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Abstract 

Drawing on qualitative research on three Nigerian Yorùbá-initiated 

Pentecostal churches in London and Amsterdam - The Redeemed 

Christian Church of God, House on The Rock and Winners Chapel - 

this empirical study explores the practice of ‘reverse mission’ from the 

perspective of church leaders and members. It aims to gain an in-depth 

insight into the strategies that migrant Pentecostal churches employ 

to attract non-Africans, and the theological and social factors that 

shape their evangelistic practices.  

 

As an analytical framework, the thesis employs André Droogers’ (2003) 

three-dimensional model of power dynamics, whereby power is seen as 

present in any religious organization. It considers how the 

transcendental dimension (Pentecostal experiences, beliefs and 

missionary zeal) combined with the internal (leadership, organizational 

structures, gender and generational relations) and external 

(ecumenical relations, external connections, transnational networks) 

dimensions help to shape Nigerian Pentecostal mission practices in 

Amsterdam and London.  

 

In order to understand and interpret the motivations and ‘reverse 

mission’ strategies of Nigerian Pentecostal churches, this thesis 

engages with the inter-related theories of secularization, post-
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secularization and multiple modernities as well as globalization and 

religious transnationalism. 

 

This study found that Nigerian Pentecostals, particularly the first-

generation, base their daily lives, whether at individual or corporate 

levels, on the transcendent, both through direct instructions from the 

Holy Spirit and the Bible. Spiritual interpretations are different for the 

second-generation who, in addition to their parents’ cultural and 

spiritual socialization, have also been influenced by the culture of the 

Western pluralistic and liberal societies in which they live. This creates 

tension between the generations and plays a role in the identified inter-

generational differences to missional strategies.  
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Chapter One 

General Introduction 
 

1.1 Introduction 

 

The ubiquitous presence of Nigerian Pentecostals in Europe cannot be 

disputed. In major European cities, their Sunday worship services with 

the high-volume singing and instruments often constitute a source of 

annoyance to exasperated neighbours. For this and other reasons, 

there is a constant insufficiency of worship space within urban areas 

of European cities. This creates a situation where the easily available 

spaces are located outside of city limits. For migrants in Europe, the 

process of emplacement is often clogged by the confrontation with the 

ingrained orders of social power in the host society unless migrants 

can connect to the host nation’s channels of social mobility (Favell 

2003:410).  

 

The Dutch sociologist of religion, Maarten van der Meulen (2009:160), 

makes a comparison with the Bible story of Joshua and the Israelites 

when they entered the promised land. He said African Christians also 

face difficulties in the Netherlands in their attempts to build places of 

worship. They not only have financial difficulties but are similarly 

confronted with bureaucratic regulations and language barriers. 

However, despite these obstacles, Van Dijk (2002:89-97) found that 

since the end of the 1980s, many African churches including Nigerian 

churches have been established in Amsterdam. The situation in the 
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United Kingdom is similar, where they are reported to be expanding 

both demographically and politically (Osgood 2017:107-25). 

 

Nigerian Pentecostals are in Europe to stay. However, their future is 

linked to their own missionary activities and their ability to achieve 

successes within the wider European political, economic, and social 

contexts within which their missionary practices are conducted. 

Several scholars have already observed that they are embarking on 

mission and other diverse endeavours within various major European 

cities to ensure their future embeddedness within the host countries.  

 

They have even come up with phrases such as ‘reverse mission’, 

‘mission in reverse’, ‘mission in return’, ‘reversed mission’ (Catto 

2008:10; Koning 2011).1 This thesis explores the perspective of not 

just leaders, but members, of three Nigerian-initiated churches in 

London and Amsterdam - The Redeemed Christian Church of God 

(RCCG), The House on The Rock (HOTR) and Winners Chapel - on 

mission to non-Africans. It seeks to understand and present their 

standpoint on ‘reverse mission’, their evangelistic strategies, their 

aspirations, achievements and challenges within their host European 

societies. It investigates the conceptualisation and actualisation of 

‘reverse mission’ by these churches in these two ‘global’ cities. 

 
1 Throughout this thesis, the phrase ‘reverse mission’ would be in inverted commas because 
of the different layers to the term and because it remains an aspiration, a narrative that fits 
well into the migration trajectory of Africans. 
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This introduction sets the context that has led to the framing of the 

research question, the adoption of methodological approaches, 

literature review, theoretical framework and the analysis of the data 

and their implications for contemporary scholarships on African 

diaspora churches in Europe. The context for this thesis is set within 

the whole debate surrounding the idea of ‘reverse mission’ and the 

question of its implementation by Nigerian churches. I start with a 

brief outline of the objectives of the research and the questions it seeks 

to answer.  

 

1.2 Research Aims and Questions. 
 

The aims and objectives of this research include gaining in-depth 

insight into the strategies that migrant Pentecostal churches employ 

to attract non-Africans, and the theological and social factors that 

motivate their evangelistic practices. This is to better understand the 

spatial and cultural position of these churches in Western European 

societies and their role in intercultural dialogues and community 

engagement. By so doing, this research  

1) explores the daily strategies of church leaders and the 

involvement of members in mission.  

2) examines the experiences of non-African members and 

prospective ‘converts’ in their encounter with African Pentecostal 

churches in London and Amsterdam.  
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3) investigates gender issues and intergenerational conflicts in 

relation to some Nigerian Pentecostal beliefs and practices and 

the impact these have on mission in diaspora.  

4) seeks to provide an alternative perspective towards migrants’ 

Pentecostal practices when compared to other studies with a 

conventional ‘Western gaze’ towards such practices.  

As a practising Pentecostal member and a migrant from Nigeria, first 

to the Netherlands and then to the United Kingdom (UK), this 

researcher attempts to understand and present migrants’ viewpoints 

on their missiological beliefs and practices in diaspora.   

 

In their efforts to spread their brand of Christianity, power - whether 

divine or human - remains an important factor. In my discussions, I 

have, therefore, focused on power relations within these churches and 

with the ‘host’ environment. In my data presentation and analysis, I 

draw on anthropologist André Droogers’ (2003) three-dimensional 

model of power dynamics where power is seen as present in any 

religious organization and three levels of power are identified: the 

transcendental, internal and external dimensions.  

 

The transcendental dimension is concerned with how believers deal 

with their beliefs, in what ways they are influenced by those beliefs 

and how they can change their beliefs based on new information. This 

is related to power because of believers’ dependence on, and 

submission to “the power of God or to Jesus or the Holy Spirit” 
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(Droogers 2003:265). The transcendent influences the internal and 

external dimensions and indicates how Christians at the micro or 

macro level use a range of transmitted and negotiated beliefs in 

conjunction with what is available on the global religious market 

(Droogers 2003:271). In other words, how believers interpret power 

from above influences their relations with each other and the world 

around them.  

 

The internal level involves power relations between the leaders and 

laity (or members), while the external level concerns the believers’ 

relationships with wider secular and religious organisations, such as 

government agencies that influence the migrants’ capacity for meaning 

making. 

 

Droogers (2003:275-78) mentions a fourth dimension, namely, power 

relations between the researcher and members of the researched 

community. First, power is expressed by the researched group over the 

researcher since ethical codes that protect the rights of the group must 

be followed and permission sought before investigating a community. 

The researcher can also exercise power over the community through 

their publication which may influence public perception of the 

researched group.  

 

Additionally, researchers can exercise power through their 

interpretations of the sacred rites which they observe and participate 
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in. This refers particularly to some Western researchers who tend to 

view religion in scientific terms based on their personal history with 

Christianity, a religion that has been affected by the consequences of 

science and technology and by secularization.  

 

Droogers (2003:277) suggests that rather than an interpretation that 

excludes the experience of the sacred from research, openness to the 

way in which those being researched, “intersubjectively” experience 

reality, should be the basic attitude.2 This has a bearing on the insider-

outsider relationship since, someone who is sympathetic to 

Christianity, may not find participation in sacred activities problematic 

at all.  

 

The central research question that this study seeks to answer is: 

• How does the transcendental dimension, combined with the 

internal and external dimensions influence the ‘reverse mission’ 

practices of Nigerian Pentecostals in Amsterdam and London? 

In answering the central question of the thesis, I also asked the 

following research sub-questions. 

 In what ways are the beliefs and practices of migrant Nigerian 

Pentecostals in London and Amsterdam related to their 

Christian mission?  

 
2 Intersubjectivity simply refers to agreement between people on a given set of meanings or 
the definition of a situation. 
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 To what extent do internal power structures, including 

leadership styles, gender and generational issues, influence the 

mission practices of Nigerian Pentecostals? 

 How do the belief systems and internal power structures of 

migrant churches influence their relationship with mainline 

churches, government institutions, and civil society 

organisations? 

1.3 Literature Review  

 

The spread of Pentecostalism, transnationalism and migration are 

inextricably linked. Reviewing literature on these subject areas gives 

an understanding of the beliefs and practices of Nigerian Pentecostals 

in Nigeria, the United Kingdom and the Netherlands and discusses 

factors that impinge on their ‘reverse mission’ ambition and other 

practices in diaspora. This section reviews some of the literature from 

earlier research on ‘reverse mission’, Pentecostalism and 

transnationalism while migration is discussed in chapters three and 

four.    

  

1.3.1 ‘Reverse Mission’ 
 

The felt-need to bring the gospel back to the West by African Christians 

dates back several years. A reference by Adogame (2006) to a poster 

on the Missions Office notice board of the RCCG international 

headquarters in 1996 gives an indication of the intention of African 

Pentecostals for global mission. The caption read: “Europe: A Prodigal 
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Continent! Europe: A Mission Field in Need of Church Attention. Why 

has Europe’s spiritual light grown dim? A mission force of years ago, 

becoming another missionary field at the moment!” This narrative of 

Europe as a ‘spiritually dark continent’ in need of light is a common 

one among African Pentecostals, both at ‘home’ and in the diaspora.  

 

The most important aim of the ‘reverse mission’ narrative remains the 

evangelization Europe and the rest of the West based on assumptions 

about the decline of the Western Church.3 This decline may be true of 

especially mainline European churches like the Anglican and the 

Roman Catholic Churches which are believed to be declining both in 

membership and societal relevance (Voas and Bruce, 2019; Brierley, 

2017).  

 

The sociologist of religion, Elijah Obinna (2014), notes that African 

Pentecostals, both in their natal countries and the diaspora are 

convinced of the need to revitalise the former heartland of Christianity 

and their role in that process. He identified African Christianity as the 

embodiment of an intersection between mission-based Christianity, 

indigenous cultures, and contemporary African cultures which, he 

claims, problematises the practice of ‘reverse mission’.  

 
3 West here means those nations such as the United States and the U.K. whose thinking comes 
primarily from the European Enlightenment, who were until recently colonialists and may be 
still neo-colonial in practice (Arthur 2011:1) 
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While ‘receiving mission’ is described as the Western perception of 

mission where Southern missionaries are invited into Europe 

(described by Europeans more as partnership), ‘reverse mission’ as 

conceptualised by Africans connotes an intrinsic mandate for global 

evangelism (Obinna 2014:78).  

 

‘Reverse mission’ has also been described as geographical inversion, 

that is, Christians from the non-Western world, particularly Africa, 

Asia and Latin America being sent to Europe and North America by 

their churches and congregations to preach the gospel (Ojo 

2007:380).4 Theologian, Danielle Koning (2011:11) sees this 

explanation as problematic because it assumes a standard, 

unidirectional path of mission that can be reversed. Nigerians 

attempting to bring back the gospel to the UK, or Ivorian’s preaching 

in France or even Brazilians in Portugal are all examples of this 

geographical colonial connection. However, Nigerian missionaries in 

the Netherlands, for example, are not technically ‘reverse’ missionaries 

since the Dutch were not missionaries to or colonizers of Nigeria.  

 

Freston (2010:155) asks whether ‘reverse mission’ can be termed a 

reversal of not only direction of sending but also of colonization with 

 
4 It is important to differentiate the concept of ‘African missionaries’ from that of earlier 
European missionaries. In the case of Africans, every Christian believer sees himself or herself 
as being on a mission to ‘win souls for Christ’ and therefore preach the gospel. This is despite 
not necessarily being sent or funded by ‘home’ congregations or mission societies. This is 
unlike Western missionaries who were often individuals or groups sent and funded by 
churches and mission societies. 
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the expected ability to create a shift in power dynamics between 

migrant missionaries and their European hosts. In response, one of 

the proponents of ‘reverse mission’ Baptist minister Israel Olofinjana 

(2020:58) contends that Africans doing mission in the West lack the 

privileges and colonial powers that some Western missionaries had 

while missionizing Africa during the colonial era, so power imbalance 

persists. However, it is important to note that not all Western 

missionaries of the time had access to financial support from home 

churches or missions.  

 

According to the theologian and missiologist, Klaus Fiedler, some of 

the Western missionaries belonged to mission societies which were 

independent of churches and were described as ‘Faith missions.’ Their 

missionaries did not have similar institutional support like those of the 

Anglican Church Mission Society, Methodist Missionary Society or the 

Baptist Missionary Society but mostly lived by the faith principle of 

financial support that came only in answer to the prayer of faith 

(Fiedler 2018:7-30). Nevertheless, Kim (2011:66) maintains that since 

the post-colonial period, the pattern of sending missionaries from the 

West to the rest has continued albeit in a different form. She cites the 

involvement of churches in development activities and the unequal 

economic relations which divided churches into North and South as 

examples of inequality in power dynamics.5  

 
5 The terms Global North and Global South do not refer to a simple geographic division of the 
world into Northern and Southern hemispheres, it involves levels of economic development as 
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The earlier western missionary project has been related to the link 

between colonisation and mission in the power dynamics which aided 

in conquering parts of the world (Knibbe 2011:16; Freston, 2010). As 

the Bishop of Southwark, the Rt Rev Christopher Chessun (2013:20-

21) so aptly put it, the (Western) missionaries were all men and women 

of their times who took their Christian faith seriously but were 

culturally bound in their attitudes. Undoubtedly, they did great good 

as exemplified by the schools and hospitals that were built but it was 

often with a colonising mindset. In the case of British colonialism, the 

cultural imposition of British values contributed to the low numbers 

of converts.  

   

Kang-San Tan, the General Director of the Baptist Mission Society 

World Mission maintains that much as the colonial era is over, more 

subtle forms of Western domination are involved within Christian 

mission, because economic resources are still located in the West (Tan 

2011:7). While Nigerian megachurches in London like Kingsway 

International Christian Centre (KICC), RCCG Jesus House London and 

Winners Chapel may have huge financial resources compared with 

some British mission agencies, they do not yet possess the privilege 

and power of the Church of England, the Roman Catholic Church or 

the Protestant Church of the Netherlands. Additionally, Pentecostal 

 
well. The Global North is commonly defined as North America, Europe, Australia, Japan and 
New Zealand and the Global South, the rest of the world (Pew Research, 2011b) 
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leaders like Agu Irukwu6 may have some influence within the British 

religious circles, but these are exceptional cases and cannot be 

compared with the institutional influence that Western missionaries 

wielded across Africa and the rest of the world (Freston 2010:161).  

 

Another issue concerns economic influence. Many migrant Pentecostal 

missions in the West are self-funded and members work as 

‘tentmakers’ for sustenance (Escobar 2003:18).7 In the Netherlands, 

scholars refer to their mission as an attempt to offer something 

important to their hosts irrespective of their marginal position which, 

in turn, boosts self-confidence in an environment of almost virtual 

invisibility (Stoffels and Jansen 2008:21-22; Haar 2001:243).  

 

One area where they are most marginalised concerns the availability 

of worship space. Both in the Netherlands (Stoffels and Jansen 

2008:23) and the UK (Rogers 2013:74-97; Eade, 2011), Africans have 

difficulty in finding affordable worship spaces, not only because of the 

challenge of acquiring adequate social and financial capital, but also 

because of difficulties in acquiring planning permission, especially in 

London (see Chapter Seven).  

 
6 Agu Irukwu is a law graduate of the University of Warwick, a barrister and he was, until 
recently (2021), the national leader of RCCG-UK, and senior pastor of RCCG Jesus House, 
London. 
7 “Tentmakers” are Christian witnesses from any nation who because of their skills or 
experience gain access and maintain themselves in another culture with the primary intention 
of making disciples for Christ Jesus and, where possible, to establish and strengthen churches 
(Clarke 1997:103) 
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This marginal state of migrant communities in the West makes it easier 

to perceive them as targets of humanitarian aid rather than agents of 

mission (Kim 2011:66). There is an inherent difficulty in marginalised 

migrants missionizing societies that have been described as 

secularised, modernised and post-Christian with the inherent 

attributes of individualism, independence and consumerism of such 

societies.  

 

Nigerian Pentecostals are expected to share the gospel anywhere they 

go with neighbours, classmates, colleagues, friends, family members 

and people they meet in shopping places, or sit next to in a bus, plane 

and train, without fear. It is what Catto (2008:123) describes as “in 

your face evangelism” and reflects the practice of evangelism in Nigeria. 

For them evangelism remains the central identity of a church and a 

primary goal of theological training and they continue to evangelise 

despite the odds.  

 

However, the practice of street evangelism is not common among white 

European Pentecostal and Charismatic churches for various reasons, 

one of which is the belief in the need for respect of the rights and space 

of the individual and second, because these churches have found 

street evangelism increasingly ineffective in post-Christian Europe 

(Terfassa 2014:256-69).  
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Nevertheless, some white indigenous Pentecostal denominations 

engage in different forms of public ministry. An example, in the UK, is 

the Free Churches Group which is an ecumenical network of twenty-

six national churches in the evangelical and Pentecostal traditions. 

This group engages in professing Christianity in the British public 

forum by providing chaplaincy support in healthcare, prisons and 

educational institutions (Free Churches Group, n.d.).  

 

There is also the Church of England with its diversity of ministries and 

charismatic expressions.8 The Alpha course, for example, is an 

evangelistic tool started by Holy Trinity Brompton in 1977 and 

restructured for a wider audience by Nicky Gumbel in 1990 (Alpha, 

n.d.) The course is designed to introduce the basics of the Christian 

faith through a series of interactive sessions without pressure on 

participants to belong to the Christian faith. It has expanded globally 

and been embraced by mainline (Roman Catholic, Orthodox and 

Protestant) and neo-Pentecostal churches including RCCG Jesus 

House (Adedibu 2013b:7; Alpha, n.d.).   

 

Church historian and theologian, Matthews Ojo (2007:380), sees 

reciprocity as a motive for mission, explaining that reverse migration 

 
8 ‘Expressions’ refer to different forms of expressing Church for changing cultures. Despite 
being connected to ‘mother’ churches, Expressions have their own identity (Jesus House 
Annual Report 2018:97). For example, there is the Pioneers ministry within the Anglican 
Communion which ordains minister who work mostly in ‘fresh expression’ Churches. These 
are contextual and missional churches which take a variety of shapes and forms and aims to 
create church for and with people, groups and networks who have no contact with any existing 
church. 
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of Southern Christians is intentionally for the purpose of re-

missionizing Europeans whose ancestors had earlier served as 

missionaries to Africa and other parts of the global South. However, 

studies have shown that most Africans migrate for a myriad of reasons 

including the search for improved living standards, fleeing social and 

political turmoil or for educational purposes (Adogame 2018:49-50). 

There are a few, like the RCCG Pastors Irukwu and Olowu and the 

founding pastor of HOTR, Omawumi Efueye and its current pastor 

Temi Odejide, who were sent as missionaries by their Nigerian 

churches.  

 

In the same light, Olofinjana (2017:34) describes ‘reverse mission’ as 

an action motivated by gratitude, suggesting that as beneficiaries of 

earlier western missionary endeavours, Africans have returned to 

evangelise Europeans. This idea about gratitude has been criticised. 

Währisch-Oblau (2012:259-60) points to the relationship between 

mission and colonialism and the negative impact of European 

missionaries on the prevailing indigenous cultures of the time and 

wonders why African Pentecostals and Charismatics have remained 

silent about this. “The mission efforts of the 18th and 19th century are 

a blessing without any shortcomings, something for which one simply 

needs to be thankful”. She explains this attitude of gratitude and 

positivity in the following way: “we do not criticize your missionaries; 

you can’t criticize ours; we received your missionaries and their 

messages, and we expect the same now”.  



27 
 

Catto (2008:117), however, argues that this idea of gratitude may be 

more relevant to those churches that were established through the 

support of the British missionaries rather than the independent 

Pentecostal denominations with no missionary support.  

 

As Arthur (2011:3) explained, the link between mission, the 

Enlightenment and imperialism turned mission into a tool of colonial 

governments and confused the Christian message with the idea of 

Western culture and learning. As will be shown in Chapter Five, rather 

than a sense of gratitude, participants in this study claim that they 

are often amazed when they arrive in Europe and see the low 

proportion of the population who attend church.  

  

Their sense of astonishment is centred on the question of why those 

whose ancestors died bringing Christianity to Africa have now turned, 

in their daily lives, against what the migrants consider Christian 

norms and values. These are issues around morality, liberal values 

and the desacralization of Church buildings for example (Adogame 

2013:169-70). A critical look at some of these issues makes it 

appropriate to deliberate on some of the discussions around the 

reasons for mission by migrants in diaspora.  

 

The aims and some of the motives of ‘reverse mission’ discussed above 

have been challenged and the concept has been explained as 

something that fulfils migrants’ search for identity and relevance in the 
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often-harsh Western environment to which they have migrated 

(Adedibu, 2015; Ukah, 2009; van der Laan, 2006). It has been referred 

to as an (un-)conscious missionary strategy which could be rhetoric or 

at best an evolving process. More categorically, it has been described 

as a “general failure”, an idea based on a sort of historical “self-

reparation”, rather than a thought-out, reflexive, cross-cultural 

missionary strategy (Freston 2010:161).  

 

The missiologist Babatunde Adedibu (2013a:405-23) writing about the 

British context debunks the claims of engagement in ‘reverse mission’ 

describing British Black Majority Churches (BMCs) like RCCG, KICC 

and Ruach City Church as “migrant sanctuaries or repositories of large 

ethnic churches” with limited missional impact on their host 

communities.9 However, he gave a more nuanced assessment of the 

RCCG in a later essay when he mentioned the church’s renewed 

commitment to mission through the review of its church planting 

curriculum taught by Christ the Redeemer’s College (CRC). This is the 

RCCG’s vocational and higher educational institution located in 

Harrow, London. Through this curriculum, according to Adedibu 

(2016:89), the RCCG has begun training its pastors and others on how 

to engage in cross-cultural mission considering the social and cultural 

differences in Western contexts. 

 
9 BMCs are churches that emerged from the African and African Caribbean diaspora. They are 
also within mainline and white Pentecostal denominations, and the African and Caribbean 
Spiritual churches (Sturge 2005:53).   
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In his rather provocatively titled article Reverse mission or asylum 

Christianity? Ukah (2009:104-32) uses the RCCG as a case study in 

criticising the espousal by African churches of a theology of re-

missionizing Europe that equates Christian beliefs and practices with 

the reproduction of ethnic or community identities. This results in 

mission by African churches that is still focused on recreating Yorùbá, 

Nigerian or African identities thereby excluding the European 

population that they seek to reach. Ukah (2009:105) ascribes the 

pioneering rhetoric of re-missionizing the West to church founders and 

argues that they sustain it by making it a strong part of their 

missionizing rhetoric to which they allocate a lot of financial resources. 

 

This lack of appeal may apply to many African migrant churches in 

other parts of Europe. For example, Van der Laan (2006) found a lack 

of response by the native Dutch to the evangelistic overtures of 

Ghanaian churches in the Netherlands. In a study on the mainline 

Protestant community in Spain, Griera (2008) found a total lack of 

trust of migrant churches by the local community.  

 

The discourse in Italy is similar but also peculiar because of the 

dominance of the Roman Catholic Church there. Butticci (2013) in her 

study of African Pentecostals in Italy quoted an African pastor 

comparing the separation between African missionaries and white 

European society to the wall of Jericho adding that the wall is still 

standing solid in Italy. In Germany, Währisch-Oblau (2012:20) found 
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that there was a negligible number of German converts in African 

migrant churches, and most of them eventually went to German 

majority churches because they felt “more at home there”.  

 

In his recent PhD and like Ukah’s (2009) position stated above, Klair 

(2020) describes ‘reverse mission’ as a Christian academic response to 

the secularization thesis and identifies its proponents as confessional 

academics and theologically educated non-Western church elites. He 

detected a stark disparity between their optimistic projections and its 

practice on the ground by Nigerian Pentecostal members in his study. 

He wonders about the lack of enthusiasm by ordinary members to 

reach the ‘unbelieving’ British public through evangelism if they have 

indeed migrated as ‘reverse’ missionaries.  

 

Klair further argues for a broader definition of ‘reverse mission’ that 

includes how ordinary members of African churches articulate what it 

means to be a Christian in a holistic manner in contemporary Britain. 

He points to their self-perceived purpose as the gatekeepers of Britain 

which is expressed through their regular prayers for Britain’s 

deliverance, both spiritually and physically. They also see 

evangelisation of their youth as their primary goal and are therefore 

eager to find ways of keeping them in the Christian faith, preferably 

within the African Pentecostal tradition. This has been problematic. 

Details of the views of the second-generation on their growing 

disconnectedness from their parents’ churches and some of the 



31 
 

tension created are outlined in Chapter Six. Equally, the spiritual 

purpose of the first-generation is linked to their desire for economic 

advancement so that they can support their churches locally and 

internationally, to embark on its mission activities.  

 

According to Klair (2020:1-7), they see their level of volunteering in 

church-led social engagement activities within the local environment 

as part of the fulfilment of mission. Rather than describing themselves 

as ‘reverse missionaries’, these members had a “lay activist mindset” 

and this opportunity to participate in their local community in turn 

gave them a sense of belonging within their local community.  

 

The detractors of the concept of ‘reverse mission’ claim that the 

statistical evidence of white conversion after nearly three decades of 

operation in Europe, is either negligible or does not exist. Olupona 

(2003:91) writing about the American case, suggests that it is a project 

kept alive by African ministers’ attempt to justify their “call” to minister 

to American congregations. While espousing similar ideas about the 

motivation of the pastors in the UK, Ukah (2009:121) adds that 

‘reverse mission’ remains a rhetoric that leaves African religious 

communities trapped in their separate ethnic enclaves.  

 

Proponents, however, insist that there are successes. Adogame 

(2009:493-94) mentions African churches like RCCG, KICC, Deeper 

Christian Life Ministry (DCLM), Embassy of the Blessed Kingdom of 
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God for all Nations (EBKGN) in Ukraine as transforming the European 

religious landscape. Others give examples of Nigerian Catholic and 

Anglican priests employed by European mainline churches although 

they tend to have African congregations as their primary constituency. 

Freston (2010) describes this as non-diasporic ‘reverse mission’ which 

is discussed shortly. 

  

Some others point to the important achievement of establishing their 

presence within European spaces and returning the discourse of 

religion to public life. For example, a denomination like the RCCG has 

been able to maintain a global outlook and retain a strong visibility in 

the public sphere within some European countries (Ukah, 2009; Hunt, 

2002). Some of these churches have been able to build relationships 

across denominations, governmental and non-governmental 

institutions and society with missionizing as the ultimate objective. It 

has been argued that using a broader concept of mission to include 

church social action within the communities will enable a more 

nuanced assessment of their achievements and influence in Britain 

(Burgess 2011:431).  

 

In this thesis, ‘reverse mission’- as a concept and a practice - remains 

problematic first, because of the different layers to the term. For 

example, Freston (2010) distinguishes between diasporic or non-

diasporic. Diasporic mission refers to mission efforts by migrant 

churches in the West while non-diasporic mission describes efforts by 
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mainline Northern denominations or mission agencies to recruit 

Southern ministers to work in traditional Northern churches. Freston 

(2010:165) argues that non-diasporic ‘reverse mission’ particularly by 

Latin Americans, has more possibility for success. Referring to 

Brazilians, Freston explains that they seem to be idealized by 

European church leaders as being at the right cultural distance to 

blend with Europeans and they do not provoke too many fears of 

economic exploitation. 

 

This argument accentuates cultural imperialism which has been 

linked with the European post-colonial project (Adedibu 2013a:415). 

However, despite the optimism of some European church leaders, even 

non-diasporic Latin American missionaries face challenges like a high 

rate of early return home because of their experience of the scepticism 

of Europeans towards the gospel and the financial difficulties they 

sometimes encounter. 

 

Some of the other challenges of diasporic mission include the lack of 

capacity of African pastors for interracial or intercultural ministry and 

ethnocentrism. Nevertheless, they persist in self-identifying as the 

bearer of the gospel message to other nations, expecting their brand of 

Christianity to work in Europe (Freston 2010:161; Hanciles 

2008a:345-6). Europeans’ consideration of people who are overtly 

Christian as somewhat premodern adds to the challenge of bringing 

the message of Christianity to them. However, the view of serious 
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decline in European Christianity, propagated by practitioners and 

academics, encourages the need for ‘reverse mission’ in the agenda of 

migrant churches. Also, as Freston (2010:154) highlighted, the 

perceived increase in Muslim migrants has raised the question of 

Christianity's connection with European identity and has added 

another layer to the problematic nature of ‘reverse mission’.  

 

Second, as others like Freston (2010:159) have found and as shown 

during the field work for this research, the leadership of migrant 

churches are concerned with growth, pastoral care of members and 

the need to prevent the exit of their millennials. ‘Reverse mission’ 

remains an aspiration, (promoted by the mainly first-generation 

leadership), which has yet to fulfil its main objective of creating 

multicultural African churches. Their children and grandchildren, the 

so-called second- (and subsequent)-generations, who might be better 

placed to take the gospel beyond the African community, are leaving 

due to some intergenerational conflicts to be discussed shortly.  

 

In Freston’s (2010:160) opinion, these young people may even 

assimilate and secularise or remain in a spiritual ghetto if migrant 

churches do not prepare them as the next generation of leaders to 

carry on their vision. The call by the SG for empowerment, discipleship 

and training that can influence their religious worldview and prepare 

them for leadership is discussed in Chapter Six. 
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1.3.2 Pentecostalism and Transnationalism  
 

It has been suggested that Pentecostalism should be understood 

primarily in terms of the differentiated responses it can offer to local 

attempts of coming to grips with wider national and international 

processes and contexts of global capitalism and state formation. It is 

historically a transnational phenomenon, which in its modem form is 

reproduced in its local diversity through a highly accelerated 

circulation of goods, ideas and people. The new charismatic type of 

African Pentecostalism creates a moral and physical geography whose 

domain is one of transnational cultural inter-penetration and flow (Van 

Dijk 1997:140-42).  

 

By its very nature, Pentecostalism has at its core an evangelical 

message which is to be spread to all peoples, and which seeks to 

impose a truth which subordinates all other forms of allegiance and 

identification (Marshall-Fratani 1998:278). In other words, converts 

are often encouraged to break with their past which is seen as a 

possible hindrance to dedication to their new Christian community.  

 

For migrants, Pentecostalism is also made and remade through travel 

and other forms of human encounter. These migrants form networks 

which are held together by various publications, media productions, 

conferences and revival meetings. The opportunity of speedy travel 

enhances these interactions by making it possible for religious leaders 

from Africa to visit their followers in Europe and America thereby 
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transferring their religious practices from the home context to Western 

environments or vice-versa or even between Western nations (Robbins, 

2004). This involves General Overseers and other religious leaders 

travelling between several locations, exchanging ‘home’ beliefs and 

practices at global levels.  

 

There are also regular digital prayer and religious services between 

home and host nation contexts. This transnational mobility keeps 

exchange of migrant spirituality ongoing globally thereby making 

adherence to home beliefs and practices continuous within migrant 

communities especially among first-generation migrants. This study 

shows that for the Nigerian churches, the ‘reverse mission’ narrative, 

as formulated by the founders and leaders in Nigeria, continuously 

circulates within these networks and is propagated by leaders in the 

diaspora. There is, however, the second-generation who do not have 

the same experience of the Nigerian cultural context nor are they 

involved in their parents’ transnational mobility and exchange and 

therefore have a different approach to mission and some other 

practices.  

 

Badie and Smouts (1994) refer to a transnational flux which is 

intimately connected to the sophistication of communications and 

media networks, something that they suggest has led to the 

fragmentation of the unitary space of the nation-state. In this 

fragmentation of the nation state or the “nation state in crisis” 
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(Marshall-Fratani 1998:279), there is continued growth of global media 

systems and an increasingly integrated global market. Within this 

growth and expansion of the mass media, there is continued global 

circulation of images, ideas and symbols. Marshall-Fratani (1998) 

argues that as these materials move, they break free from their context 

of production and are appropriated in endless, inventive processes of 

cultural assemblage.  

 

The challenge for Africans is that this mix involves their own cultural 

practices which can be sometimes at odds with the culture of the 

receiving contexts. The question is how well these religious goods - 

carried by African Pentecostals from their natal country – are able to 

break free from their context of production and get re-invented for the 

European context.  

 

Using a transnational methodology means looking at how processes of 

incorporation, enduring homeland or other involvements occur at the 

same time and mutually inform each other. It tries to capture how 

these processes may simultaneously become part of the places where 

migrants settle and how they stay connected to a range of other places 

at the same time.  

 

Can African migrant Christians use religion to belong and participate 

in host communities and be involved in their several transnational 

networks simultaneously while using their activities to transform the 
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religious landscape in diaspora? To answer this, it is important to take 

seriously the multiple sites and layers of the social fields where 

migrants are embedded (Castles and Miller, 2003; Levitt, 2001; 

Vertovec and Cohen, 1999; Glick Schiller et al., 1995). Doing so may 

reveal how something that is seemingly local is intimately connected 

to and influenced by other places and levels of social experience.  

 

Writing about African Pentecostals in Italy, particularly Nigerians and 

Ghanaians, Analisa Butticci (2013) suggests that their transnational 

living could be one of their strategies for coping with isolation and 

economic marginalization in their host environment. This is because 

of the intensity and materiality of their transnational transactions 

across national and international borders. 

  

These transactions include religious trade in reciprocal exchange and 

gift economy of items such as spiritual gifts, salvation goods, economic 

and social resources, people and ideas.10 It is a binding network that 

frames a symbolic space which serves as a buffer against 

marginalization, exclusion, domination, national borders and 

 
10 Max Weber (1988; 1985) explained “salvation goods” as something which can be striven for, 

supplied and consumed. Since Weber did not give a clear definition, Stolz (2006:18-20) defined 
it later as “an end or a means to an end which is offered by a religion, embedded in a specific 
worldview and a system of life practices, and which may be aspired to or used by an individual 

or a social group”. Simply put, salvation goods are either goals or means which individuals 
can use in a calculating, rational way to achieve future salvation objectives. For example, if 
eternal life is seen as a reward for belief, then the state of being and remaining a believer may 
be termed a salvation goal. Rituals, good works, ascetic self-perfection and faith which are 
salvation means could also become salvation goals themselves and striving for these goals 
may demand a special way of living which produces emotional gratification and is therefore 
termed a ‘good’. The individual thus uses culturally embedded means of action to reach certain 
spiritual goals. 
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exposure to racism. Some scholars have described this symbolic space 

as sites that African migrants employ to overcome the climate of 

conflict, both within and outside the religious communities and the re-

negotiation of socio-economic, political and spiritual conditions 

(Schiller et al., 2006: Haar, 1998; Van Dijk, 1998). This space nurtures 

transnational dialogue developing through travel, international 

workshops and training activities, the circulation of books and other 

materials and self-publishing (Butticci 2013:210).  

  

Research has revealed that there is networking between the Nigerian 

headquarters and European branches and parishes with sharing of 

pulpits by pastors and leaders (Adogame 2010:62-63). Some of these 

exchanges are structural and regular. For example, pastor Enoch 

Adeboye, the General Overseer of RCCG attends scheduled Festival of 

Life (FOL) programmes, ordination ceremonies and preaching 

engagements of the church regularly.11 The founder of HOTR, Pastor 

Paul Adefarasin and his wife, pastor Ifeanyi Adefarasin, preach 

regularly in the London branch.  

 

There is also intense transnational movement between countries 

within the African continent, between European countries and 

between North America and Europe. Most pastors and leaders of the 

 
11 The Festival of Life is a bi-annual inter-denominational gathering of about 40,000 Christians 
organised by RCCG-UK. It is usually a vigil of fellowship, praise, prayers where leaders of 
different denominations are invited as speakers. It was started in 1996 and is committed to 
advancing the Christian religion and transforming communities. Its core values include faith, 
excellence, people, unity, generosity, kingdom orientation and revival (Festival of Life, 2021) 
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case studies are first-generation men and women who were trained, 

mostly, in their churches’ Bible colleges to extend the vision of their 

churches globally and this is the spirituality that they tend to share on 

these different pulpits. This spirituality, according to Glick Schiller et 

al. (1995:48), is heavily influenced by these transnational dealings. 

This intensified networks and exchanges of people and religious 

material calls for a reimagining of the missiological import of the 

‘reverse mission’ rhetoric in the face of secularising European 

societies.12 

 

A large body of multi-disciplinary work on Pentecostalism in general 

has developed. The theologian, Walter G. Hollenweger, (1972: xix) 

describes it as a movement which expects manifestations of the Spirit 

in the normal worship service. This, he adds, inevitably allows for the 

demonstration of the gifts of the Spirit like healing and prophecy which 

are intended for the ecumenical ministry of reconciliation. 

Pentecostalism emphasises spiritual experience and beliefs in a 

combination of Holy Spirit baptism with evangelical doctrines that 

translate into distinctively lively forms of church life (Kay, 2009).  

 

Anderson et al. (2010:1-3) describe it as a remarkable religious 

phenomenon where most followers live in the Southern hemisphere 

and represent a laboratory in which the processes of globalization can 

 
12 Although travel has slowed down drastically in 2020 due to the Corona virus pandemic and 
the attendant restrictions, there is still considerable connectivity through advanced media 
technology like internet and TV. 
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be observed in concrete practice. These researchers agree that 

Pentecostalism is characterised by an experience of Holy Spirit 

baptism and its manifestations through the gifts and working of 

miracles, through its experiential posture and through its relevance or 

identity in relation to the world.  

 

In terms of statistics, 64% of the world’s Christians are in Asia, Africa, 

Latin America and Oceania while only 36% are in the two Northern 

continents (including Russia). When this is compared to 1900, when 

82% of the world Christian population was found in Europe and North 

America, it is an indication of how rapidly the Western share of world 

Christianity has decreased in the twentieth century (Johnson and 

Crossing 2013:31-33). Figures by Johnson and Crossing show that 

there were some 628 million Christians including Pentecostals, 

Charismatics and Neo-charismatics in the world, a figure that is 

projected to rise to 828 million by 2025).13 

  

 
13 Although there are varying definitions of these terms, following Pew Research (2011a), I 
differentiate them as follows: Pentecostals are members of distinct Protestant denominations 
or independent churches that hold the teaching that all Christians should seek a post-
conversion religious experience called the baptism of the Holy Spirit particularly speaking in 
tongues (glossolalia). It has its roots in the 19th-century holiness movement. The Charismatic 
movement began among mainline (Catholic, Orthodox, some Protestant) Churches in the U.S. 
in 1960. They are members of non-Pentecostal denominations who hold at least some 
Pentecostal beliefs and engage in at least some spiritual practices associated with 
Pentecostalism, including divine healing, prophecy and glossolalia. According to Anderson 
(2014:157), the later emergent non-denominational charismatic churches and independent 
congregations like the Vineyard Christian Fellowship have been termed neo-Charismatics and 
Anderson concedes that it is problematic to distinguish between these categorisations in 
practice. 
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The missiologist and theologian, Alan Anderson notes that accurate 

figures are difficult to come by and suggests that most often-quoted 

figures are controversial although he gave an estimate of 600 million 

Christians as at 2010 (Anderson 2014:1). The Pew research centre 

(2011b) provides information on social issues and demographic trends, 

and it gave a breakdown of 2011 data on Christians as follows: 

Pentecostals 279 million, Charismatics 305 million and evangelicals 

285 million making a total of 865.5 million. 

 

African Pentecostalism, particularly, its exponential growth across 

Africa and the nexus with migration continues to create interest among 

scholars and practitioners and has led to many research investigations 

and materials. Being transnational, various aspects of Nigerian 

Pentecostal spirituality are enacted in the diaspora by Nigerian 

migrants and this has also generated interests among scholars.  

 

In his book on Nigerian Pentecostalism and development, Burgess 

(2020b) investigates the relationship between Pentecostal spirituality 

and development in Nigeria and the Nigerian diaspora and the 

significance of these development activities. This is relevant for this 

study because as transnational Pentecostal churches with the desire 

to create multicultural congregations globally, engaging in community 

development activities is one of the strategies migrants use in order to 

meet this aspiration. 
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While acknowledging the various criticisms that have been levelled 

against Nigerian Pentecostalism and pastors, Burgess (2020b:2) notes 

that:  

there is an emerging sector within contemporary Nigerian 

Pentecostalism, which is becoming increasingly active in 

development initiatives geared towards poverty alleviation and 

human well-being. This shift in orientation is driven by a variety 

of theological, sociological, and contextual factors. 

In his estimation, a similar smaller-scale level of social involvement is 

noticeable in the diaspora which makes these churches an 

increasingly powerful social force and challenges the notion that 

religion in the West is losing its significance in public life.  

 

The sociologist, Ebenezer Obadare (2018) also discusses the impact of 

Pentecostalism and the Pentecostal elite on politics and the values, 

institutions, laws, and symbols governing the Nigerian society with a 

focus on the Fourth Republic which was instituted in 1999. He argues 

that Nigerian Pentecostalism, rather than impacting the governing 

philosophy of politics, has instituted a model of cohabitation between 

its elite and the Nigerian political class making it more of a legitimating 

than a transforming force. He equally suggests that Nigerian 

Pentecostalism has succeeded in establishing the primacy of 

Christianity over Islam in the struggle for state power in Nigeria. This 

development occurred when General Olusegun Obasanjo became the 
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first openly Pentecostal President and attributed his victory to divine 

intervention (Obadare 2018:1-23).  

 

Ruth Marshall (2009) sees Nigerian Pentecostalism as a powerful 

influence in Christian practice and doctrine across denominations 

constituting a sociocultural force which has played a central role in 

the political divisions experienced in Nigeria. Other studies of Nigerian 

Pentecostalism which examine the movement from a variety of 

disciplinary perspectives include the one by Ojo (2006) which looks at 

the origin and spread of Pentecostalism particularly in Southwest 

Nigeria and Ukah’s (2008) study of the growth and development of 

Pentecostalism in a specific Nigerian denomination, the RCCG, one of 

the case studies in my own research.  

 

The theologian and ethicist, Nimi Wariboko, in his book on Nigerian 

Pentecostalism discusses issues of spirituality and theological 

response to national economic poverty and political engagement in 

Nigeria and the diaspora. He focuses on the epistemological quest in 

what he describes as “the spell of the invisible” which epitomises the 

expression of the Pentecostal faith in Nigeria. He analyses the 

pressures this enchanted view puts upon Nigerian Pentecostalism and 

how adherents grapple with their belief in Nigeria’s “high destiny” 

(Wariboko 2014: xiii).  They believe that Nigeria has been chosen by 

God to lead the final evangelization of the world despite the relatively 

poor economic and technological achievements of sub-Saharan African 
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nations. Wariboko (2014) found, however, that there was a limited 

success in world evangelisation beyond the African and Caribbean 

community.  

 

Much as Pentecostalism has succeeded in inserting itself into the 

culture, worldviews and sensibilities of Africans and in becoming a 

“representative form of African Christianity”, it continues to reject 

some aspects of that same culture as well as contexts that do not suit 

its religious belief systems (Wariboko 2017:6). This idea of 

discontinuity is taught among Pentecostals to new converts as a 

supplement to the notion of being ‘born again’ and serves as a model 

for the reconstruction of identity. It encourages an attitude towards 

agency and social change where the new convert is encouraged to 

make a complete break with his or her personal and collective past 

(Marshal-Fratani 1998:285).  

 

Writing on Ghanaian Pentecostalism, Meyer discusses Pentecostals’ 

opposition to any kind of acknowledgement of local tradition and 

culture. They see the Pentecostal movement as having a global 

character and it gives them the chance to use the language of 

modernity in speaking to followers. They therefore see a convergence 

in the idea of conversion as rupture with the past and a new vision of 

self-definition in terms of progress and continuous renewal (Meyer 

1998:317).  
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However, Marshall-Fratani (1998:286) urges caution in the celebration 

of individualisation as a benefit of conversion arguing that although 

the individual is delivered from the past, the act of giving their life to 

Christ implies that the convert is still not the master of their destiny. 

This downplays an important teaching and desire among Nigerian and 

possibly other Pentecostals that God will indeed be the ‘captain’ of their 

destiny and their lives will be his completely. This chorus line by 

Nathaniel Bassey (2020) about God is instructive: “The champion of 

the host above, the captain of my destiny. In you alone I put my trust, 

you reign alone, as Lord of all”. 

 

1.4 Contribution of the Study 
 

Most of these studies of Nigerian Pentecostalism examine the 

movement’s history and growth, its political engagement and socio-

economic impact on Nigerians in Nigeria and in the diaspora. ‘Reverse 

mission’ has also been part of these investigations. The work by 

Burgess et al. (2010) was multi-sited but studied one denomination, 

the RCCG and how it functions as a social support network for 

Nigerian migrants, its transnational links and civic engagement with a 

focus on the views of church leaders. Währisch-Oblau (2012; 2001) 

examined the state of ‘reverse mission’ in Germany as part of a wider 

study of Pentecostal migrants from the South but also with a focus on 

African church leaders. 
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There are a growing number of other studies on Nigerian 

Pentecostalism including those that take a transnational perspective, 

but this study adds the multi-denominational viewpoint on the 

concept of ‘reverse mission’. The study is located in two sites, London 

and Amsterdam, it investigates three Nigerian churches and is 

situated in religious studies and sociology. These two specialisations 

provide the chance to explore Pentecostals’ theology and its impact on 

societal relations. Investigating three churches in two locations also 

provides the opportunity for comparison not only geographically but 

also across different Nigerian churches.  

 

Second, special attention is given to the perspective of church 

members rather than leaders who have often been the primary focus 

of most studies on Nigerian diaspora churches. Third and related to 

the second contribution, is the issue of power dynamics within 

Nigerian migrant church communities. This became a focal point and 

problematises intergenerational conflicts between the older and the 

younger generation. These conflicts centre around issues of power 

management, mission and other practices of these churches. 

 

This study also challenges the notion that most of the challenges of 

‘reverse mission’ is largely due to external factors. Issues such as 

racism, migrants’ minority status, marginalization and the effects of 

secularization and modernization that have affected the mission of 

African diaspora churches. While not denying these external 
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challenges, this study contributes to the debate by highlighting some 

of the problems within the church communities that contribute to the 

limited achievements of ‘reverse mission’, from church members’ 

standpoint.  

 

1.5 Definition of Key Terms  
 

In a study like this, it is vital to explain some of the key terms and 

phrases used. Throughout the thesis, I endeavour to explain the terms 

and abbreviations at the first instance. However, the few in this section 

were used more frequently and therefore need clarification from the 

outset. 

