for a little over 10% of the total number of churches surveyed. 

Founders of these churches allude to having been modestly influenced by 

interdenominational Evangelical organizations like the New Life For All campaign, Scripture 

Union, and the Sierra Leone Fellowship of Evangelical Students. Others point to peculiar 

circumstances in their lives (such as dramatic conversions) that led them to found their 

churches. Three of the major churches founded in this period are, the Faith Healing Bible 
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Church founded by Pastor Francis A M Mambu in 1987, Living Word of Faith Outreach 

Ministries International co-founded by Apostle Akintayo Sam-Jolly in 1988 and Jesus Is 

Lord Ministry founded by Evangelist Dora Dumbuya in 1989.  

The second column shows that, between 1990 and 1999, 45 churches in the survey 

were founded. This period saw the collapse of the state brought about by the outbreak of the 

horrendous rebel war. The insecurity which followed the rebel war saw the abrupt withdrawal 

of foreign missionaries, leaving behind a struggling national church to deal with the effects of 

the rebel war. In this period two charismatic Bible training centres were launched. These 

centres which became the main hub for the proliferation of Charismatic doctrines are, the 

Freetown Bible Training Centre (FBTC) and Youth With A Mission (YWAM). Through their 

Bible training programmes they helped to define the basis of Charismatic church leadership. 

Two of the most prominent churches founded in this period are, Bethel World Outreach 

Ministries International founded in 1992 and now led by Rev Julius Laggah and the New Life 

Ministries International founded by Bishop Jonathan A. Cole in 1993. 

The third column covers the period 2000 to 2009, where the survey found that 81 

Charismatic Churches were founded. This was in the post war context where the international 

community managed to negotiate a cessation of rebel hostilities and restored peace to Sierra 

Leone. This made it possible for missionary activity by independent evangelists from West 

African and western nations to be re-activated. Through their crusades, conferences and camp 

meetings, an increased sense of interest in missions, evangelism, church planting and 

leadership development was re-awakened among Christians across Sierra Leone. Thus, a 

surge in Charismatic activity was recorded.  

3.0 Possible factors that were believed to be responsible for the formation of Charismatic 

Churches 

From the report presented in class and the discussions that ensued from that presentation, 

three set of factors were seen to have contributed to the formation of these churches.  

First, the period 1980 saw three revival activities undertaken by Evangelical para-

church organizations that may have contributed to the founding of these churches. (i) The 

Evangelical Fellowship of Sierra Leone accepted a program of evangelism in 1967 that was 

dubbed „New Life For All‟ (NLFA) campaign. This campaign was carried out as 

collaboration among Evangelical churches in Sierra Leone where methods of open air and 

mass evangelism were adopted throughout the country. These efforts did not only strengthen 

existing churches but also led to the formation of new ones. (ii) The Scripture Union (SU) has 

already been in existence in Sierra Leone even before independence. However, the coming of 

Bill Roberts in 1970 brought a revival in student ministry across school and college campuses 

in Sierra Leone. Many of the founders of Charismatic and Pentecostal churches today have 

had contact with Scripture Union in their secondary school days. (iii) Following the 

formation of the Sierra Leone Fellowship of Evangelical Students (SLEFES) at Fourah Bay 

College in 1982, SU handed over their work among university students to SLEFES. Having 

had contacts with SLEFES at university and college campuses, these former students went on 

to found churches of their own. 

The period beginning from 1990 coincided with other important socio-political 

changes taking place in Sierra Leone that have impacted the formation of these churches. In 

1991, following years of corruption, a brutal rebel war broke out that brought mayhem on life 
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and property. The insecurity which followed the outbreak of the rebel war led to the abrupt 

withdrawal of foreign national (including missionaries) leaving the national churches they 

helped found to deal with the concerns of war. Two organizations that came to the scene 

during this period were the: (i) Freetown Bible Training Centre (FBTC) of the Living Word 

Missions who began work in 1991. This centre was founded to provide basic training in 

discipleship and pastoral leadership for members of churches in Freetown. Graduates who 

received training in evangelism and leadership from this centre went on to found churches. 

(ii) The Youth With a Mission (YWAM) began working in Sierra Leone in 1992 in three 

main areas – evangelism, training and mercy ministry. The impact of the training offered by 

these organizations led to the founding of churches as well. 

Following the end of the rebel war in 2000, independent missionaries from western 

nations and West African nations started to re-enter the mission field in Sierra Leone. As they 

started their work, many people were influenced by their ministry approach. Thus, a new 

sense of interest in missions, evangelism and leadership was re-awakened among Christian 

groups in Sierra Leone. This led to a surge in the opening of new Charismatic and Pentecostal 

churches. 

4.0 Charismatic Churches Surveyed – Name, founder and date 

Table 1: Churches founded from 1980 – 1989 
Name of church Founder Date 

United Pentecostal Mission Pastor John T Bangura 1980 

Faith Assembly of God Church Pa Sampha Sesay  1982 

Church of Christ Pastor Johnny B A Kamara 1985 

Solemn Assembly Evangelical Church Rev Paul S Khazali 1986 

Shalom Ministries Rev Yari Kabia 1986 

Trinity Full Gospel Church Rev Mitford Walters 1986 

New Word of Faith Ministry Rev Ainor Macarthy 1987 

Faith Healing Bible Church Pastor Francis A M Mambu 1987 

Living Word of Faith Outreach 

Ministries International 

Apostle Akintayo Sam-Jolly 1988 

El Shadai Charismatic Church Pastor Charles Kamara 1988 

Jesus Evangelical Encountering 

Ministries (JEES Ministries) 

Pastor James Kai Meayeh 1988 

Bread of Life Mission Rev Dalton William Spaine-Young 1988 

United Church of Christ Pastor A Sahr 1988 

Pentecostal Evangelical Ministries 

International 

Pastor Michael Conel-Joe 1989 

Jesus Is Lord Ministries Evangelist Dora Dumbuya 1989 

 

Table 2: Churches founded from 1990 – 1999 
Name of church Founder Date 

End Times Evangelical Ministries Rev Christian Cole 1990 

Ministry of Light Rev Priscilla Lefvre 1990 

Christian Life Era Ministry Bishop Cyril Luke 1990 

Victory Deliverance Ministry Rev Ergeton E Williams 1990 

Life Line Minstry Rev Johnson Cole 1990 

Bethel World Outreach Ministries 

International 

Rev Julius Laggah 1990 
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Christ Deliverance Minstry Rev Patrick Ngomi 1992 

