Interreligious Dialogue Among African Traditional Religions and African Pentecostal Christianity
[bookmark: _Hlk503141532]The continent and the people of Africa have often been saddled with negative imageries that denigrate it as a failing society. Moreover, the prevalence of endemic poverty, unindustrialised communities and continuous interreligious and interethnic conflicts in the region also tend to give credence to this stereotypical images of the continent. Furthermore, the African history is also linked with a prolonged history of colonisation which saw the dehumanisation that gave rise to slavery (Howard, 1978). These experiences also link with what Mudimbe (1988), describes as the ‘invention of Africa’ - where Africa and its people are what western philosophies and literature and say it to be, rather than what Africans see themselves to be. 
However, Africans are also a diverse people united by a shared sense of community, culture and religion. Religion is perhaps the most potent element in the traditional background, as it provides the basis for understanding the culture, and the principles on which both laws and moralities are adjudicated (Leonard, 1966). To be African in traditional understanding is to be truly religious (Mbiti, 1999) because religion is embedded in the culture and everyday life of the people. Moreover, this, as we shall be arguing in this essay, is true for both traditional practitioners and those who convert to other religions. Of particular interest in this essay, however, is the African Pentecostal Christians.  
[bookmark: _Hlk502686370][bookmark: _Hlk503618564][bookmark: _Hlk502710287]The root of African Pentecostalism can be traced through multiple pathways including culture worldview, religious nationalism and economic and political dynamics of the people. Its earliest expression dates back to the era of the revivalist movements that gave rise to the popular Spiritual, Aladura or Zionist churches. Along with the later Pentecostal/Charismatic churches of African origin, they are known collectively as ‘African Initiated/Indigenous Churches’ (AICs) (Meyer, 2004). They have their root in the late nineteenth to early twentieth century works of indigenous prophets including William Wadé Harris (1860–1929), Simon Kimbangu (1887-1951), Garrick Sokari Braide (1882-1918), and Moses Orimolade Tunolase (1879-1933). 
These revivalist set themselves the task to contextualise the Christian message earlier introduced by the western missionaries in ways that aptly express the perception and worldview of the indigenous people by representing Christ as the Lord over bondage and fear. Divine healing, signs and wonders, and the warding off of evil spirits and sorceries were significant characteristics of their ministry (Anderson, 2000). They also furnished their audience with concrete proofs of the power in the name of Jesus by defeating traditional fetish priests in public spiritual contest and defied several taboos that held the people in fear (Okeke et al. 2017). This resulted in a massive conversion to Christianity, and many idol worshipers burn their fetishes and charms publicly as proof of their conversion (Olofinjana, 2012). 
Walker (1979) observes that in Harris fifteen months of ministry in Ivory Coast, he baptised between 100,000 to 120,000 people and other tens of thousand in Gold Coast (now Ghana). Before Harris arrival in Ivory Coast from his native country of Liberia where he received his Calls to ministry, the Catholic church in Ivory Coast had only baptised few hundreds of people in two decades of ministry there (Walker, 1979). Harris and many other African revivalists of his time did not plant churches, so their converts were directed to worship with the mainline churches. Over time, however, the missionary churches became suspicious and very critical of the African revivalists. Many of them including Sokari Blaide were later expelled from the church, while others like Moses Orimolade left in their own accord to start their own church, hence the emergence of the AICs. 
The causes of the disaffiliation were numerous many of which centred on correcting the colonial Christianity and imperialism; the ill-treatment of the African Clergy, and the blatant disregard for the indigenous cultures of the African people (Ola 1969; Fatokun, 2005). Additionally, the missionary churches forced monogamy on the members as they are ordered to divorce their second and third wives as a pre-condition to receiving the Holy Communion (Abu, 2013). Also, Ola (1969) observed that the yearning for democracy and self-government were again significant factors. 
It is possible to assume that this paradigm shift in the attitudes of the Africans is consumerist and peculiar to the missionary churches. This may be true as one cannot explain away the individual interests that influenced their decisions. However, Africans have always had a consumerist attitude towards religion. When traditional worshippers made their offering to their deities and ancestors, they do this in anticipation that the ancestors will meet their material and spiritual needs. When the gods, or ancestors receive the cultic attention and fail to meet the emotional, spiritual and material needs of their devotees, they go into oblivion (Eshun, 2016:71). 
But most importantly, the churches seceded because the missionary churches were unable to fulfil the spiritual yearnings of the African people. In fact, many of Harris’s converts who attend the Catholic Church were said to have left in disillusionment, to practice Christianity on their own, since in their view, the spirituality of the Catholics did not measure up to the stipulations of Harris (Omulokoli, 2002; Abu, 2013). For a more precise understanding of this issue, it will be necessary to have further knowledge of the traditional African worldview. 
African Cosmology
African traditional worldview is a complex, ambivalent, yet interpenetrating system with no distinction between sacred and the secular (Taylor, 1963). The dominant worldview is that the world is divided into ‘two interpenetrating and inseparable, yet distinguishable, parts’ namely; the world of spirits and the world of humans (Okorocha, 1987:52). Furthermore, the spirit world is densely populated with spiritual beings including the lesser deities and ancestors, at the apex of which is the Supreme Being (Mbiti, 1969:75). The spirit beings, especially the ancestors, control or influence the human world, and yet, their very existence depends on the recognition accorded them by the living human beings (Van den Bosch-Heij, 2013). 