 

1.5.1 First- and Second-generation Migrants 

 

The problem of categorizing migrants into different generations has 

attracted several scholarly discussions (Thurairajah 2017:116; 

Cattacin et al., 2016). While Winograd and Hais (2011) suggest that a 

new cohort of people emerges every eight decades thus basing 

difference on age, Twenge et al., (2012) delineate them according to 

their different socio-cultural characteristics. Rather than age, they 

define a generation as a group of people who have similar socio-

cultural tendencies.  

 

Generally, generations have been classified into four groups and 

Lancaster and Stillman (2002:2) identify: Veterans (born 1922-1945), 

baby boomers (1946-1964), generation X (1965-1980), generation Y or 
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millennials (1980-2002), the first generation to come of age in the new 

millennium. There is also generation Z representing those born in the 

new millennium. This demarcation sometimes varies slightly because 

leading researchers often agree on differences of one to five years when 

establishing generational groups (Lancaster & Stillman, 2002).  

 

Of more relevance and interest to this study is the definition of first- 

and second- generations with regards to diaspora and migration 

studies. Algan et al. (2010: F4-F29) describe the first-generation as 

individuals born abroad with both their parents also born abroad and 

from the same country of origin. They tend to have either only foreign 

citizenship or have obtained European citizenship through 

naturalization. In this study, the FG are those born and educated in 

Nigeria, involved in Pentecostalism prior to migration, who came to 

Europe over the age of twenty-five. I have identified them as such 

because having been involved in Pentecostalism in Nigeria, they have 

imbibed the beliefs and practices of Nigerian Pentecostal traditions and 

continue these in the European context.  

 

For first-generation migrants, the church building remains a sacred 

space which serves as ‘home’ against the backdrop of its social, civic 

and extra-religious relevance. The church acts as an alternative social 

security mechanism and a bastion of ethnic, cultural, and religious 

identities (Haar 1998:83-85). Consequently, whether they have stayed 

in Europe for two or twenty years, their Pentecostal beliefs and 
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practices especially their mission activities, are still linked or similar 

to what they did in their home country.14 

 

This study takes issues with the notion of second- (and subsequent)-

generation as a classification for children of migrants. This is because 

it emphasizes the fact that this group is frequently not seen as 

belonging to the country in which they were born and/or in which they 

grew up.  Persons of this group are often still perceived as foreigners 

(Chimienti et al. 2019:2). The phrase, ‘second-generation’ can be a 

marker for description but can also be an instrument for exclusion 

(Wihtol de Wenden, 2005).  

 

Historically, ‘second-generation’ was introduced and became popular 

in Europe in the 1970s to refer to the supposedly precarious situations 

of the descendants of former guest workers and their integration into 

Western societies. Although the term relates to research on 

assimilation during the 1920s, its current use goes back to the 1964 

seminal work of Milton Gordons (Schneider 2016). It is a sociological 

term used in an etic fashion and features widely in public discourse 

within Europe. It refers, for example, to Turks and Moroccans in the 

Netherlands where the term is well established beyond the academia 

 
14 I interviewed two leaders of RCCG, one had lived and worked in Europe for about 23 years 
while the other came as a missionary in 2016. Their differing worldviews on certain issues 
within the church were obvious although in practice neither of them had a significantly 
different approach to methods of resolving those issues. 
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and in the UK among Black and Asian Commonwealth citizens 

(Chimienti et al. 2019:2; Solomos, 2003).  

 

Second-generation migrants have also been classified as individuals 

born in Europe but with either one or both parents born abroad. Such 

parents hold either only foreign citizenship or European citizenship 

obtained through naturalization or by birth. This is complicated by the 

designation of 1.5 and 2.5 generations as reflected in the American 

situation. While the former refers to individuals born abroad (with two 

foreign born parents) but who migrated as children, the 2.5 generation 

are those with only one foreign-born parent and their experiences are 

different from the 1.5 generation (Karthick Ramakrishnan 2004:381: 

Rambaut 1997:29). 

 

There is also designation based on age at migration. Those who 

migrated as young children before the age of 10 and went through the 

European educational system have also been classified as SG.15 This 

is on the grounds that going through the European educational system 

would inevitably influence their cognitive behaviour and make them 

more aware of their socio-cultural environment (Nyanni 2018:24; 

Kasinitz et al., 2008; Smith 2005a:14, 124). While this educational 

 
15 Some sociologists use a cut-off age of 10 or 12 to delineate the 1.5 generation. Writing on 

the Mexican American case, Smith described them as children who, even though are born 
abroad, grew up in the US where they had their early education. In this way, their worldview 
is partly shaped by American values and there is a parallel with the SG in my case studies.    
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attainment may be beneficial in that their worldview is partly shaped 

by European values in a way distinct from those of their parents and 

grandparents, this attainment creates some conflicts between the 

different migrant generations.  

 

As already alluded to, the term ‘second-generation’ is problematic on 

several levels: First, for the first-generation, it gives an unrealistic 

sense of ‘our’ children who although living in Europe and intermingling 

with European culture, are expected to perpetuate the African 

worldview. Second, at host societal and government policy-making 

levels, these Nigerian Europeans are categorized and treated with some 

of the same stereotypes of their parents. For example, the Office of 

National Statistics (ONS) classifies people according to their country of 

birth as well as their ethnicity, language and religion among others 

(ONS, n.d.).  

 

Third, for young Nigerians in the diaspora, it sometimes creates a crisis 

of identity because even though they are brought up at home as 

Africans by their parents, they are educated and socialised as 

Europeans. Their main question remains, “Who are we?” rather than 

“Who are we expected to be?” According to Schneider (2016:2), “they 

are descendants of persons who migrated but do not themselves have 

a migration experience”. This identity negotiation is a cause of tension 

in the relationship between the different migrant generations and 

between the SG within Western societies. In this thesis, second-
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generation migrants are individuals either born in the host country as 

offspring of at least one Nigerian parent or brought to Europe at a 

young age and who have undergone the European educational system. 

 

1.5.2 Parish System 
 

In the UK, parish and town councils are the tier of local government 

that is closest to the electorate. They originated along with landed 

property rights, their origin being the church vestry and land 

surrounding the manor houses of landowners who had established 

churches during Saxon and Norman times (Sandford 2019:4; Barnett 

et al., 2013). It typically refers to well-defined geographical units 

representing populations of less than 100 (in rural areas) to about 

70,000 in large Shire towns. In the past, the parish determined the 

parameters of life for the great majority of British people from cradle 

to grave, although its significance has diminished over time (Davie 

2015:4).  

 

Within the Anglican Church, the parish system is the smallest unit of 

administration which usually has just one church, called the parish 

church and is overseen by a priest called a vicar. Several parishes 

make up a diocese which is an ecclesiastical district headed by a 

bishop. As the heart of the Church of England, a parish is responsible 

for the care of everyone within its community and gets involved with 

issues and problems confronting the whole community (Diocese of 

London, n.d.). 
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According to Eade (2016:75-76), the Roman Catholic Church has also 

relied on the parish system as its most local territorial unit through 

which it sought to fulfil its claim to the leadership of a universal 

church. He adds that the parish system may be decreasing in 

importance considering the postmodern trend towards “gathered 

communities” where people come together from far and wide to 

worship together rather than parish churches serving bounded local 

communities.  

    

A parish in the RCCG is different in constitution and purpose from the 

parish system in England and some other parts of Europe. In the 

RCCG, it is a congregation or unit of administration ranging from as 

little as ten regular attendees to large mega-parishes of 4000 members. 

Following its vision of having a parish within five minutes driving 

distance in every city and town of developed countries, some its 

London parishes are located within short driving distances of each 

other.  

 

Conversely, in Amsterdam, the number of parishes is still growing and 

the driving distances between parishes are much further apart. This is 

probably a reflection of the difference in the size of the population of 

Nigerians in London and Amsterdam. In the structure of RCCG 

organisation, each parish is divided into smaller units or house 

fellowships which is the smallest unit of administration (Ukah 

2008:92). In this study, two of the RCCG parishes are small with 
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congregations of between ten and seventy regular attendees while 

Jesus House has a membership of around 3000. 

 

1.5.3 African Pentecostalism and Spirituality 

 

It is important to define Pentecostal Christianity particularly from the 

perspective of African Pentecostals. Scholars agree that due to its 

complexity identifying the essence of Pentecostalism or isolating its 

distinctives can be difficult and end up being an academic exercise 

(Robeck and Yong 2014:1; Anderson et al. 2010:1-5; Kay 2009:5-11). 

They could be defined inclusively in terms of certain features of 

classical Pentecostalism as developed in the West and Anderson 

identified four types and various subtypes.  

1) Classical Pentecostals which originated in the early 20th century 

revival and missionary movement and are subdivided into Holiness, 

Baptistic or Finished work, the Oneness, and the Apostolic 

Pentecostals. 2) The older independent and Spirit Churches which 

originated at different times as classicals mostly in the 1920s and 

1930s in China, India, and Africa because of Western missionary 

influence. 3) The older Church Charismatics including Roman 

Catholic, Anglican and Protestant charismatics of the 1960s, believed 

to have started in America although there are examples of earlier 

movements in parts of Europe. 4) The neo-Pentecostals and neo-

Charismatics which originated in the 1970s, (influenced by classical 

and charismatics movements). These include Word of faith 

Pentecostals which emphasize physical health and material prosperity 
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by faith; Third wave which conflates Spirit baptism with conversion 

and see spiritual gifts as available to all believers; New Apostolic 

churches; And different independent churches which vary in theology 

but mostly have the common doctrine of prosperity and use advanced 

technology as methods of communication and are therefore difficult to 

categorize.  

 

One common feature to all four groups is the theology of a subsequent 

experience of Spirit baptism accompanied by speaking in tongues. 

Pentecostals could also be defined in a more exclusive and narrow way 

to embrace denominations that emphasise Pentecostal doctrines of 

charismatic gifts and which are opposed to any feature of traditional 

culture (Anderson 2010:17-18; Kay 2009:8). African Pentecostalism is 

however diverse, full of fragments and “an assemblage of practices, 

ideas, theologies, and interpretations of reality, whose tangled roots 

burrow deep into the past, present, and future segments of African 

temporality” (Wariboko 2017:1). 

 

Broadly, there are three types of African Pentecostal churches. The 

first type includes the early African independent or African-initiated 

Churches (AICs) which arose during the first decades of the twentieth 

century called Aladura churches in Nigeria. Although controversial, 

some Africanist scholars argue that their emphasis on the working of 

the Spirit which is manifested through prophecy, healing and exorcism 
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places them firmly among Pentecostals (Omenyo 2014:133; Anderson 

2014:114-6; Hollenweger, 1997).  

 

For most African neo-Pentecostals, AICs remain ‘white garment 

Churches’ because members wear distinguishing white robes to 

worship services. They also point to their dalliance with traditional 

practices like divination, healing rituals (such as use of holy water and 

oil), and placement of sacrificial objects at street corners, as practices 

that disqualify them to be Pentecostals. Their affinity for African 

traditional religions and culture has led to some of their practices being 

described as syncretic and messianic although these churches see 

themselves differently (Omenyo 2014:136; Anderson 2014:116). Over 

time and with the multiplicity of Pentecostal expressions, some of these 

practices are being manifested among neo-Pentecostals as well. 

Importantly, most African Pentecostals including my case studies tend 

to distance themselves from the AICs, even in cases of explicitly shared 

history.  

 

The second type are the Classical Pentecostals which was discussed 

earlier. The third are the neo-Pentecostal and neo-charismatic 

Churches, a “catch all category” which includes the Word of faith, 

Third Wave, New Apostolic and different independent Churches. These 

share a common emphasis on the Holy Spirit, spiritual gifts, signs and 

wonders and power encounters (Wariboko, 2017; Anderson 2010:17-

20; van der Laan 2010:204). 
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Nigerian Pentecostalism, just like Pentecostalism generally, exhibits a 

wide spectrum of beliefs, practices, teachings and management 

structure. Regarding the development of the post-independence 

Nigerian neo-Pentecostal movement itself, I draw from the work of 

Wariboko (2014:1) and Kalu (2008) to produce a simplified three-

pronged periodisation. First is the period prior to 1980 where the 

message was on holiness and sanctification in preparation for the end 

times. This was the time of separation from the AICs and mission 

churches which also coincided with the period of economic boom in 

Nigeria. Then came the 1980s, when there was an increasing 

alignment with the prosperity gospel. It was also the period of a 

downward trend in the economic growth of Nigeria.  

 

With the falling price of crude oil in the marketplace, the International 

Monetary Fund (IMF) structural adjustment programmes coupled with 

massive governmental corruption, the standard of living began to fall. 

Tied to this was the austerity measures of the Nigerian government at 

that time. The messages shifted from holiness to prosperity, healing 

and deliverance and the churches expanded. (Obinna 2017:192). For 

the emerging movement, this was the time of organising and 

establishing their ministries and there was also a drive for increased 

membership. The third period from the 1990s is when the movement 

began to emerge as an important source of economic and social power 

in the country. It began to harness social and spiritual resources to 

meet members’ aspiration for modernity.  
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I agree with Kennedy’s (2005:84) statement that this periodization may 

be simplistic and can obscure important lines of continuity. However, 

it may be useful in a situation like this to see how occurrences (social, 

economic, political) and timing in different places can collide and have 

global consequences (both religious and otherwise). The last two 

periods were the time of migration and transnational expansion due to 

several push factors mentioned in Chapter Two. Members’ aspirations 

to travel abroad for better lives were encouraged and, in some cases, 

supported by their Pentecostal leaders. They were encouraged to 

establish branches and parishes within destination countries, initially 

to cater for fellow Nigerians and other Africans and eventually to 

include white indigenes.  

 

The flexibility of Pentecostal spirituality which enabled it to adapt to 

different cultural contexts has contributed to the movement’s spread, 

but it has also created challenges for intercultural congregations to 

flourish. In deliberating on Nigerian Pentecostalism, I follow Adeboye 

(2018:27) to list its distinguishing attributes relevant to this study. 

These include their search for a unique identity and power by 

appropriating traditional worldviews into Christian doctrine; 

acknowledging traditional beliefs in witchcraft, evil, demons (the 

enchanted view), and other trans-terrestrial spiritual forces while 

maintaining that the power of God is greater and can be appropriated 

through an emphasis on spiritual warfare and fervent prayers.  
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They also profess a belief in the accuracy of the biblical record; 

spontaneity and experiential spirituality, the theology of sin and 

salvation which is related to evangelism and the concern for ‘lost souls 

or unreached people’.  

  

Yorùbá Pentecostals believe in a cosmos filled with a host of malevolent 

spirits capable of causing great misfortune to people and they are 

intent on battling and defeating these evil forces through the power of 

the Spirit. Doing battle is relevant for mission because of the belief that 

spirits have control of areas and people within those regions or nations 

are under the influence of these territorial spirits. As spiritual 

gatekeepers, they think it is their duty to pray against the territorial 

spirits which hinder people from becoming ‘born again’ Christians. 

This is one way of fulfilling the rhetoric of “conquering territory for 

Christ” through evangelism. It is an African Pentecostal theology that 

teaches believers to take control of both physical and spiritual 

territories (Asamoah-Gyadu 2015:109).  

 

African Pentecostals see the world as a place to move into and ‘possess’ 

for Christ. They interpret the perceived shift away from Christianity by 

white indigenes because of an excessive pursuit of Enlightenment 

thinking which is linked to scientific and technological advancement 

and processes of modernisation.16 The intellectual and cultural 

 
16 The period of the Enlightenment, most historians would agree, started in the early modern 
age, 17th to 18th century. It was an era of great technological and intellectual development, a 
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worldviews woven around the Enlightenment were part of Christian 

traditions that Western missionaries transplanted to Africa. Some of 

the same worldviews which Africans interpret as cerebral and morally 

liberal in Western societies, lead them to classify Europe as “the dark 

continent” in need of salvation (Obinna 2014:80).  

 

I have used spirituality and beliefs and practices interchangeably. 

Although closely related, beliefs have to do with how people think and 

the factors that influence those thought patterns while practices are 

more tangible and enforceable, since they emerge from people’s 

thought systems (Parekh 2006:145). The fact that beliefs can be 

influenced by exposure to new or different knowledge and ideas means 

there is a possibility for change in beliefs and therefore in conduct 

(Parekh 2006:145). This is particularly relevant for young people as 

stated earlier and exemplified by Nyanni’s (2021:156) work with young 

Ghanaians.  

   

Relatedly, spirituality is defined as the lived experience in the believer’s 

attempt to actualise their relationship with God (Albrecht 1997:1). In 

other words, the way that the individual practises his or her beliefs, 

not just in a worship service, but in everyday living. Nel (2015:1) adds 

that it is not just related to the private lives of the individual but also 

the communal life of the assembly. According to theologian Steven 

 
shift of focus from faith to reason, from religious dogmatism to rationalism and from 
collectivism to individualism (see Love 2008:28-51). 
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Land (2010:11), Pentecostal spirituality has different dimensions and 

he termed two of those areas that are relevant to this study as height 

and depth. By height, he refers to the dimension of praise, worship, 

adoration and prayer to God while the depth dimension refers to the 

‘deep things’ of the human heart. It is a depth of conviction and 

passion that speaks of Pentecostals’ steadfast longing for the Lord and 

the salvation of the lost.  

 

Land (2010:128-30) further defines spirituality as the integration of 

beliefs, practices and affections; it is a way of life which involves 

knowledge, actions and affects. These affections are, in turn, evoked 

and expressed by actions and beliefs. The Christian faith, of which 

Pentecostalism is part, is a pattern of deep emotions which are 

generated by the Spirit and described as the fruits of the Holy Spirit. 

This emotionality and depth of conviction and compassion constitute 

the content of Pentecostal spirituality and, as Land (2010:11) suggests, 

are its most theologically significant characteristics.  

 

For this research, I take my working definition of Pentecostal 

spirituality from Sheldrake (1999:162): “the ways that individuals and 

groups seek to enter a conscious relationship with God, to worship, to 

formulate their deepest values and to create appropriate lifestyles in 

dialogue with their beliefs about God, the human person and creation”. 

In other words, their beliefs based on their understanding of God, the 

practise of those beliefs and how that shapes their relationships with 
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individuals, groups, societies and institutions within their locations. I 

have taken this definition because it is the most relevant to the cases 

in this study. 

 

1.6 Outline of the Thesis 
 

Following the introduction, chapter two describes the methods used in 

data collection, collation and analysis. Chapter three will be 

contextual, setting the stage for the presentation of the data and is in 

three parts. In the first section, I discuss the Nigerian Christian 

religious context, the growth of Pentecostalism within the country and 

its global spread from Nigeria. The interface between the migration Of 

Nigerians to the UK and the Netherlands and their Christian mission 

is another focus in this chapter.  

 

The second part discusses the traditional religious background of the 

Yorùbá in Nigeria and their cosmology. The chapter ends with a brief 

exploration of the Christian religious landscapes of both the United 

Kingdom and the Netherlands in relation to the activities of African 

migrant Christians. This includes a consideration of British and Dutch 

Christian legacies, the secularization of these countries and the 

privatization of religion.  

 

In chapter four, I delineate the theoretical frames that were used to 

present the data. Here, I present relevant and connected strands of 

social theories grouping them under three themes: secularization, 
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post-secularization and pluralism; migration and transnationalism; 

and power dynamics and leadership. 

 

Chapter Five responds to the first research question with data on the 

transcendental power dimension of the case studies. Here, the thesis 

discusses whether Nigerians can attract white indigenes successfully 

through their mission strategies and the impact of their beliefs and 

practices on white indigenes and second-generation Nigerians.  

 

The next research question is addressed in chapter six. Here, the focus 

is on power dynamics in relation to internal church administration and 

generational and gender tensions between the leaders and the laity. 

Chapter seven discusses external power relations and looks at the 

ecumenical, governmental, and non-governmental involvement of 

Nigerian churches within ‘host’ societies and how these have hindered 

or promoted their mission intentions. The chapter discusses their 

various intercultural relationships and makes some comparative 

analysis between London and Amsterdam. The concluding chapter ties 

the strands together and summarises the findings of this thesis, 

discusses the limitations of the project and makes suggestions for 

further research. 
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Chapter Two 

Research Methodology 

2.1 Introduction 
 

A sociologist of religion must see what is happening through the eyes 

of religious actors and be able to describe it. S/he must also be able to 

discover the patterns of social living associated with religion in all its 

diverse forms and find explanations for emerging data (Davie, 2007:6; 

Runciman, 1983). There are various styles or approaches that a 

researcher may adopt depending on the goal of the research and this 

also determines the method(s) of data collection that will be used.  

 

The goal of this research to understand how Pentecostals view their 

Christian mission in Europe, led me to adopt a qualitative research 

approach. This study is an empirical investigation of what some 

Nigerian Pentecostals in Europe are doing in terms of reaching white 

indigenes with the Christian gospel and their strategies for achieving 

their goal. I take a holistic approach to research, where, based on the 

accounts of people and underlying social structures, the series of 

events that lead to the actions or practices of individuals, can be 

derived (Harding 2013:10). Using this holistic approach, this study 

collates and presents the stories told by participants of why they 

continue or feel the need to discontinue some specific religious 

patterns in the European context and what their ‘real intentions’ are 

concerning ‘reverse mission’.  
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This is a sociological investigation, therefore, of religious beliefs and 

practices based on qualitative ethnographic study of Nigerians in 

London and Amsterdam. Since this study is based on three Yorùbá-

initiated churches in the diaspora, RCCG, HOTR and Winners Chapel, 

it is essential to discuss their cultural, religious and social views and 

how these views intersect. I did not visit Nigeria because this is an 

investigation of diasporic Nigerian Pentecostals but using existing 

literature, investigation of the background of the selected churches 

and the Yorùbá people group and a brief study of Nigeria, I was able to 

introduce the home religious context of the participants.  

 

To get credible and dependable responses to my research question(s), 

fieldwork was undertaken in the two locations including interviews 

with church members and leaders. To understand how and why they 

do mission and to enable an ethnographic description, I was a 

participant observer during some of their activities, within and outside 

the church. Following Nieuwenhuis and Smit (2012:137), focus group 

discussions were organised to further ensure the trustworthiness of 

the responses from the interviews and observations of Pentecostal 

services and evangelistic activities. It was also a pragmatic way to 

include the views of young people because most of them were 

unavailable for interviews. Participants in two of the three focus groups 

were therefore second-generation Nigerians. 
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2.2 The Case Studies 
 

Exploring ‘reverse mission’ across all Nigerian churches in Europe 

would be a herculean task because of their sheer number and spread. 

Also, the study of a single denomination in a location may hamper the 

production of sufficient data for comparative analysis. I therefore 

decided to work with three churches to enable me to compare their 

beliefs, practices and perceptions in different national contexts and 

how that impacts the ‘reverse mission’ agenda.  

 

2.2.1 The Places 

 

London, one of the sites, was chosen, first, because it is the capital city 

of England and the United Kingdom and home to a diverse range of 

people and cultures, with more than 300 spoken languages within 

Greater London. It is a vibrant multicultural city with the proportion 

of ‘white British’ varying between 83.3% in Havering to 16.7% in 

Newham showing the complexity and diversity of the city (Goodhew 

and Cooper 2019:4).   

Second, London is the most populous city in the United Kingdom with 

an estimated mid-2015 population of around 8.5 million. According to 

United Nation’s estimate which was taken from the Office for National 

Statistics (ONS), the 2021 population is about 9.5 million (World 

Population Review, 2021a; Office for National Statistics, 2021). The 

2011 census records that about 3 million people or 36.7% of London's 

population is foreign-born, with a third born within the European 
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Union while the rest were born outside the EU. London is also the city 

with the second largest migrant population, behind New York (World 

population review, 2021).  

 

Third, it has a multiplicity of religious organizations including 

Christians, Muslims, Sikhs, Jews and Nones, although it has 

traditionally been Christian and has a large number of churches, 

particularly within the City of London (Catto 2008:19). Its 

cosmopolitan and global status makes it a place where most diaspora 

churches’ headquarters and many of their branches are located 

(Goodhew and Cooper 2019:4).  

 

In London, there are different Pentecostal traditions with different 

expressions including Nigerian-initiated churches (the RCCG and 

KICC); Brazilian (Living Bread Apostolic Ministry and the 

Communidade Crista de Londres) and British (New Frontiers) 

congregations (Adedibu 2019:169-86; Clark 2019:187-201; Jeffery 

and Kay 2019:242-61). Others include AICs (Aladura and Zionist), the 

Russian Orthodox and mainline churches like The Church of England 

and the Roman Catholic Church and their charismatic expressions, 

among others (Collins 2019:219-37; Thorlby 2019:281-99; Bowman et 

al., 2019).  

 

https://en.wikipedia.org/wiki/Foreign_born#Cities_With_Largest_Foreign_Born_Populations
https://en.wikipedia.org/wiki/List_of_churches_in_London
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As Goodhew and Cooper (2019:11) made clear: “London Christianity is 

a very, very long way from being white, English and middle class.” This 

diversity of London, the variety of culture, the different religious 

expressions, and practices, makes it a “prime destination for migrants” 

(Eade 2011:157). It is therefore the city of choice to get empirical data 

about the missionary involvement of Nigerian migrants and an 

understanding of the sociological and political implications. 

 

The reasons for the choice of Amsterdam are similar. First, as the 

cultural and commercial capital of the Netherlands and home to some 

of the world’s largest international companies, the city serves as a 

magnet for newcomers of different nationalities seeking employment. 

Nigerians form a part of this population of migrants and find it a 

conducive place to build social and cultural relationships including 

their churches. Some of them are transplants of churches 

headquartered in Africa like those in this research while a few are 

independent churches that were established by Nigerian migrants. 

According to van der Meulen (2009:164), two thirds of the churches in 

the Southeast of Amsterdam are of African origin, while one-fifth of the 

80,000 inhabitants are involved in a church on a regular basis.  

 

Second, historically, the Nigerian population in Amsterdam is smaller 

than in London, the history of their migration is more recent because 

there is no prior colonial relationship between Nigeria and the 

Netherlands. This gives me a comparative case study perspective and 
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enables an evaluation of the differences in the level of success or 

otherwise of ‘reverse mission’ between the contexts of Amsterdam and 

London. 

 

Amsterdam has a population of about 1.1 million people within the city 

proper, 1.5 million in the urban area and 1.6 million in the Amsterdam 

metropolitan area. It is in the province of North Holland in the West of 

the country. The metropolitan area consists of much of the Northern 

part of what is called the Randstad, one of the larger conurbations in 

Europe, with a population of approximately seven million people 

(World population Review, 2021b). It originated as a small fishing 

village in the late 12th century and became one of the most important 

ports of the world during the Dutch golden age of the 17th century. 

This was due to its innovative developments in trade because during 

that time, the city was the leading centre for finance and diamonds.  

 

In the 19th and 20th centuries, Amsterdam expanded, and many new 

neighbourhoods and suburbs were planned and built. It is one of the 

top financial centres of Europe and many large Dutch institutions have 

their headquarters there.  Seven of the world’s 500 largest companies, 

including Philips and ING bank are based in the city (Cassis, 2010). 

The economic opportunities in global cities like Amsterdam are a major 

attraction to foreigners and make these cities attractive to a large influx 

of people of different cultural and religious backgrounds. According to 

the Centraal Bureau voor de Stastiek (CBS) (2004), Amsterdam is 
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home to people from about 180 different nationalities. Today, people 

of non-Western origin make up approximately 50.5% of the population 

of Amsterdam and give birth to more than 50% of the city’s children 

(World Population Review, 2021b).   

 

The reported decline in religious adherence among Dutch nationals, 

the high percentage of foreigners, the large number of migrant 

churches and the historically intimate relationship between Christian 

expansion and migratory movement make Amsterdam a city of choice 

for this research (Hanciles, 2008b).  

 

2.2.2 The Churches 

 

The RCCG was founded in Nigeria in 1952 by Reverend Josiah Olufemi 

Akindayomi17 and a group of 12 former fellow members of the 

Cherubim and Seraphim (C&S) Church, initially in Lagos and later in 

other towns in the Southwest. Under Akindayomi, until about 1970, 

the RCCG established 39 parishes but in the decade between 1970 

and 1980 since Pastor Enoch Adeboye became the leader, it expanded 

through house cell fellowships throughout Nigeria and globally 

(Babatunde 1999:21).  

 

 
17 Reverend Akindayomi was born in 1909 in Ondo state of Nigeria. His parents were adherents 
of Ogun Deity, the Yorùbá Orisa of iron and war (Peel 2003:107). He grew up in that Yorùbá 

traditional religion and became an accomplished herbal healer or Babalawo. In 1927 in 
pursuit of deeper spirituality and Western education, Josiah joined the Christian Mission 
Society (CMS) and was converted and baptised (Ukah 2008:17). He later left the CMS to join 
the C&S where he had his religious roots, rising to the position of Woli or prophet.   
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The history, development and organisation of the RCCG is well 

documented in Ukah’s 2008 book, A new paradigm of Pentecostal 

power (2008). Central to its national and global spread is the 

establishment of internal para-ministries like the Redeemed Christian 

Fellowship (RCF) in 1988 as an association of students in tertiary 

institutions across Nigeria. It was hoped that after graduation, they 

would disperse to different places to plant parishes and they did (Ukah 

2008:303). For example, the first parish of RCCG outside Nigeria was 

founded in 1981 in Accra, Ghana, by a Ghanaian who had studied in 

Nigeria while the first parish in the United States was founded in 1992 

by a Nigerian student who was completing his education at Western 

Michigan University (Ukah 2005:93-112; Adogame 2004:25-42).  

 

In the UK, Janet Adedipe, Tope Awobajo, Boma Dodiyi, and Sola 

Awogede were four Nigerian students in the UK who formed a house 

fellowship of the RCCG in 1988.18 As Ukah (2008:303) suggests, these 

individuals utilised their presence in a foreign country to gather fellow 

Nigerians and maybe other Africans together to start fellowships. This 

later became the first classical UK parish and was led by pastor 

Okonrende (presently a parish pastor in Texas) from 1990 (Adedibu 

 
18 Janet Adedipe is the daughter of late Elder Opeolu, one of the confidants of the incumbent 

General Overseer of RCCG, Pastor E.A. Adeboye. She is the Northwest provincial pastor and 

the first female member of the RCCGUK Board of Trustees and Executive Council of the 
mission. Deacon Tope Awobajo is a member of RCCG, Inspiration House, London and the son 
of late Pastor Samuel Awobajo, the first Principal of the Redeemed Christian Bible College, 
Nigeria. He narrated vividly the account of the emergence of RCCG in the UK and its teething 
challenges in an interview with Babatunde Adedibu held on the 5th of July 2011 (Adedibu, 
2016). According to him, Boma Dodiyi is a member of the Graham Douglas family, Port 
Harcourt, Nigeria. The family was responsible for the establishment of the first RCCG parish 
in Port Harcourt. 
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2016:82). Two other classical parishes were started in April 1992 by 

David Jimmy Olumuyide and in 1993 by Andrew Adeleke.  

 

RCCG classical parishes are known for their worship services and 

demeanour that were patterned after the vision of the founder, 

Akindayomi. For example, his emphasis on holiness, restitution as a 

penance for one’s sins and the policy of no drumming in church.  Peel 

(2008) in his foreword to Ukah’s book, describes the classical parishes 

as having anti-worldly ethos, ascetic rules and conducting their 

services in Yorùbá language. A lot of these attributes have been 

gradually transformed since the change of leadership of the RCCG to 

pastor Adeboye.   

 

The introduction of the model parish concept in the UK began with the 

arrival of Tony Rapu, former senior pastor of the Apapa RCCG family 

in Lagos. As further discussed in Chapter Five, he established Jesus 

House in central London as an offshoot of Freedom Hall parish, Lagos, 

a standard RCCG approach of one parish birthing another (Adedibu 

2016:85; Jesus House Annual Report 2012:5; Osgood 2006:101). The 

establishment of Jesus House marked the introduction of charismatic 

leadership and contemporary worship style, which was a complete 

departure from the ‘sober’ worship experience of the classical parishes 

(Adedibu 2016:83).  
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In all, the growth of the RCCG in the UK has been remarkable. As of 

July 2019, there were 867 parishes compared to the reported figure of 

665 in 2014. This is an increase of about 30% in five years, although 

these are often parishes of diverse populations in terms of size, 

generation, education and gender (Adedibu 2016:88; RCCGUK, n.d.3). 

While flagship parishes like Jesus House and Victory House have 

congregations ranging from 500 to 3000, most parishes have 

congregations of less than fifty members with some as small as twenty. 

Burgess (2012:136) in a survey of RCCG Churches in Britain which 

was conducted in 2008, recorded that 39% of the pastors had less than 

fifty people in attendance in their parishes while 66% had less than a 

hundred people. 

 

The first functional parish of RCCG Netherlands was established in 

1997 by one of the former members of Jesus House, a white Dutch 

native, who was also a participant in this study. Burgess et al. 

(2010:105) report that the first attempt to establish the RCCG in the 

Netherlands was a prayer group which was disbanded before the first 

parish was later started. Following the later involvement and influence 

of Professor (then a lecturer at the Institute for Social Studies in The 

Hague), and RCCG pastor Dele Olowu, diplomatic staff, Nigerian 

expatriates working with multinational companies and Nigerian 

students, the church expanded. Burgess et al. (2010) also note that 

the continuity and consolidation, which pastor Olowu brought, 

consequently led to the establishment of more parishes.  
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In its organisational structure as stated on its website, the RCCG 

Netherlands mission has two arms (RCCGNLM, 2021). First, is the 

statutory arm which is run by a seven-member board of trustees 

(BOT), including four Nigerian men and two women and one white 

Dutch indigene. This is chaired by pastor Bola Lasisi, who also serves 

as the RCCGNLM Country Coordinator, as a provincial and as a 

resident parish pastor. The statutory arm is the legal division of the 

mission, and its main responsibility is to ensure that the RCCGNLM 

and all her branches operate within the law of the Netherlands.  

 

Second is the spiritual arm which is headed by three provincial pastors 

and report both to the BOT statutorily and administratively to the AGO 

for Europe mainland mission, pastor Dele Olowu. He is also the RCCG 

Europe mainland Continental Overseer (RCCG Europe Mainland, 

n.d.1). The spiritual arm is the executive arm which is responsible for 

implementing and promoting the global evangelical vision and mission 

policies of the RCCG. Additionally, it oversees the church’s activities, 

its spiritual and numerical growth and the implementation of the 

Christian Social Responsibility (CSR) arm in their respective 

communities.  

 

RCCG Netherlands currently has a total of twenty-five parishes and 

Bible Study centres across the Netherlands with more than one 

thousand regular members and several thousands of other followers 

(RCCGNLM, 2021). It is administered through areas, zones, and 
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parishes with pastors heading each level, based on seniority. The 

parishes have varying population sizes, often not exceeding one 

hundred members in a Sunday service. As is customary for RCCG, the 

Netherlands Mission also operates cell groups which meet in members’ 

homes during the week. 

 

In terms of the number of parishes, population and quality of members 

and integration, RCCG Netherlands does not yet command the type of 

public presence that the RCCGUK has although there is a growing 

public awareness of its presence. One of its well-known activities is the 

yearly European Congress for Christ (EUROCON), an 

interdenominational Christian event involving Christian participants 

from different churches within and outside the Netherlands. It has 

been held in different cities in the Netherlands including The Hague, 

Amsterdam, and Utrecht over the years (RCCG Europe Mainland, 

n.d.2). 

 

In 1994, a former architect, Paul Adefarasin, founded House on the 

Rock in Lagos, Nigeria. The Lagos church is the headquarters and 

according to Ablaze, the magazine of the church’s London branch, it 

started with about ten people in his parent’s home as a house 

fellowship. As it expanded, it moved to a nightclub before renting a 

place in Olatunji House in Lagos. As the church grew, it moved to the 

Music Society of Nigeria (Muson) centre Lagos and started running two 

Sunday worship services.  
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In 2003, it started the construction of its building, ‘The Rock 

Cathedral’, which was commissioned in 2013 in a ceremony attended 

by the then President of Nigeria, Goodluck Jonathan and the former 

British Prime Minister, Tony Blair (Burgess 2020b:46). As of 2007, its 

usual congregation on a Sunday morning was over 7000 members 

holding four Sunday services (Ablaze 2007:11). Presently it has over 

fifty ‘daughter churches’ in twenty-six Nigerian states, the Democratic 

Republic of Congo, South Africa, Dublin, and London with a total of 

about 12,000 members according to the pastor of its London branch. 

HOTR London, which is one of the case studies in this research, was 

established in 1996, and a detailed description of this branch is given 

in Chapter Five. 

 

David Oyedepo established his first church, a branch of C&S, in 1974 

before his claimed 18-hour divine encounter that led to the founding 

of Winners Chapel in 1981 (Kuponu 2007:25-26; Oyedepo 1992:5). It 

started as a fellowship in Ilorin, a city in Kwara State, Western Nigeria, 

and became a monthly seminar with 253 people, a humble beginning 

for a ministry that has now spread to different parts of the world.  

 

Oyedepo and his wife were ordained in Ilorin by Pastor Enoch Adeboye 

of RCCG as Reverend and pastor respectively in September 1983 

(Kuponu 2007:28). This ordination served as the formal 

commissioning of their ministry. Their first Sunday worship service 

was held in Kaduna in Northern Nigeria on the 19th of December 1983, 
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the day that the church officially took its formal name: “Living Faith 

Church, Home of Signs and Wonders” and by 1986 grew from six to 

1131 members. This phenomenal growth was attributed partly to 

divine intervention but also to a large congregation that Oyedepo 

inherited from another church which split when its minister was 

caught in adultery (Kuponu 2007:29-31). 

 

With the expansion to other Northern cities in 1987 and his 

consecration as the Pentecostal Bishop of Northern Nigeria in 1988, 

Oyedepo moved to Lagos. In 1989, he started the first branch in the 

Southwest with 300 members at its first acquired property (Ojo 

2006:165). This branch grew to a congregation of about 80,000 people 

and acquired a 560-acre land named ‘Canaan land’ where its 50,000-

seat auditorium (Faith tabernacle) was constructed and dedicated in 

1999 (The Mandate 2012:481-86).19 This serves as the international 

headquarters of Winners Chapel and houses its educational facilities 

which include Covenant University, Faith Academy Secondary School, 

and Kingdom Heritage Nursery/Primary School. According to Iherika 

and Okon (2015), other church-owned businesses like its restaurants, 

stores, banks, and residential estates that cater for employees and 

 
19 ‘The Mandate’ is a publication of Winners Chapel and serves as its operational manual. It 
details the church’s doctrines, values, ethics, mysteries, organisational structures and 
policies. The mandate is a book of instructions and its application as the founder, Bishop 
Oyedepo received it in several visions. It is written and published by Dominion Publishers 
which is owned and run by Winners Chapel. 
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university students are located within this expanse of land located 

near Lagos in Ota, Ogun State.  

 

Winners Chapel has an estimated 5000-6000 branches located in 300 

cities in all states of Nigeria. It also has branches in Africa and other 

nations of the world (Falaye 2017:1; Cocks, 2014). According to 

Oyedepo, God’s mandate for him was to reach the whole world and to 

achieve this global assignment, World Mission Agency (WMA) and The 

African Gospel Invasion Program (AGIP) were established in 1994. 

Headed by Oyedepo, WMA operates through subsidiaries such as 

AGIP, Word of Faith Bible Institute (WOFBI), Dominion Publishing 

House (DPH), Faith Academy, Covenant University and Gilead Medical 

Centre.  

 

Winners Chapel has the policy of using indigenes of the respective 

African countries where it operates as missionaries, and this has been 

very successful. In 2000 for example, sixty-three indigenes from 

different African countries were ordained as pastors and posted to 

Winners Chapel branches established under AGIP (Kuponu 2007:36-

37). This made it possible for these pastors to adapt their beliefs and 

practices to the local community but also to propagate Winners 

Chapel’s teachings. The church, through these pastors, encourages 

African worship styles, oral liturgy and holistic Christianity thereby 

meeting spiritual and physical needs of the local community. Recent 

data showed that through AGIP, thirty-six missions were established 
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in twenty-eight African nations (Abioye, 2020). This has however, not 

been the case in their European branches which are still led by African 

pastors. 

 

WOFBI is an important instrument in the expansion agenda of 

Winners Chapel. With a ministry and leadership training centre, it 

serves as the training arm running three tier three weeks (periodical) 

course programmes namely: The Basic Certificate Course (BCC), 

Leadership Certificate Course (LCC), and Leadership Diploma Course 

(LDC). Courses offered in each of these tiers cover areas like the Word, 

ministry, family, faith, success, purpose and pursuit, prayer and 

prosperity. Winners Chapel claims to have graduated 50,000 students 

in Nigeria while the campuses outside Nigeria have a figure of 30,000 

graduates (Word of Faith Bible Institute, (WOFBI), 2021; Kuponu 

2007:62).  

 

In 2001, Winners Chapel sought to expand beyond Africa and 

consequently commissioned its Mission to the World (MTW) program. 

The aim was to network the remaining continents and spread to those 

places. Presently, it has an estimated 1000 branches spread across 

Africa, the United States, Dubai and Europe (Abioye, 2020; Falaye 

2017:3; Cocks, 2014). In Europe, Winners Chapel is divided into three 

districts with over 40 branches. UK district 1 consists of branches in 

the East, South-east, South-west of England, Cardiff and Birmingham; 

branches in the rest of the Midlands, the North-west, North-east and 
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Scotland are under UK district 2. The third is Europe district 3 which 

comprises of branches in Austria, Belgium, the Netherlands, France, 

Germany, Ireland, Spain, Turkey and Italy. 

 

In an interview in London with Richard Burgess in 2008, one of the 

pioneering leaders, Folu Coker said that Winners Chapel started in the 

UK in 2002 with about 120 people including fifty-five adults. Initially, 

because they did not have their own space, their worship services and 

prayer meetings were held in different locations consequently their 

equipment were frequently moved. By the beginning of 2004, they 

acquired a warehouse which they refurbished and from this stable 

base, they grew to about 1850 worshippers by 2006. This was achieved 

via massive publicity using fliers (by employing professional 

organisations) and adverts on radio and Christian magazines. 

Although the main preoccupation was the propagation of the gospel, it 

also started poverty-alleviating activities and a fellowship dedicated to 

white indigenes which was adapted to meet their style of worship. 

Having a stable place of worship enhanced the church’s placemaking 

attempt in the UK.20  

 

Although Proclaimers Anointed Church (SPAC Nation), is not one of 

the main cases studied in this research, its leader, pastor Tobi 

Adegboyega, was also interviewed and I participated in one of its 

 
20 Richard Burgess interviewed Folu Coker, who is now a pastor in the RCCG, Covenant 
Restoration Assembly, Birmingham, 10/3/2008.  
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Sunday services in 2019. Its focus on second-generation Africans in 

London makes SPAC Nation relevant to this study. Its members are 

young, mostly black people from across the United Kingdom who 

gather to worship on Sundays and during the week. It claims a record 

weekly attendance of about 2000 people made up of young 

professionals, ex-drug dealers and gang leaders.  

 

Those formerly involved in these criminal activities bring their drugs, 

knives and other dangerous weapons and leave them at the altar as a 

sign of complete turn away from criminality. The aim of SPAC Nation 

is to further the gospel and advance the Christian faith by attending 

to the needs of its young members and their overall well-being and 

prosperity (Church Gist 2020 Dec 27). To this end, SPAC nation is 

involved in several community and entrepreneurial projects aimed at 

presenting the gospel to young people as a belief system and practice 

that they can identify with and belong to.  It claims that its business 

model is also aimed at presenting an alternative means of financial 

possibilities to young people and to dissuade them from engaging in 

illegal activities. 

 

2.3 Data Collection         

                        

Given that most studies on African Pentecostalism in the diaspora 

have focused on megachurches or their large parishes and branches, 

this study chose to focus mainly on smaller branches of not more than 

150 people. However, data from a large parish, Jesus House, was 
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included to enable comparison to be made between small and large 

congregations. Furthermore, due to the sensitive nature of the 

information that I intended to solicit, and the possible difficulty in 

establishing trust since I was not a member of any of the churches, I 

decided from the onset to visit the parishes first and familiarise myself 

with the members.  

 

Part of the plan was to get the permission of the pastors so that they 

could introduce me to the relevant people within their parishes and 

this was the case with RCCG London parish (RCCGLKP), Jesus House 

Amsterdam (RCCGJHA) and HOTR London. Although, I visited RCCG 

Jesus House London twice, all primary data for this parish was 

collected from the internet and magazines since this information was 

available on the internet. Besides, attempts to arrange some interviews 

were unsuccessful.  

 

The decision to include Winners Chapel was taken towards the end of 

my field work (see explanation below). This also coincided with the 

beginning of the outbreak of the covid-19 pandemic and the 

subsequent restriction of movement in March 2020 which affected the 

field work. I was able to visit Winners Chapel Amsterdam once, in 

February 2020 to introduce myself and the project and to conduct few 

of the interviews while the remaining interviews were done by 

telephone.  
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Due to the restrictions in March 2020, communication with Winners 

Chapel London began with a telephone call rather than a visit. 

Eventually, with the lifting of that lockdown, I was able to attend a 

Sunday service in September 2020.  In a discussion, the pastor 

informed me that he could not grant any interview as it was against 

the policy of Winners Chapel. Apparently, he could not introduce me 

to members as well but agreed to an informal discussion over the 

telephone, which we later had. This meant I was unable to organise 

any interviews with members or other leaders. 

 

At the start of this study, I set out to investigate the mission activities 

of two denominations each in both locations. This was expected to 

cover their backgrounds, interviews with members, pastors and white 

indigenous (ex)-members and some beneficiaries of the churches’ 

social initiatives. Also included in the design was my participation in 

their mission activities and observation of members’ involvement over 

a period. Although the project had to be adapted as it developed, as we 

shall see, the methods and objectives have been largely the same.  

 

As originally planned, I studied and participated in the religious lives 

of participants and gained access to the meanings and values attached 

to some of their practices and beliefs and took records of these 

interactions. I have included the approval of my ethics submission to 

the Ethics Committee of the University of Roehampton in Appendix 1.  
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The data for this study was collected in two parts. The first was 

between March 2017 and March 2019 following the original design. 

The second part was between February and September 2020. This was 

because the branch of HOTR in Amsterdam had closed and, for 

comparative purpose, I had to include another denomination that has 

a branch in both Amsterdam and London and Winners Chapel was 

chosen. I used participant observation, semi-structured interviews and 

focus group discussion as methods of data collection. In all, three 

focus groups with 24 participants and semi-structured interviews with 

37 interviewees were conducted. I also participated in and observed 

about 250 different church activities in London and Amsterdam. For 

reasons already mentioned, internet ethnography was employed in 

some cases. Internet ethnography in this study is used to mean 

participating in church activities through social media platforms like 

Facebook and YouTube (Sade-Beck 2004:45-51).  