Heart of Christ Evangelical Ministries Rev Joseph Baimba Conteh 1992 

Dynamic Evangelical Church Rev Benjamin Koroma 1992 

Missionary Baptist Church Rev Augistine Lansana 1992 

New Life Ministries International Rev Jonathan A Cole 1993 

World Evangelistic Outreach Ministry Rev Hassan Kargbo 1993 

Flaming Evangelistic Ministries Bishop Fredrick A S Koroma 1993 

Grace Evangelical Church Rev Augustine Kamara 1993 

Light of Light Rev Joseph Johnson 1994 

New Harvest Ministries Rev SBEB Johnson 1994 

Life of Light Ministries Rev Joseph Michael Johnson 1994 

Christ Evangelical Ministries Rev Sahr Emmanuel Gboda 1994 

Christ Deliverance Ministries Sis Memunatu Macauley 1994 

Mount Zion Christian Ministries Rev Philip Tarawalie 1995 

Word of Faith Ministry Rev Meschek K. Thoronka 1995 

Calvary Charismatic Ministry Pastor Gerald Campbell 1995 

House of Bread Church Rev Elma Macauley 1995 

Liberty Christian Church Rev Ade Beckley 1995 

New Life in Christ Ministry Mammy Christiana Vandy 1996 

The Lord’s Mission Church Rev Hassan Mansaray 1996 

Jesus Is the Way Evangelical Mission Evangelist Elijah Kamara 1996 

Christian Community Church Mission Rev Yatta Samura 1996 

Christ Liberated Sabbath Church Pastor Davidson 1996 

New Creation Ministries – Trinity Full 

Gospel Church 

Rev Mitford V P Macauley 1997 

Faith Gospel Church Pastor Lansana Samura 1997 

Shalom World Outreach Ministries Rev Moris R O Wilson 1997 

Freedom in Christ Ministry Rev Samuel C S Borboh 1997 

Christian Counselling and Fellowship 

Ministries 

Pastor Juliana Conteh 1997 

Foundation of life ministries Pastor Emmanuel Gibson 1998 

Holy Ghost Fire International 

Ministries 

Apostle Tom K Baimba 1998 

New Word of Faith Prophetic Minstries Rev Ainor Samuel Macarthy 1998 

Christ Chapel Ministries Rev Favor G B Marrah 1998 

Pentecostal International Deliverance 

Church 

Rev & Rev Mrs Emil Jones 1998 

Evangel Full gospel Rev S Paul Khazali 1999 

Dominion Assembly Rev John Kargbo 1999 

New Evangelical Church Rev John Martin Senessie 1999 

Greater Refuge Temple Rev Augustine Kamara 1999 

Calvary Congregational covenant Pastor Abdulai Conteh 1999 

The Voice of Victory Evangelical 

Ministries Church 

Rev John M Conteh 1999 

 

Table 3: Churches founded from 2000 to 2009 
Name of Ministry Founder Date 

Mount Zion Deliverance Ministry Rev Iyatunde Cole 2000 

The Temple of Truth Deliverance Ministry Rev Abdul Mahoi 2000 
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The Lord is our Saviour Deliverance Ministry 

Church 

Sis Blessing Nelson 2000 

Victory Evangelistic Ministries Evangelist Philip Buck 2000 

Prince of Peace Pentecostal Assembly Pastor James Sesay 2000 

Bethlehem Ministries Rev Elma 2000 

Victory Fellowship Ministries Pastor Ezra Mavil Turay 2000 

Chapel of Peace Church Pastor Amadu Bangura 2000 

Holiness Royal Pentecostal Church Pastor Donald Thomas 2000 

Adonai World Healing Ministries Faith 

Charismatic Bible Church 

Pastor Yangay Markieu 2000 

Greater Refuge Temple Pastor Wiston Gryam 2000 

Berean Evangelistic Ministries Rev Joseph J Bangura 2000 

Rhama Evangelical  Ministries Rev Francis H. Kamara 2000 

Elim Christian Ministries Rev John G. Bundor 2000 

Latter Rain Bible Church Pastor Alfred Gayle 2000 

Harvesters for Christ Ministry Rev Milton Tamu 2001 

Agape Church Rev Julius Ensa 2001 

Christ Tabernacle International Church Pastor Chuku Sawyer 2002 

Glorious Christian Church Pastor & Mrs Reuben S. Shyllon 2002 

King of Kings Fellowship Church Rev Donald Kamara 2002 

House of Faith Minstries Pastor Osseh Dumbuya 2002 

God Answereth by Fire Deliverance Ministries Pastor Charles O Melbourn 2003 

Congregational God Church Ministries Rev Abdul Mahoi 2003 

Mountain of Fire Ministries Sister Happiness Kargbo 2003 

New Harvest Ministries Rev Shodekeh Johnson 2003 

Christian Ministry Church Rev David Kargbo 2003 

Open Bible Standard Church Pastor Daniel Gbakiwa 2003 

Adullam Mission Pastor Jonathan Green 2003 

All Nations Church Pastor Alphonso Barrie 2003 

Christ Assurance Ministry Rev John L Kallon 2003 

Rivers of Living Praise Church in Christ Rev Donald Kamara 2003 

Sent Ministries Sierra Leone Pastor Emmanuel M Conteh 2003 

Jesus The Lamb of God Church Pastor Andrew L Vandy 2003 

Christ the King Family Church Rev Davidson Olando Kaima 2003 

Christ Tabernacle Pastor Sulai Deen Gabisi 2003 

Christ Assurance Ministries Rev John Marvellous Kallon 2003 

Christ International Ministry Church Pastor Israel Koroma 2003 

Abundant Life Center Ministry Rev Dr Mohamed Conteh 2003 

Gateway Bible Church Pastor Palmer 2004 

Cadre Ministries Mrs Sokai Gabisi 2004 

Open Doors in Christ Ministry Pastor Prince Patrick Kai 2004 

International church of Salvation Pastor Baimba Sesay 2004 

Victory Praise Tabernacle Church Rev Monty C Johnson 2004 

Army of Heaven Rev George Renner 2004 

True Life Ministry Pastor Timothy Chiagose 2004 

Daily Life Chapel Rev & Mrs Prince Ina Sawyer 2004 

Great Harvest Evangelistic Ministry Rev Dauda Kamara 2004 

Empowering Grass Root Ministries Rev Sahr Paul James 2004 

God’s End Time Prophetic Ministries Apostle Emmanuel Kargbo 2004 
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Faith Christian Center Ministry Rev Amidu Kamara 2004 