The Akans of Ghana refers to the Supreme Being as Onyame, Onyankopon, and Odomankoma. While Onyame implies the basic idea of a deity as understood in Christian theology – omniscient and omnipotent God, Onyankopon and Odomankoma denote his supremacy, and his Infiniteness respectively (Larbi, 2002). He is believed to be highly unpredictable, unknowable and downright dangerous - far and remote from the human realm (Turaki, 2000). Hence, cultic activities focus on such entities as the ordinary spirits and the ancestors who, while also, retaining characteristics of undependability and inscrutability, are nevertheless accessible, more understanding, and understandable than the Supreme Being’ (McVeigh, 1974:148). However, the belief in the Supreme Being is pivotal in African religiosity as he is still the ultimate recipient of the worships offered through the deities (Turaki, 2000).
[bookmark: _Hlk502685855]Within the human realm is the activities of medicine men and women, priests, diviners, sorcerers, witches and seers who manipulate the spirits for both malevolent and benevolent purposes (Van den Bosch-Heij, 2013). One of the primary duties of man, therefore, is to keep safe from the malicious effects of these spirits - sicknesses (including madness, leprosy, epilepsy, and impotence), marital and financial problems, drunkenness, childlessness, and, to maintain the presence of benevolent spirits for both the individual’s and community’s benefit (Larbi, 2002). To do this, man must maintain a cosmological balance between the powers of good and evil, which Emmanuel Larbi calls this the ‘tilting’ of cosmic forces (Larbi, 2002). This may be done through sacrifices, offerings, taboos, charms’ and ultimately, right living (Steyn, 1996). This is the existing worldview before the advent of the western missionary churches in Africa. 
[bookmark: _GoBack]Along with the churches, the missionaries also build hospitals and established schools that focused on western education and civilisation, and also sponsored many African youths for studies abroad. Even if the missionary churches failed to reach out to the Africans in a religiously convincing way, the new order they introduced were perhaps enough enticement to give up their previous practices. As Williamson and Dickson (1965) observes, many Africans who converted to Christianity did so by cleaving to the western education, healthcare, and the incentive to travel abroad, rather than by working out their own salvation. The focus on the youth also proved to be successful since they have not been entirely rooted in the traditional culture, and it provides means for continuity beyond the missionaries (Ifemesia, 1972).
So far, we have discussed the history and development of AICs and the nature of African cosmology. This essay takes us next to examining how these traditions relate one to another. 
The Blended Cosmology
Okeke et al. (2017) presented an image of a strained relationship between traditional African religions and the African Pentecostals. The scholars decocted into moral and ideological, spiritual, cultural, and physical conflicts what they described as unavoidable consequences of these two religious systems exist in one community. Onuzulike, (2008) also observes that such conflictual relationship has resulted in the destruction of lives and property. 
However, because the African culture is fully entwined with its religion, it is difficult, if not impossible for the African to sever all connections with the ancestor’s cult. To do so would mean to be completely cut-off from the community (Anderson, 1991). Hence, despite the above observation, many Africans are perfectly consistent with combining their traditional confessional allegiances, with being Christians or Muslims (Anderson, 1991). It is often not difficult to find African Christian conducting a Christian wedding after performing traditional marriage rites, and, similar practices can be seen during burial and other social ceremonies.
Additionally, African Pentecostals have had an ambivalent attitude toward these traditional worldviews. As Birgit Meyer (1999) argues, on the one hand, they seem to denounce them, on the other hand, these worldviews serve as the lenses through which they interpret their religious beliefs and practices. In their attempt to contextualise their Christian message in Africa, they appear to accept the local ontologies and take the spiritual beings that these ontologies posit as paramount among the forces they struggle against. Therefore, by being identified with the local culture, they are also able to fashion their machinery well to combat those aspects that they oppose (Robbins, 2003:223). 
Moreover, African Pentecostals observe a blended cosmology of leadership – though rooted in the Bible, they are interpreted through the prisms of the old understanding of leadership as evident in the chieftaincy institution. In traditional Africa, leadership positions are in rooted the supernatural; both the chief and priest owe their office to the ancestors, and accountable mainly to them – and not directly to the people (Arhin, 1985). The Yoruba people of Nigeria refers to their king as the kabiyesi (one who is beyond questioning). In Ghana, when a king is enthroned or enstooled, his person becomes the manifest embodiment of the ancestors - he may not strike or be struck by anyone; he may never walk barefooted; his backsides may not touch the ground lest terrible disaster befalls the community (Busia, 1951; Sarpong, 1971). Similarly, African Pentecostal Christians believe that to attract the blessings of the ‘person of God’, one needs to observe complete submission and reverence for their person as is often evident in their attitude toward giving in Church. 
Members often pay their offerings, and tithes (a tenth of their income) without questioning how their leaders administer these monies. As Asmoah-Gyadu (2013) observes, the main assumption underpinning this practice is not, merely trust in the leadership, but the belief that to give cheerfully to the ‘person of God’ opens ‘God’s windows for blessings’ upon the believer. It is not uncommon for African Pentecostal pastors quote verses such as ‘you shall prosper if you obey the Lord’s prophet’ (2 Chronicles, 20:20); ‘touch not my anointed and do my prophet no harm (Psalm 105:15); he who touches the ‘man of God’ touches the apple of God’s eye (Zechariah 2:8) to marshall the loyalty of his followers. The reason these texts are popular among some African Pentecostals is not simply because they are scriptural texts; but also, because they relate convincingly, immediately and intimately with traditional knowledge of the king and priest as untouchable and unquestionable.
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