 

Using different methods enabled me to triangulate and crystallize my 

data thereby ensuring credibility and dependability of participants’ 

responses as explained by Nieuwenhuis and Smit (2012:138) and 

Lincoln and Guba, (1999).21 It was important to have as correct an 

understanding as possible of interviewees’ discussion to ensure that 

 
21 Qualitative researchers, as theorized by Richardson (2000:13), should seek to crystallize 
rather than triangulate. This is because qualitative research seeks to describe and analyse 
emerging realities and not an exact measurable finding so what we describe as our findings is 
that which crystallizes from the various methods and analysis. For the reality described to be 
credible, those reading the result must be able to see the same emerging pattern which adds 
to the trustworthiness of the research.  
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the data is accurately interpreted. Consequently, I looked for common 

themes in the interviews and focus groups and listened for 

insinuations and opinions while watching attitudes and behaviours 

during participant observation.  

 

2.3.1 Participant Observation 
 

I used participant observation as an ethnographic approach because 

it embodied the principle of naturalism, that is the opportunity to 

observe people in their daily lives and investigate their daily routines. 

It enabled me to immerse myself over a period within the parishes and 

branches, participate in their activities and be able to provide as much 

of a rounded and in-depth account of those activities as possible 

(Bryman 2004:45).  

 

Furthermore, as alluded to by Schensual et al. (1999:71-75), 

observation helps the researcher to build the right relationships with 

those who have access to important and relevant information. It helps 

to understand the context in which informants operate, to learn what 

is vital to them which helps to know what the appropriate questions 

are, how to ask them and which questions best answer the 

researcher’s questions. Additionally, these interactions make the 

researcher to become known to the community and as they become 

familiar with him/her, they are likely to behave as normally as they 

would so that what is being observed is authentic. As Harding 

(2013:21) observes: “In participant observation, the researcher 
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immerses themselves in the social setting that they are studying and 

take part in relevant activities”.   

 

However, scholars like Kawulich (2012:152) and Johnson and Sackett 

(1998) argue that data collected through participant observation could 

give an erroneous description of peoples’ behaviour rather than being 

representative of the culture or the community being studied. This is 

because the interpretation of what is observed is framed by the 

researcher’s worldview which is often contingent on the researcher’s 

own upbringing, values and view of the world. All of these, it is argued, 

were created through the researcher’s own socialisation and is likely 

to be different from others’ worldview.  

 

While these arguments are plausible, in a church setting, the 

researcher gets the chance in real time to discuss his/her observations 

with the members. This gives the researcher a better understanding of 

what is happening and lends credence to one's interpretations of the 

observation. As an insider and based on my associations and 

familiarity with Pentecostal practices, I was able to verify some of these 

interpretations, as much as possible, under the circumstances.  

 

An ever-present problem in participant observation is researcher bias, 

whether as an insider or outsider. This is because the stance of the 

researcher can affect the validity of the study which, in turn, influences 

the interpretation of the data that the researcher collects.  One 
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important remedy, argues Kawulich (2012:154), is to ask questions to 

ensure that your interpretation of your observations aligns with how 

participants construe the events. Additionally, it is important for the 

researcher to acknowledge their own biases and assumptions and try 

to view the data as neutral as possible.  

 

Following from this, I spent almost two years attending various Sunday 

services, midweek prayer meetings and Bible study, house fellowship, 

prayer sessions (online and offline), seminars, couples, and women 

conferences organized by my case studies. I also made home visits 

when a member had a child or was sick or in other family situations. 

These churches also organized evangelistic outreaches, church 

celebrations, and festive activities, some of which I participated in.  

 

Among the Yorùbá, respect for elders and those in authority is highly 

esteemed and impacts power dynamics in social relationships. 

Observation was useful in noting some of the dynamics that 

participants especially the second-generation participants alluded to 

during the interviews and discussions. 

 

2.3.2 Focus Group Discussions 
 

Through focus groups, hard to reach groups or those who are reluctant 

to participate can be brought into a research study (Barbour 2007:19-

22). At the start of the field work, it turned out to be more difficult than 

anticipated to meet young people for one-on-one interviews. For 
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example, in one of the parishes, they were mostly absent from church 

activities and were unreachable. However, the youth pastor introduced 

me to one of the few active youths who happened to be a ‘gate keeper’ 

and he got the young people together on a Sunday for the discussion. 

During the focus group, they confirmed that they attended the Service 

that Sunday because Adam, the ‘gatekeeper’ had invited them for the 

discussion.  

 

Focus groups could also serve as the tool to help get more insight into 

occurrences within a large group of people. This is because group 

dynamics are integral parts of the procedure since participants, during 

such debates, follow-up on each other’s views and comments and 

generate new ideas or notions which can add value to the study 

(Nieuwenhuis and Smit 2012:135). This contrasts with interviews 

(where the interaction is between the participant and the interviewer) 

and group discussion where the researcher leads the conversation. 

While the researcher has limited control in the interaction between 

participants in a focus group, this is beneficial since individuals are 

forced to explain to each other why they hold specific views, thereby 

giving insights into people’s opinions (Harding 2013:23).  

 

In my role as facilitator, I raised prepared topical issues to guide the 

discussions and moderated the contributions to ensure that everybody 

including the introverts contributed while diplomatically preventing 

the dominant ones from taking over the discussion. Nieuwenhuis and 



90 
 

Smit (2012:136) emphasise the need to keep the research objective in 

mind while choosing participants, this is a piece of advice that I took 

seriously.  

 

In this study, I became interested in how young Nigerian Christians 

(so-called second-generation) viewed the beliefs and practices of their 

parents and how this impacts their own spirituality and mission 

proclivities. The focus groups gave me the opportunity to raise 

discussions with young people on culture, issues of power and 

leadership and their perception of the sustainability of Nigerian 

churches in the diaspora. There was a mixture of gender to 

accommodate the views of both sexes in the discussion. 

 

Participants had the freedom to discuss issues related to management 

within their parishes. Criticisms of leaders’ and elders’ actions is un-

African and an exercise that members especially young people will 

normally not indulge in. Disagreeing with elders and especially 

expressing those disagreements are seen as acts of disobedience or 

rebellion among Yorùbá people. However, the promise of confidentiality 

ensured frank and open discussions which the young participants 

affirmed would not have been the case if their pastors were present. 

 

The focus group discussions were conducted at venues chosen by the 

participants and even though they were not trained prior to the 

discussion, they were well able to articulate their contributions. In 
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Amsterdam, I had a group of ten young people between 18 and 29 

years of age which included seven Dutch Nigerians (four women and 

three men) and three female Dutch partners of the Nigerian men. Some 

of the youth had stopped attending the RCCG and had joined other 

churches but agreed to participate in the focus group discussion. 

 

In London, there were two focus groups, the first (KU-focus group) with 

young people under the age of 30. There were eight participants, two 

men and six women, all members of one of the RCCGLKP’s house 

fellowship groups, and like Amsterdam, not all were RCCG members. 

This makes a total of 18 young people in London and Amsterdam. The 

second London focus group took place at the university of Roehampton 

London (RU-focus group) and had six Nigerian participants aged 

between 35 and 60 years from different Pentecostal denominations 

who were undergraduate theology students. Three of them were 

pastors in Yorùbá-initiated churches in the UK. This enabled a broader 

discussion of their perception of ‘reverse mission’ as students of 

theology and pastors, as Nigerians representing different generations, 

genders and as members of varied Pentecostal churches.  

 

A similar focus group consisting of Nigerians of different age groups 

could not be organised in Amsterdam due to logistics. Even though I 

was unable to organise another round of discussions to verify the key 

points, transcripts of the recording were sent to all participants for 

their comments.  
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2.3.3 Semi-structured Interviews  
 

An interview is a valuable source of information aimed at obtaining 

data that gives a view of the world through the eyes of the participant 

(Niewenhuis and smit 2012:133). To this end, I conducted interviews 

with diverse groups of people, selecting for age, gender, and 

membership status in London and Amsterdam. As a two-way 

discussion that gives the researcher the opportunity to get a more 

personal understanding of participants’ individual stories (Hennink et 

al. 2011:109-10), I used the interviews to solicit explanations of the 

ideas, experiences, beliefs, views, and opinions behind some their 

behavioral patterns.  

 

Once the pastors introduced some members to me, the rest was by 

snowballing. However, due to the lack of cooperation of the pastor of 

Winners Chapel London, ethics consideration meant that no interviews 

could be conducted. There was only the informal discussion with the 

pastor which was mentioned earlier. In Winners Chapel Amsterdam, I 

was introduced to one of the leaders (who was probably oblivious to 

the policy against interviews) and through this connection, five people 

were interviewed.  

 

To answer the question on the institutionally framed motivations and 

strategies of the church, it was important to speak to church leaders. 

I was able to interview some senior leaders like pastors Dele Olowu 

and Bola Lasisi of JHA; Omawumi Efueye and Temi Odejide, former 
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and current pastors of HOTR to help understand some church policy 

issues. Other ministers (like assistant pastors, deaconesses, deacons) 

who implement the policies and some members were also interviewed. 

In addition, there were informal conversations with members where a 

question like, ‘how did you find the sermon’? would elicit a host of 

unguarded responses.  

 

Almost all the participants in this research were of Yorùbá origin. 

Although attempts were made to include white indigenous members, I 

was only able to interview four in Amsterdam and one in London. 

Based on gender, there were fifteen women and twenty-two men, while 

on membership status, there were twelve pastors and twenty-five 

members and ministers. I was only able to interview few young people, 

although their views were well represented through the focus groups. 

The interviews lasted between forty-five minutes and one hour and 

were conducted in person or over the telephone.  

 

2.3.4 Websites, Social Media and Church Publications 
 

As mentioned earlier, the recent corona virus epidemic imposed 

restrictions on aspects of people’s lives and how it is lived. Research 

work and methods of doing it are not exempted. Due to the restriction 

of movement and interactions, I was limited by way of physical contact. 

In the first instance, it was not possible to do follow-up visits to 

participate in church mission activities since churches were unable to 

do street evangelism during the pandemic. The March 2020 lock down 
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moved whatever was left of religious gathering to social media sites like 

Facebook, YouTube, and Instagram and more participatory platforms 

like Zoom.22  

 

Second, information on the churches’ involvement in community 

activities was also collected from available data on their websites. The 

main activities included collection and distribution of groceries to the 

needy. Counselling and prayer sessions were also offered to those who 

were mentally, and emotionally incapacitated due restrictions, 

isolation and other difficulties experienced during the lockdowns.  

 

Regarding the use of social media as a research method, Beninger et 

al. (2014:2) raised some ethical issues related to the research 

principles of validity and representativeness. For example, people may 

behave differently online and offline, and their views may be 

exaggerated which may create inaccurate research findings and 

conclusions. This was not a problem in this research because the 

churches studied had some level of internet representation prior to the 

lock down. Furthermore, participation in these online meetings was 

available to anybody and so my participation as a researcher could not 

have influenced their action in any way.  

 
22 Academic recognition of social media as a research method is growing as researchers try to 
work out what social media research can add to existing methodological tools. By social media 
here is meant creating and maintenance of relationships with others through stored messages 
and information on internet platforms like Facebook which can be shared using technological 
tools like mobile phones (Bell and Waters 2018:168) 
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A final source of primary data in this study is printed materials 

including magazines, books, newsletters, leaflets, and flyers. These 

written materials provided information about the churches’ self-

identity, organisational and administrative structures and mission 

practices including social engagement activities. Winners Chapel’s 

‘The Mandate’, mentioned in Chapter One, is an example. Most 

Pentecostal churches distribute fliers produced by other international 

mission organisations as Währisch-Oblau (2012:232) found in the 

case of African churches in Germany. Others, like some of those in this 

study, produce their fliers in-house to project their Pentecostal 

spiritual beliefs and practices. These fliers are then distributed during 

their street evangelism outreaches (see Appendix 5).  

 

In all, through the literature generated by these churches, it was 

possible to produce extra data that was different from the data 

collected by the other methods. This is because they are literature 

meant for a general audience and are intended to project brand images 

of the churches and provide information for prospective believers. 

Jesus House also has several publications including magazines, 

newsletters and fliers, and regularly produces its annual report 

detailing its financial affairs and community engagement activities. 

 

Since this study investigates Nigerian diaspora churches and their 

spirituality, it was imperative to undertake a historical study of their 

religious and cultural background. The Yorùbá was my target group 



96 
 

and I focussed on their traditional spirituality because of its perceived 

influence on their Pentecostal spirituality in diaspora. For this, I used 

existing literature on Nigerian and Yorùbá cultural and religious 

history.  

 

2.4 Data Analysis and Interpretation 
 

Conducting semi-structured interviews produced a large volume of 

information to transcribe and analyze. I decided to use manual coding 

rather than computer-assisted coding though, because in either case 

coding remains an intellectual exercise. The researcher would still 

need to think, deliberate, generate, and select appropriate codes that 

are useful in better explaining the different themes (Basit 2003:152). I 

transcribed all the tapes of interviews and focus groups and then 

analyzed the transcripts according to themes relevant to my research 

focus.  

 

Some of the key themes that were identified included beliefs and 

practices, gender and generational concerns and issues of power and 

leadership. In the interpretation, I used the narrative approach to 

relate the participants’ views while employing relevant theories and 

concepts to explain my findings. It was important to have an 

interpretation based on participants’ worldview as they presented it 

and here the age, gender, and level of educational and social 

integration within host society was noted. I used relevant literature to 
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relate my data to the main themes that emerged from my research to 

find commonalities and differences.  

 

Droogers’ model of power dynamics (see Chapter One) was useful in 

analysing participants’ responses based on how Holy Spirit 

empowerment influences internal power management and how both 

the divine and the human shape how Nigerian churches construct 

their external relations within their local communities and the larger 

societies.    

 

Christianity in general but Pentecostalism specifically, is a world 

religion and to study it locally, demands studying the global in local 

contexts. This is because it is at the local level that the global can be 

made visible hence the term glocalization (Robertson 1992:173). As 

Droogers (2003:265) contends, “the anthropologist usually seeks to 

situate the religious, as a glocalized cultural phenomenon, in its 

relation to the non-religious” and this also has a power element 

attached.  

 

More aptly, Marshall refers to the claim by Pentecostals and 

Charismatics that:   

we and only we are Christians who know ‘the Truth’ or we as 

Christians are the only true vanguard against the ‘enemy’, the 

only force holding back the Antichrist (2014: S345) 
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This corroborates the power element which is implied in the ability or 

aspiration to influence other people’s behaviour especially as it relates 

to conversion. From the data analysis, the internal power dynamics 

and its connectedness to leadership; external power interactions with 

the host community regarding missional and communal relations; and 

sacred power negotiations for spiritual empowerment, were some of 

the subjects of focus and discussion. 

 

This understanding was useful in interpreting the intersection between 

Pentecostal spirituality and traditional beliefs and practices. Following 

Albreicht (1997:27), I used emic classifications that commonly feature 

among Pentecostals to gain an understanding of participants’ 

perspectives. An emic analysis of a culture or community attempts to 

portray the meaningfulness of a culture or community as it comes from 

within the culture where the research is taking place.  

 

The etic perspective, on the other hand, links cultural practices to 

external antecedents that may not be perceptible to cultural insiders 

(Harris, 1979). However, since all research and researchers have 

subjectivities which influence their choice of topic of investigation and 

analysis, no research can be value-free. A qualitative researcher 

therefore needs both perspectives (LeCompte and Schensul 2015:240-

50). I have combined the interpretation of participants with my 

standpoint as a researcher to analyse Nigerian Pentecostals’ 

understanding of their mission in this study.   
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2.5 Research Ethics  
 

One of the main challenges in a study like this, where speaking truth 

to or about power by members is difficult, is ascertaining the veracity 

of participants’ stories. This relates to what Schensul and LeCompte 

(2012:334) termed ‘observer effects’ and derives from the fact that 

people tend to act differently when they are focused upon than when 

they are not. The degree of trust and comfort that informants feel with 

the researcher is a useful tool in limiting observer effects and ensuring 

truth from them. In more structured data collection methods such as 

interviews, researchers could minimise observer effects by ensuring 

as much as possible, that they create a positive impression, and that 

the topic is relevant and one that participants are comfortable 

discussing.  

 

Participants in this study spoke with ease and were hopeful that 

telling their stories would bring change within their churches. Adam 

is one of the focus group participants and as we were rounding up the 

discussion, he made this suggestion: 

I think we need more things like this (focus group discussion). 

For example, if we come to church and we have a moment like 

this where we come to talk about issues like addiction, sex, etc. 

I think if I bring a friend and they like what they see they will 

bring their friends too.23 

 
23 Adam, Amsterdam focus group 26/8/2018 
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Schensul and LeCompte (2012) note that ensuring that the interview 

takes place in suitable locations and clarifying any ambiguity in the 

questions could also improve veracity of stories. An important 

addition is the assurance of anonymity which was very relevant in this 

study considering its cultural and religious context. All participation 

in interviews and focus group discussions were voluntary, and 

participants had the freedom to express their views without fear or 

favour under safe circumstances.  

 

In Appendix 3, I provide a list of participants. Names were used for the 

pastors who agreed that they be identified, and this is important 

because as senior leaders, some of their contributions may have policy 

implications. For others, who did not want to be named, pseudonyms 

were used. In fact, the pastor of one of the churches did not want even 

the branch which he leads to be identified. I have therefore referred to 

most of the participants with a pseudonym and taken out the names 

of the parishes and branches where possible. The case of HOTR is 

difficult because it is the only branch of its denomination in the UK, 

but the senior pastor agreed to be identified. As earlier mentioned, 

transcripts were sent to participants but since none of them 

responded, it is my opinion that the comments were acceptable to 

them.   
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It is also important to state that no inducements were given for 

participation but there was a promise of confidentiality, so it is 

plausible that participants spoke truthfully. In situations where focus 

group discussions were held after Sunday worship service, 

participants were provided with refreshments. Another way that I was 

able to authenticate their stories was by using the combined methods 

of data collection discussed in the previous section.  

 

The insider-outsider debate focusses on the positionalities of 

researchers and their impact on projects. Insider research refers to 

when researchers conduct research with populations of which they 

are also members so that the researcher shares an identity, language 

and/or experiential base with participants (Asselin, 2003; Kanuha, 

2000). S/he is thus privy to knowledge about the research populations 

that an outsider is not, what Robert Merton (1972:15), calls “the 

insider as the insighter”.  

 

There have been some challenges to this attempt at a clear 

demarcation of researchers into insiders or outsiders. Dwyer and 

Buckle (2009:55), for example, argue that people are never truly 

outsiders nor wholly insiders. Researchers need to appreciate the ways 

in which sexuality, race, education, gender, ethnicity, language, and 

class intersect and shape their own and others’ narratives  
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During my field work, it became evident that despite being an insider 

as a Nigerian Pentecostal and a migrant (first to the Netherlands and 

then to the UK), as an educated female and a researcher, I was also on 

occasions, an outsider. This is because it was not possible to identify 

with the researched group in all cases and sometimes not with the 

same intensity. Dwyer & Buckle (2009) suggest that one should rather 

adopt a dialectical (logical argumentation) approach which allows the 

preservation of the complexity of differences and similarities.  

 

Being an insider in a particular context may lead to gaining easier 

access to and insight about people and situations which may be 

difficult for an outsider. On the other hand, an outsider can ask the 

seemingly ‘dumb’ questions which can sometimes create a different 

perspective (Naaeke et al. 2012:154-56).  

 

As has been suggested by Dwyer & Buckle (2009), the in-depth and 

intense nature of qualitative enquiry gives an appreciation of the 

fluidity and multi-layered complexity of human experience. Therefore, 

much as group membership does not denote complete sameness 

within that group, not being a member does not denote complete 

difference either. Personally, I used both positions beneficially and 

participated in church services, celebrations, seminars and members’ 

private lives for my observations and informal discussions.  

 

In conclusion, it should be noted that all the interviews and focus 
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group discussions are the perspectives of those who participated in 

this study. Participants were not under any compulsion to take part 

and every effort was made to conduct the interviews and group 

discussions at times and places that were convenient for participants. 

There were also no inducements so all the interviewees and focus 

group members participated willingly.  

 

Qualitative enquiry, by its nature, can be subjective. However, I 

endeavoured, during the field work, to observe patterns that emerged 

in the stories of the participants and coupled with my observations 

and analysis, to present information that represents what the 

participants said. It is my hope that by using these different methods 

of data collection, this study will provide some insights into the impact 

of the transcendent on the mission practices of Nigerian migrant 

churches. 
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     Chapter Three 

Religious and Socio-political Contexts 

 

3.1 Introduction 
 

This chapter is in three sections. Since this study focuses on three 

Nigerian diaspora churches, the first section situates Nigeria, the 

nation of origin of the participants, in the discussion. Further, it 

deliberates on the various political, economic, and religious factors 

within the nation that influenced and continues to influence the 

migration of Nigerians to other nations. In addition, it looks at the 

interface between migration of Nigerians and mission in the UK and 

the Netherlands. This chapter also includes a brief discussion of the 

establishment and spread of Pentecostalism within Nigeria and its 

subsequent global spread. How did the Pentecostal brand become such 

a burgeoning phenomenon in Nigeria and how did this metamorphose 

into the spread of Nigerian Pentecostalism in diaspora especially in 

Europe?  

 

Since this thesis is essentially focused on mission in Yorùbá-initiated 

churches in London and Amsterdam, section two discusses this people 

group, their religion and the spread of their churches in London and 

Amsterdam. The final section explains the situation in the two 

European contexts where the field work for this research was 

conducted. This is to enable me to situate the Nigerian Pentecostal 
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mission activities in the socio-political environment in which they 

operate. 

 

3.2 Discourses About Place: Nigeria 
 

Nigeria is a country in West Africa in sub-Saharan Africa bordering the 

countries of Niger, Chad, Cameroon, and Benin Republic (Obinna 

2017:189). It is a Federal Presidential Republic divided into 36 States 

and a federal capital territory (FCT) where Abuja the nation’s capital is 

located. There are six geographical zones, Northcentral (7 states), 

Northeast (6 states) Northwest (7 states) Southeast (5 states), 

Southsouth (6 states) and Southwest (6 states). According to a report 

by National Population Commission (2020:15), Nigeria has a 

population of over 200 million people with a median age of 18.1 years. 

It is a multi-ethnic nation with over 250 ethnic groups and languages, 

each with distinguishing characteristics. For example, members of the 

same ethnic group speak the same language or a dialect of that 

language (Falola 2001:1-5).  

 

Three ethnic groups make up most of the population and these are the 

Hausa-Fulani located in the Northern Savannas, the Yorùbá in the 

Southwest and the Igbo in the Southeast. Other ethnic groups with 

relatively large populations include the pastoral Fulani of the 

savannas, the Ijaw of the Niger delta region, the Kanuri of the Lake 

Chad region, the Ibibio in and around Calabar in the Southeast, and 

the Nupe and Tiv of the middle belt region (Falola and Heaton 2008:4).  
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Nigeria has the largest Pentecostal constituency in Africa with 

approximately one third identifying as Pentecostal or Charismatic 

Christians (Pew Research, 2006). According to Obinna (2017:189-200), 

Christianity is the second largest and the fastest-growing religion in 

Nigeria after Islam, which is more widespread in Northern Nigeria (see 

Appendix 3, Table 4). Regarding the Yorùbá of the Southwest, who are 

the subject of this research, Falola and Heaton (2008:5) found that a 

third of their population are Muslims, a majority are Christians and a 

minority practice indigenous religion.  

 

3.2.1 The Development of Nigerian Christianity 
 

As Nigerian historian, Ade Ajayi (1965) narrates, Catholic missionary 

expeditions to Benin and Warri by Portuguese, Spanish and Italians 

during the 16th century, failed to make an impact. The movement to 

establish Christianity in Nigeria started in earnest during 1841 while 

1891 marked the end of the first phase of the missionary movement 

whose success, till then, had been linked largely to the enlistment of 

Nigerians that were Western-educated and belonged to the Christian 

middle class. Ajayi (1965: xiii) writes that, up till about 1891, “a 

dialogue was still possible between missionaries and the different 

communities and there was room for ideas and personalities on both 

sides. It was not enough for the missionaries to be Europeans to be 

believed. They had to convince people”.  
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In this period of interchange, the mission societies working in Nigeria 

were, the Anglican Church Mission Society (CMS) which was the 

largest and most significant, the Wesleyan Methodist Mission Society, 

the foreign Mission Committee of the United Presbyterian Church of 

Scotland, the Foreign Mission Board of the Southern Baptist 

Convention of the United States and the Catholic Society of African 

Missions (Societe des Missions Africaines, S.M.A) of France.  

 

The C.M.S. established their churches in several important towns, 

such as Abeokuta in 1846, Lagos in 1851, Ibadan in 1853, Oyo in 1856 

and in the Southeast and other parts of Nigeria. Baptist missionaries 

started their mission in Ijaye in 1853 and in Ogbomosho during 1855. 

The Wesleyan Methodists started their mission in Badagry in 1842 

while the Scottish missionaries, sponsored by United Presbyterian 

Church, established a mission in Calabar during 1846 (Ajayi 1965: 

xiv-13). These mission churches were run by European missionaries 

assisted by returnee freed slaves from Sierra Leone and other Nigerian 

indigenes.  

 

According to Ayegboyin and Ishola (1997:18), the first significant shift 

in the Christian mission under the influence of nationalist sentiments 

was generated by those who left the Western mission churches to 

establish the so-called ‘Ethiopian’ churches. These were churches 

started by African converts who wanted to demonstrate their rejection 

of European leadership. They wanted the control and leadership of the 
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churches to reflect some of their traditional African practices. These 

‘Ethiopian’ Churches then set the pace for the Aladura Churches. 

Although both the Ethiopian and Aladura Churches were defined as 

Nigerian indigenous churches, they kept to the shape and pattern of 

the mission churches they left (Ayegboyin and Ishola 1997:18-21). 

 

The first of the break from the mission churches was in 1888 when a 

group of Yorùbá members left the Baptist Mission to start the Ebenezer 

Baptist Church in Lagos, Nigeria. According to Aigbadumah (2011), 

the label of Ethiopianism was derived from Psalm (68:31), “Let Ethiopia 

hasten to stretch her hands to God”. Some African scholars describe 

these shifts as protest movements which were political in nature but 

fulfilled the role of forerunners for the independence struggles which 

sought Christianity that is both authentic and African (Oborji 

2005:141; Bediako 1983:91).  

 

The Aladura (owner of prayers) churches came into being because of 

the emergence of some charismatic leaders like Moses Orimolade 

Tunolase, founder of the eternal Sacred Order of the Cherubim and 

Seraphim (C&S,1925), Josiah Olunlowo Oshitelu of the Church of the 

Lord, Aladura (1930) and Joseph Babalola of the Christ Apostolic 

Church (1941). These were Nigerian church leaders who practised 

faith and healing for the benefit of their congregations (Obinna 

2017:192-3). These churches emerged in Western Nigeria from the 
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1920s and had a proclivity for exorcism, trances, visions and dreams, 

and they claimed that they were directed by the Holy Spirit.  

 

In Yorùbá land, they often have the term Ijo Emimimo (congregation of 

the Holy Spirit) attached to their name and attach spiritual 

interpretation to virtually all life events. They were non-intellectual and 

practical in their Christian approach compared to Western 

missionaries who emphasised teaching of doctrines like the Creed, 

Article of Faith, the Lord’s prayer and Catechism (Ayegboyin and Ishola 

1997:60). What eventually brought the Aladura Churches into 

prominence in Yorùbá land was the worldwide influenza epidemic of 

1918 and the economic depression. These Yorùbá Christians started 

prayer and healing fellowships to battle the outbreak and its effects 

and claimed a measure of success over the epidemic. 

 

The spread of Pentecostalism in Nigeria is linked to the revival 

movement led by some of the Christian leaders named above and 

others. One of the prayer groups was called the Precious Stone or 

Diamond Stone and it was established by J.B. Shadare and 

Eshinshinade in 1918. This group eventually became affiliated with 

the Faith Tabernacle in the USA and took the name, Faith Tabernacle 

Nigeria with pastor D.O. Odubanjo serving as its leading pastor in 

Nigeria (Obinna 2017:192)  
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In 1931, Faith Tabernacle Nigeria became affiliated with the Apostolic 

Church in Great Britain and changed its name to the Apostolic 

Church, Nigeria (Obinna 2017:191-2). The rise in university education 

in the Southwest during the 1970s and the end of the civil war in the 

East during 1967 also contributed to the growth of Nigerian 

Pentecostalism. This was when students and young people from 

mainline and Pentecostal mission churches organised evangelistic 

retreats and crusades across Nigeria to spread Pentecostal beliefs 

(Onongha 2018:372; Ojo 1995:115). 

 

These student movements became a major catalyst for the 

establishment of several Nigerian Pentecostal denominations. For 

example, the Deeper Life Bible Church was established in 1973 in 

Lagos by William Kumuyi, then a Mathematics lecturer at the 

University of Lagos. The RCCG, started by Akindayomi in 1952, was 

taken over in 1981 by Enoch Adeboye, then a Mathematics lecturer at 

the University of Lagos (Ojo 1995: 81).24 In the 1980s others, such as 

Chris Okotie and Chris Oyakhilome from the same generation of 

students, started the Household of God Church International 

Ministries and Christ Embassy, respectively.  

 

 
24 When Akindayomi started the RCCG, he deviated from some of the theology and practice of 
the C&S, and this was intensified under the leadership of Enoch Adeboye (Ojo 2004:4) 
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A very influential figure in the shaping of modern Pentecostalism in 

Nigeria and across Africa was Benson A. Idahosa (1938-1998) who was 

greatly influenced by American televangelists like T.L. Osborne and 

Jim Bakker (Onongho 2018:372; Anderson 2006a). In 1965, Idahosa 

founded the Church of God Mission International and was one of the 

pioneers of the faith and prosperity gospel which has become the 

rallying message of most African Pentecostal organizations (Osinulu 

2017:6-7).  

 

There was a further explosion of other independent Pentecostal 

churches in Nigeria during the 1980s and 1990s, which helped to 

expand the movement across the African continent and globally. The 

networks that emerged through these various sources became 

transnational and allowed for the exchange of ideas and people across 

Africa and eventually other parts of the world. Burgess et al. (2010:97-

121) in their study of Nigerian Pentecostal churches, alluded to the 

transnational phenomenon that these Nigerian Pentecostal churches 

have become due to their missionary aspirations and the migratory 

habits of their members.  

 

3.2.2 Nigerian Migration and Mission: Africa and Beyond 
 

Analysts have adduced various reasons for the demise of what Ugba 

(2009:36) describes as the “the great African dream”. While Achebe 

(1984) saw corruption and bad leadership as culprits, others like 

Adedeji et al. (1991) cited the fall in crude oil prices during the 1980s. 
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The fall led to a reduction in foreign exchange earnings because 

petroleum is Nigeria’s main source of income.  

 

Additionally, economic recovery plans such as the Structural 

Adjustment Plan (SAP) which were imposed by international bodies 

like the International Monetary Fund (IMF) and the World-Bank led to 

a further plunge in the financial abilities of many African nations. This 

was prevalent in Africa but especially in Nigeria in the 1980s and 

1990s and was due to mounting international debts by these nations.  

 

In the case of Nigeria, the reduced real earnings through the 

inflationary impact of devaluation and trade liberalization contributed 

to the desertion of Agriculture. This state of the economy, when 

combined with religious and ethnic conflicts and the consequent social 

instability and deprivation, resulted first in an internal move to urban 

centres and, eventually, emigration (Nwajiuba, 2005).   

 

As a result of these political, economic and social inequalities, 

Pentecostalism grew and projected itself as a substitute provider of 

stability for the population. It became the source of spiritual and social 

empowerment, presenting itself as the vehicle to modernisation. The 

Christianisation of an underdeveloped continent has many 

implications, one of which is a mobile yet Christianized population 

(Kwiyani, 2014:19).  
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The passion for evangelism and conversion was a major pre-

occupation of the early converts of Christianized Nigerians and led to 

the setting up of new Pentecostal and charismatic organizations. In 

Nigeria, this evangelistic zeal had three main goals: first, conversion of 

people within and outside Nigeria; second, deliverance from evil and 

demonic powers, enemies and constant failures, (prevalent in the 

African religious worldview); and third, the expectation of economic, 

social and political reform (Ojo 1995:116).  

 

3.2.2.1 Migration to Other Parts of Africa 

 

Having achieved a measure of success at home, Nigerian Pentecostals 

capitalized on the prominence of Nigeria as the giant of Africa, due to 

its huge population, to position the country as an axis for the 

evangelization of the rest of the continent and to export this 

evangelistic zeal across the continent. Different church and para 

church organisations established Bible colleges to train Christians 

from across the African continent. These include Idahosa’s All Nations 

for Christ Bible Institute, Deeper Life’s International Bible Training 

Centre Lagos, the Christian Missionary Foundation, Ibadan (Ojo 

1995:117). Others include Winners Chapel’s WOFBI which started in 

1986 in Kaduna (see WOFBI, 2020) and Redeemed Christian Bible 

College which started in 1980 (see The Redeemed Christian Bible 

College, 2016).  
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Some African graduates of these Bible colleges established branches 

of Nigerian denominations on their return to their respective African 

countries. In this way, the expansion of the Pentecostal movement 

from Nigeria stretched all over sub-Saharan Africa. Asonzeh Ukah 

(2005) gives the example of RCCG whose first foreign parish was 

established in Ghana in 1981 by a Ghanaian student after completing 

his studies in Nigeria. The spread of Nigerian Pentecostalism to other 

continents like Europe and North America was influenced by Nigerian 

migration to these continents and often began within the diaspora 

communities.  

 

3.2.2.2 Migration to Europe 

 

The historic links to Britain as a former colony resulted in the build-

up of a large Nigerian migrant community in the country. Matera 

(2010) and Daley (1998) identified the first cohort as those who came 

in the 1930s during the colonial era to train for leadership positions.  

This set of Nigerians returned to the British colonial administration in 

Nigeria. They studied the history, economics, law, medicine and social 

organization of colonial societies and some of them were sponsored by 

mission societies.  

 

Towards the end of the colonial era, others like Nnamdi Azikwe and 

other African intellectuals, despite limited educational opportunities 

and conflict-laden social environment in Britain, also studied and 

became the first generation of postcolonial political leaders in Africa 
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(Matera 2010:392-418). Following independence in 1960, Nigerians 

from low-income families in low-level jobs arrived as student/workers. 

Others came for business and official assignments and had no 

intention of becoming permanent residents in the West (Adogame 

2013:79). Most of them eventually returned to Nigeria to take up 

positions in the post-colonial government. 

 

With time, a second cohort with a more varied background emerged. It 

was made up, initially, of professionals from the universities and 

higher institutions. They were fleeing from the lack of teaching 

amenities and the falling and failing living standards. Other reasons 

for leaving Nigeria at the time included recurring university shutdowns 

and a general lack of funding for education in the 1980s due to the 

economic downturn mentioned earlier. Davie (2008) described this as 

some of the push factors that encouraged Africans to migrate all over 

the world.  

 

According to Hastings (2000:37), it was a period of the “rundown of 

African Universities” and in the context of the political unrest and 

economic stagnation of that time, there was a decline within academia, 

particularly in the area of research, leading to an exodus of some of 

the best and the brightest to the diaspora.  

 

By the time this second cohort, mostly from the Yorùbá ethnic group 

arrived, Britain was facing an economic decline (Harris 2006:5). 
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Between the mid-1970s and mid-1980s, the EU unemployment rate 

rose to 10% but by 2004, it stabilised at 8.9% in the EU25. In 2011 it 

rose slightly to 9.7% in the EU27. These figures show the dire economic 

situation across many EU countries including Britain at the time 

which necessitated some economic and policy reforms (Adogame 

2013:52-53).  

 

This period of economic restructuring coupled with discriminatory 

practices in Britain and European nations placed Nigerians and other 

migrants in precarious livelihood situations and poor housing, hence 

their spatial concentration and at times, segregation from mainstream 

society.  

 

They not only had to negotiate white culture but also their membership 

of a black migrant underclass, as the ‘Other’. Under these 

circumstances, they had to create a ‘home away from home’ and 

survive within British society (Kalilombe, 1997). The regime of financial 

pressure, domestic problems and pursuit of education made it 

imperative for them to create communities, both religious and social, 

that could function to meet their emotional and spiritual needs. They, 

therefore, eventually started branches of their home churches not just 

because of societal marginalisation but as a social net to cope with 

economic deprivation (Kalilombe 1997:321-22).  
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The history of Nigerian migration to the Netherlands is different from 

that of the United Kingdom mainly because the immediate post-

colonial Nigerian migrants went more to Britain than the Netherlands. 

Stoffels (2008:18) identifies two migration cohorts. The first developed 

between the 1950s and 1970s and consisted mostly of migrant workers 

from the former Dutch colonies of Indonesia, the Moluccas, Suriname, 

and the Dutch Antilles. There were also guest workers from Morocco 

and Turkey who were mostly Muslims.  

 

The second cohort, which is relevant to this thesis, was from the late 

1980s and included migrants from Eastern European and African 

countries like Nigeria who migrated due to political and economic 

reasons at home. Berckmoes and Mazzucato (2018:592) suggest that 

the migration of Nigerians to the Netherlands started in the 1970s, 

increased in the following two decades and climaxed in the 1990s due 

to the dire socio-economic situation of Nigeria. According to the 

Centraal Bureau voor de Statistiek Nederland, 24.2% of the Dutch 

population have a migration background, divided into non-Western 

(13.7%) and Western (10.5%). In the Netherlands, there are an 

estimated 714,732 registered African migrants excluding 

undocumented migrants. Of these, 50.1% have second-generation 

migration background while the rest have first-generation 

background25 (CBS, 2021).  

 
25 Statistics Netherlands, definition - FG migration background: A person born abroad with at 
least one parent who was born abroad. SG migration background: A person born in the 
Netherlands who has at least one parent who was born abroad. 
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In the Netherlands, just like the UK, Africans arrived in a society that 

was deemed unfriendly and sometimes hostile to their presence. 

Coupled with a lack of proficiency in Dutch language, these 

constituted barriers to African integration into Dutch society 

(Gemmeke 2013:72). Through the setting up of their own church 

communities as social and economic safety nets, the churches assisted 

fellow migrants to settle within Dutch society by sharing relevant 

information. These included methods of finding employment, housing, 

completing important resident documents, learning Dutch language, 

mediating family problems, and so on. For Nigerians and other 

Africans, the Netherlands like other parts of Europe are places where 

they are often the ‘Other’.  

 

3.2.2.3 Identity Formation 

 

Having a sense of belonging has an impact on integration into a 

community and for migrant Pentecostals, ultimately integration is vital 

for successful mission. The theory of othering and identity formation 

as coined by Spivak (1985:247-72) draws on several philosophical and 

theoretical traditions. First it draws on an understanding of self which 

is a generalization of Hegel’s master-slave dialectic (Heartfield, 2005). 

Second, the theory of othering has a gender dimension, as noted by 

political feminist, Shir Tarrant (2006:165-94) in her book When sex 

became gender. She referred to de Beauvoir’s The Second Sex as 

universalizing a theory of self and other in relation to both gender and 
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other hierarchical social differences. Another relevant theory is Said’s 

imagined geography (Said, 1995:71-72).  

 

Language plays a central role in constituting identity and identity is 

fundamentally gained in the gaze of the powerful (Gingrich 2004:11). 

Othering is therefore multidimensional because it touches upon 

several different forms of social differentiation and the theory of 

identity formation inherent in it assumes the offering and relegation of 

others to subject positions. The ‘Other’ is, therefore, always the ‘Other’ 

as an inferior (Andersson 2010:7; Schwalbe, 2000:422-23).  

 

In this study, ‘othering’ is taken as a discursive process by which 

powerful groups, who may or may not make up a numerical majority, 

situate subordinate groups in a reductionist way by ascribing 

problematic and/or inferior characteristics to these subordinate 

groups (Jensen 2011:65; 2010a). In other words, the agency for 

identity formation of minority groups lies with the powerful in society. 

Such discursive processes affirm the legitimacy and superiority of the 

powerful and condition identity formation among the subordinate 

community.  

 

Negotiating a new identity is often paramount for migrants in a new 

and foreign land and this need to belong and have a sense of identity 

propels migrants to seek gatherings for friendships, to share culture 

and negotiate new identities. This universal human need for identity 
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and belonging, which the founding generation of African migrants were 

unable to attain, contributed to the need for creation of their own 

communities. They formed various religious organisations. In the case 

of Christians, who are the focus of this research, different churches 

were established. 

 

3.2.2.4 Establishing Nigerian Churches in Europe 

The history of Nigerian church planting in the UK can be traced to the 

1960s. As earlier mentioned, these were churches established to cater 

for a growing number of Nigerians who had left a post-colonial and 

post-civil war era in their country. The first churches were the Aladura-

type AICs, the foremost being the Cherubim and Seraphim (C&S) 

which started in 1965 and the Christ Apostolic Church (Harr 1998:24). 

Generally, they started appearing on the European religious scene in 

the 1960s and have continued to grow (Adogame, 2004).  

 

A second wave of church planting consisted mainly of transplanted 

neo-Pentecostal churches which started in the 1980s. The third wave 

was initiated from the 1990s by individuals who had migrated for 

secular employment or to further their education or as missionaries. 

These were independent churches which had no connection with any 

Nigerian headquarters (Burgess 2011:431). This also coincided with 

the period of increased arrivals of Nigerians which, in the UK, spiralled 

from 47,201 in 1991 to 191,183 in 2011, with about 80% resident in 

London (ONS, 2015).  
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The most significant of these churches is KICC which was founded in 

1992 by pastor Matthew Ashimolowo. He was initially sent as a 

missionary from Nigeria to establish a branch of the Foursquare 

Gospel church in Britain. Others in this group include New Wine 

founded by Dr Tayo Adeyemi (1964-2013) and Glory House by pastor 

Albert Odulele, both started in the UK in 1993 and have branches in 

Nigeria and other nations (New Wine International, 2021; Glory House, 

2020). It is insightful that five of the ten largest Pentecostal 

denominations in London were founded by Nigerians and four of those 

Nigerian men are from the Yorùbá ethnic group (Cartledge et al. 

2019:78)  

 

With respect to research on religion and migration in the Netherlands, 

the focus has been more on Muslims than Christians. This has been 

changing as research on Christian migrants covering a variety of 

groups and themes have been emerging (Ajani, 2013; Noordegraaf, 

2012). Although regarding studies of ethnic groups, Koning (2011:14) 

notes that Ghanaians, as the largest group of African migrants in the 

Netherlands, receive more research attention than others. However, 

Nigerian churches, particularly the RCCG are often included and have 

been the focus in some of these studies (Knibbe, 2011; 2009). It is 

important to note that the number of migrant churches and their 

members in the Netherlands are estimates because there are no official 

migrant church statistics (Noordegraaf 2012:67) 
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 As Dutch anthropologist, Maarten van der Meulen (2009:164) 

recounted, Ghanaian and other West African migrants started 

establishing churches in Amsterdam during the 1980s. As the number 

of migrants increased, there was also a rise in the number of churches 

being established. Like the UK, some of them began in the Netherlands 

as offshoots of existing African churches. These include the RCCG 

(1997) and Mountain of Fire and Miracles Ministries (MFMM) from 

Nigeria which established its first branch in the Netherlands in 2002 

and has about eleven branches (Ajani: 2013:121-4). Others were 

founded by Africans who are resident in the Netherlands such as 

Glorious Chapel, founded by Pastor Onaolapo Smith Asubiaro 

(Glorious Chapel International 2021; Haar, 1998).  

 

3.3 The Yorùbá and Their Cosmology 

  

To understand the religious beliefs and practices of first-generation 

Yorùbá Pentecostal migrants in Europe, it is vital to trace their 

traditional and religious background. This is because traditional 

religions have had tremendous influences on Africans in their thought 

processes, belief systems, and worldviews. For Africans, religion and 

culture are intimately related and connected (Gaiya, 1994).  

 

Considering the vastness and population density of Nigeria, it was 

necessary to limit the scope of coverage. Therefore, the Yorùbá, has 

been selected for this study. This is because they constitute the largest 

Nigerian migrant group, especially in the UK and most of the members 



123 
 

of the churches in this study are Yorùbá. All of them were founded by 

people of Yorùbá extraction and four of them are led by individuals 

from the same people group except RCCG Jesus House which is led 

by Pastor Agu of Igbo descent (Cartledge et al. 2019:77-79). 

 

As stated by Nolte et al. (2016:554), the shift towards Christianity in 

Yorùbá dominated Southwest Nigeria since the 1960s has resulted in 

Christians comprising about 65% of the total population compared 

with Muslims. Hence at RCCG Jesus House in London, for example, 

although the senior pastor, Agu Irukwu is of Igbo descent, about two 

thirds of the leadership team and most members are of Yorùbá 

ancestry (Ukah 2009:121). 

 

3.3.1 Yorùbá Traditional Religious Background 
 

The Yorùbá generally occupy the core of the old Western region of 

Nigeria, in West Africa. The area today comprises Oyo, Osun, Ogun, 

Ondo, Ekiti, Lagos, Kwara and parts of Kogi States. A few Yorùbá can 

also be found in Edo and other states within Nigeria. Before leaving for 

urban areas such as Lagos in pursuit of Western education, they were 

mostly engaged in farming, leather work, smelting of ore and 

manufacture of steel tools and other arts. They also tend to migrate to 

Europe and North America in their continued desire for improved living 

standards. 
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They are believed to be the descendants of Oduduwa who is thought 

to have settled in Ile-Ife, a city which Yorùbá mythology describes as 

the cradle of humanity (Idowu 1962:11-17). A data research 

organisation, Statista, states that 15.5%, (about 31 million) of Nigeria’s 

estimated population is Yorùbá and they made up of several clans 

bound by language, traditions, religious beliefs and practices (2021a; 

2021b)  

 

Scholar and theologian, Bolaji Idowu describes them as: 

The progeny of great warlords, efficient kingdom builders and 

astute rulers. They have been enjoying for centuries a well-

organised pattern of society which persists despite all the 

changes consequent upon modern contacts with the Western 

world (1962:5). 

 

Additionally, linguist and Babalawo (an Ifa priest) Wande Abimbola 

(1994:75), records that the Yorùbá are found in different parts of the 

world. This is not only because of international migration but more 

importantly due to the Atlantic slave trade which transported 

thousands to Brazil, Cuba and some other Caribbean islands. 

Descendants of these former slaves further migrated forming a second 

wave to the United States. However, Nigeria remains their origin where 

they are prominent in arts, music, religion and oral literature, one of 

the reasons they are the most studied group in Africa (Olúpònà 
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1993:240-1). The Yorùbá nation is also one of the largest linguistic 

groups in Africa (Eades 1980:2).  

 

I have chosen to focus on their cosmology to understand their 

interpretation of the origin and evolution of the universe and what 

mythological, religious and esoteric literature and traditions inform 

their beliefs and practices.   

In Yorùbá land, membership of any faith is through the medium of 

socialization, a process by which a person learns, adapts to and 

internalizes the norms, values, customs and behaviours of a shared 

social group (Lutfey and Mortimer, 2006; Bruce 2001). That is, a 

person is automatically a practitioner of the religion of the family in 

which s/he is born and is expected to submit to the religious and 

cultural practices of that family. Religion is, therefore, a part of 

everyday life.26 In Yorùbá indigenous cosmology, religion is embraced 

as a holistic concept hence they do not separate the sacred from the 

secular. Idowu, who was a leader of the Methodist Church in Nigeria 

describes this as one of the features of African Traditional Religion, 

which still considers life as one indivisible whole rather than the West’s 

way of dividing reality into the sacred and the secular (1973:5).  