Go Evangelistic and Compassion Ministries Pastor Nathaniel Komba 2005 

Full Gospel Outreach Ministries Pastor Edward Larkoh 2005 

Living Stone Ministry Pastor Israel Momoh 2005 

Lion of Judah Ministry: Jesus is the Answer 

Church 

Mrs Hannah Samu 2005 

Christ Resurrection Power Ministries Pastor Lawrence Fortune 2005 

Fire Tabernacle Outreach Ministries Rev Jeremiah Mansaray 2005 

Glory Assembly Pastor Stephen S Kaimondo 2005 

Set the Captive Free Evangelistic Ministries Rev Patrick Kamara 2005 

The Burning Bush Church Prophet Emanuel Tamba Morrie 2005 

Tabernacle Healing and Deliverance Ministries 

International 

Prophet Dr Moses S G Gbepka 2005 

Mercy Chapel Church Pastor Jeremiah A Turay 2005 

Life Way Bible Church Rev Prince Conteh 2005 

Royal Sanctuary Church Pastor Adeyemi Aboko-Cole 2005 

Christ is Lord Evangelistic Ministries Evangelist Michael Gooding 2005 

Jesus is the Way Evangelistic Ministries Rev Elijah Koroma 2005 

Eagle Believers Church Pastor John Sawyer 2005 

Shilow World Outreach Ministry Evangelist David Denis Nylender 2006 

Believers International Church Pastor Richard S Marke 2006 

Victory Tabernacle Church Pastor Abu Bakarr Murray 2006 

Glorious Heritage International Church Pastor Steven Kai-Bondo 2007 

The Rock Church, Corner Stone Ministries Apostle Emerick K Webber 2007 

Christ The Healer Church Pastor Sam Kamara 2007 

Triumphant Ministry Rev Jonathan Kamara 2007 

El-Bethel International Assembly Rev Lamin Timothy Kabia 2007 

God’s Army Ministries Pastor Edward Kama 2008 

Christ Solution Ministry Pastor Francis Ganda 2008 

Battle Axe Ministries – Kings Family Church Evangelist Moses Kay 2008 

Passion for Souls Evangelical Mission 

International 

Pastor Andrew Conteh 2008 

Glorious Chapel Minitries International Rev John Kargbo 2008 

God’s Fire Deliverance Ministries International Pastor Edward S Turay 2009 

Jesus Covenant Ministry Church Rev Reginald Williams 2009 
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1.1 Oral sources (Interviews conducted by the author) 

1.1.1 Interviews with Charismatic church leaders 

Apostle Akintayo Sam-Jolly, General Overseer, Living Word of Faith Outreach Ministries 

International, Freetown, Sierra Leone, December 2010. 

Bishop Jonathan A. Cole, Founder & General Overseer, New Life Ministries International, 

Freetown, Sierra Leone, December 2010 and July 2011. 

Pastor Francis A. M. Mambu, Founder & General Overseer, Faith Healing Bible Church, 

Freetown, Sierra Leone, January 2011. 

Rev. Julius K. Laggah, International Executive Director, Bethel World Outreach Ministries 

International, Freetown, Sierra Leone, March 2011, January 2012. 

Rev. David Bangura, Assistant to the Founder & General Overseer, Jesus Is Lord Ministries, 

Freetown, Sierra Leone, July 2011. 

1.1.2 Interviews with other leaders of Charismatic churches, Evangelical churches, para-

church organizations, local tribal chief and missionary serving in Sierra Leone 

Chief Momodu Koroma, Limba Tribal Headman, Wellington, Freetown Sierra Leone, 

January 2009. 

Mr. Donald Manley, National Director, Scripture Union Sierra Leone, Freetown, Sierra 

Leone, December 2010. 

Mr. Matthew Brima, Secretary General, Sierra Leone Fellowship of Evangelical Students, 

Freetown, Sierra Leone, July 2011. 

Rev. James B. K. Conteh, National Director, YWAM Sierra Leone, Freetown, Sierra Leone, 

January 2011. 

Rev. Magnus Bendu, Ordained Pastor and Part Time Lecturer, Countess of Huntingdon‟s 

Connexion Church and The Evangelical College of Theology, Freetown, Sierra 

Leone, December 2011. 

Rev. Abu M. Conteh, Principal, The Evangelical College of Theology, Freetown, Sierra 

Leone, December 2010, July and December 2011. 

Rev. Dr. Sylvanus J. Valcarcel, Senior Pastor, Emmanuel Baptist Church, Freetown, Sierra 

Leone, January 2011. 

Rev. Daniel Meisinger, EBM Missionary to Sierra Leone, (2009 – 2012). The Evangelical 

College of Theology and the Baptist Convention Sierra Leone, December 2011. 

Rev. Elisabeth Sowa, Senior Pastor, Grace UBC Church, Freetown, Sierra Leone, December 

2011. 
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Rev. Mark B. Kamara, Senior Pastor, National Pentecostal Church, Fourah Bay, Freetown, 

Sierra Leone, January 2012. 

Mr. Moses K. Koroma, General Administrative Secretary, National Pentecostal Mission, 

Freetown, Sierra Leone, December 2011.  

Rev. Priscilla Lefevre, Founder & General Overseer, Life of Light Ministries, Freetown, 

Sierra Leone December 2011. 

Rev. Peter Bangura, Founder & General Overseer, Gate of Revival Pentecostal Church, 

Waterloo, Sierra Leone, December 2010. 

Rev. Ainor Samuel McCarthy, Founder & General Overseer, New Word of Faith Prophetic 

Ministries, Freetown, Sierra Leone, July 2011.  

1.1.3 Interviews with ordinary members of Charismatic churches 

Francess Kamanda, Gate of Revival Pentecostal Church, Waterloo, Sierra Leone, December 

2010. 

John Sesay, Hastings village, Sierra Leone, July 2011. 

Prince Thomas, student at The Evangelical College of Theology and Pastor, Baptist Church, 

Freetown, Sierra Leone, October 2009.  

Fatu Conteh (Fatu Lion), member of Jesus Is Lord Ministries, Freetown, Sierra Leone, 

January 2012. 

Abu Tarawallie, member of Jesus Is Lord Ministries, Freetown, Sierra Leone, December 

2011. 

1.2 Written sources (Books written by Charismatic leaders, church constitutions, 

reports and Bible School curriculum) 

1.2.1 Books and pamphlets written by Charismatic leaders 

Cole, Jonathan A. The Devil, Demons and Deliverance. Freetown: New Life Publication, 

1999. 

Cole, Jonathan A. Don’t Let Your Dreams Die! Freetown: New Life Publication, 2001. 

Koroma, Abu. Home Sweet Home. Benin City: Freedom Publications, 2009. 

Laggah, Julius K. The Path to your Destiny. Freetown: CLC Publication, 2002. 

Laggah, Julius K. Missions Possible. Freetown: CLC Publication, 2003. 

Mambu, Francis A. M., Prophetic Picture for 2011: Year of Total Restoration, Divine 

Recovery and Visitation. Freetown: Faith Healing Publication, 2011. 

Sam-Jolly, Akintayo. Apostolic Passion and Authority. Freetown: Living Word Publication, 

2007. 
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1.2.2 Charismatic church reports, constitutions and Bible School Curriculum 

Constitution of Pentecostal Fellowship of Sierra Leone. Freetown: PFSL Documentation, 

2010. 

Emmanuel Baptist Church Document. „Programme for New Year‟s Sunday 1
st
 January 

2012.‟ Freetown: Emmanuel Baptist Church, 2012. 

Establishing and Operating Interdenominational Bible Training Centres. Wilmington: Living 

Word Missions, Inc., 1995. 

The Fifth Ministers Church Growth Strategy & Renewal Conference 2011. Grafton: Faith 

Healing Publication, 2011. 

Prayer for Warfare Manual. Waterloo: Gate of Revival Pentecostal Church, 2010. 

“Report on Charismatic Church Survey,” MS 113 Anthropology of Religion. Freetown: The 

Evangelical College of Theology, 2009. 

Sanders, James E. Wealth Transfer: Provisioning the Harvest. Bixby, OK.: New World 

Ventures, 2000. 

“SUSL Information Leaflet.” Freetown: Scripture Union Sierra Leone, 2005. 