 

 
26 For example, Akindayomi, the founder of the RCCG worshipped Ogun, the Yorùbá Òrìṣà 

(god) of Iron and War, which he was born into until he converted to Christianity. He was named 

Ogunribido (Ogun found a place to stay) before his conversion (Akinsanya 2000: 174; see Peel, 

2003)  
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The theologian and Anglican bishop, Cyril Okorocha (1992:168-81) 

identified other characteristics of the African religious worldview to 

include utilitarianism, communalism, and especially dynamism. He 

explained that utilitarianism, for Africans means that religion is 

relevant if it serves a practical purpose while group solidarity and 

fellowship are essential to their religiosity. Among the different tribes 

in Nigeria, it is believed that the whole community is held together by 

religious values under the custody of the traditional priests, the 

prophets, and the elders who speak for and represent the ancestors 

(Okorocha 1992:168-70).  

 

Dynamism relates to power and Tempels describes dynamism or power 

as a “vital force” which individuals desire to possess or increase 

whatever the amount they already have (1959:29-31). The fear of not 

having it or a decrease in the amount that one has, makes power a 

constant and continuous subject of prayer, invocations, spells or 

magic among the Yorùbá and other Africans alike (Parrinder, 1969:26). 

Power could essentially be defined as an instrument for the control of 

people and central to cultural and social practice among the Yorùbá. 

For example, the more children and wives a man possesses, the 

greater his circle of social and political influence within the 

community (Peel 2003:32).   

 

This aspect of communal socialisation is relevant in this thesis with 

regards to the second-generation of Nigerian migrants. Patriarchy is 
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an accepted system among the Yorùbá and it allows men to exercise 

power over women and children within the community. This is difficult 

in diaspora because of the apparent dissonance between Nigerian and 

European systems of socialisation which creates generational 

differences in religious and cultural convictions, thereby eliciting 

intergenerational conflicts. 

 

As Droogers (2003:264) explains, culture refers primarily to the 

universal human capacity of meaning-making and is a process and not 

an event. This implies that the cultural and social boundaries that 

separate different cultures and societies from one another should 

become increasingly blurred as people interact since people living 

together should necessarily influence each other (Berger, 2014). 

Droogers further notes that “humanity moves in a free space of new 

meaning-making, which comprises much diversity and a striking 

complexity of levels, layers and loyalties and they must learn how to 

behave in such an environment” (2003:264). This ability to adapt and 

redefine their identities and Christian religious views within the 

culture of the ‘host’ remains problematic for Nigerians, particularly the 

first-generation.  

 

As Idowu explains, traditional religion had been known to permeate 

the everyday lives of the Yorùbá and was the pulse of their lifeworld. 

He notes that prior to the missionaries’ arrival, their social and cultural 

life was organised around their traditional beliefs (1962:5). With the 
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exposure to Christianity, there were adaptations and sometimes 

synchronisation of belief systems, but it was still centred around 

traditional beliefs. Regarding this thesis, the interest in Yorùbá 

traditional religious background emanates from how it has impacted 

their Pentecostal beliefs and practices at home and in the diaspora. 

This is especially relevant to first-generation migrants who grew up in 

the homeland and sometimes syncretise, inadvertently, aspects of 

their traditional beliefs and culture with Pentecostal practices. 

 

Yorùbá cosmology is a profound and coherent thought system codified 

in the Ifá literary corpus. According to Idowu (1962:6-8), there are no 

written records of the ancient history of the Yorùbá. Therefore, the 

means of knowing about their system of gods and cosmology has been 

through word of mouth from generation to generation and this 

constitutes the oral traditions. In their cosmology, the full 

responsibility for all the affairs of life belongs to Olódùmarè, the 

Supreme Being and the divination of the traditional priests and 

diviners who can discern the mind of Olódùmarè.  

 

Ìdòwú explains that Olódùmarè, whom he also refers to as the Deity, is 

in control of all stages of daily life, from birth to death (1962:5).27 This 

is the essence of religious cosmology which is a way of explaining the 

 
27 There are many deities in Yorùbá traditional religion generically designated as divinities. 
Their generic name in Yorùbá is orisa although they have individual names.  
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dynamic structure and order of the cosmos or universe as a process, 

from a religious perspective. This may include beliefs in creation myth, 

subsequent evolution, current organizational form and nature, and 

eventual fate or destiny.  

 

Additionally, religious cosmologies describe the spatial lay-out of the 

universe in terms of the world in which people typically dwell as well 

as other dimensions, such as heaven or hell (places often believed to 

be above or below the earth). Regarding the Yorùbá, the core of their 

religious thought and praxis is their interpretation of the cosmos which 

is divided into Ọrun (heaven) and aiyé (earth). Heaven is the abode of 

the all-powerful God and his lesser deities from where they rule the 

earth where humans live (Klem, 1975:46). 

 

Religious cosmologies may include descriptions of an act or process 

of creation by a creator deity or a larger pantheon of deities, 

explanations of the transformation of chaos into order, or the assertion 

that existence is a matter of endless cyclical transformations. These 

descriptions of the universe and the role of the deities informs people’s 

‘worldviews.’ According to some scholars, a worldview can be viewed 

as a unified picture of the cosmos explained by a system of concepts, 

which order the natural and social rhythms, and the place of 

individuals and communities in them. It is often unique to distinct 

ethnic groups and is a people’s way of explaining the world and governs 

their attitudes to illness, death, and misfortunes, and how these 

https://en.wikipedia.org/wiki/Cosmos
https://en.wikipedia.org/wiki/Universe
https://en.wikipedia.org/wiki/Creation_myth
https://en.wikipedia.org/wiki/Creation_myth
https://en.wikipedia.org/wiki/Creator_deity
https://en.wikipedia.org/wiki/Pantheon_(gods)
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afflictions can be resolved often with spiritual undertones (Olupona 

2014:1; Kalu 1978:42). 

 

A cultural group is able, from their worldview, to explain reality, life 

and the human environment, and predict space-time events, and 

finally exert control over them (Nwoye 2011:306). As will be shown in 

Chapters Six and Seven, cultural background has enormous influence 

on how Yorùbá Pentecostals interpret reality and define their spiritual 

worldview and relationship with their host environment. 

 

As Abimbola (1994:76) explains, the Yorùbá, in general, interpret 

reality based on their belief in gods that have benevolent powers 

which can be appeased to achieve the good life and malevolent ones 

which can also be pacified to ward off evil occurrences. Central to their 

traditional religious action is the constant and continuous quest for 

spiritual power through establishing relations with the unseen but 

personalized forces that control everything happening in the world. As 

shall be shown in Chapter Five, this interpretation also operates 

among Pentecostals through their system of prayers and deliverances 

to ward off evil impacts on their lives and livelihoods. 

 

Like other Africans, the Yorùbá relate every physical event to a 

spiritual causality. This is because of their belief in the dexterity of 

malevolent forces led by Èṣù to delay or completely thwart man’s 

intended destiny except the correct sacrifice is done (Daramola ati 
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Jeje 1995:137-40). Yorùbá people seek power for wealth and health 

just like Pentecostals based on the concept of Àláfíà (which 

encompasses inner peace, good health and wealth) and Ọmọlúàbí 

which is the prerequisite for a good life.  

 

Historically, Yorùbá traditional religion includes practices such as 

worship, consultation of priests and priestesses, rituals, symbols, arts 

and other practices within the society (Olupona, 2007). As Anderson 

explains in the case of Southern Africans, commemoration of ancestors 

is an important part of their traditional religion but the communication 

with the dead is with an attitude of relationship between equals. This 

contrasts with the views held by scholars of religion about Africans 

engaging in ancestor worship or defining their ancestors as ethereal 

spirits. Africans tend to speak of them as real people while 

acknowledging that they are dead (Anderson 2018:82).  

 

There is need for caution in the use of the word ‘ancestor worship’ to 

describe the need by Africans to give their departed an important place 

in African religiosity. It is an attempt by surviving relatives to stay in 

contact with their departed family members. As Mbiti (1990:9) 

explains, “libation and giving of food are tokens of fellowship, 

hospitality and respect and symbols of family continuity and contact”. 

It is not much different from cemeteries in London or Amsterdam 

where not only flowers, candles and photographs are placed on the 

graves of dead relatives, but surviving relatives visit the cemetery to 
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talk to the departed. In all cases, it is about remembering the dead 

rather than worshipping them. 

 

Furthermore, Peel (2016:215-20) suggests that the practice of 

traditional religion like Ifá religion has become increasingly uncommon 

among the Yorùbá. This is due to attacks from dominant Christian and 

Muslim religions which often describe them as demonic. This 

demonisation began with the activities of European Christian missions 

in the 19th century and was heightened by the Aladura revivals of the 

1930s.  

 

This demonisation further escalated by the 1950s when Islam and 

Christianity could claim about 90% (equally divided) of the Yorùbá 

population (Peel 2016:220). With the emergence of new religious 

movements like the Charismatic and neo-Pentecostal movements of 

the 1970s and 1980s, with their millions of converts, more stringent 

efforts were made to stigmatize and eradicate traditional religion. 

Although this attitude still prevails, yet, as Peel (2016:221) notes, the 

Orisa religion is so representative of the glories of Yorùbá culture and 

distinctions as a people that it is still practised among segments of the 

Yorùbá population within Nigeria and in the diaspora. 

 

3.3.2 Are You at Peace? The Concept of Harmony (Àláfíà) 
 

The concept of peace (àláfíà) embraces personal peace with God, peace 

in human intrapersonal and interpersonal relationships and peace 
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among nations (Olaniyan 2015:19). A common greeting among the 

Yorùbá is, ṣẹ àláfíà ni (o wà)? This literally means ‘are you at peace, or 

in good health’? A popular saying is àláfíà ni òògùn ọrọ ̀ which could be 

translated as ‘peace is the medicine for wealth’.  

 

The desire for sound health takes a place of prominence among the 

Yorùbá and is regarded as a sine qua non for great achievements. Ill-

health is therefore seen as an ‘enemy’ that must be destroyed at any 

cost. They see it as anything that is contrary to an individual’s 

physical, spiritual and emotional wellbeing (Owoeye 2010:171-72). In 

traditional religion, the therapy usually involves propitiation of the 

gods through the priests and priestesses who are believed to have 

special powers. An example is Ifá, which when consulted and 

appropriate sacrifices made, can counteract the unseen evil force of 

witches or sorcerers and restore aláfíà to that individual or nation. As 

Awolalu (1991:21-35) observes, obeying the rule of conduct guarantees 

favour from the Supreme Being and his agents ensuring that the 

people enjoy àláfíà.  

 

A related belief is that having àláfíà is dependent on being ‘a good 

person, or a child born by God’ Ọmọlúàbí, a trait that is revered among 

the Yorùbá (Akanbi and Jekayinfa 2016:13-19). Consequent on their 

belief that whatever Olúwa does is good, Ọmọlúwàbí is a set apart 

person of good character and standing because s/he is connected to 

God. Good behaviour is related to proper human conduct which is 
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captured and articulated in ewà-inú (inner beauty). In Yorùbá 

cosmology, ewà-inú transcends the physical; it emphasizes the 

character and conduct of an individual. It is a fundamental thought 

upon which morality and immorality and good or bad is measured.  

 

In that respect, Ọmọlúàbí is someone with ewà-inú who has respect for 

elders, loyal to local traditions, honest in all public and private 

dealings, sociable, courageous and willing to work for the unity of his 

community. This is like Ubuntu, a Zulu, Nguni term that denotes an 

African and South African communal, humane and hospitable 

philosophy which believes that people exist in a web of relationships 

and if one person’s dignity is violated, others are also affected (Hankela 

2014:2; see also Metz and Gaje, 2010; Lutz, 2008).  

 

Two factors to bear in mind, which also emerged in my research, 

are, first, the belief in respect for elders and for those in authority. 

Some scholars have identified seniority as the dominant language of 

power in Yorùbá culture (Bakare-Yusuf 2003:5; Oyewunmi, 1997). The 

second factor is that most of the older participants in this study were 

brought up in this traditional binary thought pattern which explains 

some of their characterisation of the spiritual state of Western 

populations. It has also become one of the sources of tension with their 

children and grandchildren brought up in Western societies because 

they have a different thought pattern. 
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3.3.3 Power and the Good Life 

  

There is an existential need among Nigerians including the Yorùbá to 

acquire power (agbára)28 to fight the forces of darkness in order to live 

the good life. Although referring to the C&S, an AIC, Hermione Harris 

(2006:55-82) describes spiritual power as the key concept of their 

religious practice. It is the “unseen principle of efficacy that emanates 

from God and articulates his creation through a web of energy”. This 

is similar for neo-Pentecostals whose quest for this life-enhancing 

power is the hermeneutical key to understanding their attraction to 

the movement. To them the Holy Spirit, which is tangible and often 

referred to as a (male) person is available to every believer and should 

make their lives, spiritually and materially, attractive to unbelievers. 

This ostensibly should bring these unbelievers to church as they seek 

the same blessings (Peel 2003:91, 219).  

 

As Ojo (2006:165) notes, African neo-Charismatics and neo-

Pentecostals believe that the occurrence of miracles demonstrates the 

presence of God’s power. Through the Holy Spirit and the teachings of 

the Bible, the new convert is empowered to build a spiritual 

relationship with Christ which affords him/her the opportunity to 

serve God and make different life choices. Additionally, there is 

 
28 In her book on the C&S in London, Hermione Harris discusses the concept of power and 

whether it is àṣẹ or Agbára (2006:57-61). As Wande Abimbola’s book, ‘Ifá will mend our broken 

world’ suggests, àṣẹ is the equivalent of the Christian’s anointing. He suggests that àṣẹ is 
authority that an Ifá or Òrìṣà priest/priestess (babaláwo) receives after initiation which s/he 

in turn can pass on to a new convert. Àṣẹ is authority that a babaláwo has on his head which 

he can share with an initiate (1997:25-66). However, for this thesis, áṣẹ is used to mean ‘it 
shall be so’ or the Christian equivalent of amen (‘so be it’) while power is used as Agbára, the 
‘can do, can be’ power of the Holy Spirit.                                                                                                                                                                                                                                                                                                                                                                                                                                                                                 
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administrative power and authority that an individual wields which 

stems from spiritual power.  

 

Power in some African-initiated denominations is the big head and 

small body reminiscent of a sufferer from Kwashiorkor as depicted 

by playwright and Nobel laureate, Wole Soyinka (Dete, 2016).29 The 

General Overseer is the acclaimed visionary who had a covenant 

with God and who has been appointed by divine mandate to lead 

and guide the group. He is the one with the charisma of healing, 

prophecy, dreams and vision and therefore the one to which others 

must acquiesce (Ukah, 2008).30  

 

If one juxtaposes leadership structure of traditional Nigerian 

religious systems against leadership through Pentecostal concept of 

anointing, then the parallels become apparent (Mayfield 2018:88). The 

hierarchy and patriarchy that is prevalent in Yorùbá culture is often 

reflected in their churches.  

 

Additionally, power has been described as the central organising force 

with the potential to influence the future and the energy that 

articulates the universe (Harris 2006:58). It is accepted as a vital force 

that only a benevolent, loving and just God bestows on all his 

 
29 Kwashiorkor is a form of severe protein malnutrition characterised by oedema, an emaciated 
lower body and a big head (NHS, 2019). 
30 Charisma, according to Weber (1978:241), is a certain quality of an individual’s personality 
by virtue of which he is considered extraordinary and treated as endowed with supernatural, 
superhuman or at least specifically exceptional powers or qualities. 
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children (albeit seemingly in an unequal fashion). Power, however, 

remains elusive and is constantly being sought after.  

 

The question remains why power is such an instrument of division 

within the Church, between those who wield it and those who seek 

after it. Perhaps Harris gives us one explanation for the quest for 

power: 

In the Yorùbá context, a powerful position or the 

manifestation of personal power in successful and purposeful 

action provokes admiration even when exercised at others’ 

expense. Power predominantly signifies physical, social and 

metaphysical strength which commands compliance and 

respect (2006:61-62) 

 

This image of power depicted here is autocratic in its essence and 

tends to be the mode of operation within some Nigerian diaspora 

churches. The dependency of members on the Church in parts of the 

global South where there are high rates of poverty and the need to meet 

spiritual, social and economic needs often heighten the necessity to 

submit to such religious authority in those places. It may, however, be 

difficult to exercise power in this way across most Western societies 

where there are governmental and non-governmental institutions that 

cater to people’s needs. Hierarchic and autocratic power model in any 

relationship within wider European societies would be even more 

problematic because of prevailing democratic principles.   
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3.3.4 Gender and Generational Relations 
 

Regarding gender and generational issues, some scholars have 

identified areas of imbalance in the authority structures of Nigerian 

churches. In his research on the RCCGUK, Ukah (2009:111) writes 

that there were more female (43%) than male (27%) members but in 

terms of the gender composition of the pastors in 2004, there were only 

35 female heads of parishes (19%) as against 146 male (81%) heads of 

parishes. Slightly dated as these figures may be, similar trends were 

identified during the field work for this research. It was evident that 

most parishes, both in Amsterdam and London, are still headed by 

men although their spouses play prominent roles.  

 

As in other matters, on the issue of women’s involvement in leadership, 

there are variations among churches and within them. In the case of 

the RCCG, Adedibu (2016:83-84) states that gender equality was one 

of the policies of Adeboye when he took over leadership in 1981 and 

one of his first acts in this regard was approval for the ordination of 

female pastors. However, despite these efforts, gender equality is still 

largely symbolic as male supremacy persists. This is also a reflection 

of the tradition of this largely Yorùbá-populated church where it is 

accepted that female dominance in leadership positions will be at odds 

with the accepted gender order (Aderinto 2001:181). This is because 

in Yorùbá traditional settings as already mentioned, power and 

leadership are based on patriarchy where control and authority by 

men is normative while women play the supporting role.  
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Among the Yorùbá, a girl is traditionally raised to be submissive and 

interested in caring for the home. These are cultural traits that boys 

internalise, and which shape their male perceptions of gender roles. 

This idea of male supremacy is also given spiritual interpretation. 

Based on his study of some Nigerian families in London, Oyewale 

(2016:30-31) restates that “the man is the head of the home just as 

Christ is the head of the Church and this gives the man absolute 

authority over his wife”.  

 

Concerning intergenerational issues, while researching the RCCGUK 

about fifteen years ago, Ukah (2009:111) reported that close to 30% of 

the congregation were children. They are the people expected to take 

over the reins of leadership, if they remained within these churches. 

At the time of Ukah’s research, both the congregation and the 

leadership were youthful and almost all the pastors, although young, 

were first-generation migrants. The youth have grown up and given 

birth to another generation, the young leaders have grown older, and 

conflicts have emerged in ecclesiology and hermeneutics.  

 

In Yorùbá traditional setting where the first-generation grew up, 

young people are to be seen and not heard when adults are 

deliberating. Explaining this, Bewaji (2016:159) notes that among 

the Yorùbá, there is a clear hierarchy of power, and authority tends 

to lie with older people. In fact, it is seen as an aberration for a 

young person to hold power in any Yorùbá community except when 
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it is bestowed by elders for a specific assignment. Children are 

taught to be deferential to elders and even their values, norms and 

cosmology emphasize seniority as an important organizational 

principle. This is antithetic to Western culture where both young 

and old ‘have a voice’ and the opinion of everyone is given serious 

consideration. 

 

Seniority, which is ascribed in terms of birth order, is crucially 

important among the Yorùbá and evident in the way that the 

younger person addresses the older and, in the way, that the 

opinion of elders is given precedence (Eades 1980:53). For my case 

studies, the implication is that leadership positions tend to be held 

mostly by older members and everyone is expected to defer to them. 

Second-generation participants in this study link this age-based 

seniority to some of the intergenerational tensions within migrant 

churches (see Chapter Six).  

 

3.4 Christian Religious Landscapes: The UK and the 

Netherlands 
 

This section gives a historical background to the discussion of the state 

of the church in the Netherlands and the United Kingdom from the 

19th century. What has been the trajectory, the history and growth, 

during this period? The aim is to paint a picture of how white 

indigenous Dutch and British citizens experienced Christian religious 

institution in the past and how that influenced some of their attitudes 
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in the present time. This was a period of enforcement of religious laws 

and instructions from which the people sought emancipation. 

Religious institutions of the 19th century were in control of people’s 

daily lives but with the Enlightenment, better education and improved 

technology, people gained their freedom and attempted to banish these 

institutions to the private domain (Brown 2013:2-3; Davie 2008:149-

52). With an increasingly better standard of living and social systems, 

the Church as an institution ceased playing the central role in society 

that it had in the past (Brown 2013:16-30). This may be an 

oversimplification of a complex issue because the secular and the 

religious remain interwoven in many spheres of European lives. 

However, these experiences and reactions set the scene for the context 

in which Nigerian and other Christians from the global South are 

attempting to missionize Europeans.  

 

The historical and religious context of Britain has been well 

documented (Catto, 2008; Arnstein et al., 1989). The Church of 

England, the Episcopal Church of Scotland, the Church of Wales and 

the Church of Ireland all constitute the Anglican Church in the UK, 

and each has its own religious culture (Davie 1994:51).  

 

As the established Church and one of the earliest manifestations of 

Christianity in Britain, the Church of England had enormous influence 

and dominated the lives of the British people. kitson Clark (2013:20) 

states that religion influenced a large part in the nation's life and 
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people speaking in the name of religion contrived to exercise much 

power. However, as Eade (2011:154-55) explains, during the 19th 

century, the British government attempted, through laws and formal 

practices to break this dominance by the Church of England and open 

the public to other denominations. Nevertheless, the Church of 

England continues to play a prominent role within the government and 

the monarchy, having representatives in the House of Lords and close 

association with the political, military and educational elites.  

 

Administratively, the whole of Britain was divided into parishes with 

civic and religious implications (Davie 2015:4). For example, until 

1836 the priest collected tithes from the members of the parish and 

their social lives revolved around choir and Sunday school outings 

(Machin, 1977). Steve Bruce also notes the linkage with education at 

that time and states that attendance at Sunday school by children and 

some adults was a way to get a formal sort of secular education until 

the middle of the 19th century.  

Even as a viable nation-wide system of state schools was being 

constructed, very many non-church-going parents sent their 

children to Sunday schools. Their motives may have been 

secular, but the result was that most Britons gained at least an 

elementary knowledge of the Christian faith (Bruce 2001:198) 

 

The influence of the established Church was also expressed in other 

ways. Until the Roman Catholic Relief Act of 1829, public office was 
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only open to those willing to publicly deny Catholic allegiance. 

Essentially, only members of the Church of England could be civil 

servants, justices of the Peace or judges or study at Cambridge and 

Oxford Universities (Field 2010:2-11). The Church as an institution, 

was therefore part of the instrument of social, cultural and political 

control in England and many other European nations.  

 

Another expression of Christianity was Methodism which rose as a 

movement of reform from within the Anglican Church. Started by John 

Wesley in 1738, it eventually became autonomous in 1795 and led to 

the founding of the Methodist Church. The movement attracted those 

who felt themselves neglected by the Church of England (Davies 

2013:11-12). Tensions among Wesleyan Methodists led to the 

emergence of Primitive Methodists in the early 19th century but the 

Methodist movement and Nonconformism generally attracted 

members of the emerging industrial working class and played a key 

role in the emergence of trade unionism across Britain (Davies 

2013:13). 

 

Religious diversity was also strengthened by the growth of Roman 

Catholicism linked to Irish migration and the conversion of prominent 

Anglican clergy such as John Henry Newman and Henry Manning.31 

Although religious freedom increased during the 19th century, the 

 
31 By the middle of the nineteenth century, about half the population worshipped with the 
State Churches of England, Wales, and Scotland (Bruce 2001). 
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Church of England still determined the parameters of life for many, 

especially in the countryside (Davie 2015:4; Nye, 2001).  

 

What displaced Christianity from the centre of British life and started 

the decline? One response could be the changes in modern life and 

thought that started due to modernisation and the Enlightenment. As 

religious as peoples of pre-industrial Europe were, Bruce (2011:24) 

argues that industrialisation, modernity in its various guises, 

technological advances and the rise of liberal democracy have reduced 

the power and influence of Christianity over time. Reformation (which 

was partly associated with the Protestant Reformation) fragmented the 

Church institution, created competing organizations and new social 

classes thereby diversifying the practice of Christianity (Bruce 2011:6). 

People also became better informed about matters of faith which led to 

gradual erosion of the power of the Church and increased personal 

freedom.32   

 

The freedom for competing expressions of Christianity under 

Protestantism, as was the case in England, implied rejection of certain 

rulers and support for radical Protestant denominations. Through the 

process of democratization, an individualist liberal social democratic 

tradition was produced although the influences of the values and 

practices of Protestant denominations still abound (Bruce 2011:8).  

 
32 David Martin describes four waves in the history of Christianity across Europe (Martin 
2005:5-7). 
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Statistics about the decline in church attendance and membership 

shows that between 40% and 60% of the adult population of Great 

Britain attended in 1851 on census Sunday (Bruce 2001). This has 

been on the decline and now stands at 6% (Brierley, 2017). Before 

then, in 1800, 18% of Britons were members of church denominations, 

this rose to 27% in 1850 and declined to 26% in 1900 and it is now 

less than 10% (Bruce 2001:193-94). Between 1900 and 2000, Sunday 

school attendance dropped from 55% to 4% (Brierley, 2011).33 In 

addition, scholars found that rites of passage like baptisms, 

confirmation and weddings have also declined drastically (Voas and 

Bruce: 2019:3; Wilson 2016:3-11).  

 

There is also the growing number of the ‘Nones’, described as those 

who self-designate as having ‘no religion’ (Woodhead 2016:245). In a 

research survey between 2013 and 2015, Woodhead found that the 

percentage claiming ‘no religion’ grew from 41% to 50%. From the 

results of another study (Woodhead 2017:249), she suggests that there 

is a possibility that the percentage of those who self-identify as ‘Nones’ 

 
33 Provision of formal education was the preserve of British churches, and it was one of the 
ways that cultural and social lives were controlled. Considering that religion is passed down 
from one generation to the other and that childhood socialisation is key, the drop in Sunday 
school attendance was an indication that successive generation from the 1900s were not 
raised in any faith (Bruce, 2001:198). This has been described as the cause of the ageing of 
Christian congregations in Britain and why they do not retain their young people. It is 
therefore plausible that religious decline in Britain and elsewhere is generational (Voas and 
Chaves, 2016). Statistically, Voas and Crockett (2005:20-22) found that a child growing up in 
a home with two non-religious parents will likely grow up with no religion while one with two 
religious parents has a 50% chance. A child with one religious parent has just 25% probability 
of taking on the faith of their parent. 
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had been steadily rising over the course of many decades or even a 

century.  

 

In the UK, ‘Nones’ are predominantly white and young. According to 

Woodhead, this implies that Christianity is literally dying out while ‘no 

religion’ is growing (2017:251-52). Similar to the findings of Voas and 

Crockett, she suggests that the fact that more and more Britons are 

raised with little or no first-hand knowledge of Christianity means 

there is a chance (as high as 95%) that they will pass their views on to 

their children and so on down the generations. This suggests an 

endless pool of members within the ‘no religion’ category compared to 

Christians, considering Woodhead’s suggestion that there is a 45% 

chance that even those raised as Christians will end up identifying as 

‘Nones’.  

 

Callum Brown (2013:1-15) agrees, adding that in Britain, the two 

generations who grew to maturity towards the end of the 21st century 

hardly ever attended church services. They were also scarcely 

introduced to any of the traditional Christian rites of passage like 

baptism. Brown lists some of the issues that culminated in the 

dechristianisation of Britain from the 1960s. These include the desire 

for the decentring of strict moral codes, the need for a new tolerance 

of religious and ethnic differences and a yearning for greater freedom 

to live the way people chose.  
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One of the important explanations for the rise of ‘no religion’ in Britain 

is the level of pluralism and multiculturalism within society which give 

people direct access to a much greater range of culture and 

relationships. This exposure is also enhanced by the ease and 

frequency of international travel. This is because during these travels, 

people encounter diverse religions that they find fascinating and to 

which they want to belong (Woodhead 2017:258). This rise of ‘no 

religion’ is not peculiar to the UK, the Netherlands is another (formerly) 

Christian country where the proportion of ‘Nones’ are rising and are 

even in the majority (Woodhead 2017:250). 

  

This debate about ‘no religion’ raises some questions. First, most of 

the data is collected through surveys (questionnaires) with a list of 

religions including ‘no religion’ and respondents are expected to tick a 

box. The cultural and emotional components of religion make 

responses based on box-ticking questionable. Britain and some other 

Western nations are confronted with societies of cultural 

superdiversity where being Catholic, Anglican, Christian or ‘None’ can 

mean several different things. These are societies where hyphenated 

identities like Catholic-Buddhist or None-liberal Christian are real 

possibilities (Woodhead 2017:258). Second, a sample size that is white 

and young may not be completely representative of the diversity of 

British religious communities.  
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In this study, I mention the ‘Nones’ because it is an example of what 

provides motivation for the ‘reverse mission’ agenda of Nigerian- and 

other African-led Pentecostals within British and other Western host 

nations.  

 

Two other important manifestations of Christianity in Britain are the 

Pentecostal and charismatic renewal streams. Both the Keswick 

conventions which started in 1875 and the Welsh revival of 1904-1905 

had considerable influence on the emergence of British Pentecostalism 

and created revivals that spread throughout Britain and Continental 

Europe. The Welsh revival, in particular, led to many conversions and 

many church leaders either visited or heard of the meetings which had 

impacted 32,000 people (Plüss 2014:93-95). One of those leaders was 

an Anglican vicar at All Saints in Monkwearmouth, Sunderland in 

North-East England, Alexander Boddy (1854-1930).  

 

In 1907, Boddy visited English-born evangelist and minister of the 

Methodist Episcopal Church of Norway in Oslo, Thomas Ball Barratt 

(1862-1940) to gain more insight into the Pentecostal revival. Earlier 

in 1906 in New York, Barratt had been influenced by reading the 

magazine of the Azusa Street revival (The Apostolic Faith). He 

experienced spiritual renewal under the ministry of two women from 

Azusa Street, with the gift of ‘glossolalia’ (Anderson 2014:93). Having 

become a zealous Pentecostal, Barratt returned to Oslo and became 

one of the motivators of classical Pentecostalism in Europe. 
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Consequent on Boddy’s visit to Oslo, Barratt was invited to Sunderland 

to preach and many of the people who gathered received Spirit 

baptism.  

 

Alexander Boddy’s Anglican Church in Sunderland became the most 

significant early Pentecostal centre in Britain. The first organised 

Pentecostal mission society, the Pentecostal Missionary Union of 

Britain and Ireland (PMU), which sent missionaries abroad, was 

formed from Boddy’s Anglican Church. However, differences on issues 

of denominationalism, pacifism, and doctrinal issues like the role of 

glossolalia in Spirit baptism led to a division between the Anglican 

Charismatics and the classical Pentecostals. Boddy eventually 

withdrew from the PMU and British Pentecostalism but remained an 

Anglican minister (Anderson 2014:99-100).  

 

The first Pentecostal denomination in Britain, the Apostolic Faith 

Church (AFC) was founded by William Hutchinson, a Baptist preacher 

who had received spirit baptism at Sunderland in 1908. Differences 

arose and the first breakaway from the AFC led to the establishment 

of the Apostolic Church in 1916 while the second secession created 

the United Apostolic Faith Church in 1926. Although these two 

Apostolic denominations remained small in Britain, they had a 

significant missionary impact in West African nations like Nigeria and 

in the Southern African region.  
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Another was the Elim Pentecostal Church founded in 1915 by George 

Jeffreys who has been described as the greatest British Pentecostal 

evangelist. This is because of the healings and the number of 

conversions that took place at his meetings (Anderson 2014:101). The 

multi-ethnic Kensington Temple in London is the largest church in the 

Elim movement and has many branch churches (Kensington Temple, 

2021). There was also the Assemblies of God in Great Britain and 

Ireland (AGBI) which was born in 1924 as a congregational association 

of autonomous churches. It was chaired by Nelson Parr (1886-1976), 

who had also received Spirit baptism in Boddy’s Anglican Church in 

1910. The Pentecostal Missionary Union joined the AGBI to become its 

missionary arm.  

 

Mainline churches like the Anglican and Baptist were significantly 

influenced by Pentecostalism and constitute the charismatic stream 

(see Chapter One). The Charismatic movement, characterised by Holy 

Spirit baptism in mainline churches, started among Protestants and 

Catholics during the early 1960s. In England, the charismatic 

movement began in 1964 by Michael Harper, an Anglican priest in a 

London congregation, who was baptized in the Holy Spirit in 1963 and 

spoke in tongues. Harper founded the Fountain Trust to promote 

interdenominational charismatic activities and the Renewal magazine 

to promote and circulate information among the growing number of 

Charismatics (Kay 2009:181).  
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According to Kay (2009), the intention of British charismatics was to 

renew the church, both individuals and parishes, hoping that this 

would result in revival and evangelism. Despite the reported decline in 

attendance and membership, there is a measure of growth among 

segments of the Christian religious movement in Britain and some 

other European nations (as outlined above). However, Africans are 

either unaware or fail to acknowledge and accommodate this progress 

in their ‘reverse mission’ narrative (Burgess 2020a:251-52) 

 

In Britain, some reports also show growth in some mainline churches 

particularly those with charismatic expressions, like All Souls 

Langham Place, Holy Trinity Brompton and St Helen’s Bishopsgate, 

despite the overall decline (Cartledge et al. 2019:3-14; Chartres 

2015:16). There are reports of growth among the Orthodox, Roman 

Catholics and Independent (Messy or fresh expressions) Churches and 

some Pentecostal churches like the Vineyard, Elim and Assemblies of 

God. Although denominations like the Anglican and Methodist have 

experienced a decline in growth in London, the Baptist Church has 

remained steady (Brierley 2019:60-85).  

 

In total, the number of churches in London rose by 50% between 1979 

and 2019, a multicultural growth, involving both black majority and 

mainline churches (Goodhew and Cooper 2019:7-8). Of course, the 

reality on the ground is complex and a realistic summation is that 

while some churches continue to decline, there are reports of 
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substantial resurgence in others (Wolffe 2019:3-38). The most 

noticeable growth remains among denominations like RCCG, KICC 

and other African and Caribbean churches.  

   

In their book, titled God in the Netherlands, theologians Ton Bernts 

and Joantine Berghuijs (2016) found that church membership 

dropped from 67% in 1966 to 25% in 2015. In the same period, the 

number of Dutch regular attendees dropped from 50% to 12% while 

the number of Dutch people who believe in a personal God or a higher 

power dropped from 78% to 32%. They thus concluded that Christian 

beliefs among Dutch people was on the decline and feared the gradual 

death of Christianity.  

 

This is not a new fact about the Netherlands. Kregting et al. (2018:72-

74) give some explanations for the Dutch case as follows:   

(a.) Micro level factors such as individualization, high level of 

educational attainment with consequent scientific 

rationalism and improvement of average living standards. 

(b) Macro level factors such as the social, cultural and political 

circumstances within Dutch society since the 19th century.  

 

So, how did the Netherlands go from a state where majority of the 

population attended church until immediately after World War II to the 

present, where it is judged as one of the most secular nations in 

Europe (Halman 2015:3-32; Reitsma et al. 2013:611-32)? I will focus 
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on some cultural and social developments that have elicited the 

societal reaction to institutional Christianity.  

 

Until the 18th century, the Netherlands was a republic having faced a 

series of republican revolutions. In 1795 it became the Batavian 

Republic after losing to the revolutionary army that won with the help 

of the army of the French Republic (1793-95). It regained 

independence from the French in 1813 and became the Kingdom of 

the Netherlands in 1815 (Israel, 1995).  

 

During that period, the Netherlands operated a central government 

and had an established church, the Dutch Reformed Church which 

had a position like that of the Anglican Church in the UK. Its adherents 

enjoyed a privileged status and public offices could only be filled by 

their members (Van Bijsterveld, 2001:59). The exception was in the 

South of the Netherlands where the Roman Catholic Church had 

control until the early 19th century. It was also the period during which 

the Dutch dominated world trade and generated a vast colonial empire. 

It was one of the wealthiest and most urbanised regions of the world 

and established the first stock exchange (Mijnhardt, 2010).  

 

Thereafter, the concept of liberalism was adopted as a modernizing 

force which promoted social and technological innovation. However, 

during the second half of the 19th century, Protestants denounced 

liberalism as the evil of modernity and attempted to create a separate 
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relationship between religious and secular authorities. The dispute 

centred around the issues of poverty management, education and 

socialism. The resistance was led by Protestant, Abraham Kuyper who 

believed that Protestants should be “sovereign in their own circle” in 

order to be protected from the evils of modernity. Thereafter, leaders of 

other religious persuasions followed, and Dutch society was divided 

along these different religious denominations (Bax 1995:6-7).  

 

By the beginning of the 20th century, Dutch society was organised 

along these different religious and ideological ‘pillars’ starting with the 

Protestants, joined by the Catholics, the Social Democrats and those 

with liberal persuasions. With the rise of mass democracy, political 

parties were formed around these networks and had representatives 

in Parliament. Thus, with modernization began social differentiation 

which brought political organizations under the different religious 

pillars (Peters et al. 2000:52). 

 

Every aspect of people’s lives including politics was controlled by these 

different politico-denominational segregations. For example, a Catholic 

boy marries a Catholic girl, they send their children to a Catholic 

school, vote for a Catholic party, read a Catholic newspaper and even 

joined a Catholic football club. The same was true for a Protestant 

(Greely 2017:198; Knippenberg 1998:211). A personal account by an 

elderly Dutch individual recounted that Dutch people had to attend 
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church every Sunday.34 Like in Britain, aspects of daily lives were 

controlled by religious institutions. As Kennedy (2005:30) notes, the 

fact that people had to attend church regularly made this the period 

when church attendance in the Netherlands was among the highest in 

Europe.  

 

While Catholicism was prevalent in the South, the Calvinist 

Protestants controlled the North and were more prominent in 

government. This system of social and political organization around 

ideologies is called pillarization (verzuiling) and led to a very strong 

presence of religion in the society until the 1960s.35 

 

As a social phenomenon, pillarization was used as a system of social 

control in a plural society. While the elites from all the pillars 

negotiated ‘behind closed doors’, they prevented social interactions 

between adherents of different pillars. The political cooperation among 

the pillar elites at national level was referred to as consociation and 

the Church was perceived as complicit in this segregation (Andeweg 

2019:498-525; Bax 1995:8; Lijphart, 1977). A common discussion that 

typifies the collusion between the political elite and the Church is, ‘Hou 

 
34 Informal discussion with a white Dutch indigene from the South of the Netherlands which 
used to be under the Catholic pillar. 
35 Pillarization is a system in which a society is divided into groups by religious beliefs and 

governed along each confessional subculture which then controls the social and cultural lives 
of the society. Each division is called a pillar which is defined as a subsystem in society that 
links political power, social organization and individual behaviour (See Bax 1995). 
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jij ze dom, dan houd ik ze arm’, which means you (the Church) keep 

them stupid, then I, (industry) keep them poor’ (Appendix 5, Figure 1).  

 

However, from the 1960s, there began significant social, cultural and 

economic changes in the Netherlands. The leaders of the different 

pillars became influenced by a more modern way of thinking, they 

began to have serious doubts about the value of traditional religion 

and its organization and viewed it as outdated (Kennedy, 2005:82). 

Increasing prosperity, mobility (cars and mass tourism), media 

participation (television), and involvement in secondary and tertiary 

education led to individualization and awareness of the need for 

private space (Taylor 2007:474; Knippenberg, 1998:211).  

 

This was the beginning of the process of de-pillarization (ontzuiling). 

Domination of societal systems by the Church started to dwindle, there 

was less focus on community life and more on individual identity. It 

was also the age of the establishment of the welfare state and 

institutional differentiation. Structural provision of social welfare, 

state-directed schemes of income management and a range of 

bureaucratic regulations aimed at the management of social conflicts 

were established (Knippenberg 1998:211). Rather than collective 

identity based on the church or pillar people belonged to, the era of de-

pillarization and the accompanying modernity was one of 

consumerism. This was when purchasing power became a means of 
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self-identity and self-fulfilment, making obedience to rituals and 

communality no longer relevant (van Rooden 2004:548).  

 

Not only was there diminishing dependence on Christian religious 

values but there was also strong hostility towards traditional religious 

expressions (Kennedy 2005:89). This was either by complete 

detachment from religious institutions or reduced participation in 

traditional religious activities. There was increasing inner worldly 

interpretations of reality and the tendency to give meaning to life 

without consulting the clergy (Peters et al., 2000). Religion no longer 

occupied central place in society as in the past, and any form of its 

existence was banished to the private sphere. In fact, across Europe 

being religious was interpreted as being backward and superstitious 

(Berger et al. 2008:19).  

 

Increased participation in education also meant that Dutch people 

became more critical of Dutch traditional Christian values and 

notions. There was more exposure to other beliefs and philosophies 

giving people the opportunity for comparison. This gave birth to a 

culture of self-understanding, increasing independence of the 

individual and personal choice where each person chose to live 

according to their “true self” (Taylor 2007:475; Knippenberg 

1998:211).  
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Like the United Kingdom, by the late 1960s, many Dutch people 

cooperated to rid their society of the power of religious institutions. 

They sought to replace the perceived moral limitations of Christianity 

from the past with an expression of faith based on universal solidarity 

(Kennedy 2005:89). This meant belief without any form of constraint 

and subject only to individual conscience and solidarity with those who 

share the same ideals of seeking an end to injustice. Kennedy 

describes it as a change from the sacred to the profane and a part of 

the secularization process. Religion thus became a tool for social and 

political organization for the common good, “often in the service of 

ideals that consciously transcended religion” (Kennedy 2005:87). It 

was ethically oriented, and God was seen as someone who brings joy 

and peace rather than punishment of sin with the implicated fear and 

guilt (van Harskamp 2005:50).  

 

This was referred to as ‘spirituality or new age’, which is a label for 

different types of beliefs but essentially morally oriented ones that are 

non-institutional (de Hart 2011:21-22). This type of spirituality 

championed personal choice with an expression of truth whose 

meaning can be found within this world. This is against forms of 

institutional Christian religion with a spirituality that is committed to 

a truth with an orientation that is heavenward (Heelas et al. 2005:6).  

 

Understanding the antecedents of Dutch Christianity prior to 

pillarization and the development of secularization and new age 
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spirituality explains some of the findings of this research about Dutch 

disinterest in Nigerian and other evangelistic endeavours. Dutch 

people tend to associate any attempt at evangelization with a return to 

institutional Christianity under pillarization when religion restricted 

and controlled their daily lives. The Nigerian churches are, however, 

undaunted by this resistance. They see the Netherlands as another 

Christian nation that has turned away and needs outsiders to re-

missionize it.  

 

In conclusion, it is apparent from the above that Christianity played a 

dominant role in the lives of Europeans in the past as exemplified by 

the Dutch and British cases. However, with the Enlightenment and 

modernization, there was a shift towards individualism, consumerism 

and Christianity became a matter of choice. Attempts to re-introduce 

any form of religion especially when it is institutional, often faces 

resistance.  That has been the experience of some of the participants 

in this study in their attempt to preach the gospel in Amsterdam and 

London. 
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Chapter Four 

Theoretical Framework for the Project 

 

4.1 Introduction 
 

The observations, interviews and focus group discussions with first- 

and second-generation members and leaders of the Nigerian churches 

in this study have been essential for two reasons. First, they help us 

to understand and interpret the motivations and institutional 

strategies for their mission activities. Second, they have been 

important in underscoring the social and cultural factors that have 

shaped these aspirations and approaches. Factors such as the beliefs 

and practices brought from their native country and how the impact 

on their operations within the European context. The data has also 

highlighted some of the struggles that migrants face about what 

spirituality meant ‘there’ and what it means ‘here’.  

 

There is a divide between their commitment to certain (fundamental) 

elements of their Pentecostal practices such as loud exuberant singing 

and dancing styles, the (seemingly) aggressive and combative prayer 

model and their power and leadership structure on the one hand and 

their aspiration to have white indigenous Europeans as members of 

their churches, on the other. The effect of leadership on membership 

will be discussed later. The frameworks discussed in this chapter 

include secularization and post-secularization, migration and 

transnationalism and leadership. 
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4.2 The Secularization and Post-secularization Theses 
 

This chapter begins with the inter-related concepts of secularization, 

post-secularization and pluralism as a means of understanding and 

interpreting European societal responses to ‘reverse mission’. Then, 

within the framework of migration, globalization, and transnationalism 

this research interprets the spirituality of Nigerian Pentecostals within 

the European context.   

 

4.2.1 Secularization 
 

The perception of European societies as non-religious by African 

Pentecostals brings into view the secularization thesis. Defining 

secularization has been a complicated task among several scholars 

(Davie 2013:3; Dinham and Lowndes 2009:1-13; Parekh 2009:1-5; 

Casanova, 2006; Berger, 1999). It has been perhaps one of the most 

important theoretical frames in the sociology of religion since its 

explicit formulation in the 1960s. In its broader definitions in the 

works of Dobbelaere (2007), three components were identified: the 

societal or macro-level, the organizational or meso-level, and the 

individual or micro-level.  

 

At the macro level, he describes secularization as: 

a process by which the overarching and transcendent religious 

system of old is reduced in modern functionally differentiated 

societies to a sub-system alongside other sub-systems, losing in 
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this process its overarching claims over them [other subsystems] 

(Dobbelaere 2007:138) 

That is, secular subsystems became separate from the religious 

institution, which itself became a subsystem. This process involves the 

loss of the control that religious authorities of institutional religion had 

over other functional subsystems of society including education, 

economy, law, politics and family (Dobbelaere 2011:600).  

 

These societal organizations were able to claim their autonomy and 

reject religiously prescribed norms and values. For example, the 

economy lost its religious ethos and was organised on a cost-efficiency 

basis. This led to the development of large-scale economic 

organizations and the industrial assembly lines. The need for well-

trained personnel for these economic structures necessitated change 

in the educational curriculum to more scientific-based programmes 

rather than religious-literary focus. Secularization was more about 

anti-clericalism (opposition to the clergy’s power and influence in 

government, politics, judicial and other social systems), rather than 

anti-religiosity (Dobbelaere 2011:601-3).  

 

At the micro level, secularization meant that religious authorities lost 

control over individuals’ beliefs, practices, and moral principles. This 

did not (and does not) imply religious decline per se but entails freedom 

of individual religiousness, that is, how and what one believes without 

reference to the authorities of religious institutions (Dobbelaere 
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2007:139). Therefore, in an atmosphere of pluralism, individuals pick 

and choose their religiosity or spirituality.  

 

The connection between micro- and macro-level secularization relates 

to how individuals perceive and accept the influence of religion on the 

secular subsystems. The level of secularization of the mind of an 

individual or ‘compartmentalisation’ was found to depend on their level 

of commitment to a church. This is because individual secularization 

is measured by how much control religious institutions have over the 

beliefs, practices and moral principles of those individuals (Dobbelaere 

2007:140).  