Tatro, Russ. The Blood Covenant. Wilmington: Living Word Missions, 1996. 

Tatro, Russ. Flowing in the Holy Ghost. Wilmington: Living Word Missions, n.d. 

Tatro, Russ. First Year Bible School Curriculum. Wilmington: Living Word Missions, Inc., 

1997. 

Tatro, Russ. Second Year Bible School Curriculum. Wilmington: Living Word Missions, Inc., 

1997. 

Tatro, Russ. Third Year Bible School Curriculum. Wilmington: Living Word Missions, Inc., 

1997. 

Terms of Reference for EFSL’s Cooperation with visiting Evangelists and Crusaders. 

Freetown: EFSL Documentation, 1992. 

“What is DTS?” Freetown: YWAM Sierra Leone Leaflet, 2010. 

1.3 Electronic sources 

1.3.1 Charismatic Church Websites 

Bethel World Outreach Ministries International, http://www.bethelsierraleone.org/. 

Faith Healing Bible Church, http://www.faithhealingbiblechurch.org/site/Home.aspx. 

Living Word of Faith Outreach Ministries International, 

http://livingwordoffaith.lwfomi.co.uk/. 

New Life Ministries International, 

http://newlifeint.net/index.php?option=com_content&view=article&id=10&Itemid=7.  
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1.3.2 Facebook Pages of Charismatic Leaders 

Apostle Akintayo Sam-Jolly, http://www.facebook.com/overseerlwfomi. 

Bishop Jonathan Cole, http://www.facebook.com/BishopJACole. 

Rev Julius Laggah,  http://www.facebook.com/julius.laggah?ref=ts. 

1.3.3 Other websites 

Altar Builders of Prayer Ministry International, 

http://altarbuildersofprayerministry.org/members.html.  

Association of Evangelicals in Africa, http://www.aeafrica.org/aboutus/history.htm . 

BBC Africa News, „Nigeria: Where Religion is Bib Business,‟ 

http://www.bbc.co.uk/news/world-africa-14573660.  

Ben Cerullo Ministries, „About Ben,‟ http://www.bencerullo.com/bio/.  

Board of General Superintendents, The Wesleyan Church, „Wesleyan Church of Sierra 

Leone,‟ http://www/wesleyan.org/bgs/reflection_armiger.php?c=armiger_2.php.  

Bread and Water for Africa, Faith Healing Development Organization, 

http://www.africanrelief.org/faith-healing-development-organization.html. 

Catholic Hierarchy, „Sierra Leone – All Dioceses,‟ http://www.catholic-

hierarchy.org/country/dsl.html.   

Christ Embassy International, „Christ Embassy Profile,‟ 

http://www.christembassy.org/views/ce_profile.php.  

Countries and Cultures, „Sierra Leone,‟ http://www.everyculture.com/Sa-Th/Sierra-

Leone.html.  

Central Intelligence Agency, „Africa: Sierra Leone,‟ 

https://www.cia.gov/library/publications/the-world-factbook/goes/sl.html.  

Dioscee of Makeni, „Radio Maria Sierra Leone,‟ 

http://www.diosceseofmakeni.com/pag%20radiomaria.htm.  

Evangelical Fellowship of Sierra Leone, http://www.efsl.evang.org/. 

Global Ministries Partnering Together, „National Conference, Sierra Leone, Church History,‟ 

http://uglobal.org/where-we-work/national-conferences/sierra-leone/church-history/. 

Global Ministries of The United Methodist Church, „The United Methodist Church in Sierra 

Leone,‟ http://gbgm-umc.org/global_news/ful_article.cfm?articleid=582.   

Grady, J Lee. ‟30 Emerging Voices,‟ Charisma. 31 July 2005. 

http://www.charismamag.com/index.php/features2/519-a-special-tribute/11556-30-

emerging-voices.  
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„Henry Alphonso Ebun Sawyerr, 1909 to 1986, Anglican, Sierra Leone.‟ 

http://www.dacb.org/stories/sierraleone/sawyerr_harry.html.  

International Human Development Indicators, „Sierra Leone: Country Profile of Human 

Development Indicators,‟ http://hdrstats.undp.org/en/countries/profiles/SLE.html.   

The Lausanne Movement, „The Lausanne Covenant,‟ 

http://www.lausanne.org/en/documents/lausanne-covenant.html.  

The Lausanne Movement, „The Twenty-one Affirmations of the Manila Manifesto,‟ 

http://www.lausanne.org/en/documents/all/consultation-statements/206-statement-on-

spiritual-warfare-1993.html.  

Kamara, Julius Bambay. „Statement Delivered in Sierra Leone by  29 Families of Victims of 

NPRC Extra-Judicial Executions,‟ Awareness Times News Paper, 

http://news.sl/drwebsite/publish/article_200518814.shtml.  

Living Word Missions, http://www.livingwordmissions.org/about/roots.html. 

Donald and Josephine Bessman, 

http://www.livingwordmissions.org/missionaries/bessman.html.  

The Redeemed Evangelical Mission, http://www.trem.org/bis_mike.php.  

Scripture Union Africa, http://www.su-africa.org/. 

Statistics Sierra Leone, „Publications.‟ www.statistics.sl. 

University of Makeni, „About Us,‟ http://universityofmakeni.com/about.html. 

 UN Data, „Country Profile: Sierra Leone.‟ 

www.data.un.org/CountryProfile.aspx?crName=SIERRA%20LEONE.   

The World Bank. „Sierra Leone: Urban Population Graph 2012.‟ 

www.data.worldbank.org/indicator/SP.URB.TOTL/countries/SL?display=graph. 

World Conference on Religion and Peace, 

http://www.religionsforpeace.org/about/history.html.  

World Council of Churches, „Methodist Church in Sierra Leone,‟ 

http://www.oikoumene.org/en/member-churches/regions/africa/sierra-

leone/methodist-church-sierra-leone.html.  

Youth With a Mission International, http://www.ywam.org/About-YWAM/Who-we-are/The-

History-of-YWAM.   
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Table 1:  

Freetown Bible Training Centre: – Curriculum for Diploma in Ministerial Training and 

Advance Diploma in Ministerial Training programme. 

FBTC Curriculum 
First Year Curriculum 

Term 1 Term 2 Term 3 Term 4 

Blood Covenant 

Character of God 

Obedience 

Foundations of Faith I 

Holy Spirit I 

Divine Healing 

Bible Doctrine 

Evangelism 

Introduction to Ministry 

Discipleship I 

Prayer I 

Righteousness 

Practical Ministries 

Submission and Authority 

Demonology 

Christian Stewardship 

Second Year Curriculum 

Term 1 Term 2 Term 3 Term 4 

Praise & Worship 

Faith II 

Leadership I 

Minister‟s Family 

Holy Spirit II 

Discipleship II 

Teaching Techniques 

Lab (Pastors, Evangelists, 

Teachers, Missions, Helps) 

Life in the Spirit 

Old Testament Survey 

Leadership II 

Spiritual Impartation 

Old Testament Men of Faith 

Ministerial Excellence 

Prayer II 

Preaching & Teaching Labs 

How to Minister to Others 

Third Year Curriculum 

(Third year is offered only to students in the Advanced Diploma in Ministerial Training) 

Term 1 Term 2 Term 3 Term 4 

Spiritology 

Hermeneutics 

Leadership III 

New Testament Survey 

Homiletics 

Leadership IV 

New Testament Church 

Government and Ordinances 

Counselling 

Leadership V 

Eschatology 

The Prophets 

Leadership VI 
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Table 2:  

Faith Healing Bible Church – Programme for the Faith Healing Minister’s Strategic 

Conference 2011 
FAITH HEALING CONFERENCE TIMETABLE 

MINISTR’S STRATEGIC CONFERENCE 20TH – 24TH JUNE, 2011 

BREAKFAST 10:00 AM LUNCH 3:00 PM – 5 PM DINNER 

TIME 7 – 8 AM 8 – 10 AM 11 – 11:45 

AM 

12:00 – 1:45 

PM 

2 – 3 PM 5:30 – 7 

PM 

7 – 8:30 

PM 

8:30 – 10 

PM 

DATE 

P
R

A
Y

E
R

 A
N

D
 IN

T
E

R
C

E
S

S
IO

N
 

1st Message 

Ministerial 

Challenges 

Bible 

Doctrine 

2nd Message 

Leadership 

Development 

Seminar on 

Church 

Growth 

Workshop 

Seminar on 

Marriage 

Church 

Growth 

Session 

Message 

Evening 

Revival 

Monday 

20th June 

2011 

ARRIVAL AND REGISTRATION Experiencing the Presence of God 

Tuesday 

21st June 

2011 

Opening 

Session 

The Inner 

Life of a 

Successful 

Leader 

Introduction 

to Bible 

Doctrine 

Building 

Christ‟s Church 

with Eternity in 

view 

Church 

Growth 

Workshop I 

Marriage 

Seminar I 

The Secret 

of Church 

Growth 

Pulling 

down 

Strongholds 

and Prayer 

Mobilization 

for Church 

Planting 

Wednesday 

22nd  June 

2011 

The need 

for Vision 

for a 

Lasting 

Ministry 

Bible 

Doctrine II 

God‟s Divine 

Order for 

Christian 

Leadership 

Church 

Growth 

Workshop 

II 

Marriage 

Seminar II 

Building 

Financial 

and 

Material 

Resources 

for the 

Ministry 

The 

Deliverance 

of the 

Deliverer 

Thursday 

23rd June 

2011 

Effective 

Shepherding 

and Church 

Growth in 

the 21st 

Century 

Bible 

Doctrine III 

The Secret of 

Effective 

Communication 

Skills in 

Church 

Leadership 

Church 

Growth 

Workshop 

III 

Marriage 

Seminar III 

Ministerial 

Ethics and 

Etiquette, 

the secret of 

Successful 

Ministry 

Leadership 

Forum 

Friday 24th 

June 2011 

Praying for 

a New 

Pentecost 

for 

Effective 

Ministry 

District 

Strategic 

Planning 

Christ‟s 

Purpose for the 

Church in the 

last Days 

DEPARTURE – GO IN THIS THY MIGHT 
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SUMMARY 

 

The Charismatic Movement in Sierra Leone (1980-2010): A Missio-historical Analysis 

in View of African Culture, Prosperity Gospel and Power Theology 

 

1.0 Account of what has been done  

This study is a missio-historical analysis of the Charismatic Movement (CM) in Sierra Leone, 

as it relates to African Culture, the Prosperity Gospel and Power Theology. The analyses 

pursued in this study have as background one main research question. The study asks, „To 

what extent has the CM utilized the religious, social and political background of Sierra Leone 

[Part I] to contextualize its core message so as to carve a ministry that attracts the urban élite 

[Part II] and appears to reshape the context in which church ministry is carried out in that 

country [Part III]?‟  To proffer answers to this broad question, further sub- questions were 

developed that were intended to offer clarification about the history and level of 

contextualization within the CM. The sub-questions are:  

(i) What are the background factors (religious, social and political) in which the rise of 

the CM occurred in Sierra Leone? 

(ii) What are the means used by the CM to reach the different segments of the population 

and how critical and effective have they been? 

(iii)To what extent is the CM critical of and effective in dealing with issues such as 

polygamy, initiation ceremonies and ancestral rituals that are central to Sierra 

Leone‟s [African] cultures? 

(iv) How effective and critical is the CM‟s appropriation of (a) the Prosperity Gospel and 

(b) Power Theology? 

(v) How does the rise of the CM broaden and reshape our approach to African church 

historiography? 

The study is divided into three parts, with each part giving answers to a segment of the main 

research question. In Part I, the study discusses conceptual, historical and leadership issues 

within the CM. This discussion is designed to provide answers to the question of how the 

religious, social and political context of Sierra Leone influenced the rise and shaped the 

ministry of the CM.  

After giving a general introduction of the study in Chapter 1, I proceed to a discussion 

of the contemporary debate about the theology of the CM in Chapter 2. This debate which 

begins by exploring current literature on the CM in West Africa examines the history of the 

CM and notes that because of what transpired in West Africa in the 1980s, the CM must be 

differentiated from both the Pentecostal Movement and African Independent Churches. The 

basic theologies and missiological impulses that are attracting the urban élite to the CM 

across Africa and beyond are also discussed in the final section of that chapter. 

Having set the tone in the preceding discuss, Chapter 3 addresses the specific history 

of how the CM emerged in Sierra Leone. While acknowledging the role played by 

interdenominational evangelistic organizations, the chapter contends that the CM found an 

already fertile ground upon which its ministry thrived. Further, I examine the historical 
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development of five key Charismatic churches in order to describe the present religious 

practices they have adopted in reaching specific segments of Sierra Leonean society. The 

CMs local missions to urban slum, rural poor and Muslim populations are discussed, (in the 

context of Sub-question ii). The formation and present role of the Pentecostal Fellowship of 

Sierra Leone, as well as the efforts to forge collaboration with foreign Charismatic 

evangelists, the creative use of contemporary media technologies and the profile of Sierra 

Leone‟s urban élite are also brought to bear on the discussions of this chapter. 

To fully understand Charismatic revivals in Africa, the broad religious, political and 

social background that works in their favour requires careful analysis. In light of this, 

Chapter 4 argues that the broad religious, social and political context of Sierra Leone 

provided suitable exigencies that led to the further strengthening of the CM. While 

acknowledging that Christianity and Islam are part of the religions practised in Sierra Leone, 

the chapter only discusses the essential components of Sierra Leone‟s African Traditional 

Religion (ATR). This decision was deemed necessary because the CM has used the religious 

context offered by Sierra Leone‟s ATR to carve a ministry that resonates with the traditional 

and religious sensibilities of its urban élite members. The sections on the political and social 

contexts reveal systemic issues of corruption and bad governance which fizzled into the 

horrendous decade long rebel war of the 1990s. Throughout this devastating episode of war 

and violence, the Christian church acting with other faith communities supported 

international efforts that helped to mediate peace and promote reconciliation after the rebel 

war. 