 

Casanova (2007:7-22) lists decline of religious beliefs and practices, 

the privatization of religion and the differentiation of the secular 

spheres as three principal elements of the secularization thesis. 

Regarding differentiation, societal functions that were once managed 

by Church institutions were taken over by governmental and non-

governmental organisations (Berger 2014: x). As outlined above in 

Dobbelaere’s thesis, this weakening of the power of Church 

institutions influences the decline in levels of religious practices by 

indigenous European citizens.  

 

Levels of belief, on the other hand, may not be easy to ascertain. As 

Steets (2014:140) and Berger (2014) argue, religious belief among 

Europeans may not necessarily be followed by church attendance and 
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participation in religious rituals. This study identifies these micro and 

macro level differentiation as important parts of European religiosity 

that do not play significant roles in how the state of Christian faith in 

Western societies is perceived by (first-generation) Nigerian 

Pentecostals.  

 

Individual and societal secularization is most relevant to ‘reverse 

mission’. This is because one of its major expected benefits, according 

to proponents, is the expected ‘return’ of Western societies and 

individuals to Christianity. Their characterisation of white indigenous 

Europeans as people who have become disengaged from Christianity 

is consistent with the narrative of inevitable secularization generated 

by modernisation (Wolffe 2019:331).  

 

4.2.2 Postsecular Cities and Pluralism 
 

In the social and political sciences, there has been the talk of religion 

returning to claim a role and a voice in the public sphere rather than 

being relegated to the private sphere (Stoeckl 2011:1). Beaumont and 

Baker (2011:1) claim that the twenty-first century is one where 

“religion, faith communities and spiritual values appear to be 

returning to the centre of public life especially public policy, 

governance and social identity.” Albeit it is religion that has changed 

while returning rather than a falling-back into something that was 

there before (Stoeckl 2011:2).  In this new form, religion must seek to 
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be compatible with modernity so that it will be relevant in 

contemporary societies (Berger, 1999).  

 

Herein lies the importance of contemporary discussion around the 

concept of postsecular societies and postsecular cities. Beaumont and 

Baker (2011:2) refer to postsecular cities as places where different 

religious traditions and spiritualities create new alliances with the 

secular. The sociologist, Juergen Habermas explains that to be termed 

post-secular, a society must have once had the label of secular 

(2008:17). This implies that only Western affluent societies fit this 

model because it is in these societies that the discourse of declining 

religiosity and the relevance of Christianity and Church attendance 

has been rife since the post-war period.  

 

However, different parts of the world are affected in varying degrees by 

the processes of modernisation, secularization and scientific 

rationalism and this could explain the differences in the application of 

postsecular to different societies (Anderson 2014:203). Furthermore, 

within postsecular societies, there is such fluidity that the roles of 

religion and science, faith and reason, tradition and innovation are no 

longer rigidly enforced or enforceable and new relations of possibility 

can emerge (Beaumont and Baker 2011:2).  

 

What then is the place of Pentecostal Christianity in post-secular 

societies? Stoeckl (2011:3) suggests that separating ‘post’ and ‘secular’ 
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in different time frames could indicate the succession from the secular 

to the post-secular, a “before-after, regime-change” context. For the 

religious actors, this state of ‘a return to religion’ could be interpreted 

as a return to a kind of state of redemption or salvation from a secular 

state of no-religion. However, the return should be seen in terms of 

continuity. As David Ley (2011: xii) asks: “is the world indeed changing 

so rapidly across so many dimensions with such marked 

discontinuities that we can so confidently mark the end of one era and 

the beginning of another?”. There is often not a stark either/or 

dichotomy between faith and secularity but rather a fluid construction 

of both/and (Berger, 2014: x).  

 

Thinking of postsecularity as a continuity in time suggests a 

contemporary co-existence of religious and secular worldviews 

concerning society and politics, and of religious and secular modes of 

understanding one's individual life. It remains a question of how 

African Pentecostals in European postsecular societies have handled 

this religion that is returning in a different form, as opposed to a return 

to religion as it used to be.  

 

In postsecular, pluralistic societies, the coexistence of religions and 

peoples are conscious choices that migrants must negotiate while 

attempting to execute their mission agenda. It remains to be seen how 

a migrant with a different understanding of reality and modernity can 

spread the gospel in societies where the construct of religion has been 
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upended and new social and religious notions continue to create 

different societal arrangements. Perhaps, involving the second-

generation, who epitomise this different worldview and have the 

possibility of understanding how to coexist in pluralistic societies, is a 

key issue and will be discussed later in this study. 

 

The concept of pluralism is helpful in addressing some of the above 

issues. Berger (2014: ix) reiterates that there are two parts to 

pluralism- the co-existence of different religions and the coexistence of 

religious and secular discourses. Both occur in the minds of 

individuals and in social space. Despite this coexistence, 

secularization in relation to differentiation of societal functions occurs. 

Berger argues that this differentiation does not only happen at 

institutional levels but also in the consciousness of individuals. In this 

way, individuals can operate seamlessly in secular and religious 

milieu.  

 

A Christian can therefore have ‘multiple realities’ where s/he can 

operate in a secular environment with no interruption from the 

spiritual and vice-versa. This may be true of other Evangelicals and 

Pentecostals but for African Pentecostals, it is literally one reality 

where the believer is encouraged to ‘bring’ their Pentecostal beliefs and 

practices to their secular spheres openly and interact with others.  
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In a pluralistic society, people with different ethnicities, worldviews, 

and moralities should live together peacefully and interact with each 

other amicably. In the process of these interactions and consequent 

conversations, they should influence each other and if this goes on 

long enough, they will reach some compromises on how to occupy 

shared space amicably, thereby coming to a sort of ‘cognitive 

compromise’ (Berger 2014:2).  

 

For members of Nigerian diaspora churches who continue to take the 

worldviews of their home nations as a given, residing within pluralistic 

societies poses a challenge to their ‘reverse mission’ agenda.36 This is 

because those interactions and conversations with wider European 

societies, as suggested by Berger, are often limited or completely 

absent.  

 

Grace Davie (2013: xii) suggests that two things are happening in 

British and continental European societies. On the one hand, the 

process of secularization continues, sometimes seamlessly; on the 

other, religion has returned to the public sphere. Deeming religion to 

be a private matter which has been the traditional European response, 

may no longer be an adequate solution.  

 

 
36 It is important to note that although there is a multiplicity of religions in Nigeria, religious 
affiliations are closely linked to distinct regional divisions, thus highlighting regional and 
ethnic differences. Obinna (2017:189-98) explains that despite these divisions and 
characterisation, the distinctive cultures of the different ethnic groups and the variety of 
religion is often expressed in terms of “unity in diversity”. 
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One successful outward expression of this interaction and changing 

dynamics is the involvement of faith-based organisations in social 

action within the communities. Beaumont and Baker (2011:5) identify 

the growing influence of faith communities on cultural, political and 

economic processes within host societies. They suggest that this 

influence is partly due to the presence of the various faith 

organisations and in part because of the gradual return of religious 

discourse to the public place.  

 

According to Berger (2014:2), pluralism must be preceded by 

interaction in an atmosphere of mutual respect and there is need for 

sustained conversation covering a broad range of subjects. However, 

the extent and possible impact of the interactions, conversations and 

relations on ‘reverse mission’ is debatable and the extent of the 

achievement of multicultural congregations is still inadequate. The 

level of ecumenical engagement by African migrant churches with 

mainline European and evangelical churches is still limited and some 

of the reasons will be discussed in Chapter Seven.  

 

On a micro level, the argument by Adogame (2013:80) that the 

socialization process of African migrants has prepared them for 

interactions mainly with fellow Africans may be correct. However, the 

experience of this researcher as an attendee of a majority white British 

Pentecostal church suggests that the interactions of white indigenes 

within their churches also tend more towards fellow white indigenes. 
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This was not part of the focus of this study, but it gave an indication 

that congregants often experience challenges to intercultural 

relationships within churches, whether European or African, and this 

could have implications for ecumenical relationships at the micro level.  

As mentioned earlier (see section 4.2.1), one of the relationships 

between modernisation and secularization is that as societies 

modernised, societal functions that used to be vested in religious 

institutions became shared between religious and secular institutions. 

It has been argued that the idea of differentiation that is applicable to 

societies must also manifest in the consciousness of individuals if it is 

to function in societies (Berger 2014:x).  

 

That means for most people it is possible to operate between the 

secular and religious since it affects different parts of their lives. This 

implies the possibility of different realities depending on the context in 

question and clarifies the positive relation that Pentecostalism has 

with modernisation. For example, African Pentecostals engage in the 

processes of modernity and an indication is their use of advanced 

technology in global and local interconnectedness and in the 

marketing of spiritual goods. 

 

Perhaps Shmuel Eisenstadt’s idea of “multiple modernities” explains 

how a Nigerian migrant perceives the reality of their experience of 

mission in a city like Lagos, Nigeria compared to their experiences in 

London or Amsterdam. Eisenstadt argues that modernisation and 
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modernity are taking different forms around the world. The ways in 

which the different institutions of modernising societies of the world 

were developed varied greatly according to the state of their industrial 

advancement and is influenced by different cultural premises, 

tradition and historical experiences. Even though the Western 

European model was the reference point, other societies formulated 

their own interpretation of the mechanics of living that was modern 

(Eisenstadt 2003: 535-36; 2000:2).  

 

Berger gave the example of Saudi Arabia which, even though is 

technologically very modern, is deeply conservative. It operates sharia 

law and makes criminal and civil laws that have been frowned upon in 

the West. Women were not even allowed to drive cars until very recently 

in 2017. Japan is another country that is as modernised 

technologically as any Western nation but has managed to retain a 

high degree of its indigenous culture including its religious 

components. Berger also argues that there are different modernities 

and each society prioritizes the position of religion differently (Berger, 

2014: xi; 69-71). 

 

Nigerians see their home country as modern yet, they argue, religion 

takes centre stage there. In comparison, within most modernised 

Western nations, as they see it, only a few actively participate in 

religion, and mostly privately. However, the concept of multiple 

modernities helps in relativising modernism(s) between different 
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societies with respect to beliefs and practices. What is modern in the 

South becomes pre-modern in the North or what is acceptable 

(religious) belief and practice in London may be considered unorthodox 

in Lagos. This calls for reflection, contextualisation and dialogue.  

 

Alfred Schultz’s description of the mind and how it grapples with 

reality is useful. He conceives of the mind as having different levels of 

certainty. The first is the “world-taken-for-granted” level where if you 

ask a question, you receive an “of course” answer from your 

interlocutors. The next contains cognitive and normative realities 

where the response is secure, and the individual is unlikely to change 

their mind. The third level is that of preferences and opinions that if 

given a good argument or a new experience, one might well change 

one’s mind (Schultz 1973:3-20). Bearing in mind the enchanted 

worldview that is prevalent across Africa and the tendency to hold on 

to this worldview, there is need for Pentecostals in diaspora to develop 

new arguments and an approach that takes cognizance of the 

European context.  

 

4.3 Migration and Religious Transnationalism 

 
Ease of communication and transportation have made the 

international movement of people and resources a fact of daily life, 

giving people the choice to travel for very many different reasons 

including better jobs, education and religion or just in search of an 

improved quality of life. As has been severally noted, the existence and 
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proliferation of migrants and migrant churches in Europe and other 

Western nations has been precipitated by several factors, chief among 

which are political, social, economic, historical and technological 

circumstances both in the countries of origin and migration (Adogame, 

2013). This has led to several theories or explanations being 

expounded for international migration (Adogame 2018:50; O’Reilly 

2015:2-5; King 2012:24; Nieswand, 2011; Van Hear 2010:1535).  

 

Migration from the South to the North has been well documented as 

well as the different religious practices which these migrants bring with 

them. As they settle in these different places and practise their diverse 

cultures and religion, they expect a sustained impact on the host 

society with their Pentecostal brand of Christianity (Wong and Levitt, 

2014; Walls, 2002). Through their religious beliefs and practices and 

other religious symbols such as architecture, language, food, dress, 

and music, African migrants maintain and attempt to reinforce their 

national and cultural identities within Western host societies (Stepick 

2005:15; Chafetz and Ebaugh 2000:80-119).  

 

The geographer, Russell King (2012:5-6) has noted that the importance 

of migration lies in its attempted ability, through migrants’ activities, 

to shape and re-shape societies and make them more diverse and 

complex. These societies in turn endeavour to put policies in place to 

manage the influence of these real or imagined disruptions. Alejandro 

Portes (2010:1549) also contends that “modern states are sufficiently 
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powerful to ensure that migration-induced change does not get out of 

hand and does not challenge the core cultural and structural pillars of 

society.” 

 

The ethical discourse of migration is closely linked to the theology of 

migration (Adogame, 2018:52). Theologian Daniel Groody (2009:641-

65) argues for a theological reflection on migration and discusses the 

ethics of labellers and the labelled. He approaches the theology of 

migration from the perspective of vulnerable people of the world and 

discusses the joys and hopes, the griefs and anxieties of many 

marginal people of today. He urges a world discourse based on four 

foundations: (1) imago-dei: crossing the Problem-Person Divide 

(labelling and identity); (2) Verbum Dei (incarnation of Jesus, divine 

migration): Crossing the Divine-Human Divide; (3) Missio Dei (holistic, 

universal gospel message: Crossing the Human-Human Divide; and (4) 

Visio Dei: Crossing the Country-Kingdom Divide. Each offers a way of 

thinking about theology and migration as a call to cross borders and 

overcome barriers. Migration must be about God and humanity and 

how to respond to that humanity in migrants and refugees as a 

reconciling God would want the world to respond. 

 

A common narrative in the ethical discourse on migration is that host 

societies perceive African and other migrants as a challenge to national 

identity and see them as beneficiaries of welfare provisions. This has 

led to the enacting of stringent migration policies in order to counter 
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migration but also laws to tighten access to social welfare as 

exemplified in the British and European Union cases. As Nyanni 

(2020:33) found in the case of Ghanaians, the severity of these policies 

has affected migration flows. Increasingly, migration involves Africans 

crossing borders within Europe rather than directly from Africa. 

Regarding the UK, the effect of Brexit on movement from the continent 

is another factor that could potentially have significant impacts. 

 

Despite the above narratives, in the view of some theologians, global 

migration is intricately linked to what they define as God’s divine 

purpose or his mission of world evangelism (Terfassa, 2014; Payne, 

2012; Hanciles, 2008a, b). They further argue that there is a point at 

which the story of migration and biblical stories meet to give an 

unmistakable and compelling view of God’s divine plan and purpose 

for humanity. As we will see in Chapter Seven, only a few of the 

participants migrated to Europe for missionary purposes. The majority 

usually see the need for mission in Europe after arrival and they 

engage in several activities to meet this need. 

 

In the discourse on migration and mission, there have been two 

emerging trends. The first is the one that attempts to place migration 

within the wider phenomenon of social change and transformation in 

both sending and receiving contexts thus preventing migration from 

being studied and theorised in isolation. The second is that migration 

studies have been heavily influenced by new perspectives arising from 
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qualitative sociology, anthropology, human geography and cultural 

studies (King 2012:24). One of the analytical themes is the framing of 

international migration as a transnational process (Basch et al., 2005; 

Glick Schiller et al., 1992). These are processes which occur in spaces 

where certain kinds of relationships are nurtured despite distances 

and international borders with the laws, regulations and national 

narratives they represent. It is an attempt at de-territorialization and 

extension of nation states (Vertovec 2001:576-8; 1999:1-2) 

 

Despite these virtual spatial activities, some transnational religious 

networking still occurs in real life, and it is sometimes difficult to 

separate the two. This is because daily religious life is situated between 

or emplaced in “virtual, actual, and imaginary spaces” at the same time 

(Schüler 2008:47). Therefore, technology may not be the main 

argument for explaining religious transnationalism, although it has 

certainly facilitated or enhanced the building of transnational 

networks (Castells, 2010:5-13).  

 

Migrants remain the key actors in the creation of these spaces and the 

derivable benefits of technology in the maintenance of these networks. 

This was well demonstrated during the 2020 pandemic when the only 

option was online gathering. Through the internet, there were 

continuous global exchanges of various publications, media 

productions, conferences, prayer meetings and worship services. This 

shows the intrinsic importance of virtual networking and the power of 
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imagined global communities to Pentecostal transnationalism in 

migrants’ daily religious acts (Schüler 2008:46-47). It has been found 

that within religious communities, participation in the worship of 

particular saints, deities, or religious teachers inform their sense of 

linkage to a chain of memory that connects the past, present, and 

future (Levitt and Jaworsky 2007:141). These transnational religious 

communities also become new religious spaces which has been 

characterised as the “space in between” (Bhabha,1994).  

 

Although the idea of a ‘hybrid space’ has been contested, it helps in 

describing the mental or spiritual image of a global family of God which 

gives migrant Pentecostals a transnational concept of belonging. My 

research indicates that for first-generation migrants, the need for 

identity persists and the link with Nigerian practices and beliefs partly 

serves this purpose. Moreover, apart from being embedded in 

communal discourses and imageries, there are individual components 

to the trans-nationalization of religious networks. This includes 

making the individual understand himself or herself as a global citizen 

even when he practices his beliefs at the local level (Schüler 2008:49).  

 

An important aspect of migrant transnational networking is the impact 

of transnational activities on the second- and subsequent-generation 

born in the diaspora who do not share the same ‘home’ cultural and 

social relationships. Scholars have noted that the SG migrants are 

often not part of the continuing spiritual and social involvement that 
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results from such transnational activities. These activities and 

attachment to the culture of the country of origin have been known to 

grow weaker and become less direct among subsequent generations 

(Fokkema and Naderi 2013:539-72; Fokkema et al. 2012:119; Pelling 

et al., 2011). Yet, these younger generations are rarely the focus of 

transnational studies and continue to receive little attention (Reynolds 

and Zontini 2016:382).  

 

In the age of social media and interconnectivity, conversations among 

the second-generation tend to be more about a minority negotiating an 

identity within a majority group rather than a focus on keeping African 

traditions and religious beliefs alive. As Manuel Castells reminds us, 

“in a world of global flows of wealth, power, and images, the search for 

identity — collective or individual, ascribed or constructed — becomes 

the fundamental source of social meaning” (Castells 2010:3). 

 

Utilising transnationalism as a theoretical framework for examining 

migrant religious beliefs and practices in the diaspora must, therefore, 

take cognizance of these differences in social realities between first-

generation Nigerians and their descendants. According to Levitt 

(2009:1225-6), the extent of the involvement of the SG - who are either 

born or raised in diaspora - in the same transnational religious 

activities is different from that of the FG. This divergence in 

involvement in transnational activities and networks further 
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compounds intergenerational suspicions and misunderstandings with 

regards to certain practices.  

 

These include a broad range of secular issues such as the 

environment, human sexuality, social justice, poverty and leadership 

structures. There are also spiritual matters such as the mode of 

evangelism, prayer patterns and focus and relationship with the Holy 

Spirit, among others. As we shall see in the empirical chapters, the 

second-generation, brought up with their parents’ cultural and 

spiritual beliefs, are also influenced by the culture of the Western 

pluralistic and liberal societies in which they live. This sometimes 

creates different norms, values and religious consciousness from those 

of their parents.  

 

As Nyanni (2020:33) explains, one reason for the lack of focus on 

young Africans is that the African diaspora churches are still relatively 

young since very few of them are at more than three decades into their 

life cycle. This has led most scholars to focus on African migration and 

transnationalism from the perspective of the first-generation (Chike, 

2015; Kwiyani, 2014; Garbin, 2014; Adogame, 2013; Ajani, 2013; 

Währisch-Oblau, 2012; Burgess, 2011; Knibbe, 2011; Noort: 2011; 

Marshall-Fratani, 1998). Over the past four decades, however, their 

children and grandchildren, who do not have the same transnational 

relationships, are growing in population and age. Nyanni (2018:7-20) 

suggests, and I agree, that there is need for more attention to be given 
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to the narrative of these young Africans when discussing diaspora 

spirituality.  

 

It should be noted that in recent times, some studies have emerged 

focussing on their experiences as young African Pentecostals in 

Europe and America. While Nyanni (2021) studied the issue of spirits 

among Ghanaian youth in the UK, Adebayo (2019; 2018) investigated 

religion and spirituality of Nigerian Pentecostal youth within the RCCG 

in England. Additionally, Reynolds and Zontini (2016:379-91) explored 

the transnational and diasporic identities of migrant youths in direct 

response to policy debates on their perceived marginalisation and 

social exclusion from the wider European societies.  

 

Regarding Pentecostalism, Nyanni (2020:32-45) notes that the second-

generation are growing up in a multicultural world of the internet, 

social media and multiple interconnectedness compared to the 

monocultural societies from which their parents migrated. They want 

to reinvent and reinterpret some of the Pentecostal practices and 

beliefs of their parents. This is relevant as my research shows that the 

second-generation see themselves as the bridge to missionizing 

Western societies but want to redefine some of the mission strategies 

and attitudes of their parents. 

 



181 
 

Although the SG participants in this study are of Nigerian descent and 

have grown up in transnational social fields37 where transnational 

practices were part of the family traditions, they are not Nigerians in 

their worldview or beliefs. This is because they embrace the fluid, 

multicultural society in which they live and are creating a Pentecostal 

culture that is neither African nor European but a mixture of both. 

Research shows that while they subscribe to certain liturgical practices 

of their African churches, their social cultural environment and 

educational exposure play a major role in their manner of beliefs and 

ecclesial praxis. They are not necessarily less religious than the 

founding generation. Research has further shown that religion and 

spirituality play a key role in the lives of young adherents (Adebayo, 

2018; Smith and Denton, 2005).  

 

Furthermore, in tagging them as ‘second-generation’ they have been 

boxed, (by their European nations of birth and even their parents), into 

an extension of their parents, as sharing the same religious and 

cultural beliefs and practices. As Adebayo (2019:91) found out while 

working with young Nigerians, they explained that someone could be 

religious without necessarily being spiritual. Such a person would 

attend church, but not necessarily be ‘born again’ and therefore not 

have a ‘strong’ personal relationship with God. The extent to which 

 
37 Bourdieu (1986:81-93) refers to this as family habitus which is characterised by a 
structured set of values and ways of thinking and ‘being’ within the family that is built up over 
time through family socialisation of culture and traditions. 
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they share their parents’ doctrines and the impact that their Christian 

socialisation has had on them is further explored in the empirical 

chapters. 

 

4.4 Leadership, Generational Change and Gender  
 

Generally, leadership within organisations has been described as the 

number one influencer of growth, although attempts to encapsulate 

the idea of leadership remain problematic and have led to varying 

definitions depending on individual perspectives (Ojewole 

and Ehioghae 2018:322; Hong, 2004:103-8). It has been defined in 

terms of individual traits, behaviour, influence over other people, role 

relationships and perception by others regarding legitimacy of 

influence (Yukl 1989:2). These different perspectives affirm that a 

leader needs power, whether positional or personal, to lead effectively 

and further emphasizes the relationship between power and 

leadership.  

 

Power is a two-edged sword which can be used altruistically in 

stewardship by a leader to benefit an organization or egotistically for 

self which is in line with the agency theory of leadership (Wiseman et 

al., 2012; Donaldson and Davis 1991:50-51). Commonly applied to 

secular corporate organisations, the agency theory simply assumes 

that Chief Executive Officers (CEOs) are self-interested and thus need 

to be monitored and incentivized to prioritize the interests of their 

shareholders against their own. Stewardship theory in contrast, 
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conceptualises leadership as honest, having personal integrity and one 

that honours their commitments. Such leaders embody core values of 

integrity, service and excellence and will prioritize the interests of the 

firm ahead of their own (Martin and Butler 2017:4).  

 

Within religious communities, Droogers (2014:209) identified two 

leadership styles, the CEO-like leaders of global mega churches and 

the plural decentralised styles of other churches. The CEO-like style is 

market driven and centralised while the plural model emphasizes 

increased service to others, a holistic approach to work, promotes a 

sense of community and the sharing of power in decision-making 

(Spears 1996:33). Data concerning the leadership structure and 

administrative organization of the churches in this study are discussed 

in Chapter Six. 

 

There is also categorization based on charismatic, transformational or 

transactional leadership styles (Osmer 2008:181). Transactional 

leaders are those able to influence others through a process of trade-

offs while transformational leadership involves in-depth change in 

which the identity, mission, culture and operating procedures of an 

organization are fundamentally altered (Osmer 2008:177). In 

transactional style, the objective is not to transform the followers but 

to guarantee that the expected results are achieved (Ruggieri and 

Abbate 2013:1172).  
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Conversely, transformational leadership fosters the group process 

focusing on personal orientation by aligning the needs of the followers 

with the goals and aspirations of the organisation. Transformational 

leadership encourages members to embrace change to achieve a more 

inclusive congregation. Regarding church administration, clear 

demarcations are sometimes difficult to make. What is relevant is that 

being patterned after what obtains in the ‘home’ churches implies that 

the establishment and organisation of diaspora branches have 

embedded cultural influences. 

 

The above narrative introduces the impact of leadership style and 

power dynamics on the relations between the leader(s) and members. 

This is an issue of concern particularly among younger members and 

constitute reasons for hidden intergenerational conflicts. These 

conflicts are not often apparent within migrant churches and 

particularly Yorùbá-initiated churches. This is because of an inherent 

cultural deference that young people are expected to have for older 

people.   

 

It is often a setting where leaders do not anticipate or accept dissent 

from adherents, and this constitutes a reason for some of the 

frustrations expressed by the second-generation and why some of 

them leave to other churches. As is referred to in other parts of this 

thesis, although young people are socialised in African culture, there 

are also conscious and subliminal influences which they imbibe from 
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host societies that affect their social, cultural and religious leanings. It 

could be argued that their religious worldview is neither exclusively 

that of their parents or even the host society where they grew up. It is 

often a set of beliefs that incorporates some elements of both.  

 

Regarding gender, this same power dynamic is at work concerning 

women. Historically, religious movements have always recruited 

women far more successfully than men and some studies on gender 

and religion theorize that women are more religious than men (Stark 

2004:60; Miller and Stark, 2002). As noted, women were central to the 

growth of the early church and particularly in Yorùbá land where they 

played major roles in the survival of the local congregations (Ukah 

2008:163). Women also constitute a higher percentage of the 

congregation of most religious groups compared to men. Yet, 

notwithstanding their strength and organising roles, women remain 

marginalised (Ukah 2008:162). For example, in Winners Chapel there 

are more women members than men and they constitute the bulk of 

attendees at virtually all church activities, yet they remain a minority 

in leadership (Kuponu 2007:55).  

 

The predominance of women in religious activities has been attributed 

primarily to differential socialization which limits the normal female 

domain to a domestic space and often constructs women as passive 

and open to collective oppression (Ukah 2008:162). This is, however, a 

narrative that fails to consider the internal contestations of certain 
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gendered practices and the complexity of gendered power relations 

beyond formal structures and doctrines (Maier 2012:13). There is a 

colloquial anecdote within the African Pentecostal community that 

women are the ones in control despite the position of men as the de- 

de-facto leaders. They rule ‘from behind’ the men. There is still a lot of 

emphasis within Nigerian migrant community on gender 

differentiation regarding power and leadership and the expectations 

that women should defer to their male counterparts.  

 

Despite this patriarchy and hierarchy, in some denominations women 

get promoted to positions of authority and acquire executive power. 

For example, the RCCG culture is marked by a discourse of gender 

equality: women are allowed, sometimes even encouraged, to preach 

and can be ordained in the same ways as men (Maier 2012:94-97). 

Since the leadership takeover by Pastor Adeboye, as already stated, 

the position of women in leadership has been reinvigorated; ordination 

of women was instituted, and they now serve in various positions of 

authority both within and outside Nigeria. Under the founder, Josiah 

Akindayomi, women had no position, and “their voices were hardly 

heard” (Ukah 2008:164).  

 

Winners Chapel also acknowledges the role of women in leadership as 

recorded in the Bible stating that there is no gender discrimination in 

callings and election in the kingdom of God. It therefore believes in the 

ordination of women and claims that there shall be no restriction to 
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the level a woman can serve in the church (The Mandate 2012:221-2). 

There is, nevertheless, an emic interpretation of gender role and 

position that are biblically justified as the norm because, as Maier 

found out in her study of the RCCG, it pleases God. Being female 

implies submission (foremost to husbands and pastors) while being 

male denotes responsibility (Maier 2012:14-16). This raises the 

question of agency because if people have been trained to completely 

submit, one wonders how much of their belief is theirs, even when it 

concerns what roles they can or cannot play.   

 

There is a tension between this belief in absolute submission and the 

efforts of some denominations like the RCCG to elevate the position of 

women, starting with spouses of leaders and founders. The space of 

power and authority that these spouses occupy are often cited as 

examples of the recognition of women, but this eminent position is not 

something other women can aspire to since these spouses occupy the 

positions mostly by virtue of their husbands not necessarily because 

of themselves (Ukah 2008:163; Kuponu 2007:58). In the doctrine of 

these churches, it is the duty of the leader and the church to teach 

and insist on the divine order as received by that leader, irrespective 

of gender sensitivity.  

 

Faith Oyedepo is the wife of the founder and head of all the female 

members of Winners Chapel. She believes that women should submit 

to their husbands as commanded by scripture. In this interpretation 
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of bible verses, God designed the man to be the head of the marital 

union while the woman supports him. Everything that a woman 

possesses belongs to her husband including her income because her 

submission to her husband should be absolute (Oyedepo and Oyedepo 

1999:82; Oyedepo 1997:78). Gendered agency is subsumed in the 

theological hermeneutics and serves as a tool that is consistently 

exploited to hold and maintain the commitment of women.  

 

In Chapter Six, this subject of agency is discussed in relation to the 

seeming obliviousness of female Pentecostal participants (young and 

old) to any on-going gender politics within their denominations. The 

cultural bias against women and the biblical injunction to submit 

seemed to have been imbibed and become the norm even among the 

women. In all, although women are involved in leadership to various 

degrees among different denominations, these roles are restricted to 

certain functions. There is therefore a gender disparity in leadership 

among Nigerian Pentecostal churches with the current situation 

favouring men (2013:114-50).  

 

In conclusion, this chapter has looked at the age-old discussion of 

secularization of Europe as an important basis for the ‘reverse mission’ 

agenda of Nigerian migrant churches in London and Amsterdam. 

Secularization continues to shape the narratives of Africans about the 

state of Christianity in the West. Continuing with home-grown 

spirituality by Nigerian churches remains problematic for missionizing 
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in post-secular cities of Europe where there is pluralism of beliefs. In 

contemporary ‘fortress Europe’ where voices against migration are 

getting louder, where mobility is easier between two Western nations 

rather than from Africa, the need for recruitment of new members from 

within the diaspora could not be more salient. Thus, migration as a 

frame for church growth needs a rethink.  

 

Transnationalism as a concept continues to be multi-directional, 

between host and home nations and between different host nations. 

Church pastors and leaders engage in transnational connections 

through which they tend to perpetuate the same cultural and social 

beliefs which they disseminate to their congregations. This is done 

through the sharing of pulpits by different Nigerian and African 

pastors who travel globally. These transnational networks impact the 

social, cultural, political and religious integration of migrants within 

host societies.  

    

There is, however, a difference in the ways that different generations 

are transnationally connected and impacted. This is relevant for the 

second- and subsequent-generations who do not have the ‘home’ 

sociocultural attachment of their parents and therefore have different 

transnational relations. One of the contributions of the different 

networking by the second-generation is that their interpretations and 

expectations of Pentecostalism is also distinct from those of the first-

generation. Transnationalism as a framework for interpreting the 
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beliefs and practices of diaspora Pentecostals needs to include the 

differences in social and cultural realities between the SG and the FG. 

 

This is pertinent for Nigerian churches because the generations born 

and/or raised in diaspora could constitute the bulk of their 

congregation and the link to white indigenous Europeans. This calls 

for inclusive leadership that can help migrant churches to 

contextualise beliefs and practices, be more willing to confront gender 

and generational cultural predispositions and therefore more relevant 

within host Western societies. Data relating to these issues are 

discussed in the following three empirical chapters. 
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Chapter Five 

Nigerian Pentecostal Mission: The Transcendental  
 

5.1 Introduction 

  

So far in this thesis, I have mapped the contemporary landscape, 

analysed relevant concepts, outlined the theoretical frame and the 

conduct of the field work both in Amsterdam and London. This is the 

first of three chapters to present my observational findings and 

analysis of data collected. In presenting these three chapters, I will be 

employing anthropologist André Droogers’ three-dimensional model of 

power relations as explained in Chapter Two.  

 

Droogers’ model of power relations is relevant in three ways. First, it 

points to the internal power dynamics between leaders and members 

and how that affects their evangelistic outreaches in London and 

Amsterdam. Second, it highlights the hierarchical and patriarchal 

power structures within these communities and the impact on the 

interest and ability of members particularly young people to project 

Nigerian Pentecostal beliefs within their non-Nigerian networks. This 

has implications for the building of ecumenical and secular 

relationships at the micro level. This is linked to the third factor which 

is the transcendental. This refers to the belief systems and practices, 

shared by the FG-led Nigerian churches in my study, most of which 

are carry-overs of their home-acquired spirituality, culture and 



192 
 

tradition. They maintain that these are based on divine instructions, 

as explained in Chapter Three. 

 

The transcendental remains the site for the greater part of meaning-

making of individuals and focuses on the way believers deal with their 

beliefs, how they are influenced by them, and how they can (or cannot) 

change them. A description of how belief influences external and 

internal power dimension is, for example, if the church characterises 

the society as sinful, it may become difficult to communicate with that 

society in a respectful, non-judgemental fashion and can lead to 

closing off from that society (Droogers 2003:265-71). 

 

On the other hand, a church organisation with an open attitude 

towards the surrounding culture and society, develops a set of internal 

repertoires that influence the nature of the beliefs and attitudes within 

the church which in turn impacts the relationships of the church with 

its external community (Yinger 1970:259-60). Internal power 

dimension also influences gender and generational relations within the 

church organisations which again affects the stance of the church 

towards its host community (see Chapter Three).  

 

Appropriation of power is vital in the ability of any religious 

organization to influence other people’s behaviour, sometimes against 

their will. In the case of Christian religious organizations, this has been 

found to be mostly towards the achievement of goals, often defined by 
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the leader (Droogers 2003:265; Hersey et al. 1996:91). In other words, 

an individual ‘heard from God’ that they should establish a church. 

This founder often claims that they have specific instructions from God 

about the purpose, the target group and sometimes, the name of the 

church. First, s/he gathers a few family members and friends together 

and shares the ‘vision’. Then, they start as a cell or prayer group, 

followed by a recruitment or evangelism drive to attract people to that 

church. Eventually, they attempt to convert those they attract to the 

same belief system and thereafter disciple them as members and 

workers. This requires power and authority, both spiritual and 

administrative.  

 

The forces of power are, therefore, always at work for effective 

leadership more so in religious organizations like churches, where the 

pastor’s claim to instructions being from the Holy Spirit cannot, often, 

be questioned. For example, the founder of Winners Chapel claimed to 

have had an eighteen-hour vision during which the Holy Spirit gave 

him a blueprint, called the “liberation mandate” for the church. He 

then conveyed this vision to a group of friends who later became the 

“powerhouse” for the execution of the vision (The Mandate, 2012).  

 

With bishop Oyedepo, and other Nigerian denominations, there is often 

a powerhouse of friends and close associates who serve as a forum to 

share the founder’s vision and execute any physical or spiritual 

engagement needed to accomplish the vision (Oyedepo 2012:16-17). 
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As Währisch-Oblau (2012:63) explains, the pastor stands above the 

congregation, is much closer to God than they are, and his position is 

God-given and therefore cannot be questioned.  

 

The importance of the relationship between power, leadership and 

church growth cannot be over-emphasised and will be discussed 

under the three different dimensions - transcendental, internal and 

external - which correspond to my research questions. Dr Young-Gi 

Hong, president of the institute of church growth in South Korea 

concluded from a ten-year study that leadership had the most 

influence on church growth (Hong 2004:107). I will present the 

participants’ perspectives of how types of leaders and leadership styles 

of Nigerian Pentecostal churches influence beliefs and practices and 

ultimately the realisation of ‘reverse mission’.  

 

Chapter Six begins with a brief discussion of different leaders and their 

styles of leadership before the data on internal power relationships is 

presented. It focuses on how the issues of gender and generational 

differences affect church administration and the ability to effect 

change. The final data chapter will discuss the external dimension. It 

addresses the following questions: how do the transcendental and the 

internal dimensions influence the external relations of the church? 

How do the churches relate socially with their local communities, 

ecumenically and politically and with government generally?  

 

https://www.amazon.com/s/ref=dp_byline_sr_book_1?ie=UTF8&field-author=Claudia+W%C3%A4hrisch-Oblau&text=Claudia+W%C3%A4hrisch-Oblau&sort=relevancerank&search-alias=books
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This present chapter examines the belief systems and practices (the 

transcendental dimension) as presented by Yorùbá Pentecostals in 

London and Amsterdam. It discusses how this affects their mission 

practice (external dimension) and the role of church leadership with 

regards to internal power management and external relations. The 

chapter is presented in three parts. First, I start with a description of 

the six branches and parishes of the three denominations in this 

study. Next, I will discuss some of the identified beliefs and practices 

and how these are embodied and articulated in relation to mission. 

Finally, I will deliberate on how these beliefs and practices generate 

mission challenges internally, within the Pentecostal churches and 

with ultimate external consequences.  

 

5.2 My Observations: The Case Studies in the Project 
 

In presenting my observations, I will explain the background of the 

branches involved in both sites and a description of the communities 

where they are located. This is to provide the context of the community 

to which they bring the gospel. Next, I will discuss their spirituality in 

relation to mission and which of their beliefs and practices are geared 

towards the enhancement of mission within their communities. 

Finally, as a participant observer, I will deliberate on the strategies 

they employ for mission and their effectiveness in attracting new 

members as observed. The churches involved are:  

a: Three parishes of RCCG in London and Amsterdam (LKP, Jesus 

House London and Jesus House Amsterdam) 
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b: House on the Rock London (HOTR) 

c: Two branches of Winners Chapel, one each in Amsterdam and 

London. 

 

5.2.1 The RCCGLKP Parish London 
 

RCCGLKP is a family-sized parish located in Southwest London. The 

area is part of outer London and according to government statistics, 

two thirds or 69% of residents are white, about one-third or 31% are 

from black, Asian and minority ethnic (BAME) communities, 

comprising Asian ethnicity 20%, mixed ethnicity 5%, black ethnicity 

3.1%, Arab 2.1% and other ethnic groups 1.4% (Greater London 

Authority, 2017). During an informal discussion, the current pastor of 

RCCGLKP said that it started in 2009 as a fellowship of three families, 

including the then Yorùbá female pastor, before it became a full-

fledged parish.  

 

I joined RCCGLKP as a participant observer in 2017, eight years after 

its establishment and at the start of a change in leadership. RCCGLKP 

has about thirty members and was chosen because of its size. 

Members of the parish are all Nigerians except for one Ghanaian 

couple. As already stated, they are mostly of Yorùbá origin except the 

new pastor and his wife, who are from the South-south of Nigeria 

(which is one of the six geo-political zones, also known as the Niger 

Delta region). This contrasts with a parish like Jesus House, which 

despite having a majority black congregation attracts people from 
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different African nations and the Caribbean. Its congregation is 

therefore less of an enclave of a specific ethnic group compared to 

smaller churches which tend to mirror the ethnicity of the pastor.  

 

The leadership of RCCGLKP is made up of five men and one woman 

(pastor Laura, who is the wife of the 60-year-old pastor). The members 

include predominantly first-generation migrants, mostly between 40-

50 years old, two University students, a few teenagers and children 

under 11 years of age, (who are either British-born or migrated as 

children from Nigeria or other parts of Europe, mostly the 

Netherlands).  

 

RCCGLKP rents space for its Sunday and midweek worship services in 

an old Baptist Church building situated within a residential area. Its 

service follows the pattern of most RCCG parishes. It has a three-hour 

Sunday worship service which covers workers’ meeting, worship 

session, prayer, preaching, offering and benediction sessions. The first 

Sunday of the month is usually observed as a thanksgiving Sunday 

and those who have ‘testimonies’ can narrate them at the altar in the 

presence of other members. There is also a weekly Wednesday Bible 

study, monthly vigil and monthly street evangelism. Other activities 

that occasionally occur during Sunday service include baby dedication 

and other family celebrations by members. 
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The focus of the parish, according to pastor Laura, includes caring for 

its members but also attracting white British indigenes and younger 

Nigerians. She noted that because the parish is in a university town, 

it aims to create awareness about its presence among undergraduates 

by participating in the University’s annual freshers’ fair.38 I 

participated in the 2018-19 fair and although a lot of students visited 

the church’s stand at the fair and were invited to the church, only few 

of them visited and none became a member.  

 

Sade was a female university undergraduate and member of RCCGLKP 

at the time of the research. She explained that the fact that there are 

many elderly people in the parish makes it unattractive to young 

people because they would rather join churches with other young 

people like themselves. The only reason she remains is because her 

mother is keen that she continues to be part of the RCCG.39 

Throughout my field work, there was no indigenous white Briton who 

was a regular worshipper although some visited when members 

celebrated events.  

 

5.2.2 RCCG Jesus House Amsterdam (RCCGJHA) 
 

RCCGJHA is in an industrial area in Southeast Amsterdam close to 

Ikea and the Arena soccer stadium of Ajax (Amsterdam’s major soccer 

club). This is an area designated for offices and industries, but the 

 
38 Interview, pastor Laura, London 17/2/2019. 
39 Informal conversation, Sade, London 25/6/2018. 
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RCCG managed to obtain an adjustment to the zoning rule from the 

city council to permit a church to be situated in that space (Knibbe 

2009:142). In that regard, the building, named, the Haggai Activity 

centre (HAC), which is owned by the RCCG Europe mainland mission 

is a visible landmark in the public space of the Bijlmer area of 

Amsterdam Southeast (see Chapter Six). 

 

Although RCCG Netherlands mission Secretariat is in the Hague, the 

HAC building houses RCCGJHA which is the flagship parish of the 

RCCG in the Netherlands. It is where all activities of the parish are 

held and according to Angela, a female minister and administrative 

staff at RCCGJHA, the parish rents space in the Haggai Activity Centre 

to seven other migrant churches for their own services.40  Knibbe 

(2009:146) notes that in 2002 when the parish started, it purchased 

and renovated this factory building for its own use but also created 

extra halls and office spaces to rent out to generate income.  

 

Amsterdam is a city known for its artistic heritage, elaborate canal 

systems and narrow houses with gabled facades, legacies of the city’s 

17th-century Golden Age. Its museums contain works by famous 

artists such as Van Gogh, Rembrandt and Vermeer. However, the 

Southeast, where the parish is located, is a poor neighbourhood with 

high unemployment rate and a high concentration of undocumented 

 
40 Interview, Angela, Amsterdam 25/3/2018. 
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migrants who often desire (or are sometimes forced) to migrate to other 

European countries due to changing migration policies (Knibbe 

2009:153).  

 

The founding pastor of the parish, Ibrahim Abarshi, was a former 

banker who was sent as a missionary and financed by one of the most 

influential RCCG parishes in Nigeria (the Apapa family) to start the 

Amsterdam parish (Knibbe, 2009). With his background and support 

from Nigeria, he was able to mobilise Nigerian expatriates in the 

Netherlands who supplied a combination of spiritual zeal and needed 

resources.  

 

By 2018 when this field research was conducted, the flow of 

expatriates and students had slowed especially under changing 

migration policies in the Netherlands and a new leadership had taken 

over the parish. Then led by pastor Bola Lasisi, a missionary sent by 

the Nigerian headquarters of the RCCG, the congregation was still 

largely made up of Nigerians with some Antilleans and Surinamese 

(mostly spouses of Nigerians). The population had decreased to 

between 50 regular worshippers and about 100 when there was a 

special celebration service in the church. The pattern of Sunday 

service is like that of RCCGLKP. One noticeable difference is that the 

duration of the service in Amsterdam is much longer. This is probably 

because, unlike RCCGLKP, the Amsterdam parish owns its building 
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and does not have to vacate it for other users and so is able to remain 

for an extended period. 

 

For first-generation participants, learning Dutch, the official language 

in Netherlands remains problematic. Their low Dutch language 

proficiency is explained in terms of their advanced age at migration, a 

period when the ability to learn a new language declines considerably 

(Isphording 2015:1-3). This deficiency is further exacerbated by living 

in ethno-linguistic environments with limited exposure to Dutch 

language and opportunities to regularly use the language. This is one 

of the challenges that Nigerians in the Netherlands encounter in their 

mission strategies. Some of the parishes recognise the problem and 

now operate language schools to teach Dutch to their members. In 

addition, they hope that their children, who were born in the 

Netherlands and therefore have a better proficiency in the language, 

could act as the bridge, to bring the gospel to Dutch indigenes.  

 

5.2.3 RCCG Jesus House for all Nations London  

 

As with other African churches, since its establishment, Jesus House 

had moved between different locations before acquiring its present 

premises at Brent Cross London (Cartledge et al. 2019:216; Adedibu 

2016:83). This is in the North-western part of greater London in 

England, part of the borough of Brent and a growing and ethnically 

diverse district. According to Brent Open data (2019), which is based 

on Greater London Authority 2016 figures and ONS 2018 projections, 
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the population of this area is about 335,300 out of which 65% were 

from the black, Asian and minority ethnic (BAME) background. Of this 

65%, about 20% is of black African, Caribbean and other black groups. 

The borough has a relatively young population with 2017 median age 

of 35 years while 39% of its population is aged between 25-49, with 

51% male. 

 

I visited Jesus House in 2019 and observed that about 99.9% of its 

large congregation is black although not necessarily of African origin. 

From my observation and estimation, its members cut across age, 

gender, economic and educational classes and it has a relatively large 

population of young people, generally under the age of 35.  

 

Like most diaspora churches which start with few people in rented 

spaces or people’s homes, Jesus House started as a prayer group of 

about twenty people (Jesus House Annual Report 2012:5; Adogame, 

2004). The parish was founded in February 1994 and according to 

Cartledge et al. (2019:216), it first gathered in a cinema at Leicester 

Square in London and in several other locations before moving to its 

present site on Brent Terrace in Brent Cross in North London in 2004.  

 

Jesus House can be described as the flagship parish of RCCG in the 

UK and has reportedly grown to a congregation of over 3000 members 

(Jesus House Annual Report 2018:8; 2014). In addition to being in an 

area with high foreign-born population, the parish’s charismatic, 
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innovative and youthful leadership and its contemporary worship style 

have helped it to grow. Its cosmopolitan and charismatic leader, pastor 

Agu Irukwu, a former banker, was nominated as most inspirational 

black person in 2011 in the London Mayor’s (Boris Johnson at the 

time) competition for Black History Month (Evangelical Alliance, 2011). 

This underscores his appeal to a wider audience within London.  

 

Under the leadership of Irukwu, Jesus House has embarked on 

mission initiatives that included both evangelism and civic 

engagement. Burgess (2010:110) describes RCCG in Britain as 

operating with a holistic approach to mission which includes social 

ministry and political action on behalf of the wider society. Even 

though its membership is mainly African and Caribbean, it is one of 

the Nigerian churches mostly engaged in community activities to both 

the black, white and Asian communities within Britain (Jesus House 

Annual Report 2018:77-96).  

 

One of its projects include the Novo centre. This is a drop-in centre 

run by Jesus House to help combat the causes of youth-related 

offences through mentoring of young people and providing alternative 

social contexts for self-expression. For example, Cartledge et al. 

(2019:220-6) report that the centre has a set of computers available to 

the public for those without internet at home especially job seekers 

and children doing homework. Although involved prior to the 2020 

pandemic, Jesus House has since then, been collecting and 
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distributing various items for those in need across London and 

organising various trainings programmes to help people get back ‘on 

their feet’.  

 

Apart from its two main services on Sunday (which also essentially 

follows the RCCG pattern) and to accommodate its large congregation, 

Jesus House also organises different midweek services including 

prayer meetings, Bible study, evangelistic outreaches and various 

secular recruitment drives and trainings for interested participants. 

During the lockdowns, all the activities moved online and were 

available to the public through its various media platforms. These 

include social media platforms like Facebook, YouTube, Instagram, 

and Jesus House website and radio. 

 

5.2.4 House on the Rock: The London Lighthouse (HOTR) 
 

HOTR London was planted in 1996 and like most Nigerian diaspora 

churches, it started as a house fellowship with about 25 members 

before renting space in a community centre. It stayed for several years 

in this centre, growing to over one thousand members before it was 

forced to move by the owners, to a business centre in West London. 

Between 1996 and 2003, the church had rented or leased about thirty 

venues across London (Ablaze 2007:5).  

 

HOTR, like other migrant churches must negotiate with several 

interested secular actors like city planning committees, residents and 
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community activists in their quest for worship space, whether renting 

or purchasing (Eade, 2011). Their process of place making is often 

characterised by identity politics and precarious power dynamics 

involving these secular actors, through whom, migrant religious 

groups face tight restrictions on the use of land and buildings as will 

be further discussed in Chapter Seven. 

 

Due to this instability of worship space and frequent mobility, HOTR 

had a fluctuating membership until it acquired its own permanent 

building which was a former Church of England building (St George’s) 

for over £1 million in 2003. Once it acquired this permanent site, which 

was named the ‘Rock Tower’, in Tufnell Park, Islington, Northeast 

London, it grew and by 2007 had about 650 regular worshippers 

(Ablaze 2007:5).41 According to Burgess (2017), the leaders of the 

church attributed the move mainly to the fact that the premises was 

up for sale but also because they wanted a multi-cultural and 

cosmopolitan community where the church could grow and make a 

positive difference. It took about six years to finally move into the 

building due to the prolonged process of gaining planning permission 

for change of use, opposition from local activists, and difficulties 

acquiring the necessary funds for refurbishment and extension, which 

eventually cost the church a further £5.5 million. 

 
41 ‘The Rock Tower’ was also formerly a theatre and known as St. George’s Theatre before it 

was acquired and renovated by HOTR. It now serves as a multifunctional space for church 
and community activities.  

 
 



206 
 

There was a leadership transition in 2012, when pastor Temi was sent 

from Nigeria to take over from pastor Omawumi, the founding pastor. 

This change resulted in many people leaving the church and as of 

2018, the church had about 150 members. HOTR, however, remains 

a community-oriented church which seeks to reach out to the hurt and 

needy in any society where it is located. This is partly for service to the 

community but also as a tool for mission. With the acquisition and 

recreation of the Rock Tower, as a multi-functional space, HOTR was 

able to fulfil this role of civic engagement within the Tufnell Park 

community.  

 

Currently, it runs a youth club, a food bank and holds gospel concerts 

and theatre and film productions which are open to the public. For 

example, it organises an annual music concert termed ‘African 

Worship Experience’ (AWE) which is very popular and attracts 

members of the community.  

 

HOTR also organises annual celebratory events like Easter and 

Christmas concerts to which members of the community are invited 

and then attempts are made to introduce them to the gospel. Clearly, 

its vision of mission to white British indigenes has not yet been met. 

As pastor Deolu, one of its pastors noted, HOTR was designed to reach 

out to the people of the UK but:  

Once the church came in here [London], people from Nigeria, 

who already knew about it and who were not engaged with the 
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British church felt that this was somewhere they could come to. 

Somewhere that reminded them of home type of worship that 

they were used to and where their needs could be addressed. So, 

we found that it was part of our mission, and we were reaching 

out to a lot of people from our culture.42 

 

HOTR is therefore still largely populated by Nigerians although there 

are members from other African countries and the Caribbean. Unlike 

the RCCGLKP parish, more than half of them are young Nigerian 

Europeans who grew up in Europe. Pastor Temi describes HOTR as an 

international church with a mandate to go to all the world and a desire 

to reach out to the indigenous people and the various people that are 

wherever there is a church plant. He however added that much as the 

church tried not to be a Nigerian church in London, it has its 

challenges. One of the challenges is that “people that were initially sent 

out on mission are Nigerians and they typically attract people like 

themselves.”43  

 

Regarding administration, HOTR London has a strong connection with 

its headquarters in Lagos, Nigeria. Pastor Temi describes it as a very 

vibrant link, although he clarifies that he is at liberty to adapt policies 

to his British context when necessary. “The headquarters tends to 

defer to the recommendations of those who are on the mission field.”44 

 
42 Interview, pastor Deolu, London 15/2/2018. (He is of dual Nigerian-Jamaican heritage). 
43 Interview, pastor Temi, London 24/11/2016. 
44 Interview, pastor Temi 24/11/2016. 
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It is, however, a well-defined liberty because he is expected to regularly 

present his plans and strategize with the Nigerian headquarters, 

implying a continuous interaction at the operational level between 

London and Lagos. Pastor Temi admits that “the recommendations 

should not go against any of the core values set by the headquarters. 

As a matter of church policy, all branches are expected to submit 

periodic progress reports to the headquarters while pastors from all 

branches come together regularly to plan, strategize and receive 

direction for the ministry.”45 This and other multi-directional 

movements emphasize the transnational nature of most Nigerian 

churches and reinforces the identity of HOTR as a transnational 

community (Burgess, 2017).  

 

5.2.5 Winners Chapel International Amsterdam (WCIA) 
 

There is very little about the establishment of WCIA on its website. 

However, information pieced together from one of the founding 

members, Margaret, indicate that it started in 2011 as a prayer 

meeting of about 10 people in her house. Before then Margaret and her 

family were part of the online community of Winners Chapel since 

there was not yet a branch in the Netherlands. The other founding 

members of the prayer group, who form the ‘powerhouse’ of the 

branch, were acquaintances and friends who at that time were 

attending other denominations.  

 
45 Interview, pastor Temi, London 24/11/2016. 
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As the prayer group grew, they left the other churches, and it became 

an unofficial fellowship because at that point they had not been 

officially recognised by the Regional and international headquarters of 

Winners. Later, Peter, Margaret’s husband attended one of the 

conventions of the European headquarters of Winners Chapel in 

London and then visited Canaan Land, the Nigerian international 

headquarters. That was the beginning of the official recognition of the 

fellowship and Peter was trained at Winners Chapel’s Word of Life Bible 

Institute (WOFBI) in London since there was none in the Netherlands 

at the time.  

 

Once the fellowship was officially recognised, the next step was 

elevation to the status of a branch. To become a full-fledged branch 

according to Margaret, the fellowship must have a certain number of 

members.46 As explained in the church manual, one of the conditions 

for approval of a new branch, is proof of viability in terms of population 

and availability of facilities (The Mandate 2012:58). This necessitated 

massive street evangelism to recruit new members and once they grew 

to 100, they were permitted to hire a building for their services. As part 

of this recognition, a minister was sent from the Barcelona branch to 

oversee WCIA’s growth and to train the emerging leadership. This 

accords with Winners Chapel’s mandate which states that a branch 

planted in locations where none exists shall be assigned a “supervising 

 
46 Interview, Margaret, Amsterdam 5/2/2020. 
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church” that will act as the “mother church” until the new branch is 

established and financially independent (The Mandate 2012:57). 

 

The Mandate does not stipulate the population to be attained before a 

group can become a branch. However, it states that the group must 

identify a viable location with consideration for population, available 

facilities, social environment and guaranteed security. The explanation 

is that since each branch is sustained by the internally generated 

revenue, it is necessary to start with enough members, and be in a 

viable area in terms of membership and access to the financial 

contribution needed for expansion. According to Margaret, when WCIA 

finally found a building, the rent was paid from internally generated 

revenue.47  

 

When I visited Winners Chapel Amsterdam in 2020, it was in a building 

which served as the Youth centre in the business district of Amsterdam 

Southeast. There were about 50 Sunday worshippers mostly young 

black men who were refugees and asylum seekers. There were two 

white Dutch people, a lady who was the interpreter and a man, the 

spouse of a Nigerian lady, with whom I later had an informal chat. 

Regarding the low turnout, Margaret said that, as a very mobile 

congregation, members often migrate to the UK and other English-

speaking countries once they obtain their legal resident permits. She 

 
47 Interview, Margaret, Amsterdam 5/2/2020. 
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was also planning to relocate to London with her family as had earlier 

occurred with this researcher. Margaret noted that WCIA has grown in 

its nine years of existence, and they were seeking to open branches in 

other parts of the Netherlands.48 

 

5.2.6 Winners Chapel International London (WCIL) 
 

Due to the March 2020 lockdown and the subsequent restriction of 

movement, data for this branch was initially collected via media 

sources, both print and electronic. Later, in September 2020, I was 

able to visit the branch and arranged an informal telephone chat with 

the pastor as he was not favourably disposed to giving interviews.  

 

During the conversation, he informed me that, for any substantial 

information about WCIL, I had to read the church manual (The 

Mandate) or contact either the church’s website or its regional 

headquarters. The pastor was very clear about not being identified so 

a description of this branch will not be given. Suffice it to say that it is 

in a residential area in the London area and when I visited in 2020 at 

the end of the first lockdown, it ran two Sunday services with a 

congregation of about 75 members each, with Covid-19 restrictions in 

place. It is not clear when this branch was established but WCIL owns 

its premises that houses three buildings, two for church services, a 

third that appears to be for residential or administrative purpose and 

 
48 Interview, Margaret, Amsterdam 5/2/2020. 
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ample space for a car park. During my visit, the activities carried out 

during the Sunday service were not different from what I observed in 

the RCCG. 

 

The European headquarters, Winners Chapel International Dartford 

(WCID), was officially inaugurated in 2002. It occupies a 1500 capacity 

Campus (as it calls its premises) with additional space for 500 children 

and 300-capacity youth church. Its vision is to preach the Word of 

faith and to liberate people everywhere from every oppression of the 

devil (Winners Chapel International Dartford, 2021a). This branch also 

has the mission to engage in massive evangelism and social action 

within its communities. For example, during the Covid-19 pandemic, 

the branch was involved in distribution of groceries within its 

communities. Information from the website showed that WCID had 

invested over £1M in local community projects including direct 

donations, a foodbank, initiative and skills development, among 

others.  

 

Additionally, Winners Chapel Dartford launched a £5000 special grant 

for struggling charities in Kent who are working to help poverty 

alleviation and tackle homelessness. Charities working on inclusion, 

and diversity, improvement of health, safety and the environment and 

those involved in enterprise and employability training also received 

some funding (Winners Chapel International Dartford, 2021b)  
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Winners Chapel is also identified with the prosperity gospel, through 

which it encourages tithing, offerings and other forms of giving. As 

Fesenmeyer (2019:45) explains, Pentecostals believe that receiving 

God’s blessing in terms of his favour and protection can be provoked 

by generous contributions.  

 

Coleman (2011:37-38) refers to this practice of giving as the sacrificial 

economy. Giving, as a form of religious commitment by believers, is 

seen as transforming the individual from operating in a commercial 

economy to a Christ-centred or sacrificial one, where giving to the 

church is seen as giving to Jesus and the giver will get back in return. 

It is believed that the more financially limited the giver is, the more 

sacrificial it is, the faster and easier the giver can break the cycle of 

lack through what s/he gets back. All through the lockdown and 

despite all activities being virtual, online giving platforms were made 

accessible to those who wanted to give. 

 

5.3 Data Presentation and Analysis: The Transcendental 

Dimension 
 

Within the different expressions of Christianity, each community 

experiences God in a manner appropriate to its history and culture. 

There are practices, both corporate and private, that serve as channels 

through which relationship with God is mediated and which contribute 

to the experience of God itself. As already stated, participants state 

that the experience of God through the Holy Spirit is very important to 
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them, and mission is predicated on Spirit empowerment. Below are 

selected themes on beliefs and practices, explained earlier as 

dependent on the transcendental power dimensions.  

 

5.3.1 Mission 
 

The data to be presented in this section reflects both the evangelistic 

and social activities of the churches in this study and some of their 

approaches to these activities. 

 

5.3.1.1 Evangelism Strategies 

 

Most participants define mission in terms of the objective of the church 

rather than in relation to recruiting new members. Evangelism is the 

term commonly used to refer to acts of soliciting for new members. For 

pastor Temi, the mission of HOTR is to be international with a mandate 

to all the world and to reach out to the indigenes.49 Another HOTR 

pastor, Deolu, was broader in his definition: 

Mission is going into the world or cultures other than yours and 

preaching the gospel to all nations. It is establishing the 

principles of Christ, making people disciples and bringing back 

the culture of Christ to a particular people group. While 

Evangelism is going out and talking to the public about faith. It 

is the actual feet on the ground. Evangelism gets them through 

the door while the missionary watches to establish their faith.50 

 
49 Interview, pastor Temi, London 24/11/2016. 
50 Interview, pastor Deolu, London 15/2/2018. 
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Others define it in terms of establishing branches of their 

denominations in different parts of the world. Harry is a deacon and 

staff of RCCG Netherlands Secretariat. He describes mission as: 

Church planting, which is a major strategy of the RCCG to 

expand the church. The RCCG regional headquarters in The 

Hague also sends missionaries to other parts of Europe and we 

talk of Netherlands mission, Belgium mission and so on.51 

RCCG Pastor Lasisi, while agreeing with the above definitions of 

mission, adds: 

Evangelism, on the other hand, is what you can do anywhere 

using social media, writing letters (like Paul did) and so on. Your 

evangelism must not be stereotyped to white people, but you 

need to get your strategies right to be able to reach white 

people.52 

The use of technology, referred to in this excerpt, has become an 

increasingly prominent part of how Africans promote their churches 

and their brand of Christianity globally. There is also the 

acknowledgement of the need to be more inclusive in the choice of 

evangelistic approaches while on the European mission field. 

 

From the above, participants do not have a clear differentiation 

between mission and evangelism. However, in defining evangelism, all 

 
51 Interview, Harry, The Hague 30/5/2018. 
52 Interview, pastor Lasisi, Amsterdam 9/6/2018. 
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the participants referred to their main strategy for recruiting new 

members. This is commonly street evangelism involving talking to 

people on the streets and distributing evangelistic flyers. Although 

street evangelism is a traditional Pentecostal approach, it is not very 

common among white indigenous European Christians, albeit it is still 

practised by a few white indigenous British Christians and churches. 

In Britain, for example, London City Mission through volunteers, 

embarks on leafleting and door-to-door as part of its evangelism 

strategy. This is often accompanied with befriending people 

particularly the elderly, organising youth groups and community 

activities, organising language classes and opportunities for Christian-

Muslim discussions (London City Mission, n.d.).  

 

Some other participants referred to power evangelism as a strategy 

such that as churches grow in power, members demonstrate that 

power by doing the supernatural and the extra-ordinary on the streets. 

This then becomes a way to attract other people to Christianity. 

 

Social media, through pop-ups on platforms like Facebook, and use of 

television and radio programs are other evangelistic strategies. The use 

of social media rose sharply during the lockdown because it became 

the only means of assembling old members and recruiting new ones. 

Another strategy is social action and although participants are aware 

of its benefits, it did not feature as an instrument that most of them 

were particularly focused on in their mission programme. 



217 
 

Sade, a second-generation member of the RCCGLKP, is one of the few 

with a view of mission that combines social action with evangelism: 

Mission, as I remember it, is my mum [in Nigeria] collecting 

items of food and clothing over a period and taking these to 

remote areas of Nigeria to give to people and then preach the 

gospel [to them]. Through this exercise, she established some 

RCCG parishes in those areas.53 

Social action, which will be discussed shortly, remains an intrinsic 

component of mission which could also be an instrument for church 

expansion as captured in Sade’s explanation above. For many 

evangelicals and Pentecostals, evangelism and compassionate service 

belong together in the mission of God, with evangelism being the actual 

recruitment while social action is a means or platform to that end (Stott 

1975:35).  

 

The question remains, what the best way is, to bring the gospel in cross 

cultural contexts so that the white indigenous population will 

understand, believe, accept and share the same faith with others. 

‘Indigenous’ is used here to mean a culture native to a particular place 

with its own institutions and folkways (Dorn 1982:1). In the case of a 

church, it is used to mean that the indigenous people become 

competent to lead and the church should then bear the stamp of those 

indigenes (Shenk 1981:170; Idowu, 1965). Regarding ‘reverse mission’, 

 
53 Sade, KU focus group, London 23/2/2018. 
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the European church and white indigenous Europeans are the Church 

and people respectively that Nigerians and other Southern Christians 

have migrated to missionize. However, just like the earlier Western 

missionaries to Africa, majority are attempting to emplace their 

Nigerian vision of faith on Europeans.  

 

The confidence that it is by the Spirit that evangelism can be 

successful makes prayer central to their evangelistic and other 

practices as shown throughout this chapter. For example, I observed 

during a virtual early morning (5.30-6.30 am) prayer meeting of 

Winners Chapel that about half of the ‘prayer points’ were on asking 

God for expansion and increase in membership.  

 

In his account of the history of Winners Chapel, published in ‘The 

Mandate’, Bishop Oyedepo asserts that, at some point, when Winners 

Chapel stagnated, he prayed and fasted, and he said that God showed 

him “a thick layer of darkness spread over the roof of the church 

building”. Continuing, he said God told him: “this is the blindfolding 

weapon that the devil is using to misrepresent my work in this church”. 

Once the members prayed about this revelation, the church started 

experiencing growth and, according to The Mandate, this is the reason 

that Winners Chapel maintains a culture of fasting and prayer against 

the ‘gates of hell’ to maintain the growth (2012:160).  

 



219 
 

This statement points to how Nigerian Pentecostals sometimes 

interpret the inability to ‘win souls’ as the handwork of the devil, who 

is blamed for hindering people from believing in the gospel. They 

believe that prayer and deliverance are the tools needed to destroy the 

‘weapons’ being used to hinder conversion, whether in Nigeria, the 

diaspora or elsewhere. Based on Psalm 2:8, “ask of me, and I shall give 

thee the heathen for thine inheritance and the uttermost parts of the 

earth for thy possession”, Winners Chapel declares that: 

There is no technical or scientific way to command supernatural 

growth without a strong prayer base. And as we give ourselves 

to prayer […], the number of disciples will multiply greatly. The 

key to extraordinary church growth is prayer (The Mandate 

2012:73-74).   

   

This belief in prayer for church growth is common to the case studies 

and before going out on street evangelism, members often gather for 

an intense session of prayers for Holy Spirit empowerment.  I observed 

this during my field work with both the HOTR and RCCGLKP. They 

insist that they are not deterred because their efforts have not yet 

yielded the desired results because, as people of faith, they would 

continue praying and going on these street campaigns until they see 

results.  

 

All through the 2020 lockdown, there were several platforms and 

groups praying for a quick solution to the Corona virus pandemic and 
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the fatalities. For example, Jesus House, in one of its prayer sessions 

in 2020, prayed that God would give those in the scientific world 

wisdom to find a cure for the virus. A few months later, in another 

session of prayer and fasting held between 11 and 31 January 2021 

termed ‘21 for 21’, pastor Agu ‘testified’ that the quick discovery of the 

vaccine was an answer to that earlier prayer.  

 

Regarding the 21 days of prayer and fasting, there were three Zoom 

prayer sessions daily, focused mainly on prayers for the Church and 

the government of the United Kingdom (and other nations), an end to 

the spread of the virus and for the frontline health workers and other 

essential workers. For the pandemic, the thrust of the prayers was, a 

‘declaration of war’ on any variants of this virus, that there would be 

no more mutations and that the vaccine would be effective. Then, for 

Britain, there were prayers for the finances of the nation, a successful 

Brexit negotiation and for the restoration of the economy.  

 

There were many prayer sessions, led by different individuals on 

varying topics but in general the prayer for the finances of the UK and 

other nations was articulated as follows: “release the prosperity of God 

into our economies (Deuteronomy 28:12). In the prosperity of the 

nations, we will prosper. We thank you for sending prosperity over our 

nations, let it rain! We thank you for a turn-around for our economies”. 

In this regard, Jesus House positions itself as a gatekeeper for the UK 
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and the prosperity of all segments of British society including its 

spiritual return to God. 

 

A recurring prayer was for the unity of the church and revival in the 

land. While leading one of the sessions, one of the leaders prayed “that 

the Church will be a voice for God, an influence for good and take its 

rightful place in the nations”. Another prayed: “Let our church 

[buildings] be opened again so that people will flow back into the 

church.”54 Pastor Agu, leading another session prayed for the mission 

of Jesus House, reading Acts 4:33,55 he said:  

As we witness the resurrection of our Lord, let the fire of your 

Spirit accompany the Word of your church. Starting from 

tonight, people will begin to catch fire for God. Set your church 

on fire for you, O Lord […] Grant your church favour with the 

people we need favour with. The church will grow like never 

before. We believe you for a harvest of souls.56  

 

In addition to the Bible verse, this excerpt shows the importance of 

prayer and the Word of God (which is used here to mean preaching the 

message of salvation). There is an acknowledgement of the role of the 

Holy Spirit and the resurrected Christ in the mission of Jesus House. 

Pastor Agu also referred to human agency, that is, the need for human 

 
54 In most of my interactions, participants often referred to their parishes as ‘our church’ or 
‘the church’ hardly as parishes and this is reflected in the data presentation. 
55 “And with great power, the apostles continued to testify to the resurrection of the Lord 
Jesus. And God’s grace was so powerfully at work in them all”. 
56 Jesus House Zoom sessions 11 to 31 January 2021. 
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messengers to bring the message to the people. Another leader in 

Jesus House, echoed this role of members when he prayed that Jesus 

House would have the confidence to declare the Word of God in the 

UK. Citing Acts 2:37, he asked, “that God will give us passion that 

when we speak about God, men will ask, ‘what shall I do’?” Their self-

perception as spiritual ‘gatekeepers’ of the nation(s) is evident but also 

the need to have messengers or volunteers who are confident and 

committed, through the empowerment of the Spirit, to preach the 

gospel.  

 

I have referred to prayer in the preceding section to emphasize its 

importance to the participants in implementing their various 

approaches to evangelism. The most common strategy for evangelism 

remains ‘street campaigning’ and all the churches still encourage their 

members to participate. It involves members literally standing at train 

stations, city centres and sometimes knocking on people’s doors to 

distribute their flyers.  

 

Pastor Andrew is a deliverance pastor in RCCG in London and together 

with his members, occasionally passes leaflets through people’s letter 

boxes especially in high density housing estates.57 In Amsterdam, 

RCCG participants feel compelled to use fliers because as pastor 

Olowu, explained, “the lack of proficiency in Dutch language makes 

 
57 Interview, pastor Andrew, London 7/12/2017. 
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conversations with people on the street difficult so all that can be done 

is to give out the fliers”.58 Similarly, Tola, a member of RCCGLKP 

London parish said, “I distribute tracts but the number of people who 

respond and attend our church is not comparable to the number of 

fliers that are distributed”.59  

 

Akano is a male itinerant evangelist based in Amsterdam, and from his 

experience:  

the percentage of people who will look at it [fliers] is between 1% 

and 5%. But because of the testimony we have had that people 

go back to pick up tracts that had been lying around and the 

Holy Spirit work on their hearts, they trace the address or make 

contact. We should not lose sight of sharing tracts. Let us see it 

as a spiritual thing that we give, backed up with prayers.60 

This shows that prayer, as a way of interacting with the transcendental 

unseen realm, has a significant impact on their belief and expectations 

regarding the effectiveness of street evangelism.  

 

One of such expectations is that praying on what was an ordinary piece 

of document can infuse it with divine power and turn the document 

into a text that the Spirit uses to work on recipients’ hearts. This 

validates their conviction that all that is needed is to distribute these 

prayer-infused-fliers and the Holy Spirit will eventually accomplish the 

 
58 Interview, pastor Olowu, London 29/8/2018. 
59 Interview, Tola, London 22/6/2018. 
60 Interview, Akano, WhatsApp 22/4/2018. 
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conversion irrespective of the initial reactions of recipients. In this way, 

the transcendental impacts their attitude towards and their 

interaction with members of their communities (Droogers 2003:271).  

 

Despite the acknowledgement from participants that use of fliers is not 

an effective strategy, some like Akano and RCCG Amsterdam 

members, Kunmi and Mo insist that sharing of fliers should continue. 

Kunmi, just like Akano, insisted that, “the receiver may not want to 

read it, but the Holy Spirit may minister to the person, so anyway you 

do it, it is the work of the Holy Spirit”. Because of this, Mo noted that, 

“you don’t distribute tracts anyhow, you must have prayed over 

them”.61 

 

Data from this study shows that there is a generational difference in 

approach to and expectation from evangelistic activities. Nigerian 

second-generation members are opposed to ‘leafleting’ as they call it, 

seeing it as: 

an imposition on ‘people you don’t even know. With evangelism 

the leafleting way, you come across someone on the street and 

you come across ‘heavy’ [...]. It is like when a salesperson is 

trying to sell you something really quickly on the street. If you 

do not want to stop for that, why would you stop for someone 

else? When I think of evangelism, I think of people advertising 

 
61 Interview, Kunmi, Amsterdam 17/4/2018.  
   Interview, Mo, Amsterdam 24/6/2018. 
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their church as opposed to a relationship with God which is what 

it is about. Maybe the reason why we are not getting through to 

people is because our approach is like a business; we are trying 

to gain numbers in a church as opposed to getting people to 

heaven.62 

 

SG participants would rather build friendships instead of seeking to 

“convert people randomly on the streets” and would prefer discussions 

that respect the beliefs of the ‘Other’. It is important to young people 

to first get to know people, understand what is going on in their lives 

and with the help of the Spirit, find effective ways to communicate with 

them. Some of the views of young people on mission practices are 

further presented in Chapter Six. 

 

Regarding the tracts/flyers, these are brochures which are sometimes 

produced by the churches themselves. Pastor Temi explained that 

members who are good writers produce the fliers for HOTR. He notes 

that because they are produced internally, the fliers are written in a 

language and style that relates to people in the UK.63  In other cases, 

the fliers are donated by other churches or Mission agencies. 

 

As per the content, these flyers typically include Bible passages and 

messages of deliverance and salvation (from sin) for the reader, 

 
62 Participants, KU Focus group, London 26/2/2018. 
63 Interview, pastor Temi, London 24/11/2016. 
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encouraging them to accept Jesus as their saviour. The message 

generally follows the same pattern, first it informs the reader of his 

sinful state, the need for repentance and then reminds him/her of the 

hope to spend eternity with Christ. It depicts the importance of the 

Word (Bible verses) as the power of God to convict the reader of their 

need for salvation. As mentioned, participants believe that fliers carry 

the anointing of the Spirit, thus affirming their trust in the role of the 

Spirit in Christian conversion. The flier always ends with the ‘sinners’ 

prayer’, generally believed to bring the reader to salvation once prayed. 

Winners Chapel Amsterdam prints and distributes its tracts in English 

and Dutch language to reach the Dutch public (sample fliers in 

Appendix 5).  

 

Another approach is through ‘word of mouth’ or person to person. It is 

a Pentecostal belief and practice to share the gospel everywhere, 

whether at work, home or school, in accord with the “Great 

Commission”.64 However, as some members said, sharing the gospel 

in diaspora can sometimes bring conflicts within one’s social networks 

so there is the need for caution. RCCG member, Mo explains that she 

evangelizes at work: 

cautiously and only when the Holy Spirit leads [me] because with 

white people you need to use wisdom to avoid losing your job.65  

 
64 Although the instruction of Jesus is written in the books of Matthew, Mark and Luke, the     

account in the book of Mark is used here. He said to them, “Go into all the world and 
preach the gospel to all creation; Whoever believes and is baptized will be saved (Mark 16: 
15-16a, NIV). 

65 Interview, Mo, Amsterdam 24/6/2018. 
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As already stated, the success of evangelism, whether through use of 

fliers or by word of mouth, is dependent on the power of the Spirit. Mo 

here identifies the Spirit as the one that helps her decide whether to 

evangelise, when and to whom. This is the Pentecostal narrative of the 

believer being always led by the in-dwelling Spirit. Mo believes that 

following the leading of the Spirit for evangelism in the workplace and 

other social spaces should help prevent problems with relationships or 

even job loss. This is also an indication of the reality of effecting 

‘reverse mission’ by an ordinary member who feels the need to exercise 

caution in evangelising to avoid falling into financial difficulties.  

 

Social relationships, family responsibilities, financial security are all 

aspects of power dynamics that have implications on mission practice. 

Therefore, being prayerful, following the leading of the Spirit, building 

relationships with people, and approaching them respectfully are some 

important elements of evangelism from participants’ perspective.  

According to Bosch (2011:115), the Spirit not only initiates mission, 

but he also guides the missionaries about where they should go and 

how they should proceed.   

 

Participants also utilise the worldwide web and social media platforms 

to spread the gospel message to the nations and they believe that 

everyone can do this from their laptop or phone. For example, during 
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the London RU-focus group, Bayo, a second-generation pastor, 

explained how they use Facebook.   

First register with advertisement [department of Facebook], pay for 

advertisement (£31 for 10 days), then select those in your 

environment using your postcode. Because Facebook has details of 

everyone on their network including those within that postcode, we 

get access and we could select like five- or ten-miles radius, select 

the age range, select whether they are Christian or non-Christian 

and other options and send messages to them.66  

 

Bayo’s comments indicate that through Facebook, his church gets the 

contact details of people within a specified radius of its location, and 

they are willing to invest financially in this venture. This not only 

demonstrates creativity and the resolve of young people, but it also 

shows a better understanding of the society and a different approach 

to interacting with it. With these details, the church then invites such 

people to some of its services and activities. In some cases, texts with 

messages about salvation and information about the church are sent 

directly to people through various media outlets.  

 

Bayo explained that the long hours that people spend on their phones 

make message pop-ups very effective. His church also uses social 

media platforms like Twitter and Instagram to reach those within its 

 
66 Bayo, RU focus group, London 2/3/2019. 
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community. Digital media increasingly informs the practice of religion 

and on these digitally created religious spaces, individuals replicate 

real life religious practices, such as preaching and evangelising and 

there have been reports of conversion through these virtual 

evangelistic practices (Campbell 2016:1; Helland 2012:29).  

 

The Christian Broadcasting Network (CBN) reporter, Wendy Griffith 

(2021) suggests that more people are coming to faith in Christ by 

logging onto religious websites, a need that was probably heightened 

by the global lockdown that happened from March 2020 to July 2021. 

According to Griffith, such people say that the internet is a safe and 

private place to find answers to their spiritual questions. Theologian 

and mediated communication expert, Heidi Campbell explains that in 

this way, Pentecostals see the internet as an instrument designed by 

God and infused with the divine to enable meaningful spiritual 

encounters (2005:11-14).  

 

For Nigerian Pentecostals, the power of the Spirit is everywhere and 

works through material channels like the internet, audiotapes, print 

media, television and the internet for the salvation of souls (Ukah 

2008:145-9). RCCG pastor and a leading Nigerian international gospel 

artist, Nathaniel Bassey, travels globally to lead worship sessions. 

While the whole world was shut down during the pandemic, his 

performances were mostly virtual. He declared during one of those 

sessions that:  
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God is with us […] Even over the internet, online, you are there, 

your presence is not lesser online than it is in the real space, 

you are sovereign (Bassey, 2020). 

 

Several claims of revivals with remarkable faith healings through these 

media have also been made over time. The Florida/Belfast healing 

revival of 2008 is an example (Crawley, 2008). In Ghana, Asamoah-

Gyadu (2005:17) writes about the belief in anointing through the 

screen where it is expected that viewers of recorded TV programmes 

can experience what those who were physically present also received. 

During the 2020 Covid-19 lockdown, there were various testimonies of 

healings and other miracles through watching and/or touching mobile 

phones or computer screens.  

 

Regarding evangelism, participants are convinced that the text 

messages sent through peoples’ devices have the power of the Spirit 

and can bring about conversion and other miracles. As shown in the 

case of RCCG, recipients see these as ‘sacred texts’, (especially when 

received from an ‘anointed man of God’), that can protect them from 

all dangers and sanctify their days. For these churches, the electronic 

media becomes an avenue for direct contact with the public and is 

used to spread their evangelistic messages and advertise their 

churches (Ukah 2008:150-1). 
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As already alluded to, young people are more engaged with internet 

evangelism. For example, older participants in the RU-focus group 

wanted to learn from Bayo so they could use it in their churches’ 

evangelistic programme. Some of the FG participants, however, 

expressed concern that older members of the public may be left out 

since they may not be as conversant with social media as younger 

people. Digital religion, cyber-religion or online religion is an emerging 

subject in research that focuses on the relationship between religion 

and new media (Campbell 2016:2).  

 

Finally, participants also mentioned the establishment of house cell 

fellowships and church planting as other means of expansion. For 

example, the RCCG as an organisation uses house cell fellowships to 

birth new parishes and stimulate growth (Ukah 2008:110). Pastor 

Adeboye is reported to have adopted the house fellowship growth 

model after seeing its success in Yongi Cho’s Yoido Full Gospel Church 

in South Korea.  

 

Since it is mandatory that RCCG parishes establish other parishes 

once the congregation reaches a certain number, parish pastors follow 

this instruction for expansion. It is also vital for the promotion of these 

pastors because the rate of multiplication of parishes advances their 

career within the church. The London parish, RCCGLKP, despite its 

small congregation, has established two other parishes in its ten-year 

history.  
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According to Bishop Oyedepo of Winners Chapel, when he initially 

received his mandate from God (see Chapter One), he thought it was 

going to be an outreach ministry and did not consider starting a 

church. This is because he felt there were enough churches already. 

Then one day in an ‘encounter’, God told him, “There are many 

churches. Yes, but I am giving you a portion of church ministry”.  

 

Oyedepo continues:  

The ability to pick ‘divine signals’ through Rhema visions and 

revelations has been the secret behind every step, move and 

decision that has led to the great accomplishment of Winners 

Chapel (The Mandate 2012:20-26). 

By ‘divine signals’, Oyedepo refers to an utterance(s) by the Holy Spirit 

through someone to an individual or a group of people about a subject 

or to the person themselves. This is what Pentecostals refer to as 

Rhema (Greek word for utterance). Rhema, is particularly associated 

with the ministry of the late Kenneth Hagin Sr. (1917-2003) and would 

be discussed shortly in relation to preaching of sermons.  

 

Oyedepo maintains that God told him that:  

the only scientific way to grow a ‘big body’ is by replication of the 

cells of that body. […] the only way to build a great congregation 

can only be by the rate of replication of the cells (The Mandate, 

2012). 



233 
 

This claimed transcendental encounter birthed the cell group system 

in Winners Chapel. Oyedepo believes it is a system that God originated 

through Jethro (Moses’ father-in-law) when he needed a method to 

manage the Israelites in the wilderness (Exodus 18:21-23). He explains 

that the cell system was also continued with the New Testament 

Church as the “Church in the House”.  

 

Oyedepo notes that the cell system is designed to be the smallest unit, 

a duplication of the main church and this is the only way to keep the 

spiritual body alive as has been the case with Winners Chapel (The 

Mandate 2012:70-71). All the case studies in this research operate the 

cell system under various names like house-fellowships, house-cells 

and life or connect groups. They remain the most intimate groups, the 

share and care centre, for members to gather to pray, socialise and 

seek solutions to daily challenges.    

  

5.3.1.2 Social Action 

 

Social action remains an intrinsic part of mission - the other 

component being evangelism - to accomplish the “mission of God” (his 

Missio Dei). In that regard, Nigerian Pentecostals seek to follow the 

example of Jesus who addressed the holistic needs of those he came 

across. He fed the hungry, healed the sick and preached the gospel to 

them. Apart from saving souls, some Nigerian Pentecostal churches 

acknowledge that their mission includes helping the needy and doing 

miracles like healing the sick, among others. This reflects their 
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understanding of the gospel which encompasses meeting the spiritual, 

emotional, physical and material needs of people.  

 

For example, Akindayomi, before founding the RCCG, while still a Woli 

of C&S, established his religious and prophetic portfolio on performing 

miracles of healing and deliverances for his clients (some of whom were 

not church members). According to Ukah (2008:26-27), Akindayomi 

established himself as a mediator between humans and God in the 

management of life’s exigencies for those who sought his help. These 

were mostly women who wanted to get pregnant or those already 

pregnant who sought safe delivery. Once they had solutions to their 

problems, Akindayomi invited his clients to Bible study and eventually 

to church.  

 

In Nigeria, then and even now, with high medical costs, churches like 

the RCCG provide medical support to cater for the health of mothers, 

children and others in the rural areas of Nigeria (RCCG Christian 

Social Responsibility, 2018). Reproductive care and the number of 

births usually form part of the highlights of pastor Adeboye’s 

announcement on the RCCG camp site in Mowe Ogun state during 

their annual conventions and congresses. This may not be the 

challenges that Europeans face, but there are challenges within 

European societies which Nigerians claim they identify prayerfully and 

seek to meet. An example is the work of SPAC Nation with young people 

to combat gun and gang violence in London (see Chapter Seven). 
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 5.3.1.3 Motivations for Mission 

For early Nigerian migrant churches in Europe, their initial priority 

was not necessarily integration within the host culture. As Adedibu 

(2013a:409) notes, in the early decades of their establishment, their 

missiological agenda in Britain was towards meeting the contextual, 

social, and religious aspirations of the African and Caribbean 

communities. There was also the need to combat the experience of the 

effects of racism and the culture shock associated with the English 

church culture and the culture of the wider British and, more 

generally, European societies (Anderson 2014:103). The aim of 

Nigerians in diaspora was to worship within a familiar religious 

framework and recreate the worship experience they had at ‘home’ 

(Adogame 2013:113-14). This need was corroborated by pastor Olowu 

of RCCGJHA when he said:  

Some of the Nigerian Christians […], but when they come here 

[the RCCG], it is home, and they want to be free to speak and 

sing in their dialect. 

 

Just like other Africans, Nigerian churches have largely been 

structured along this pattern of ‘home’ type of worship service to suit 

the aspirations of the early founders in Africa (Haar, 2009; Hunt, 

2002). The policy of a church like RCCG, for example, that encourages 

members who live and work abroad to start parishes often lead to 

congregations that are peopled mainly by fellow Africans and 
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Caribbean. The situation in the Netherlands is similar and even 

exacerbated because of Dutch language difficulties. 

 

Over time, the motive for expansion widened to include evangelization 

of white European indigenes. This narrative of intercultural mission is 

prompted by issues of perceived secularization, the fall in church 

attendance and dwindling membership among mainline churches, the 

desacralisation of church buildings and liberalisation on issues 

around perceived moral decadence (Obinna 2014:78). In this pursuit, 

they have established branches in several nations. For example, the 

RCCG is reportedly represented in almost 200 nations globally with 

about 43,000 parishes in Nigeria alone while Winners Chapel, as of 

2013 claimed 6000 branches in Nigeria, 700 in other African countries 

and 30 in Europe and America (Orodare, 2020; Gifford 2015:82-83).  

 

This reported global spread is part of the fulfilment of the vision of a 

broader shift in their target audience for evangelism. It is obvious from 

the above that there are diverse motivations for undertaking missional 

activities. Some of these are theological and this is discussed in this 

chapter. Others are driven by transnational influences, social contexts 

encountered on the mission field and the migrants’ desire to integrate 

within host societies, and these are discussed in Chapter Seven. 

 

First, theological motivations hinge on the faith of the individual 

believer and the community as the basis for their Christian mission. It 
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entails paying attention to how the Bible explains mission and the 

prescribed role of adherents in accomplishing it (Cartledge et al. 

2019:255-6). For African Pentecostals, the highest motivation for 

evangelism is to save souls and save people from eternal condemnation 

(Währisch-Oblau 2012:245). That is why, as Obinna (2014:78) 

explains, the “Great Commission” remains a major rationale for 

‘reverse mission’. This is based on the instruction of Jesus to his 

disciples in Matthew 28:19-20. This instruction is combined with the 

reference to the power of the Holy Spirit in Acts 1:8,67 which in the 

words of Jesus will enable Christians to be “witnesses to me in 

Jerusalem and in all Judea and Samaria and to the end of the earth”.  

 

As Anderson (2014:198) suggests, this strong origin in Christocentric 

message and pneumatological focus is responsible for the emphasis 

that Pentecostals place on mission. Kärkkäinen (2018:11) explains 

that the doctrine of Christology stands at the centre of Pentecostal 

spirituality. He argues that the notion of the ‘full gospel’ of Jesus Christ 

as Saviour, Sanctifier, Baptizer with the Spirit, healer and soon-

coming King forms the basis for Pentecostal missiological vision.  

 

While not minimising the role of the Holy Spirit, Kärkkäinen (2018) 

notes that it is important to stress that much as Pentecostalism is a 

Spirit movement, it gives proper attention to Jesus Christ. Marshall-

 
67 “But you will receive power when the Holy Spirit has come upon you; and you will be my 
witnesses in Jerusalem, in all Judea and Samaria, and to the ends of the earth”. 
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Fratani (1995:245) refers to the great evangelical zeal in the minds of 

most Nigerian Pentecostals as being the basis for their commitment to 

revitalise existing Western mainline churches and convert nominal 

Christians and the unsaved to Pentecostal ways of being.  

 

As earlier discussed, the “Great Commission” is a common belief 

among Pentecostals which reinforces their eschatological emphasis. 

Pastor Lasisi, RCCG national coordinator for the Netherlands argued 

that they practise evangelism because, “Jesus commanded it”. Tunde 

is a 50-year-old member in RCCGLKP who insists that evangelism:  

is compulsory and for you to say you are a Christian you have 

to evangelise because it is one of the commandments of God68 

 

According to assistant pastor Jonathan of RCCG Jesus House 

Amsterdam, “as believers, we are all called to the “Great 

Commission”.”69 Others link mission to Parousia or the return of 

Christ and share the conviction of Pentecostals like Lasisi, that: 

Jesus’s second coming is premised on the salvation of the whole 

world or at least preaching of the gospel to the whole world and 

if Christians don’t evangelise, his coming will take longer.70 

They articulate it as a command that is compulsory, urgent and a 

responsibility of all believers.  

 

 
68 Interview, Tula, London 20/5/18. 
69 Interview, Jonathan, Amsterdam 29/4/18. 
70 Interview, pastor Lasisi, Amsterdam 9/6/18. 
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Rhodes is another member of RCCGJHA, and he said he is motivated 

to evangelise because: 

we have been commanded to do it by Jesus and secondly, if we 

are doing it, we need to first settle it in the spiritual before 

physical. This is by praying before you go out because it’s not a 

party you want to invite people to. ‘Lord as I am going out today 

let a soul be saved’, that way God will direct that soul to you.71 

Pentecostal scholar kärkkäinen, in his argument links the Pentecostal 

ethos to the stated mission of early Pentecostal churches. These 

Pentecostals described themselves as an apostolic movement, thereby 

establishing a connection with the New Testament Church in the Bible. 

Pentecostals still consider their mandate as the same with those of the 

first apostles as stated in the Bible book of Acts and therefore consider 

themselves as the restorers of the apostolic faith72 (kärkkäinen 2018: 

7).  

 

What is distinct about Pentecostal mission is their certainty that the 

indwelling of the Spirit gives the carrier the ability to perform signs and 

wonders to accompany and validate evangelism. Therefore, divine 

healing and miracles are viewed as evangelistic door-openers through 

which the gospel message is actualized. African Pentecostals have a 

holistic understanding of mission which does not separate the secular 

 
71 Interview, Rhodes, Amsterdam 24/9/18. 
72 By this I mean that just like Jesus sent out the Apostles of old to preach the gospel, 
Pentecostals see themselves in the same light and therefore believe they are sent to evangelise 
the world.  
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from the spiritual and are convinced that this is the message they are 

obliged to share with others (Robeck and Yong 2014:243-4). 

Participants are convinced that as spirit-filled Pentecostals on God’s 

mission to evangelise, they are “the last bastion of the gospel in the 

West.”73 Tunde, believes that:  

the best thing you can do for a person is to save that soul […]. If 

you are happy, you cannot be happy alone, you must 

evangelise.74 

 

This interview excerpt links to the aspect of godly love as stated in the 

“Great Commandment” which is, “to love God with all one’s heart and 

to share that love with others” (Matthew 22; 36-40). Pastor Dayo was 

a leader in RCCGLKP, a London parish, during my field work and she 

argued that: 

When we go out to evangelise, we cannot start with ‘you will go 

to hell’, it must be about sharing God’s love. Start preaching 

about how good they are. How are you? What a lovely day, I can 

see how lovely you are, […] that captures them.75 

 

Nike, a female member of RCCG Jesus House Amsterdam is convinced 

that mission must be about showing people the love of God.76 Tola, 

another female member of RCCGLKP London adds that Jesus Christ 

 
73 Interview, pastor Temi, London 24/11/2016. 
74 Interview, Tunde, London 20/5/2018. 
75 Interview, Dayo, London 5/12/2017. 
76 Interview, Nike, Amsterdam 17/4/2018. 
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did things differently and tried to show the religious leaders that love 

was more important while Lekan an RCCG assistant pastor in 

Amsterdam conceives of mission as, “reaching out, telling others about 

the love of God and how Jesus Christ died for us and bringing others 

into the Christian fold.77 They believe this love of God is not dependent 

on whether one shares the same religious worldview but it serves as a 

motive.  

 

Harry, a deacon and administrator at the Netherlands central office, 

noted that a Christian is commanded to love people and share the 

gospel with them so they too can experience the love of God. Tunde, 

Dayo, Nike and Lekan share the same view expressed by most 

participants that the love of God and the love for God propel believers 

to evangelise. They genuinely believe that if they fail to share the 

gospel, people will not be saved and therefore will not experience the 

love of God on earth. Cavallo (2005:6) argues that the desire to 

evangelise comes from loving God and loving others because the 

purpose is to tell the world about the love of God through Jesus Christ.  

 

In citing the love of God as a motive, Baker (2013:146) notes that “God 

must move on the inside of us so that we feel his heart before we ever 

have anything to offer anyone else”. She adds that it is this love that 

 
77 Interview, Tola, London 22/6/2018 and Lekan, Amsterdam 20/8/2018. 
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can move Christians, as it moved the apostles to go to others. As Paul 

wrote, “the love of God compels us (2 Corinthians 5:14-15).  