The concern of Chapter 5 is to seek an understanding of how the centralized form of 

leadership espoused by the founders has shaped the church and pastoral ministry of the CM. 

In this chapter, I discuss the leader‟s conversion narrative and call to pastoral ministry. 

Further, I examine their approach to and specific gifting in ministry, (such as healing 

evangelists, prosperity preachers and deliverance ministers). This discussion is useful because 

it broadens our understanding of how Charismatic leaders appropriate themes of African 

culture, the prosperity gospel and power theology in the conduct of their pastoral ministry. 

The CMs approach to theological education and the ecclesiastical roles performed by women 

within the CM are also discussed. 

Part II explores three critical issues – culture, prosperity and power – that presently 

shape the CM‟s missiological basis. This is taken in order to understand the second part of 

the broad research question that asks how effectively and critically the CM has 

contextualized its core message so that it would attract a significant following from the urban 

élite. To clarify crucial instances of this broad question, two additional sub questions were 

developed (as shown in sub-questions iii and iv). 

Chapter 6 takes up this exploration with an assessment of the CM‟s appropriation of 

African Culture as it relates to polygamy, initiation ceremonies and ancestral rituals (cf. Sub-

question iii). Using two of Sierra Leone‟s leading theologians, the section argues that 

although the call to incorporate African culture in church ministry and theology is not new, 

this topic has today received revitalized enthusiasm within the CM. From the analysis of 

these crucial cultural themes, this chapter makes clear that the approaches taken by 

Charismatic churches have not only set the CM apart from African Independent Churches, 
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but they also suggests that the ministry they have carved out is in resonance with the 

underlying needs of the African urban élite who form the core of its membership. 

The central thesis of Chapter 7 is a discussion of the appropriation of the prosperity 

gospel, which is perhaps the CMs biggest selling point (as shown in sub-question iv[a]). 

Referencing key teachers of the prosperity gospel, the chapter argues that the apparent 

buoyancy of this teaching in Sierra Leone is not entirely foreign, given Sierra Leone‟s 

traditional heritage. The prosperity theologies taught by Charismatic leaders are not only 

solidly rooted in, but have also enriched Sierra Leone‟s cultural understanding of what it 

means to live in good health, acquire material wealth, as well as succeed in life‟s endeavours. 

The external influences of the prosperity gospel, the intersection between prosperity gospel 

and community development and the impact of this teaching on Evangelical churches in 

Sierra Leone are also discussed. 

Chapter 8 presents the CM‟s power theology in answer to sub-question iv[b]. The 

chapter notes that after acquiring material prosperity, the CM appears to be seeking ways by 

which its members can exercise spiritual power. The chapter notes that, reacting to Sierra 

Leone‟s traditional worldview, the CM hopes to capacitate its members so that they are better 

able to subdue evil forces, break the circle of demonic manipulation, and repel witchcraft 

attacks. Charismatics see this strategy as important because such misuse of spiritual power is 

thought to hamper human flourishing. The chapter argues that although this may have 

effectively resonated with the cultural context and worldview of Sierra Leone, it is however 

not critical enough as it portray a tendency to lead church members back to their pagan past. 

In Part III, the study discusses the missiological implications of the accession of the 

CM to the church scene in Sierra Leone. The discussions of this part are designed to answer 

the final component of the main research question which addresses the reshaping that the CM 

has brought to the churches and pastoral ministry in Sierra Leone. This re-shaping of church 

ministry has implications for African church historiography as is suggested by sub-question v 

of the study.  

In this part Chapter 9 offers an evaluation of the CM in Sierra Leone, in order to 

assess the overall effectiveness and critical nature of the CMs contextualization using Paul 

Hiebert‟s model and it relevance to the social and cultural context of Sierra Leone. Further, 

the chapter discusses the implications that the ministry of Charismatic churches have for 

Evangelicalism in Sierra Leone, the discipline of missiology and the field of African church 

historiography. Additional crucial snippets that emerged which would aid further 

understanding of the CM in Sierra Leone are presented as proposals for reflection and upon 

which further research may emerge. The chapter ends by affirming that because the CM is 

believed to have reshaped the context in which the Christian church carries out its ministry in 

Sierra Leone, attention needs to be placed on the CM as a new development that has dawned 

upon global Christianity. 

2.0 Difficulties and methodological approaches of the study 

Although I encountered difficulties in the conduct of this study (as noted in Chapter 1.8), two 

broad methodological approaches were used to gather data for this research. First, I 

conducted an extensive literature review, in order to provide opportunity to compare the CM 

in Sierra Leone with what obtains in other parts of West Africa. Second, I undertook field 
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research which included the use of further sub-methods, viz. Charismatic church survey, 

participant observation, interviews, collecting Charismatic literature and accessing online and 

electronic resources of Charismatic churches. This technique provided the primary materials 

upon which the analysis and conclusions of the study are drawn. 

In order to properly represent the CM, I used the life stories and personal testimonies 

of ordinary Charismatic Christians (such as the stories of Prince Thomas [Chapter 7.0] and 

Francess Kamanda [Chapter 8.1.4]), to show how their lived experiences deal effectively and 

faithfully with the local religious, traditional and cultural contexts. My decision to include 

personal testimonies in the narrative is grounded upon the presupposition that personal 

testimonies are an important part of the CM. For the CM in Sierra Leone, themes of culture, 

prosperity and power are not isolated events, but ones that form a concentric circle with direct 

impact on the individual Charismatic believer. In their view, the church that is able to 

respond to these issues and contextualize its ministry so that it is better able to address the 

human need of health, wealth and power is a true expression of the authentic forms of 

African Charismatic Christianity that is needed in Sierra Leone. The inability of traditional 

mainline churches to deal critically and effectively with such issues is making the CM the 

port of first call for many Christians in Sierra Leone.  

3.0 Conclusion 

Following from what has been stated earlier, it is the considered view of this writer that after 

three decades of existence, the CM seems to be providing effective responses to the events 

and processes that are at work in the cultures of the people of Sierra Leone. Because these 

responses make sense to people, a form of Christianity that tries to be faithful to the 

Scriptures and relevant to the cultural context was bound to emerge. This Charismatic 

expression of the Christian faith is not only proving attractive, but has also resulted to a 

reshaping of the church scene in Sierra Leone. 
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SAMENVATTING/OVERZICHT
1
 

De charismatische beweging in Sierra Leone (1980 – 2010): 

Een missiologisch-historische analyse in het licht van de Afrikaanse cultuur, het 

welvaartsevangelie en de theologie van kracht 

 

1.0 Overzicht van activiteiten  

Deze studie is een missiologisch-historische analyse van de Charismatische Beweging (CB) 

in Sierra Leone, zoals zij zich verhoudt tot de Afrikaanse cultuur, het welvaartsevangelie en 

de theologie van kracht ("power"). De verschillende analyses van deze studie gaan terug op 

dezelfde onderzoeksvraag: “In welke mate heeft de CB de religieuze, sociale en politieke 

context van Sierra Leone [Deel I] gebruikt om haar centrale boodschap te contextualiseren 

met als doel een bediening te creёren die de stedelijke elite aantrekt [Deel II] en kritisch 

aansluit bij de context waarin deze kerkelijke bediening gestalte krijgt [Deel III]? Om deze 

brede vraag te beantwoorden zijn een aantal deelvragen uitgewerkt met als doel de 

geschiedenis en de mate van contextualisatie binnen de CB te verhelderen. Deze deelvragen 

zijn: 

(i) Wat zijn de (religieuze, sociale en politiek)  contextuele factoren die meespeelden bij 

de opkomst van de CB in Sierra Leone? 