 

The second theological motivation is related to the felt-need to liberate 

‘unbelievers’ from the influence of malevolent powers. African 

Pentecostals sometimes frame the recruitment of new members in 

terms of a spiritual battle to free the people from satanic bondage. It is 

a battle in which “souls must be won” for Christ (Währisch-Oblau 

2012:237). They see the ‘battle’ for Europe as a spiritual one against 

demonic powers which, they argue, hinder people from ‘giving their 

lives to Christ’. They insist that is why as Pentecostals, they are ‘sent 

by the Spirit’ of God to the places where they are and the people 

therein, claiming that their sending is by divine revelation like visions, 

dreams or God’s audible voice (Anderson 2014:198).  

 

The argument that they are in Europe by divine providence implies 

transferring all agency to God and as Warner (2007:220-7) argues, this 

gives them a sense of power and authority in the adopted nation to 

think and act in God’s name to accomplish their mission. According to 

Adedibu (2013a:416), in their claim that they are sent to other cultures 

and backgrounds beyond their own, African Pentecostals refute the 

label of ethnic or migrant churches, insisting that they are 

international congregations. Währisch-Oblau (2012:227-8) describes 

this as an internationalist, more-migrant-oriented perspective where 

they measure the ‘host’ against their ‘home’ culture and assume the 
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role of “evangelistic bridgeheads in a broad effort at world 

evangelism”.78 That is, for those who describe themselves as 

missionaries, their understanding of their role and task is related to 

their imagination of the mission field.  

 

Europe is visualised as a continent that was Christian, that sent 

Christian missionaries to the South and East in the past, but which is 

no more spiritually active. Some participants in this study cite the 

various buildings erected by mainline churches in many cities and 

towns, the Christian calendar followed by Europeans in their secular 

lives and the many Christian festivities that are celebrated as evidence 

of the West’s past religious involvement. This elicits an occupational 

and transformational agenda for the revival of Europe’s Christian past.  

 

While RCCG deacon Harry’s description of the state of Christianity in 

the Netherlands tends towards a generalization of a complex religious 

debate, it was a common perspective among my participants, both in 

Amsterdam and London. He refers to the ‘lost’ Christian heritage of the 

Dutch, the changed use of some former church buildings and their 

liberal moral standards in this interview excerpt:  

Yes, indeed they brought the gospel to us but have now turned 

away from it […]. The new generation lives in a polarized world, 

 
78 In the discourse on migrant churches, German mainline churches define ethnicity in 
cultural terms and subsume religion under ‘cultural identity’ implying that the African 
spiritual expressions are cultural rather than the spiritual interpretation accorded it by 
Africans (see Währisch-Oblau 2012:238). 
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and they want to see a proof for everything. Proof of the 

resurrection of Jesus from the dead, people ask where Jesus was 

when they went through trying times in their lives. They missed 

it because now they don’t believe in God at all. All around the 

Netherlands, churches are being turned to other things like 

bars, mosques and restaurants. Anything about God is not 

acceptable by government agencies. The Dutch legalise 

everything that is illegal in some other places in the world for 

example prostitution Anything ungodly is approved in the 

Netherlands as law. They don’t want to believe there is a 

saviour.79 

Nike, a member of RCCGJHA wonders why the Dutch take religious 

holidays which acknowledge and celebrate Christian religious events 

like Ascension and Pentecost when they don’t believe in God.80  

 

The effectiveness of evangelism as the sole means of recruiting 

members in Europe as opposed to combining it with social action, is 

debatable.  In making a distinction between mission and evangelism, 

I refer to Währisch-Oblau (2012:225-26) who describes mission as a 

goal-oriented interaction between a group of believers (whether 

individuals or a church congregation) and those outside of this group 

(whether individuals, communities, societies or governments). On the 

other hand, evangelism which is an aspect of mission, involves the 

 
79 Interview, Harry, The Hague 30/5/2018. 
80 Interview, Nike, Amsterdam 17/4/2018. 
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active recruitment of members who become committed to the tenets of 

the recruiters.  

 

Regarding motivation for social action, RCCG Pastor, Tunde Balogun, 

a member of Jesus House Social Action Group, describes the life and 

ministry of Jesus as one that was dedicated to addressing the holistic 

needs of humanity rather than separating spiritual from physical 

needs (2013:1-2). Using Matthew 9:35-38, he portrayed Jesus as the 

“master of social action” and urged the church to learn from Jesus. He 

believes the Christian’s motivation for social action is to glorify God 

and it is not an option to embrace or reject, but a command to relish 

and obey. He argues that the church must be compassionate, willing 

to invest externally and prepared to adapt and be inclusive just like 

Jesus was and did in his time.  

 

As RCCG pastor Segun Adenuga explains it, social action is a step 

towards evangelism and the church must be ready to make changes to 

its traditions, liturgy, and communication methods (2013:8). He notes 

that this is necessary for the advancement of the gospel because if the 

message is not relevant, people will not attend the church even if they 

benefit from the community activities.  

 

In one of Jesus House London’s publications, Irukwu (2008:5) insists 

that it is the duty of the church to touch its world with the love of God 

and one of the practical ways to do this is by charitable giving and 
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participation in social welfare programmes. In addition to meeting 

material needs as earlier outlined, Jesus House also offers spiritual 

assistance to the British public. Prior to and during the lockdown, it 

offered online prayer sessions to members and non-members alike to 

help alleviate some social and health problems, including mental 

health issues, confronting people.  

 

Citing Matthew 25:31-46, as the divine guide to care for the poor, the 

underprivileged and the marginalised, Jesus House pointed to the 

dramatic changes that have occurred within its community in London 

through its activities. The Novo Centre is one such activity which one 

of the leaders described as a lighthouse and a place where people come 

to find direction (Cartledge et al. 2019:221). The Bible defines believers 

as a lighthouse from which light shines to show people the way and 

that is what Jesus House hopes to achieve, especially for young people 

in need, through this initiative. Jesus House strives to be the “hands 

and feet of Jesus and to offer support and comfort, to pray for and 

provide guidance to those who need it the most” (Jesus House, 2020a; 

2020b). Although this assistance is unconditional, it gives the church 

the opportunity to, eventually, preach to beneficiaries, if they so wish.  

 

RCCG’s smaller parishes, within London and Amsterdam, with less 

robust resources, are limited in their capacity to engage with their 

communities. Size is indeed vital for churches in generating needed 
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human, social and physical capital to fund community projects 

(Cartledge et al. 2019:2).  

 

The value of congregational size was also shown in the case of Winners 

Chapel. Large branches like its European regional headquarters in 

London, which is well-funded and resourced, engages in community 

activities. It refers to social action as “showing godly love and care and 

being our brother’s keepers”. Citing John 13:35, it notes that this is 

how Christians show that they are followers of Jesus (The Mandate 

2012:73). Prior to the 2020 lockdown, Winners Church International 

Dartford assisted different sectors within its community in the areas 

of education, poverty alleviation and health, among others and 

continued throughout the lockdown (Winners Chapel International 

Dartford, 2021c).  

 

HOTR London is also involved in community activities and as pastor 

Temi notes: 

Our community efforts also have their appeal. We found that the 

[white] indigenous population particularly those from the UK 

draw no line between church and charity. They are very 

interested in what charitable work you are doing and that is an 

appeal. Although that is not why we do what we do in terms of 

our charitable efforts, it is part of our core value to be relevant 

to our immediate community. Jesus said that we should cloth 

the naked and feed the hungry, visit those in prison and several 
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other practical things that Jesus said the church should be 

involved in, so we are actively involved in that.81 

 

Pastor Temi, in this citation, affirms that HOTR’s involvement in social 

activities is based on biblical principles. In addition to the message of 

the gospel being a spiritual one, it is also to share the love of God. This 

understanding of mission is based on the examples of the holistic 

approach that Jesus had to the gospel. The concept of godly love is one 

of the theological explanations for social action. In their missional 

aspirations, generally, participants are motivated by biblical 

principles.  

 

A final theological motivation noted by some participants is the 

expectation of future rewards from God. This is because they conceive 

of evangelism as an opportunity to talk about the power of God and 

what he has done for them and what he can do for others who come to 

believe in him. Their belief in the concept of rewards is based on their 

faith in God that he is a rewarder of those who seek him and that the 

person that wins souls is considered wise (Proverbs 11:30 NKJV). Tola 

is a member of RCCG in London and is convinced that: 

saving souls will give both eternal and earthly rewards. 

God has rewarded me greatly for preaching the gospel. It 

 
81 Interview, pastor Temi, London 24/11/2016. 
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pays to preach the gospel and our people need to 

understand that.82 

Tola here is convinced that she has her needs regularly met as a result 

of her obedience to the “Great Commission” which comes with rewards, 

and she is convinced that if more Christians appreciate the benefits 

attached to evangelising, they may be motivated to join.  

 

5.3.2 Prayer as Practice 
 

Although discussed earlier as a tool for evangelism, prayer is a 

Pentecostal practice that covers all areas of their practices. It is 

transcendental because when Pentecostals pray, they believe that it is 

Holy Spirit-inspired, and that God hears and will answer their prayers. 

To pray is to turn to a higher being and petition him for something or 

someone. Participants describe prayer as communication with God, 

through which they invite him to talk to them as they talk to him. As 

stated on the website of the RCCG Europe mainland mission 

(RCCGEMM), “we are commanded to pray and not to faint and to pray 

without ceasing and those who are unable to pray annoy God” 

(RCCGEMM, n.d.).  

 

The RCCG believes that prayer is done by the power of the Spirit and 

that much trouble and danger are encountered in the absence of 

prayer so, people ought to pray ceaselessly as divinely instructed. The 

belief in divine involvement in prayers dictates how Nigerian 

 
82 Interview, Tola, London 22/6/2018. 
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Pentecostals pray and what they pray about. Dayo is a 55-year-old 

female RCCG assistant pastor in London and notes that, “we [first-

generation] pray vigorously, very loudly and very aggressively because 

we believe that is how prayers are answered.”83 RCCG assistant pastor 

Jonathan notes that it is part of their spiritual upbringing, “where we 

come from [Nigeria], if we do not bind and shake, prayers will not be 

answered and for them (white indigenes) it is a kind of distraction.”84  

 

Indeed, for the white indigenous participants, this sort of aggressive 

prayers can be daunting. Naomi is a white Dutch female and former 

RCCG assistant pastor who once invited a friend to a worship service. 

In a rather graphic way, she said her friend almost had a heart attack 

due to the loud singing and aggressive praying and just wanted to 

leave.85  

 

Dayo has lived in London for about 25 years and works as a Principal 

Officer in a London City Council. She is aware that the loud aggressive 

prayers she described above would not work in an environment with 

white British indigenes.  She leads a prayer meeting at work for all 

Council staff including white indigenes and describes this prayer 

session as: “participatory, lasting for about 45 minutes without 

shouting and shaking and yet with powerful praying by both Africans 

and white British”.  

 
83 Interview, Dayo, London 5/12/2017. 
84 Interview, Jonathan, Amsterdam 29/4/2018. 
85 Interview, Naomi, Amsterdam 11/4/2018. 
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Describing the meetings, Dayo said: 

we do not get up; we sit down where we are, and we do the 

prayers. It is because that is the way this culture is […]. If I go 

there and get up and shout and be aggressive, it will probably 

make them feel they do not belong because that is not how they 

are, it is not their style of praying. It [prayer] is all from within, 

it is the heart so if we want to penetrate the people here [UK], we 

need to learn the way they do things here, that is how you invite 

them.86 

Dayo here refers to the fact that culture influences how people practice 

their religious beliefs and that should be considered when deciding 

how to present the gospel to different cultures. It is about 

contextualisation so that the message is made more attractive, and the 

audience becomes more inclusive.  

 

In Amsterdam, RCCG assistant pastor David, explains that these 

forceful prayers do not resonate with the Catholic background of 

Dutch people.87 When non-African visitors witness this manner of 

praying, they tend to stay away from the churches. Marlene, a white 

female Dutch participant describes it as overwhelming adding that:  

the way they shout at the devil to go away, I find too much, but 

you can only do it [praying] with love […]. I suppose it is a battle 

and that makes the hardness of it understandable. I just wanted 

 
86 Interview, Dayo, London 5/12/2017. 
87 Interview, David, Amsterdam 11/5/2018. 
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it to stop because my head was full. I also know of black 

churches that they […] fall under the anointing and I do not see 

that in the white churches. As an outsider, it may be a matter of 

what you are used to.88 

 

Marlene explained that prayer can only be effective if it is done as an 

act of love. She believes that screaming at people in that way is 

unhelpful and wonders about the reason they shout. Migrant churches 

interpret the difficulty in attracting European indigenes and other 

problems to demonic forces and they make it a battle fought through 

prayers. This is the type of prayer that involves vigorous shaking, 

shouting, sometimes groaning sounds and weeping. The language 

used against the ‘enemy’ can sometimes be aggressive. The belief in 

demonic forces and their ability to destroy destinies and cause 

afflictions also results in a strong focus on deliverance and spiritual 

warfare prayers.  

 

Remarkably, only a limited part of this forceful kind of prayer is 

devoted to mission; the content mostly covers their existential needs 

in ‘host’ societies where they are not well integrated and not financially 

secure as individuals and as communities.  

According to HOTR pastor Deolu: 

 
88 Interview, Marlene, Amsterdam 14/4/2018. 
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a lot of the Africans within these churches are economic 

migrants and their needs are focused on what the average Briton 

is not thinking about. The messages and prayers are usually 

focused on meeting those needs. If you compare the average 

traditional English and the diaspora churches, you will notice a 

vast difference in terms of the messages [of the former], which 

rather than being need-based are focused on main principles of 

Christianity.89  

By main principles of Christianity, he is referring to messages focused 

on discipleship, doctrines and ideologies that meet needs in different 

parts of the world and enhances societal development.  

 

Other common topics of prayer by first-generation migrants include 

victory over enemies in Africa and their perceived diabolical influences 

or for legal resident documents which European indigenes and young 

Nigerian Europeans are often unable to relate to.90  

 

FG Participants argue that practices associated with prayer like how 

they pray and what they pray about are biblical and often based on 

divine direction. For example, they refer to a word, vision or dream that 

a member or leader received from God, which frequently directs the 

prayer. This sometimes leads to instructions from the pulpit for 

listeners to shout and not pray silently, it is a battle and the “shouting 

 
89 Interview, pastor Deolu 15/2/2018. 
90 Interview, Lekan, Amsterdam 20/8/2018. 
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side is the winning side.”91 This can be scary and confusing to 

outsiders. When compared to Deolu’s earlier reference to the more 

sedate, methodical and rational prayers of mainline British (and other 

European) churches, it is understandable that a white Dutch 

participant like Marlene finds the prayers overwhelming.  

 

Irukwu (2021b) however, implied in one of his Sunday sermons, that 

even if the world does not understand these spiritual expressions, they 

understand the good works of the church and that should be the focus. 

But Dayo warns against the danger of taking all of the Bible literally 

and making noise a constant part of their services. She gave examples 

in the Bible of people who sang loud songs and experienced miracles 

while others said silent prayers, and still received their miracles.  

 

Naomi is a white Dutch indigene and ex-member of Jesus House 

London who was sent to the Netherlands to start the first RCCG parish 

there in 1997. Commenting on prayer in the RCCG, she said: 

On the spiritual aspect, I value the emphasis on prayer. It has 

taught me prayer and spiritual warfare and I admire Redeem for 

that. We value the commitment of people to prayer and serving. 

 
91 This view was shared by the first-generation Nigerians during both formal or informal 
discussions, and they support this believe with various Bible passages. They are convinced 
that they must shout whether in prayer, worship or to deliver the word so that their voices will 
drown out the ‘lies’ of the devil and give them victory. In a conversation, a very senior RCCG 
pastor who was visiting from Nigeria could not contemplate why anybody thinks it is possible 
to succeed in life by praying silent prayers (informal discussion London 15/11/2019). 
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I do believe that God has placed Redeem here for a purpose and 

that is to pray for the world.92 

 

This excerpt shows that there are some, like Naomi, who appreciate 

the need for prayers and admire the fact that some Nigerian churches 

make prayer central to their practices. On the other hand, the subject 

of exuberance or noise in worship and prayers operational in most 

Nigerian churches could be ascribed to the African factor (Asamoah-

Gyadu, 2006). It relates to aspects of the fight against malevolent 

ancestral spirits, referred to in Chapter Two, that are embedded in 

traditional religious beliefs, which have been transferred in varying 

forms to Pentecostal practices.  

 

RCCG London pastor Andrew was unequivocal: “there is no doubt in 

my mind or from the scripture that there is evil in the world and there 

are diversities of evil forces, with varied levels of ability about weapons 

and modes of attack based on their geographical location”.93 Dr Daniel 

Olukoya (2013), founder of Mountain of Fire and Miracle Ministries 

(MFMM) in Nigeria and an unapologetic deliverance pastor describes 

the world as a place of a never-ending battle between two opposing 

forces or voices. These are forces of evil and good, light and darkness 

where negative and positive powers fight for control and everyone is 

 
92 Interview, Naomi, Amsterdam 11/4/2018. 
93 Interview, Andrew, London 7/12/2017. 
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involved but especially Christians.94 The nature of the ‘battle’ is fierce, 

and prayers serve as a weapon against malevolent powers. Sociologist 

Joel Robbins (2004:128-29) has pointed to the tendency of some 

Pentecostals to devote their energy to fighting against demonic powers, 

thus reinforcing the existence and relevance of these powers to post-

conversion life. 

 

Religion is a survival strategy in societies like Africa where spirit-

possession, with its emphasis on direct divine communication, 

intervention in crises and religious mediation, are central to religious 

experiences. As articulated some time ago by Otto (1950:7), there is a 

non-rational aspect to religion which contrasts with an intellectual and 

cerebral approach. 

  

 
94 Dr Daniel Olukoya is a Nigerian pastor and the General Overseer of the Mountain of Fire 

and Miracles Ministry (MFMM), founded in 1994. MFMM characterizes itself on its website as 

a “do-it-yourself gospel ministry where your hands are trained to wage war and your fingers 

to fight”. MFMM is well-known for its focus on prayers about deliverance from demonic 

oppression (see Marshall, 2016). 
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Pastor Omawumi articulated the difference as follows: 

[But] we are dealing with a different culture, a different group of 

people; we are dealing with a post-Christian environment, a 

people who are very cerebral. On spiritual matters, our people 

[Nigerians] can be quite emotional but here [in Europe] they are 

quite cerebral, they want to know what it is, to understand why 

they are doing what they are doing. I think that was the first 

mistake that the diaspora churches made that they did not stop 

first to identify the nature of the environment that they had come 

into.95  

 

The openness of Pentecostalism to the supernatural and its oral 

theological forms resonates with African traditional religiousness and 

philosophical thoughts (Asamoah-Gyadu, 2006). Fighting spiritual 

warfare and deliverance is a significant part of Pentecostal spirituality 

especially in the Global South (Kärkkäinen 2010:229). For Nigerian 

Pentecostals, these powers are real and are forces of darkness that can 

impede personal progress and prevent the fulfilment of one’s destiny. 

This has been described as an organic worldview where nothing 

happens in the visible world which has not been predetermined in the 

spiritual world (Peel 2003:314-15; Kalu 2002:122). 

  

 
95 Interview, Pastor Omawumi, London 11/2/2019. 
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5.3.3 Worship 
 

Worship is another aspect of belief and practice of Nigerian 

Pentecostals that they explain with reference to the divine. They believe 

that when you pray, God hears and answers from heaven but when 

you worship and praise him, he comes down to your space to “inhabit 

your praise”. It is seen as an encounter with the divine presence and 

power of God (Albrecht, 1997).  

 

During my fieldwork, I observed exuberant dancing, and copious 

display of emotionality (kneeling, jumping, crying, laughing and 

sporadic shouts). For Europeans who tend to be more temperate in 

their public display of emotions, this has the potential to steer them 

away, although some young participants in this study said that some 

of their white friends find the music appealing. In practice, during 

Sunday service, worship involves singers and musicians leading the 

congregation in a series of songs with dancing usually for between 30 

and 60 minutes as “an expression of love and thanksgiving to God” 

and this was common to all the churches in this study.  

 

Another feature about worship that remains contentious with regards 

to attracting non-Africans is the choice of songs. The songs I witnessed 

in some of the churches remain mostly African choruses sung 

sometimes in native dialect. However, efforts are increasingly being 

made to diversify the songs with some in Amsterdam introducing 

Dutch lyrics while a parish like Jesus House draws from a repertoire 
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of contemporary Western gospel music rather than largely African 

songs. HOTR is also more diverse in its selection of songs.  

 

This choice of songs when it emanates from one Nigerian ethnic group 

is also problematic for Nigerians from other ethnic groups because 

there are over 300 people groups and languages in the country. This 

diversity of language, culture and groups means communicating in one 

dialect would exclude Nigerians who are from a different ethnic group. 

RCCG assistant pastor David is non-Yorùbá and would rather that the 

songs were more contemporary rather than Yorùbá choruses which is 

difficult even for people like him, who are of different Nigerian people 

groups, to understand. He notes that Nigerian youth also find it 

difficult and would rather sing more modern songs as some of them 

are not very proficient in Nigerian languages.96  

 

Some participants, particularly the older ones, insisted that the songs 

are not often chosen at random, but worship leaders are led by the 

Spirit. This reasoning also explains the loud music. According to 55-

year-old Dayo, “we older ones are being ‘touched’ by heavy music 

because that is what we know”.97 On the noise level, some FG 

participants argue that the Bible instructs believers to make a joyful 

noise unto the Lord (Psalms 100), that the shouting side is the winning 

side and that is what they believe in and practice.  

 
96 Interview, David, Amsterdam 11/5/2018. 
97 Interview, Dayo, London 5/12/2017. 
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Nienke is a white Dutch participant in the Amsterdam focus group, 

and she recollected the first time she attended a RCCG worship service. 

She experienced the music as a “big noise” rather than singing.98 Some 

SG participants agree that although they enjoy the music and dance, 

the choice of songs can be problematic, particularly for their non-

African friends.  

  

Tunde, an older member of RCCGLKP in London gave another 

explanation for their affinity for loud worship practices like singing. He 

related it to their Nigerian context where churches tend to be located 

within residential areas: 

The horn is going, some people are shouting for customers, 

public address systems are blaring from loudspeakers implying 

that the surrounding noise will overshadow what you are doing 

[if you are not loud]. […] but within the context of European 

societies, there is a level of noise control that makes this practice 

unfamiliar and makes the church unattractive to some 

indigenous Europeans.99 

 

Again, this exemplifies practices and mindsets that are transported to 

the diaspora which need adapting. Pastor Deolu gives the example of 

a mixed couple, a Nigerian lady and an English man who are members 

 
98 Nienke, Amsterdam focus group 26/8/2018. 
99 Interview, Tunde, London 6/5/2018. 
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of HOTR. The lady attends both Sunday and midweek services while 

the man only comes for midweek services because the sound system 

is not as loud as it is on Sunday.100  

 

However, Pastor Omawumi believes that:  

You also have to be fairly eclectic in your taste and in your 

approach to things. For example, there is a kind of music that 

will probably be characteristic of your culture, but you 

accommodate more styles in the way you bring it. You recognise 

the environment you are in; you recognise the kind of musical 

culture that is there, and you try to take that in, in addition to 

maybe what is more popular among the group of people you are 

coming from. Basically, it is to take the best of both sides and to 

exemplify it so that anybody who comes in is comfortable.101 

While not dismissing this reference to the divine dimension, Omawumi 

here advocates for inclusivity in practice. It is about contextualisation 

which demands creativity and intentionality in the presentation so that 

even when directed by the Holy Spirit, it still appeals to different 

audiences while not compromising the message (Nyanni 2021:202). 

  

 
100 Interview, pastor Deolu, London 15/2/2019. 
101 Interview, pastor Omawumi, London 11/2/2019. 
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5.3.4 The Message, the Word 
 

Another practice that is dependent on divine interactions is the 

message or sermon with regards to the subjects that are preached and 

the manner they are presented. Nigerian Pentecostals refer to this as 

the Word, although this could sometimes indicate the written Word in 

the Bible or the revealed Word. The latter is what some Pentecostals 

refer to as Rhema. The doctrine of Rhema as proclaimed by the Word 

of Faith Movement, claims that “you can have what you say” and was 

taught by Kenneth Hagin (1979) in his mini publication entitled, How 

to write your own ticket with God. 

 

According to Christian apologist, Spencer D. Gear, these statements 

led to the concept of positive confession. It stresses the power of one’s 

thoughts and words to influence the reality in a person’s life.  This is 

often differentiated from ‘Logos’ which is the written Word in the Bible. 

According to Paul Choo, founding pastor of Gospel Light Christian 

Church in Singapore, logos refers to the whole revelation of God (John 

17:17) while rhema (Rom. 10:17) refers to a part of God’s Word, or a 

specific promise (Gear, 2012). This is however controversial as some 

Bible theologians believe that both logos and rhema were applied to 

the person of Christ, were used interchangeably in the Bible and are 

therefore synonyms (Watson, 1982).  

 

The Word in this study refers to the sermon preached from the pulpit. 

Nigerian preachers insist that they bring the message to the people as 
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they have received it from God. Pastor Adesola (RCCG AGO Admin and 

Personnel) while introducing the speaker during an online Sunday 

service in March 2021 said: 

Our daddy in the Lord, Daddy E. A. Adeboye will be bringing us 

the Word of solution from the throne of God, from above. The 

God of heaven will release solutions to you and your life will 

never be the same again (RCCG 2021, March 28). 

 

From this statement, Adesola presents the message of pastor Adeboye 

as being directly from God. This is a commonly accepted narrative 

among Nigerian Pentecostals. Preachers would often interrupt their 

sermon to ‘bring a word from the Lord’ for the congregation. 

Statements like, “while I was preparing for this message, the Lord told 

me to tell you […]” Or Pastor Adeboye’s well known statement during 

his sermon, “Thank you daddy, the Lord just told me […]”. Members 

have often later testified that some of those divine communications 

were true occurrences in their lives at the time.  

 

These messages address existential issues, miracles and battles 

against demonic powers. They are based on a soteriology that provides 

salvation from sin but also deliverance from malevolent spirits. In 

general, Pentecostals tend to accept such messages as divine and able 

to speak directly to their circumstances. This is more so in places like 

Nigeria where congregations tend to be very religious and attentive to 

their pastor and what he says. Submissiveness and great dependency 
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on spiritual leaders are characteristic traits of Pentecostals which 

contribute to their belief systems (Huber and Huber 2010:140).  

 

These are traits that the FG have migrated with, and which they 

perpetuate in their theology that may cause conflicts in the more 

individualised democratic North. It is also different for second-

generation Nigerians because the subjects they want addressed and 

their attitudes to spirituality are dissimilar to their parents’. In the 

Amsterdam focus group, several participants referred to their 

experiences of listening to Nigerian Pentecostal sermons. For example, 

Sade sometimes finds the sermons ‘watery’ and over-spiritual, and she 

considers them as “messages that are not often relatable to the 

congregation and the context in which people live”.102  

 

Nienke and Betty are indigenous white and Caribbean Dutch 

respectively, with Nigerian partners, who wondered why the sermons 

could not be more practical.103 Nienke contrasted this with her 

experience of attending Hillsong104 in Amsterdam and said:  

On our way home, we still think about things and discuss the 

issues raised, when I leave here [RCCG], I really do not 

understand the message. I think in Christianity you can also 

 
102 Interview, Sade, London 7/12/2018. 
103 Betty, Amsterdam focus group 26/8/2018. 
104 Hillsong is a megachurch which describes itself a contemporary Christian church. It was 
founded by Brian and Bobby Houston in 1983 in the Western suburbs of Sydney Australia 
and claims an average global weekly attendance of 150,000 people (Hillsong, n.d.). 
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learn about life and how to approach it. In those churches [like 

Hillsong], they are very practical. I can relate to the message.105 

 

RCCG second-generation member Debby agrees with Nienke and said 

that as someone who has been a Christian all her life, she frequently 

does not understand the sermons.106 Pastor Deolu talks about the 

need for Nigerian churches to make their messages less complicated 

and translate the message into the culture in which they live. He 

explained that because congregants are mostly economic migrants, 

understandably, the messages tend to be need-focused and therefore 

not relatable to indigenous or Nigerian Europeans. He adds that the 

messages and interpretation of Bible texts in European churches, 

whether mainline or evangelical, can be sometimes vastly different 

from the ones in a Nigerian church.107  

 

Pastor Olowu, speaking from his experience within the RCCG adds 

that in parishes where indigenes of mixed marriages are pastors, the 

Word content is often different and more relatable than in a Nigerian 

church. In the case of young people, he suggests that some of the 

issues they face are almost taboo and hardly discussed on the pulpit.  

I visited a youthful church and what I found to be different are 

the things they were talking about. The pastor was talking about 

sex, and I realised that this is what the younger generation want 

 
105 Nienke, Amsterdam focus group 26/8/2018. 
106 Debby, Amsterdam focus group 26/8/2018. 
107 Interview, pastor Deolu, London 15/2/2019. 
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to hear, whereas we would think that this is not an issue to be 

talked about in a church. But this is what the young people are 

struggling with. The pastor afterwards told me they talk about 

three big things which most conventional churches do not talk 

about. These are sex, money and peer pressure.108 

 

If people believe in a God that is legalistic or with a value system that 

is higher than all others or primarily a punishing God, it influences 

their morality and what they consider as acceptable norms and 

behaviours (Huber and Huber 2010:144). However, as the SG argue, 

not discussing issues relevant to their lives contributes to their sense 

of alienation from Nigerian churches.  

 

Apart from the themes of the sermons, the choice and articulation of 

language and the anecdotes and images used are also issues of 

concern. Proper pronunciation is particularly helpful for non-African 

visitors because it can be difficult to understand the Nigerian accent, 

as some of the white participants said. Using illustrations that draw 

on their life journeys and experiences from their Nigerian or even 

Yorùbá contexts is understandable, but it can be alienating for non-

Africans and some of the SG who are unable to relate to these events 

and metaphors. However, a preacher who is speaking under the 

‘anointing’ can be very fixed on not wanting to deviate from the 

 
108 Interview, pastor Olowu, Amsterdam 29/8/2018. 
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message he has been given by God and may therefore not be willing to 

change any aspect of it. 

 

Pastor Temi notes that Nigerian pastors in diaspora can be conditioned 

to ‘home’ settings where congregants tend to be conversant with the 

Bible and the Christian faith. However, in the UK, “you discover that 

there are people in your congregation that don’t know that Bible verse, 

they had never heard it before, and you just quote it, and you don’t 

carry them along”.109 RCCG assistant pastor, David, relates it to the 

age and spiritual orientation of some of the preachers who are often 

elderly men. Pastor Tobi believes that young people need to hear the 

message of grace rather than hell and damnation,110 while Denrele, a 

young minister and participant in the RU focus group, adds that “even 

if you want to talk about holiness and sanctification, you need to break 

it down to their level”.111  

 

However, some FG participants cautioned that the message must not 

be watered down. Angela, a female minister in RCCGJHA insisted that 

the people need to hear the message of hell and heaven which she 

describes as a good message adding that mentioning hell is not meant 

to threaten people.112 Esther is a Dutch minister in a white-majority 

 
109 (Second) interview, pastor Temi, London 10/7/2018. 
110 Interview, pastor Tobi, London 14/3/2019. 
111 Denrele, RU focus group, London 2/3/2019 
112 Interview, Angela, Amsterdam 25/3/2018. 
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Pentecostal church in The Hague, and she believes that the Bible must 

stay but the way “we choose to bring the message must change”.113  

 

5.4 Core Values and Mission Practices 
 

This leads me to a brief discussion of the core values of the churches 

which, they claim, are based on divine instructions. These core values 

play a major role in shaping their mission and other practices and they 

are often spelled out in their vision statement. For example, HOTR 

envisions itself as a church set to “reach a hurt and dying generation 

with Jesus' message of hope, faith, restoration and purpose. A message 

of love with practical relevance and application to lives and destinies” 

(HOTR, n.d.1). Its thirteen core values are summed up in the acronym 

WWW.NEULIFE.SET (Word; Worship; Warfare (Prayers); Networking 

Excellence; User Friendliness; Leadership; Innovation; Family Values; 

Empowerment; Social Relevance; Embracing Diversity; Training). For 

example, social relevance targets activities that address inequalities, 

social justice, feeding the hungry and so on (HOTR, n.d.1).  

 

According to the pastor, HOTR is focused on embracing diversity: 

It is particularly important [in places like the UK] where we have 

diverse people. We need to be careful to be able to embrace 

diversity. There are people that do not look like you look, don’t 

dress like you dress.114  

 
113 Interview, Esther, The Hague 31/5/2018. 
114 Interview, pastor Temi, London 26/11/2016. 
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These core values help shape HOTR’s practices including mission. It 

sees itself as an apostolic platform with a message of salvation relevant 

for a world in trouble while its social engagement and evangelism 

programmes are designed to reach diverse global audiences. Other 

practices like worship (with music that is more inclusive), its preaching 

and prayer sessions that it strives to adapt, are attempts at reaching 

diverse groups of people and being truly a “Home for All” (HOTR, n.d.1). 

It describes itself a as church that moves in and by prophecy, hinging 

every action on transcendental connections.  

 

The vision of Winners Chapel is to preach the Word of faith, liberate 

humankind in all facets of human existence from every oppression of 

the devil, restore broken destinies and bring healing to the infirmed. 

This mandate has been classified into twelve doctrines or pillars of 

faith. These include faith, the Word, the supernatural, the Holy Spirit, 

prosperity, prayer, healing, wisdom, success, vision, consecration and 

praise. This is likened to Joshua’s (4:1-8) twelve stones at river Jordan 

and described as the twelve stones upon which Winners Chapel is 

built, which has resulted in breakthroughs and amazing testimonies 

(Winners Chapel International Dartford, 2021a).  

 

The foundation of the twelve pillars has a three-fold message, the word 

of faith, prosperity and ‘signs and wonders’, which Oyedepo received 

from the Holy Spirit in 1981, 1987 and 1992 respectively (The mandate 

2012:95-7). To emphasize the divine aspect of its principle of the twelve 
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pillars, Winners Chapel cites Revelation 22:1-2 which refers to the tree 

of life which bear twelve manner of fruits and yielded her fruit every 

month and the leaves were for the healing of the nations. Through the 

preaching of the word of faith, Winners Chapel explains (through its 

manual), that people will be delivered from demonic oppression; 

through the word of prosperity, people will be made rich; while the 

third was the launch of Oyedepo’s apostolic ministry where the Holy 

Spirit told him to “walk before me and be thou perfect and I will 

perform every word of mine in your direction” (The Mandate 2012:98). 

This was the enablement for ‘signs and wonders’ which, it is claimed, 

are very present in Winners Chapel like the acts of the Holy Spirit 

among the Apostles in the book of Acts. 

 

Winners Chapel also has a church growth doctrine based on certain 

practices like praying and fasting so that the gates of hell will not 

prevail against its growth (Matthew 16:18). Then there is the need for 

publicity which, according to Oyedepo, is based on a ‘come and see’ 

doctrine. He said that the Lord reminded him, in an encounter, that 

somebody had to tell someone else to come and see what he [the Lord] 

was doing when he was in the world (John 1:46; Matthew 5:15). 

Winners Chapel does this through personal and group ‘soulwinning’ 

activities and advertisements through print and electronic media.  

 

Finally, Oyedepo asserts that the Spirit of the Lord told him to keep 

sowing the ‘seed’ and as it grows the sheep will come and if maintained, 
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the sheep will lie down. The ‘seed’ refers to the word of God (Luke 8:11) 

and people must be continuously given life-applicable teachings so 

they can abide in the church (The Mandate 2012:161). 

 

As alluded to earlier, the vision of the RCCG is mission oriented and it 

intends to pursue this objective “until every nation in the world is 

reached for the Lord Jesus Christ” (RCCG, 2021b). It is a church that 

believes that the entire Bible is written by the inspiration of the Holy 

Spirit and is the revealed will of God. All Bible teachings are considered 

holy, the writings are unchangeable, and is the source of all its 

teachings and practices. The Holy Spirit takes centre stage and is 

believed to be the one who endows believers with charismatic gifts and 

empowers them for service. One such service is spreading the gospel 

of Christ to all nations which RCCG describes as the major assignment 

of the Church (the assembly of believers)– Matt. 28:19 (RCCG, 2021c). 

This acceptance of the Bible as divinely inspired, influences their 

participation in the miraculous as indicated by the belief in and 

practice of divine healing.  

 

The RCCG also professes belief in the activities of a devil who seeks 

the downfall of every person and brought sickness, sin and death into 

the world and who must be fought (RCCG, 2021a; RCCGUK, n.d.2). It 

is an enchanted worldview where spirits and humans are interrelated 

(Donkor 2021: xii). In addition, RCCG Jesus House includes as its core 

value: “to pursue God, discover our purpose, maximise our potential 
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while impacting other lives. The growth and development of the 

individual is reflected in the vision of the church, and we are 

committed to making a positive impact in our local and the 

international community” (Mayden, 2020). Its core values revolve 

around faith, excellence, people, unity, holiness, humility, generosity 

and kingdom service (Jesus House Annual report 2018:5-7)  

  

As shown from their core values, the Nigerian churches in this study 

regard the Bible as the revealed word of God which demands complete 

obedience. The “Great Commission” and “Great Commandment” 

constitute part of that divine reality and hence their total commitment 

to evangelism and social action. As Pastor Lasisi of Jesus House 

Amsterdam noted, Jesus commands believers to take the gospel to 

every nation on earth.115 Pastor Temi however, wonders whether 

“African churches in the West are being effective in reaching the 

indigenes?” His response to his own question: “I don’t know”, is 

instructive.116  

 

Apparently, there are debates among Nigerian Pentecostals themselves 

about the state of ‘reverse mission’, but despite the doubts, they 

interpret it as part of a command that is compulsory, urgent and their 

responsibility as believers. According to theologian Veli-Matti 

Kärkkäinen (2018:7), Pentecostals tend to define the movement as 

 
115 Interview, pastor Lasisi, Amsterdam 9/6/2018. 
116 Interview, pastor Temi, London 24/11/2016. 
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apostolic and compare their mandate to that of the early apostles in 

the Book of Acts, seeing themselves as restorers of the apostolic faith.  

 

In conclusion, there is clearly a link between the transcendent, the 

core values and the motivation of Nigerian Pentecostal churches for 

mission practices. Whether in their practise of praying, worshipping, 

preaching, evangelism or through social activism, all participants 

agree that they need the leading and help of the Holy Spirit. For the 

FG, it is a relationship with the Spirit whose interpretation and 

operation are heavily influenced by the culture of their country of 

origin and their tribal inclinations. It has been described as a binary 

cosmology that sees the world in terms of malevolent and benevolent 

spirits.  

 

In this world, the believer is, therefore, in a constant and continuous 

battle against the forces of darkness that want to stop their miracles. 

For them, the power of the Holy Spirit must be employed to counter 

the threat of demonic powers over their lives but also against territorial 

spirits trying to stop people from getting saved. They see every life 

event, whether good or bad, as having a spiritual cause, so every aspect 

of church liturgy is organised along the lines of this transcendental 

reality.  

 

This focus on the power of the Spirit for protection against demonic 

spirits and the concentration on pursuit of miracles in some of these 
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churches, contribute to their inability to broaden their membership 

base. White European indigenes, whom they seek to missionize, and 

indeed their own children, many of whom remain reluctantly in 

church, do not share this pneumatology. 

 

There is no doubt that as migrants, the first-generation have faced 

challenges on several levels. Some of the problems relate to issues of 

identity, integration, access to opportunities, discrimination and lack 

of sense of belonging. Their children have been able to avoid some of 

these pitfalls and are climbing higher on the social and economic 

ladder. Being socialised within European educational system, the 

younger generation are more integrated within European society and 

culture. This has influenced their interpretation of Christian beliefs 

and practices in ways that are different from those of the FG.  

 

The views of the second-generation on power and leadership within 

Nigerian Pentecostal organisations and the differing views between the 

generations on the interpretation of the transcendental will be 

discussed in the next chapter. Issues relating to whether it is within 

the power of the local church leaders to contextualise some of these 

beliefs will also be debated. Unarguably, parts of migrants’ spirituality 

need to be preserved, for example beliefs like prayer, worship, word, 

mission; others need to be adapted for example the mode of practices 

of some of these beliefs and yet others need to be completely rejected 

because they do not further their integration and mission agenda. 
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Chapter Six 

A Tug of War? Leadership, Generation, and Gender 
 

6.1 Introduction  
 

Continuing with Drooger’s three-dimensional power structure, this 

chapter discusses the internal power dimension with a particular focus 

on power relations between the leadership and lay members. This 

refers to the way these churches are structured and the power 

relations within them and their administration and division of labour.  

 

First, I will give some background information about the types of 

leaders common among Pentecostals in general and discuss those 

observed in my case studies and how these leaders are chosen. I will 

deliberate on the predominant leadership styles observed in my field 

work and whether there are transnational determinants in the 

adoption of these styles. Do diaspora pastors follow leadership 

instructions from their Nigerian headquarters, or do they have the 

liberty to adapt leadership strategies to their new contexts? How do 

the various groups among the members perceive the transnational 

influence on their local context? Second, this chapter discusses the 

issues of gender and generational differences within the churches in 

the access to and exercise of power and the effect on church 

administration and division of authority and control.  

 



276 
 

Power has been defined as the potential ability to influence behaviour, 

to change the course of events, to overcome resistance, and to get 

people to do things that they would not otherwise do (Pfeffer 1992:30). 

Influence here connotes a wide-ranging effect that an individual has 

on others. The influencer must have authority that derives from a role 

or position s/he holds which bestows on him or her the right to 

influence others. Some of the pastors of these churches wield 

enormous power and can influence their sometimes, very large 

congregations. How can this be used to impact change in the way that 

mission is done in diaspora to achieve better results?  

 

There are different types of power, and they include coercive, reward, 

legitimate, expert, referent and informational power. In general, power 

could be classified into:  

a.) Position power which encapsulates coercive, reward and legitimate 

power which is based on the position of a leader. 

 b.) Personal power which includes expert and referent power and is 

characteristic of some personal attributes of the leader. Information 

power is useful in both position and personal types in terms of control 

over information or the persuasive ability of a leader.  

 

Personal power tends to be more enduring because it is based on the 

special knowledge that the leader has beyond others which is helpful 

to the organisation. Among Pentecostals, personal power could be 

one’s knowledge of God, exercise of spiritual gifts and the ability to 
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influence others in ways that enhance their spiritual development. It 

confers respect because of inherent leadership qualities that followers 

identify, and which motivates them to cooperate with the leader to 

accomplish the vision. This has been effective in transnational 

relations within African churches where there is often a charismatic 

leader that others admire and emulate (Carter 2009:188-91).   

 

The headquarters of the three case studies are in Nigeria from where 

leadership is, sometimes indirectly, exercised, and directives are given 

to other branches, globally. This sort of transnational leadership has 

implications for mission in a European socio-cultural context that is 

different from Nigeria. This chapter begins with a discussion of 

Christian leadership in general and my observation in the case studies.  

 

6.2 Christian Leadership 
 

The number and scope of programmes organised on leadership for and 

by Christian organisations is expansive. These include churches such 

as Holy Trinity Brompton, The Apostolic Church, the RCCG, New Wine, 

the Church of England, Hillsong, City Life Church and para church 

organisations and other institutions such as Evangelical Alliance, the 

Scripture Union and various theological institutes. A search on the 

website of Eventbrite, organisers of conferences and training, showed 

that RCCG alone has organised over 100 trainings and conferences in 

the last five years, most of them on administration and leadership 

(Eventbrite, 2020). The main thrust of many of these training events is 
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to provide biblical views of leadership combined, in some cases, with 

secular models with the aim of improving the effectiveness of the 

operations of local congregations (Stewart 2008:302).  

 

Since leadership requires power for effectiveness, it is the way that 

power is used to lead in a Christian context that is relevant to this 

study. This is because of how participants understand the impact of 

power in their lifeworld, and how this affects mission activities. As 

Hong (2004:103-8) discovered in a ten-year study in Korea, leadership 

is the number one influencer of church growth. Scholars’ attempts to 

encapsulate the concept of leadership have been problematic and has 

led to varying definitions depending on individual perspectives 

(Ojewole and Ehioghae 2018:322).  

 

As outlined in Chapter Four, leadership has been conceptualised in 

terms of individual traits, behaviour, influence over other people, role 

relationships and perception by others regarding legitimacy of 

influence (Yukl 1989:2). These different perspectives affirm that a 

leader needs power, whether positional or personal, to lead effectively 

and further emphasizes the relationship between power and 

leadership.  

 

Following the stewardship concept, church leaders who follow the 

commands of the Bible are expected to focus on the good of their 

members and organization as expected of stewards. However, in a bid 
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to reach large audiences and expand, Pentecostal church leaders are 

increasingly adopting secular business leadership models turning 

them to market-driven organizations which can be at odds with the 

very nature of Christian beliefs (Osmer 2008:83).  

 

Additionally, Carter identifies two forms of leadership, the gentile form 

of leadership which is authoritarian, frequently employing coercion or 

domination over others and the ‘Christian’ type which uses power in 

ways that connotes serving others or ‘servant leadership’. He relates 

the gentile type to positional power which tends to dominate others 

while personal power is characterized by the attitude of serving others 

(Carter 2009:194).117  

 

Effective leaders should be able to match their leadership styles to 

their prevailing circumstances (Adair 2002:303-34). This is relevant in 

the situation of leaders of African churches who are functioning in 

Western contexts. In the case studies, I observed the effects that 

cultural conflicts and organisational imperatives have on effective 

contextual leadership. In an African culture noted for its patriarchal 

and hierarchical style, where authority flows downwards, 

 
117 (See Matthew 20:25-28; Mark 10:42-45; Luke 22:25-28). Robert Greenleaf originated the 
idea of servant leadership from a background in corporate management rather than Christian 
perspective. He created this oxymoronic term to challenge long-standing views held about the 
relationship between leaders and followers in any organization (Smith 2005b:3; Greenleaf, 
2002) 
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transformational style (see section 4.5) that is consultative can be 

problematic.  

 

6.2.1 Power Dynamics in Nigerian Churches 
 

Returning to the four features of African religiousness described by 

Okorocha, one of them is dynamism or power-centredness and is the 

most important (Okorocha, 1996:69). This is because in African 

societies, which are essentially religiocentric, life and human existence 

are inextricably tied up with power. To live is to have power but to be 

sick, to die, to be poor or oppressed is to have less of it (Anderson and 

Hollenweger, 1997:1).  