(ii) Wat zijn de middelen die de CB gebruikt heeft om de verschillende lagen van de 

bevolking te bereiken, en hoe doeltreffend zijn deze geweest? 

(iii) In welke mate is de CB kritisch en effectief geweest in het omgaan met zaken als 

polygamie, initiatieriten en voorouderverering, die essentieel zijn voor de 

Afrikaanse culturen in Sierra Leone?  

(iv)  Hoe effectief en kritisch is de CB in het zich toeёigenen van (a) het 

welvaartsevangelie en (b) de theologie van kracht? 

(v) Op welke manier verbreedt en vernieuwt de CB onze benadering van Afrikaanse 

kerkgeschiedenis? 

Deze studie is onderverdeeld in drie delen, waarbij ieder deel antwoorden geeft op een deel 

van de onderzoeksvraag. In deel I worden de conceptuele, historische vragen en de rol van 

het leiderschap binnen de CB besproken. Deze discussie wil antwoord geven op de vraag hoe 

de religieuze, sociale en politieke context van Sierra Leone de opkomst en vorm van de CB 

(mede)bepaald heeft.    

 Na het geven van een algemene inleiding van de studie in hoofdstuk 1, zal ik in 

hoofdstuk 2 verdergaan met het weergeven van het huidige debat aangaande de theologie van 

de CB. Deze discussie, welke begint met een verkenning van de huidige literatuur over de CB 

in West-Afrika, onderzoekt de geschiedenis van de CB en geeft aan dat gezien de 

gebeurtenissen in West-Afrika uit de jaren ‟80 van de vorige eeuw, de CB moet worden 

onderscheiden van zowel de Pinksterbeweging als de onafhankelijke Afrikaanse kerken. In 

het laatste gedeelte van dit hoofdstuk worden ook de theologiesche en missiologische 

kenmerken die de religieuze elite tot de CB in Afrika aantrekt besproken.   

                                                 
1
 I am grateful to Jermo van Nes for translating the summary into Dutch and David van Capelleveen for 

offering technical advice. 
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 Na de toon met deze discussie gezet te hebben, gaat hoofdstuk 3 over de geschiedenis 

van de opkomst van de CB in Sierra Leone. Terwijl de rol van de interdenominationele 

missionaire organisaties zeker erkend wordt, beweert dit hoofdstuk dat de CB in Sierra Leone 

zelf vruchtbare grond vond waar ze kon gedijen. Verder wordt de historische ontwikkeling 

van vijf belangrijke charismatische kerken onderzocht om te analyseren hoe de huidige 

religieuze praktijken van deze beweging specifieke bevolkingslagen binnen de Sierra 

Leonese maatschappij bereikt. Het werk van de CB in sloppenwijken, arme plattelandsdorpen 

en onder Moslim populaties wordt besproken (in de context van deelvraag ii). Ook worden in 

dit hoofdstukde het ontstaan en de huidige rol van de 'Pentecostal Fellowship of Sierra 

Leone,' de pogingen tot samenwerking met buitenlandse charismatische evangelisten, de 

creatieve omgang met eigentijdse media en het profiel van de stedelijke elite van Sierra 

Leone onder de aandacht gebracht.      

 Het verstaan van de charismatische opwekkingen in Afrika en de brede religieuze, 

politieke en sociale achtergronden die in hun voordeel werken vereist een zorgvuldige 

analyse. In dit licht betoogt hoofdstuk 4 dat de brede religieuze, sociale en politieke context 

van Sierra Leone de juiste context creёerde die leidde tot de versterking van de CB. Dit 

hoofdstuk bespreekt ook de meest essentiële componenten van Sierra Leone‟s Afrikaanse 

traditionele religie (ATR). Dit is noodzakelijk, omdat de CB de religieuze context heeft 

gebruikt zoals deze door Sierra Leone‟s ATR gevormd was om zo een bediening te creёren 

die resonantie vindt met de traditionele godsdienstige gevoeligheden van haar leden onder de 

stedelijke elite. De beschrijving van de politieke en sociale contexten onthullen gevallen van 

stelselmatige corruptie en wanbeheer, die in de gruwelijke tien jaar durende rebellenoorlog in 

de jaren 90 van de vorige eeuw ongestraft bleven. Gedurende deze verwoestende periode van 

oorlog en geweld ondersteunde de christelijke kerken samen met andere 

geloofsgemeenschappen de internationale initiatieven tot vredesbemiddeling en tot het 

bevorderen van verzoening na de rebellenoorlog.        

 In hoofdstuk 5 gaat het er om beter te begrijpen hoe de gecentraliseerde vorm van 

leiderschap zoals uitgeoefend door de stichters van de CB zowel de kerk als de pastorale 

bediening gevormd heeft. In dit hoofdstuk bespreek ik het bekeringverhaal van de leiders en 

hun roeping tot kerkelijk leiderschap. Verder onderzoek ik hun benadering van hun bediening 

en hun specifieke gaven (zoals gebedsgenezers, welvaartspredikers en bevrijdingstheologen). 

Deze discussie helpt ons te begrijpen hoe charismatische leiders zich elementen van de 

Afrikaanse cultuur, het welvaartsevangelie en theologie van kracht toeёigenen in het 

uitoefenenen van hun pastorale bediening. Ook wordt de positie van de CB ten opzichte van 

theologisch onderwijs en de kerkelijke functies van vrouwen binnen de CB besproken.                

   Deel II verkent drie kritische elementen – cultuur, welvaart en (geestelijke) kracht – 

die momenteel de missionaire basis van de CB vormen. Dit is van belang om het tweede deel 

van de brede onderzoeksvraag te begrijpen, namelijk hoe de CB haar kernboodschap heeft 

gecontextualiseerd om een aanzienlijk deel van de stedelijke elite te kunnen aantrekken. Om 

de cruciale elementen van deze brede onderzoeksvraag werden er nog twee deelvragen 

uitgewerkt (cf. deelvragen iii and iv).  

Hoofdstuk 6 begint deze verkenning met een beoordeling van de benadering door de 

CB van de Afrikaanse cultuur zoals deze zich verhoudt tot polygamie, initiatieriten en 

voorouderverering (cf. deelvraag iii). Gebruik makend van twee toonaangevende Sierra 



  - 295 - 

 

 

Leonese theologen wordt in dit gedeelte beargumenteerd dat hoewel de roep om de 

Afrikaanse cultuur in de kerkelijke bediening en theologie te incorporeren niet nieuw is, dit 

onderwerp hernieuwde interesse heeft gekregen binnen de CB. Door middel van de analyse 

van deze cruciale culturele thema‟s maakt dit hoofdstuk duidelijk dat de benaderingen van de 

charismatische kerken de CB niet alleen onderscheidt van de Afrikaanse onafhankelijke 

kerken, maar ook dat de bediening beantwoordt aan de diepe behoeften van de Afrikaanse 

stedelijke elite die de kern van haar leden vormt.       

De hoofdstelling van hoofdstuk 7 gaat over de toeёigening van het 

welvaartsevangelie, dat misschien wel de grootste aantrekkingskracht van de CB vormt (cf. 

deelvraag iv[a]). Verwijzend naar prominente vertegenwoordigers van het 

welvaartsevangelie beargumenteert dit hoofdstuk dat de overduidelijke kracht van deze 

boodschap niet vreemd is voor Sierra Leone. De welvaartstheologieën zoals verkondigd door 

charismatische kerkleiders zijn niet alleen sterk geworteld in Sierra Leone traditie, maar 

hebben tegelijk het traditionale verstaan verrijkt met wat het betekent om in goede 

gezondheid te leven, materiële rijkdom te verwerven en in het (maatschappelijk) leven te 

slagen. Ook worden de externe invloeden op het welvaartsevangelie, de relatie tussen 

welvaartsevangelie en sociaal-economische ontwikkeling alsook de impact van deze 

boodschap op de evangelische kerken in Sierra Leone besproken.    

Hoofdstuk 8 presenteert de theologie van kracht  van de CB als antwoord op deelvraag 

iv[b]. In dit hoofdstuk wordt besproken dat de CB naast het verkrijgen van materiële welvaart 

naar wegen zoekt die haar leden in staat stellen geestelijke kracht uit te oefenen. Ook wordt 

opgemerkt dat de CB, in reactie op Sierra Leone‟s traditionele wereldbeeld, hoopt haar leden 

toe te rusten om kwade machten te kunnen bestrijden, demonische manipulatie te kunnen 

doorbreken en aanvallen van hekserij te kunnen afweren. Charismatische christenen zien dit 

als een belangrijke strategie, omdat het misbruik van geestelijke macht wordt gezien als een 

hindernis tot menselijke welzijn en groei. Dit hoofdstuk beargumenteert dat dit weliswaar 

overeenstemt met de culturele context en het traditionele wereldbeeld van Sierra Leone, maar 

niet kritisch genoeg is om dat de beweging hierdoor het risico loopt kerkleden terug te voeren 

naar hun heidense verleden.  

In deel III van deze studie worden de missiologische implicaties van het ontstaan van 

de CB in de kerkelijke context van Sierra Leone besproken. Deze discussies zijn bedoeld als 

antwoord op het laatste deel van de onderzoeksvraag, namelijk hoe de CB de kerken en de 

pastorale bediening in Sierra Leone heeft veranderd. Deze kerkelijke hervorming heeft onder 

meer implicaties voor de Afrikaanse kerkelijke gescheidschrijving, zoals aangegeven in 

deelvraag v van deze studie.  

In dit gedeelte is hoofdstuk 9 een evaluatie van de CB in Sierra Leone om zodoende 

een oordeel te kunnen geven over de effectiviteit en kritische houding van de CB in het 

contextualisaliren van de christelijke boodschp, waarbij gebruik gemaakt wordt van het 

model van Paul Hiebert. Verder gaat dit hoofdstuk over de implicaties die de bediening van 

de charismatische kerken heeft voor de evangelikale beweging in Sierra Leone, voor de 

missiologie en voor de Afrikaanse kerkgeschiedenis. Tevens worden nog enkele andere 

factoren besproken die kunnen bijdragen aan een beter begrip van de CB in Sierra Leone 

waarnaar ook nieuw onderzoek gedaan kan worden. Het hoofdstuk besluit met de 

constatering dat de mate waarin de CB de context waarin de christelijke kerken hun 
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bediening in Sierra Leone uitoefenen  heeft gevormd en veranderd, aanleiding geeft de CB te 

beschouwen als een nieuwe ontwikkeling binnen het wereld christendom.   

 

2.0 Moeilijkheden en methodologische benaderingen van de studie 

Ondanks de moeilijkheden die ik tijdens deze studie heb ondervonden (zoals beschreven in 

hoofdstuk 1.8), werden er twee brede methodologische benaderingen gebruikt om informatie 

voor dit onderzoek te verzamelen. In de eerste plaats heb ik een uitvoerige literatuurstudie 

gedaan om zodoende de CB in Sierra Leone te kunnen vergelijken met wat men waarneemt 

in andere delen van West-Afrika. In de tweede plaats heb ik veldonderzoek gedaan, zoals 

enquête onderzoek naar charismatische kerken, participerende observatie, interviews, het 

verzamelen van charismatische literatuur en het online bezoeken van elektronische bronnen 

van charismatische kerken. Deze bronnen verschaften de belangrijkste bestanddelen waarop 

de analyse en conclusies van deze studie zijn gebaseerd.     

Om de CB correct te representeren heb ik de levensverhalen en persoonlijke 

getuigenissen van alledaagse charismatische christenen (e.g. Prince Thomas en Francess 

Kamanda) gebruikt, om zo te laten zien hoe hun doorleefde ervaringen relevant zijn in hun 

plaatselijke religieuze, traditionele en culturele context. Mijn beslissing om persoonlijke 

getuigenissen op te nemen in het verhaal is gestoeld op de veronderstelling dat persoonlijke 

getuigenissen een belangrijk deel van de CB uitmaken. Voor de CB in Sierra Leone zijn 

zaken aangaande cultuur, welvaart en geestelijke kracht niet geïsoleerd, maar vormen zij 

concentrische cirkels die directe invloed hebben op de individuele charismatische gelovige. 

In hun optiek is een kerk die in staat is om op dergelijke zaken te reageren en hun bediening 

te contextualiseren om de menselijke behoeften van gezondheid, rijkdom en geestelijke 

kracht aan te kaarten een ware uitdrukking van authentiek Afrikaans christendom, zoals 

Sierra Leone nodig heeft. Het onvermogen van de traditionele gevestigde kerken om kritisch 

en effectief met dergelijke zaken om te gaan maakt de CB voor veel christenen in Sierra 

Leone het eerste aanspreekpunt.           

 

3.0 Conclusie 

Uit bovenstaande volgt dat het de visie van deze auteur is dat na drie decennia van hun 

bestaan, de CB doeltreffend reageert op de gebeurtenissen en processen die aan het werk zijn 

in de Sierra Leonese culturen. Omdat dit antwoord zinvol blijkt voor mensen kon een vorm 

van christendom ontstaan die enerzijds trouw is aan de Bijbel en anderzijds gevoelig is voor 

de culturele context. Deze charismatische expressie van het christelijk geloof blijkt niet alleen 

aantrekkelijk, maar heeft ook geresulteerd in een diepgaande verandering van het kerkelijk 

landschap in Sierra Leone.       

 

 