 

Pentecostals believe in the power of the Holy Spirit which is taught as 

an enabling power available for every believer through studying the 

Bible, praying and worshipping. This could also be through 

impartation by laying of hands and is expected to help the individual 

develop an intimate’ relationship with the Holy Spirit. Participants in 

this study acknowledge that the level of empowerment varies among 

individuals. As Cartledge et al. (2019:337) found in their study, this 

charisma of the Spirit or ‘anointing’ is believed by Pentecostals to dwell 

more in some individuals than others depending on their level of 

intimacy with the Holy Spirit.118 

 
118 Anointing refers to the specialised location where the spiritual and physical worlds interact. 
It is used here as a religious marker to signify the active presence of the Spirit on people or 
situation to indicate that the power of God is at work in that person or situation (Mayfield 
2018:93). 
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Hermione Harris (2006:55), writing about the C&S notes that religious 

leaders have always needed to convincingly use spiritual power to help 

adherents make sense of their present and have a handle on their 

future. For these leaders, power remains a commodity in continuous 

and constant demand and something for which one must work to lead 

one’s congregation. Mayfield (2018:88) explains that because charisma 

rests on certain individuals in special ways or unique quantities, they 

are believed to have immense quantity of power and resources which 

they need to accomplish their mission.    

 

Equally for the congregation, power is an essential commodity needed 

to live a fruitful life. So, they pray and fast for it, sing about it, talk 

about it and will break family and friendship ties if they are deemed as 

threatening to their acquisition of power. It is believed to be the 

currency of exchange or ladder between heaven and earth, what earth 

employs to touch heaven, a communication that Wilson describes as 

having immediate personal significance (1973:70). By this he means 

that people seek the power of God for success in both their spiritual 

and secular activities.  

 

For leaders, management of power relations internally is often justified 

by Christian beliefs and can be used to blur the line between 

submission to the power of God and that of the leader (Droogers 

2003:265). One of the important themes that emerged from this study 
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relates to intergenerational conflicts about power management for 

church administration, leading to increasing calls for change.  

 

The patriarchy inherent in Yorùbá traditional society underscores 

the importance of power. As has been stated by scholars, in a 

patriarchy, gender roles are made distinct and evident with women 

often cast in subordinate roles to men (Akintan 2013:57-65; Okome, 

2002:32-63). Some feminists have even referred to it as a systematic 

organization of male supremacy and female subordination - a system 

that is both oppressive and discriminatory - affecting all areas of 

society including cultural life. Nigeria has been described as one such 

patriarchal society where there are clear and distinct gender roles and 

individuals live all aspects of life conforming to these roles (Dogo 

2014:263-4). 

 

The above characterisation is contested by some of the participants, 

who do not agree that women are oppressed or discriminated against 

within the churches. They point to the plethora of female pastors and 

ministers as evidence. However, from observations and interviews, 

there appears to be male dominance in the decision-making bodies of 

these churches. For example, just like RCCG, Winners Chapel 

headquarters in Nigeria has only one woman on its Board of Trustees, 

and she is the wife of the founder.  
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Generally, in these churches, leadership is modelled after the Yorùbá 

indigenous administrative system of stable, progressive, smooth and 

relevant hierarchy which has been beneficial in secular society and has 

therefore been transferred to the church (Awoniyi 2014:4). Within this 

structure, power is concentrated at the top and trickles down to the 

rest of the body. It is however important to note, according to 

Adogame (2013:80), that the hierarchical and organisational 

structures of Pentecostal churches in Africa and the diaspora are 

very diverse. There is, therefore, need for caution in generalizing 

their polities and administrative structures. The following are my 

observations and participants’ perceptions of leadership within the 

church and the impact on mission and church expansion.  

  

6.2.2 Leadership and Organisational Structures 
 

As discussed earlier, an important issue of concern to participants in 

this study is leadership style and the organisational structure of their 

churches because of the impact they believe these have on mission 

and other practices. The administrative structure of these Yorùbá-

initiated churches was described by pastor Omawumi as follows:   

It is the “very big head and very small body” type, the 

‘kwashiorkor’ kind of depiction because that is the reality of our 

systems of leadership in the diaspora. I think that will invariably 

affect the way missions are being planted.119  

 
119 Interview, pastor Omawumi, London 11/2/2019. 
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As the founding pastor of a Nigerian transnational church in London, 

who resigned his post, he speaks from experience. Leaving the church, 

which he helped to start, affected its mission agenda, and the 

congregation decreased from 650 to less than 150 members under the 

new pastor. This is an example of how transnational power 

management and leadership styles can impact the operations of 

diaspora branches.  

 

The organisational arrangement and expansion of these churches 

often make their structures so unwieldly and sometimes difficult to 

understand. For example, the RCCG structure is complex with many 

units of administration exercising varying degrees of power and 

influence nationally and internationally. At the top of the RCCG 

organisation is the governing council followed by the General Overseer, 

pastor Adeboye, then his wife, pastor Folu Adeboye before other 

leaders at various levels, nationally and internationally (RCCG, 

2017b).  

 

Administratively, for example, the RCCG Europe Mainland mission 

(EMM), based in the Netherlands is headed by a special assistant to 

the RCCG General Overseer and divided into three regions.120 Each 

 
120 EMM was created by pastor Adeboye in August 2002 with the initial objective of 
establishing parishes in new countries in Europe. As stated on its website, this phase of 
church planting is nearing completion and EMM is moving to the next phase, which is 
missionary activities in Europe, a region whose peoples once served Christ but have largely 
become anti-Christian in their outlook. This will be through further incursion into major cities 
where there are no RCCG parishes and expanding the work where parishes exist. The main 
strategy is to work especially among indigenes and the people of the land, using young people, 
ministry to men, women and families as entry points. 
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region is divided into provinces, zones, areas and parishes as in all 

RCCG administrative divisions (Ukah 2008:90). For all regions, 

guidance and instructions received from Nigeria are passed down, 

although with adaptations, when necessary. RCCG-UK mission, which 

is separate from Europe mainland, has four regions with a similar 

administrative division and transnational linkage with Nigeria. In the 

operation of the RCCG, both nationally and globally, the most power 

and privileges (honour, respect and visibility) are still concentrated at 

the top and only moves down the structure, which leaves those at the 

base with little power (Ukah 2008:90).  

 

Harry, a deacon and administrator at the Netherlands central office, 

disputes this assertion and insists that neither the Nigerian 

headquarter, nor the Netherlands central office interferes in the 

evangelistic and other operations of parishes but with a proviso:  

so long as all things are done within the RCCG codes […]. If there 

is anything that they want to do in Nigeria that is global, they 

always send a memo that we all must do it.121  

This statement indicates that there remains a measure of 

transnational involvement in the decisions and activities of the various 

international offices. An example is the instruction from pastor 

Adeboye that parishes should organise youth worship services to give 

young people a chance at leadership. I observed this instruction being 

 
121 Interview, Harry, The Hague 30/5/2018. 
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followed regularly in the parishes despite questions about the way it is 

implemented and the effectiveness in ensuring that young people are 

given the opportunity to become leaders.  

 

Winners Chapel also has a similar policy of instituting uniformity of 

beliefs and practices across its branches, globally. It is a strategy of 

homogenising the organisational structure and ensuring uniformity of 

standards in all facets of ‘the Commission’ (The Mandate 2012:10).122 

 

Pastor Andrew in London confirmed that, “from the [RCCG] camp in 

Nigeria, there is still guidance in terms of accountability and 

administration”. Explaining the chain of control, he adds that: 

The central office in the UK coordinates everything, ensuring 

uniformity of practices among the various parishes and 

maintenance of British laws. The control is to maintain checks 

and balances, each parish may be autonomous but there is 

accountability, and each parish contributes to the centre for 

world evangelism mission.123 

 

This demonstrates a policy tending towards standardization of 

practices from the RCCG headquarters in Nigeria. London parish, 

RCCGLKP member, Lilian, agrees that instructions are sent from 

 
122 ‘The Commission’ as used by Winners Chapel is the “divine mandate delivered to God’s 
servant Bishop David O. Oyedepo, which operates on the platform of the Living Faith Church 
Worldwide Inc.” (The Mandate 2012:12).  
123 Interview, pastor Andrew, London 7/12/2017. 
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above and she doubts if any parish can decide to do things 

differently.124 White Dutch ex-member of RCCG, Naomi argues that 

the influence of the headquarters makes contextualisation difficult 

because “when things come from [RCCG] camp, it is like from God”.125 

 

This statement by Naomi is a pattern that Nigerian churches keep in 

place to ensure uniformity and some control over their branches 

globally. This is one method of preventing ‘daughter churches’, 

especially those in Europe and America, from breaking away from the 

denomination.  

 

Regarding the RCCG headquarters in Nigeria, pastor Adeboye, who 

was nominated and proclaimed successor by the founder, Reverend 

Akindayomi, occupies the highest office. It was a controversial 

succession and has been defined as “the most difficult period in the 

church’s history” (Ukah 2008:59). There was a lot of in-fighting among 

other foundational members who were expecting to succeed 

Akindayomi.  

 

The transcendental played an important role in Adeboye’s nomination. 

Even though the Constitution gives power to the principal officers and 

all ordained ministers of the RCCG to elect a successor, it also gives 

space for the Holy Spirit’s intervention. It includes a clause that gives 

 
124 Interview, Lilian, London 11/3/2018. 
125 Interview, Naomi, Amsterdam 11/4/2018. 
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the founder limitless power to appoint or remove any officer at the 

leading of the Holy Spirit. Rather than the written Constitution, 

Akindayomi was clear that “this church [RCCG] is ruled by the Bible, 

by the Holy Spirit” (Ukah 2008:60). Despite the turmoil Adeboye was 

selected and he took over as the head of the RCCG on the 21st of 

January 1981. In Ukah’s (2008:171) description, he subsequently 

acquired the position of “the divine in human form”.  

 

Ojewole and Ehioghae (2018:326) also suggest that Adeboye has 

cultivated a persona of “divine mystique” which encourages a following 

that implicitly believe he is in direct touch with God and that God 

speaks to him in plain language, rather than through dreams and 

vision. They argue that Adeboye regularly confirms this through his 

act of public declaration of something God was saying to him while a 

service was in progress (see Chapter Five).   

 

Adekola (1989:283) describes Adeboye as a leader whose authority is 

supreme, his orders final, his word doctrine and his power and 

supremacy considered next to Jesus Christ. Additionally, Ukah 

(2008:171) claims that an RCCG Assistant General Overseer (AGO) 

confirmed these perceptions by stating that, “Adeboye is the God we 

now see in human flesh; what he tells us we take as coming from God 

directly. We do not argue with it”. With the leadership change and such 

support from his followers, he got the power and authority for the 

transformation of the organizational structure, some doctrinal 
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positions and the globalization of RCCG. Adeboye has expanded the 

RCCG both numerically and organisationally possibly beyond the 

global aspirations of the founder, who had the vision that he would 

preach the word in the “Whiteman’s land”.  

 

There are different cadres of authority in the RCCG whether by 

appointment or nomination. For example, officers up to the level of 

area pastors are appointed, some by the GO and others by senior 

officers of the church. RCCG assistant pastor (AP) John, who travelled 

to London in 2020 for a master’s degree said that: 

The highest position for ordination is that of a pastor, the 

subsequent roles are by appointment or promotion based on 

some conditions. For example, to become an area pastor will 

depend on how many parishes one has birthed and the sizes of 

those congregations; for others, how many souls has been won 

to the church through crusades and outreaches and in all cases, 

how much income has been generated. A zonal pastor profits 

from the number of areas under him/her while one becomes a 

provincial pastor based on the number of zones under his 

control.126  

 

Undemocratic processes of succession necessarily lead to nepotism 

and the control of subordinates thereby promoting people who “follow 

 
126 Informal discussion, John, London 18/3/2020. 
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their leaders” (Ukah 2008:172). This was reiterated by RCCG AGO, 

pastor M.O. Ojo who told Ukah in an interview that in the RCCG, there 

is nothing like democracy, the church is autocratic and that is why 

discipline is maintained (Ukah 2003:116). RCCG AP David, upholds 

that:  

for the RCCG, there are elements of politics and tribalism in 

leadership and favouritism as well. For example, Nigerian 

expatriates are made pastors based on their ‘fat’ offerings and 

donations rather than qualification.127  

 

John agrees that the RCCG is hierarchical in its structure but sees it 

as advantageous because it gives clarity of leadership. He, 

nevertheless, believes that:  

it can also be a disadvantage because it creates a challenge when 

one needs to effect a change that appears contrary to church 

policy or if there is a disagreement with one’s superior.128  

Echoing these sentiments, RCCG Amsterdam assistant pastor 

Jonathan posits that:   

There is need for a leadership shift; a change of baton from 

Moses to Joshua is the only hope of success. Otherwise, Nigerian 

and indeed Africans are not ready for contextualisation of some 

doctrines that will enable mission.129  

Naomi commented: 

 
127 Interview, David, Amsterdam 11/5/2018. 
128 Informal discussion, John 18/3/2020. 
129 Interview, Jonathan, Amsterdam 29/4/2018. 



291 
 

I understand that God speaks but Jesus worked on earth with 

12 disciples. He mixed with everybody. He touched people; he 

healed the people. He sat on the boat between people and 

touched people and he should be our example. How we should 

interact with the world around us.130  

 

From these comments, it is obvious that there are issues of leadership 

succession which members deem not clearly defined and subject to 

undue influence by aspiring leaders. John’s earlier remarks point to a 

leadership style which entrenches a culture of nepotism and can 

sometimes stifle change. This is particularly problematic in the 

diaspora where contextualisation could be one of the possible keys to 

the success of ‘reverse mission’ (Knibbe 2011:476-79; Ukah 2009:118-

27). Finally, Naomi’s emphasis on the importance of servant-

leadership as modelled by Jesus is relevant as she suggests that 

Nigerian churches do not yet fully follow Jesus’ example which, she 

believes, should define the relationships of the church internally but 

also with its communities externally. 

 

Adeboye inherited and adapted his predecessor’s charisma, but he has 

instituted massive processes of change since taking over from 

Akindayomi in areas of spiritual and administrative matters (such as 

music with the introduction of drums, women ordination and dress 

 
130 Interview, Naomi, Amsterdam 11/4/2018. 
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codes and worship practices). As Max Weber argued, all legitimate 

social authority is in one form or the other entrenched in charisma and 

a leader’s charisma is dependent on the quality of the relationship 

between the leader and those s/he leads (Weber, 1978). This 

dependency makes it inherently unstable, so, for successful transfer 

of power and survival, social organizations must have an orderly or 

routine manner of power transfer.131 The leader therefore invests some 

of his/her personal authority on others within the organization, so 

they share some of the aura and authority of the office and can 

continue the same style of leadership.  

 

As mentioned earlier, some of Adeboye’s followers see him as an oracle 

of God and a figure of power. This sort of appeal to a divine mandate 

creates leaders, within Nigerian churches, whose authority cannot be 

questioned. It is a leadership style where members are expected to 

‘follow your leader’. Naomi observes that:  

the way people treat their pastors as kings, I always laugh when 

I see someone running to the pastor carrying his Bible. For me 

that is almost worshipping a pastor or like the GO, how people 

bow and prostrate but please do not do that with Dutch people 

because that is funny to them. You need to know the land, the 

people and culture of people where you are […]. You should have 

 
131 Although Weber (1978) identifies two forms of routinization, the traditional and the rational 
legal, most authority structures are a mix of both. Rational-legal structure operates a set of 
rules and procedures for power transfer while the traditional structure is more related to 
inheritance of a sacred office and involves transfer of charisma in some form. 
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people making decisions together not just a pastor or the GO 

dictating how things should be done.132  

 

These comments by Naomi, a white Dutch woman, indicate the 

diversity of culture and its embeddedness in Christian practice and 

theology. Prostrating and overt display of reverence for authority and 

elders are typical Yorùbá traditional behaviours, some of which have 

been transferred to the church as was discussed in Chapter Two. This 

is another dilemma for the Nigerian diaspora churches which must 

negotiate between the church that is heavily laced with traditional 

cultures, but which aspires to be inclusive within Europe. Again, 

contextualisation and sensitivity are important if the project of ‘reverse 

mission’ or even integration will be successful. 

 

Some participants are convinced of the need for the loyalty of members 

to Adeboye’s instructions and leaders strive to implement these 

instructions. As Ukah (2008:82) explains, Akindayomi had prepared 

the minds of his followers for the institutionalization of charismatic 

authority that would be the mode of leadership in the RCCG. 

Leadership succession would be through the Holy Spirit as it is 

revealed to the leader. The process of routinization of authority 

through the constitution was thus truncated and a period of re-

 
132 Interview, Naomi, Amsterdam 11/4/2018. 
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founding of the RCCG was instituted with the transfer of leadership. 

According to Ukah (2008:89), “the transfer of authority to Adeboye […] 

brought about a recharismatization of the [RCCG] movement”. This 

gave him the mandate to introduce policies and administrative 

structures and institutions that were different from those of his 

predecessor, but the structure has also become unwieldy. 

 

RCCG Jesus House Amsterdam assistant pastor Jonathan, 

acknowledges that, “there is a chain of command which gets stuck 

along the way […] with each of these pastors pursuing their own 

agenda and personal vision”.133 Assistant pastor John explains that 

within the RCCG, the struggle for promotion is fierce and people do 

everything they can to get promoted including nepotism and 

sycophancy. He told me of experiences where he had received angry 

calls from leaders in Nigeria for actions he had taken here in Europe 

because someone had sent a report to Nigeria.134  

 

RCCG pastor Laura supports her husband who leads RCCGLKP in 

London. She notes that:  

People tend to struggle for positions and with so many different 

designations in existence in the RCCG, everyone is juggling for 

control.  The issue of power is a big issue not just in my church 

 
133 Interview, Jonathan, Amsterdam 29/4/2018. 
134 Informal discussion, John 18/3/2020. 
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[parish]. We have assistant pastors, ordinary pastors, senior 

pastors, senior of senior pastors.135 

This is another reference to the multiplicity of positions, the challenges 

to attain these positions, the transnational influence on power 

distribution and the importance of a level of submission to authority. 

All these dynamics ultimately have implications on the amount of 

authority that leaders in diaspora can exercise to contextualise global 

agenda for local consumption. 

 

The organizational structure of the HOTR Nigeria headquarters is not 

nearly as complicated probably because of its relatively smaller size, 

although it is similar in orientation. There is a board of trustees, which 

is responsible for administrative matters, and a leadership team, 

which handles pastoral matters. On the website of the church, Paul 

Adefarasin and his wife Ifeanyi are listed as pastor and co-pastor of 

the church respectively while there was no information on board 

membership or leadership committee(s). However, pastor Temi, 

confirmed that there is a board of trustees that is responsible for 

proper administrative and fiscal decisions, although the founder’s 

input “carries a lot of weight.”136 By this, he was probably implying 

that Adefarasin could override decisions when the need arises. 

  

 
135 Interview, pastor Laura, London 17/2/2019. 
136 (Second) interview pastor Temi, London 4/2/2020. 
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The structure of the HOTR is also hierarchical, and instructions are 

passed down from the headquarters to other national and 

international branches. Pastor Temi explained that this is beneficial 

because it contributes to the uniformity of style and practices across 

HOTR centres. He described it as the “House on the Rock brand”. As 

Jordache (2010) explains, the goal of the branding process is to allow 

one core character or story to emerge that gives a church a unique 

identity. It is through this unique identity that the church strives to 

communicate its mission to its congregation and community.  

 

Pastor Temi believes that the essence of the brand should be 

maintained while the daughter churches retain some independence. 

He noted that, “we still want a scenario where anybody in HOTR 

anywhere knows it is House on the Rock because there is a unique feel 

about HOTR”.137 He emphasised that the headquarters does not 

typically meddle in the affairs of its daughter churches, but he believes 

that it is wise for the branch to stay connected and maintain a working 

relationship:  

We have a very vibrant link with our mother church, but it is 

more spiritual than anything else. Of course, we sit down and 

discuss strategies and the things we want to implement. The 

headquarters tends to defer to the recommendations of those 

 
137 Interview, pastor Temi, London 4/2/2020. 
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who are on the mission field. Of course, those recommendations 

should not go against any of the core values.138  

 

Again, it appears to be a conditional independence where the branches 

are obliged to follow some laid-down brand ethics. Pastor Omawumi 

recounted that branding was part of the reason he had to leave HOTR: 

They [HOTR leadership] felt my style was not reflective of the 

HOTR brand, the global brand that they were trying to promote 

which was based on what the headquarter church in Lagos 

looked like. I think it had to do with the leadership style. The 

centralisation of authority and the standardisation of the modus 

operandi of the brand. I think there was a lot of emphasis on the 

brand and how it should be and look and operate.139 

 

Like other large Nigerian churches, Winners Chapel is a widespread 

organisation embracing spiritual but also secular branches like 

education, publishing, health and entrepreneurial facilities. (The 

Mandate 2012:225-327). The umbrella organisation for the different 

arms is the David Oyedepo Ministries International (DOMI) while 

Winners Chapel remains its most important organ. Oyedepo describes 

the church arm as the prophetic base of his entire commission, its 

 
138 Interview, pastor Temi, London 24/11/2016. 
139 Interview, pastor Omawumi, London 11/2/2019.  
Branding in this study implies uniformity in practice, belief and administration handed down 
from the headquarter church in Nigeria to its branches both within and outside Nigeria. 
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backbone, the fire that warms and ignites the ministry and the source 

of the impact of Oyedepo in the nations (Kuponu 2007:43).  

 

In Winners Chapel, as in any hierarchy, power and authority are 

organised in blocks such that one block is superior and more 

influential in its ability to make, overrule or rescind decisions made by 

a subordinate block (Lukes 2005:18). Administratively, there are 

global, national and local church structures. Under the global 

structure, there is a twelve-member Board of Trustees chaired by 

Oyedepo, who is also the lifetime president. Selection of the board 

members is at his discretion and as founder and the person with the 

vision, Oyedepo appoints and consecrates bishops and other principal 

officers (The Mandate 2012:225-27). There is a Mission board 

responsible for the home and foreign mission operations of the church. 

Its responsibilities include development of mission strategies both in 

Nigeria and abroad in accordance with the ministry’s objective.  

 

The national structure is designed such that provincial pastors and 

selected national pastors in respective nations constitute the National 

Church Council (NCC) which is responsible for planning and 

monitoring church growth and expansion in that nation. The NCC is 

accountable to the Executive Council through the office of the Regional 

Overseer (RO). In the church network, a group of provinces make up a 

region. The RO oversees the Provincial Church Council which is 
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headed by the Provincial pastor who in turn supervises the District 

Church Council and this structure is repeated at the local church level.  

 

The above narrative demonstrates the complicated nature of the 

administrative structure of Winners Chapel and the centrality of power 

and authority. This top-down approach, which is not unique to 

Winners Chapel, is more effective in a society like Nigeria where 

adherents are more pliable and obedient to authority. This is because 

of the large population of devotees, the cultural imperatives, the 

functional nature of religion and the poor socio-economic condition of 

the country. It is submission to a “charismatic leadership that is 

autocratic where one person wields all the power”.140 Routinization 

and standardization instils in members the principle of ‘follow your 

leader’ and the fear of falling off or not getting on the leadership ladder 

makes submission to church authority expedient. In the diaspora, it is 

more challenging for leaders to enforce this kind of authority.  

 

Standardization among Nigerian churches is further intensified by the 

continuous transnational networking and exchange of human and 

material resources. Naomi, white Dutch indigene and former RCCG 

member, noted that while she was part of the RCCG, the constant flow 

of leaders and ideas from RCCG Nigeria often interfered with smooth 

operation of the European parishes.141  

 
140 Interview, Michael, London 26/8/2018. 
141 Interview, Naomi, Amsterdam 11/4/2018. 
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Pastor Omawumi in his explanation depicts branding as the way 

Nigerian headquarter churches maintain global control over local 

assemblies otherwise if diaspora pastors do things as they deem 

appropriate, there is a possibility that they could fall away from the 

group and the church could lose them. This, Omawumi argues, makes 

it difficult for diaspora churches to contextualise their practices. He 

notes that:  

the governance of the church in diaspora is reflective of the 

leadership style in the nations from which those churches come, 

they operate centralised form of leadership which often has a 

detrimental effect on mission practices in the diaspora.142                                                                                                    

 

Pastor Omawumi here affirms that the centralised form of leadership, 

which is in consonant with Nigerian culture, is effective in Nigeria but 

difficult to efficiently replicate in the West because the culture is 

different.  

 

6.2.3 Becoming a Leader 
 

Leaders are often strategically chosen to propagate the mission 

mandate of the churches. For the case studies in this research, the 

processes are essentially similar, with some adaptations. For example, 

in the RCCG, a convert or new member attends a baptismal class in 

their parish of choice in preparation for water baptism, after which, 

 
142 Interview, pastor Omawumi, London 11/2/2019. 
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the individual completes a training to become a volunteer. This is 

called the workers-in-training and it is organised by that RCCG parish. 

Through this training, new members are established in that local 

parish and equipped to serve, especially in evangelism (RCCG, 2017a). 

As a church worker, members are encouraged to volunteer in one or 

more of the various departments such as ushering or hospitality. After 

serving as a worker for a period, an individual can become a minister, 

leading a department for a minimum of about five years before the next 

stage of nomination and ordination as a deacon or deaconess. (Ukah 

2008:108) 

 

Ukah describes ordination in the RCCG as a way of demonstrating 

one’s dedication to God and the RCCG. It is a sought-after investiture 

because of the attached spiritual, symbolic and material capital and 

those interested undergo a rigorous process. In addition to faithful and 

committed service, a minister must demonstrate spiritual zeal and 

devotion to the vision of the church. The next position is that of an 

assistant pastor which requires an individual to have the right 

spiritual, organizational and leadership acumen to lead a successful 

parish (Ukah, 2008:109-28).  

 

The final stage for ordination is that of a pastor and the individual 

would have undergone several trainings and systems of 

credentialization and professionalization in the doctrines and affairs of 

the RCCG. According to Finke and Dougherty (2002), the ordained is 
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expected to serve as doctrinal and ritual gatekeepers for the church. 

The process is similar across the RCCG, globally. RCCG assistant 

pastor John explains that the office of the pastor is the highest 

attainable through ordination while subsequent positions are by 

promotion based on recommendation or appointment by superior 

leaders.  

 

In the HOTR, after attending the baptismal class and getting baptised, 

new members go through a basic training process to become workers. 

Temi explained that:  

at the end of this course, participants receive a basic diploma in 

Christian studies and are then able to serve as workers. 

Graduates are encouraged to choose to serve in one or several 

departments of the church where they feel ‘called’ to and begin 

to serve in that department.143  

 

The worker serves in that department for some time before being 

promoted, first as a ministerial then a pastoral assistant and this is a 

selective process. “It is not for everybody and is determined by the 

leadership team when an individual is identified as having a calling”.144 

This again refers to the guiding role of the Spirit in determining who is 

called and who can become a church leader. Like other Nigerian 

churches, leaders in HOTR are ceremonially ordained to serve at 

 
143 Interview, pastor Temi, London 4/2/2020. 
144 Interview, pastor Temi, London 4/2/2020. 
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various levels of leadership. Pastor Temi explained that as a pastoral 

assistant, an individual begins to work his/her way towards becoming 

a pastor. “This entails a lot of training but is, importantly, a spiritual 

calling which must be confirmed in the mouth of several leaders, so it 

is a team decision”.145 

 

The situation in Winners Chapel is similar and has been illustrated by 

the story of Margaret and her husband in Chapter Five. Like the other 

churches, the Holy Spirit plays a vital role in the selection.  

Candidates must submit application forms and go through 

several interviews. Every candidate must be able to prove that 

God called them, and the church promotes people by the leading 

of the Spirit. After all, before [king] David did anything he asked 

of the Lord.146  

 

This emphasis on the leading of the Spirit is two-fold. First, that the 

applicant is led by the Spirit in the desire for ordination as a pastor 

and that the leadership also receives a confirmation of this ‘calling’ 

from the same Spirit. The decision of the leadership takes pre-

eminence and when decisions are presented as divine directives from 

God, they cannot be debated. One difference to note in the case of 

Winners Chapel is that pastoral candidates for ordination are required 

to be within the age limits of between 25 and 40 years. According to 

 
145 Interview, pastor Temi, London 4/2/2020. 
146 Interview, Margaret, Amsterdam 5/3/2020. 
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Margaret, this is so that they can be well-trained to function in 

contemporary societies.  

 

From the above background information, it is obvious that different 

cadres of leaders are involved in decision-making within Nigerian 

churches, but ultimately the authority of the founder usually prevails 

(Ajani 2013:96-118). In all, there are more similarities in the leadership 

styles and the processes of ascending to leadership within these 

churches, than differences. The implication for ‘reverse mission’ is that 

loyalty to the beliefs, practices and processes from Nigerian 

headquarters is vital for the leaders in diaspora for the preservation of 

their positions. The effect is that the idea of ‘reverse mission’ which is 

propagated by church leaders in Nigeria is continued by their pastors 

and leaders in diaspora, sometimes, as a mark of devotion to the 

Nigerian leaders and the vision of the churches.   

  

6.3 Intergenerational and Gender Issues 

  

This section presents data on how leadership dynamics affect relations 

between different generations and genders within the churches and 

the overall impact on the prospect of ‘reverse mission’. 

 

6.3.1 Intergenerational Issues  
 

Pastor Tobi of SPAC Nation, whose church members are mostly young 

people (see section 2.2.2), made this passionate statement about how 

he believes the Nigerian church leaders can retain young people: 
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Young people need […] a church or people they can connect with, 

a meeting point between a young person who is trying to look for 

life or find a life and church, a place to belong. Not a church with 

a format for service that is routine, not traditional 

Pentecostalism. Give them responsibilities in church, put them 

in leadership.147  

 

For this pastor of a very young and youthful congregation, giving young 

people leadership positions is one of his main objectives. He confirmed 

that members as young as 16 years, who were ex-gang members or 

drug dealers were being trained and given leadership position in SPAC. 

He believes Nigerian diaspora churches should give more young people 

leadership positions to get them off the streets rather than focussing 

on ‘reverse mission’. It is about paying attention to the faith of young 

people, and it could invariably enhance the ‘reverse mission’ initiative. 

This, he argues, is because these young people are more conversant 

with Western culture and tradition and therefore better able to relate 

to white indigenes. This undoubtedly calls for flexibility and 

adaptability of beliefs and practices.  

 

Following up on his own advice, pastor Tobi resigned his position as 

senior pastor of SPAC Nation in 2020 and installed two of his young 

mentees, Danny Balogun and Samuel Akokhia as the new leaders. In 

 
147 Interview, pastor Tobi, London 14/3/2019. 
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a Twitter announcement, he said that “handing over to the next 

generation is what African churches must now learn. How do we talk 

about leadership without actually putting people in leadership?” 

(NXTION Family, May 2020).  

 

Some of the factors that contribute to intergenerational conflicts 

include difficulty in communication and cultural differences which 

ultimately affect mission and other practices. These factors have 

implications for the future of Nigerian churches in diaspora and are 

discussed below.  

 

6.3.1.1 Inadequate Communication Channels 

  

Generational gap has been described as a perceived lack of 

understanding between cohorts, due to a lack of knowledge or 

appreciation of various cohort experiences (Lancaster & Stillman, 

2002; Zemke et al., 2000). Pastor Tobi’s earlier comment on how he 

believes young people can be retained is a pointer to some of the 

internal conflicts within some Nigerian churches due to lack of 

understanding between the FG and SG. One of the subjects of 

discussion by the young people in this study is the difficulty of 

communicating with the older generation.  

 

Amanda, a SG member of RCCG London parish (RCCGLKP) who 

participated in the London KU focus group, said that: 
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In the African church, the hierarchy, generally, the way it works 

now, you as a young person, going to the 

pastor/elder/auntie/uncle and you come up with what appears 

to be a criticism is not done. Then, to go to the pastor and make 

suggestions about how things should be done, is difficult. 

[When] the pastor is young and trendy, it is easier to relate to 

him. Auntie and uncle are here so even if I have something to 

say that will progress the church, I do not feel comfortable to say 

it.148  

 

Members of the Amsterdam focus group described it as the culture of 

‘African respect’. During the focus groups in Amsterdam and London, 

the SG participants said that if their pastors were present, they would 

not have been able to have an open discussion with me. The young 

people noted that there is a need for change, and it must start now if 

Nigerian churches want to effectively achieve their ‘reverse mission’ 

aspiration. One of the suggested changes is that the FG-controlled 

churches should be more inclusive in strategizing for mission in 

diaspora. They contend that there should be frictionless channels of 

communication that encourage exchange of ideas with church leaders. 

 

 
148 Amanda, KU focus group, London 23/2/2018. 
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Later in an interview, Sade wondered about the truth of the narrative 

of wanting to hand over the churches to their descendants if it is so 

difficult to communicate with them directly.  

[…] they want people to speak up their minds but what have you 

done with the times they have spoken their minds. If I feel 

obliged to say something, I must say it through someone who is 

able to say it to the leaders, someone who is [their] equal, so they 

do not feel as offended as when it is coming from me. If you want 

me to have a voice, then let me see my voice.149 

 

As in most organizations, the top leaders of Nigerian diaspora 

churches have the most power although some, like pastor Temi in 

London, argue that democratic principles in the West helps curtail the 

possibility of excesses of this power within migrant churches.150 

Jonathan is doubtful, stating that from his own experience, power is 

still concentrated in a few hands, often used autocratically and there 

are no succession plans. As a youth leader in RCCG JHA, Jonathan 

finds it frustrating and said:   

If I have power, I will change all the top leaders in every church 

because I have gone around from church to church with old men 

who cannot perform effectively, and they will tell you there is no 

retirement in spiritual things.151   

 

 
149 Interview, Sade, London 7/12/2018. 
150 Interview, pastor Temi, London 4/2/2020. 
151 Interview, Jonathan, Amsterdam 29/4/2018. 
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The system of power and authority remains unilateral, but the 

expectation is that members see the pastor or leader as being ‘called’ 

and anointed by God, and this confers complete authority on the 

individual. The younger generation do not subscribe to this way of 

thinking.  

 

6.3.1.2 The Notion of Respect for Elders 

 

The dominance of men, particularly older men in leadership is in the 

essence and practice of Yorùbá communities and has filtered to the 

churches that they lead. Gerontocracy is often applied to political 

system, that is, a form of oligarchy in which older men are in control 

of power. However, gerontocracy is not restricted to socio-political 

thought alone; it also refers to the traditional African respect for the 

authority of elderly persons for their wisdom, knowledge of community 

affairs, and ‘closeness’ to the ancestors (Dei 1994:13).  

 

Among the Yorùbá, there is a premium on old age, and they 

traditionally believe that in all situations, elders are wiser and can 

ensure the resolutions of all challenges (Delano 1979:38-9). Age is 

therefore revered as a necessary condition for knowledge and wisdom 

in all spheres of society and the opinions of elders are to be accepted 

by younger people and women. A direct implication is that criticism 

from younger members or women, even when constructive, is 

sometimes difficult and participants alluded to the same attitude as 
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being prevalent in their churches. Under such conditions, 

contextualization of spirituality can be stifled.  

 

Pastor Tobi posits that:  

Nigerian churches need to change leadership style and 

structure. They need to consult and connect with young people 

[...]. There is need for a cultural shift such that leaders learn not 

to hold onto the Church because it is not theirs.152  

 

There is clearly a link between the culture of respect and 

communication. Sade explained that:  

If you as a follower or member suggest something different, then 

you are not seen as being constructive but as being a rebel. That 

is a big deal within churches, so people are afraid to say 

something because of how it will be taken. It is a way of doing 

things that creates barriers.153  

 

Both in London and Amsterdam the youth had similar opinions as 

reflected in the following excerpts from the focus groups: “When one of 

the girls was taking something from your hand [referring to me the 

researcher as an older person], she bowed. We have been brought up 

to do that. It is not bad but sometimes it goes to the extent that we feel 

we can’t speak. You do not want to be rude, so you don’t speak.”154 

 
152 Interview, pastor Tobi, London 14/3/2019. 
153 Interview, Sade, London 7/12/2018. 
154 Amanda, KU focus group, London 23/2/2018. 
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Debby a second-generation member of RCCGJHA noted that as young 

people, “we do not have much choice in what we do. They [adults] think 

that when you are young, you have no thinking ability to make 

choices”.155  

 

Sade, SG member in RCCGLKP London explained further: 

in African churches, it is always like you are the child, so stay 

in your place. They tell you we want the youth to take over, […]. 

They need to make up their minds, are we just children or the 

ones that they expect to take over. You are told to ‘respect your 

elders; call them auntie’ though in English language, auntie is 

my mother’s sister which this person is not, but you are expected 

to do that. Things like that have become the norm […]. In church 

we get that kind of fear with our respect, and I find that 

contradictory.156  

 

Van Dijk’s research in Malawi is instructive as to how reformation in 

the Church can bring about political change in societies with 

gerontocratic tendencies. Young Malawians, through church activism, 

attacked the mystical connotations of gerontocratic power, and laid a 

foundation for change in the political situation of that country. The 

Pentecostalism propagated by the youth was a force that slowly began 

to demystify and desacralize these ground-layers of gerontocratic rule. 

 
155 Debby, Amsterdam focus group 26/8/2018. 
156 Interview, Sade, London 7/12/2018. 
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Pentecostalism gave young Malawians the ideological means to 

discredit the gerontocratic basis of authority in their society (van Dijk 

1999:164-88). Perhaps, both in Nigeria and among the Nigerian 

diaspora, change to hierarchy, patriarchy and gerontocracy could 

begin in the church through the action of young people.   

 

During the KU focus group in London, the youth described the 

hierarchical nature of leadership in Nigerian churches as one that 

leaves the control of everything in the hands of FG leaders and allows 

limited opportunity for the youth to influence change. “I think the 

church does not encourage you to ask questions and to talk to people 

who are older”.157 This emphasis among the Yorùbá, on age as a gauge 

of wisdom tends to deny epistemological authority to the young and 

able and accentuates the traditional African approaches to an 

understanding of the world (Kaphagawani and Malherbe 1998:212). 

This has the capacity to stifle healthy curiosity in those of tender age 

and independence of thought in young adults (Wiredu 1980:4). This 

was also the experience of some of the SG in this study. 

 

There is a slight difference with Winners Chapel in that although its 

pastorate is male dominated, it consciously ordains and promotes 

younger people into leadership as Margaret pointed out earlier. This 

 
157 Sola, KU Focus group, London 23/2/2018. 
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probably makes it possible for young people to have some measure of 

influence in decision making.  

 

Mayowa, a 31-year-old member of Winners Chapel Amsterdam and 

coordinator for the youth group, gave an example.  

At 6 pm this evening (Saturday) while arranging the church for 

Sunday service, the pastor said there would be a youth meeting 

tomorrow and that I should inform all of them and make sure 

they attend. I simply told him: ‘Sorry, Sir, but that can’t happen. 

They already have plans for tomorrow so it’s difficult to tell them 

now that they must wait after service for a meeting’. After some 

discussions, he agreed. Apparently, the pastor had received his 

instructions from above [regional headquarter], but orders must 

be contextualised.158  

 

This branch of Winners Chapel has a mostly young membership, so it 

is probable that the pastor understood the need to listen to and 

negotiate power with them through Mayowa. I visited the church and 

considering their population, if the young people were to leave, then 

there would be very few members left in the congregation.    

 

 
158 Interview, Mayowa, Amsterdam 29/2/2020. 
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Some FG participants maintain that they do give young people 

opportunity to exercise authority and leadership. Bola Lasisi, the 

coordinator for RCCG-Netherland’s mission, agreed that:  

to attract young people, you need to involve them in the conduct 

of the service, connect with them and put them in position of 

authority within the church and discuss issues that are on their 

minds, and we are doing that.159  

 

For example, in the RCCG most parishes dedicate one Sunday a month 

to young people as directed by pastor Adeboye. RCCG Amsterdam AP 

David said the G.O. instructed that: “all parishes must get the youth 

more involved in church activities and leadership. Since then, most 

parishes have dedicated one Sunday a month to young people during 

which they conduct the service”.160 

 

I observed this being implemented in some parishes although SG 

members claim it is not far reaching enough:  

There is a youth platform, … Where they give us the chance to 

do what we do. But then we must do it in a particular way. You 

must follow the procedure that every RCCG follows. The hymn 

must be from the hymnal rather than something vibrant, the 

speaker must be the elder or deacon and not a 10- minute 

exaltation from a young person. It must be structured. It is like 

 
159 Joint interview, pastors Lasisi and Olowu 29/8/2018. 
160 Interview, David, Amsterdam 11/5/2018. 
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a show, it is just routine, it is always the same, we are not really 

growing.161 

 

Apparently, there is a generational divergence of opinion. The youth 

feel that the leadership gives them responsibility without the needed 

authority to execute change but just to keep them from leaving. 

You see that the church, to keep people from leaving, they try to 

put them in position. For me, now, they give me some position 

more like to keep you there […]. But I see a lot of youth declining 

those positions because they see it as a way of keeping them 

there against their will.162 

The FG leaders insist putting them in these positions is an opportunity 

for young people to exercise leadership, rather than a reason to keep 

them from leaving. As young people, they still need to be guided 

according to the scriptures and RCCG doctrines.  

 

However, an underlying factor appears to be the fear of change 

particularly of church doctrines and practices. FG participants at the 

RU focus group in London attribute this view to generational difference 

in educational exposure and worldview.  

A 65-year-old pastor who did not go to school in this country 

[the UK] at all does not know what is happening and cannot 

 
161 Oyin, Amsterdam focus group 26/8/2018. 
162 Victor, Amsterdam focus group 26/8/2018. 
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effectively communicate with young people born in this 

country.163 

It requires a change of mindset and an adaptation of some Nigerian 

cultural and religious doctrines.  

 

Pastor Tobi of SPAC London recounted a conversation he had with 

Pastor Agu of RCCG-UK: 

[…] even Pastor Agu said it, that it is a culture thing. Pastor Agu 

is going to meet with all the Redeem pastors to teach them about 

growth, so he calls me and Revd […] and asked for advice. I 

advised him, when I finished, he said: ‘Ah, these people are very 

cultural and set in their ways, I will take this and use it in my 

own parish, Jesus House’. So, it is culture and that is one of the 

things the younger people complain about, that everything is 

very cultural, and they cannot connect to that anymore.164 

Pastor Temi sounded a conciliatory note suggesting the need for 

graciousness on both the sides of the FG and SG to work together for 

the growth of Nigerian diaspora churches.  

 

6.3.1.3 Mission Practices and Young People 

 

The desire by young people to have some influence to make changes 

so that the churches become more multicultural and diverse in its 

 
163 Kolade, RU focus group, London 2/3/2019. 
164 Interview, pastor Tobi, London 14/3/2019. 
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beliefs and practices was another important theme. Although already 

discussed in Chapter Five, the perspectives of the SG on mission 

practices are further highlighted here. The SG argue that some 

missiological practices like street evangelism contribute to the lack of 

diversity within the churches. This is because this strategy appeals 

essentially to fellow Africans who constitute majority of those who 

honour such street invitations.  

 

SG participants argue that: 

Conversations rather than leaflets [are more effective]. Speak to 

them first, find out how they are doing that day. I feel like we 

often rush into it [evangelism], like ‘how many people can I 

evangelise today? Oh, I have done five, you have done six’ but 

even one person […]. Bring the church to them rather than them 

to the church […]. We are going into the world to fish for men 

and that can be done. It is about restructuring the way that it is 

done.165  

 

The second-generation participants refer to taking the Church outside 

of the building to meet people on the street and demonstrating the love 

of God to them rather than distributing fliers fortnightly or monthly on 

the streets. They contend that there is the need to start investing in 

relationship building which could be a more effective way to interact 

 
165 Participants, KU focus group, London 26/8/2018. 
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with people and hopefully, bring them to church. Second-generation 

participants at the KU focus group gave examples of how they have 

tried building relationships by meeting people’s needs on the streets 

and have been able to introduce the gospel to fellow students and to 

others outside the campus. 

 

Moji is a second-generation member of a Pentecostal church in 

London, and she was particularly convinced that if young people see 

‘miracles’, they would be more open. She referred to the Bible where 

Jesus said signs will follow those who believe, and they would heal the 

sick. Moji mentioned power evangelism where, by giving people a ‘word 

of knowledge’, or through miracles one captures their attention and 

impacts their lives and that is what she has been doing.166  

 

Moji gave the following example.  

Last week […] there was this homeless guy, and it was like God 

was saying [to me], “stop right there”. [In a conversation with the 

guy], it was all about him being in the war and he was just 

condemning himself, thinking about the past and how he had 

killed so many people. I told him Jesus had already forgiven his 

past, present and future sin and now it was his turn to let go 

and he had a girlfriend who had pain in her leg. I asked if I could 

pray for it and she said, ‘go ahead’. [After the prayer] she said, 

 
166 ‘Word of knowledge’ is one of the spiritual gifts mentioned in 1 Corinthians 12:1-11. When 
a believer has this gift, God causes him/her to say things, they in no way can know through 
their own ability, to an individual or group of people (see Hagin 1991:108-40).  



319 
 

‘as you were praying, I just felt this heat on my leg’. Then this 

other guy came up, his name was Thomas and he said, ‘could 

you pray for my leg to get healed as well’? All three of them, on 

the street, healed just like that. They were surprised and 

wondered if it was real.167  

 

Moji’s story here refers to the empowerment of the Spirit for miracles 

of healing which typified the ministry of Jesus as narrated in the Bible. 

She noted that if believers have the same compassion of Jesus and 

seek to know about others and what is going on in people’s lives, they 

will be very surprised how many people are open for personal 

discussions. Sade reminded the group that “Paul did not give out 

leaflets, they [the apostles] just went into the fold and like Moji said, 

you make it personal to people. It is about how you make people 

feel”.168 

 

As Wonsuk et al. (2014:1-2) suggest, the Pentecostal movement 

depends on the power of the Spirit as the source of Christian mission 

because they believe that it has the power to transform people. As a 

missionary movement, according to Kärkkäinen (2014:26-44), 

“Pentecostalism has been able to spread its message to the furthest 

corners of the world and the occurrence of signs and wonders have 

been beneficial in achieving this massive spread”. He had, in an earlier 

 
167 Moji, KU focus group, London 23/2/2018. 
168 Sade, KU focus group, London 23/2/2018. 
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study, described this as the full gospel which emphasises the healing 

work of Christ which is through the ability of the Spirit to bring about 

healing, whether physical, emotional or mental (Kärkkäinen 

2004:150).  

 

Another theme emphasised by young people is setting an example 

through your actions as a Christian rather than by imposing oneself 

on others. Sola said that “living by example among my friends gets 

those friends asking, why I do or don’t do certain things and that 

provokes conversations and opportunities to share your story”.169 It is 

about bringing the conversation about God in a way that relates to 

their [those we want to invite] lives rather than evangelising in the way 

that the evangelist is familiar and comfortable with.170  

 

The young people also pointed to culture and minority status of 

migrants as hindrances to intercultural and intergenerational 

relations. 

As minority people we need to put in more effort to bring white 

people to our churches. Africans do not know how to approach 

people who are different and how to deal with them.171  

Participants expressed some challenges they face in relating with white 

people and they trace it to their upbringing, as stated in the following 

focus group excerpts: 

 
169 Sola, KU focus group, London 23/2/2018. 
170 Sade, KU focus group, London 23/2/2018. 
171 Lucas, KU focus group, London 23/2/2018. 
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Before, I could only speak to black people, I used to be so shy to 

talk to white people, but God is like, all of us, we all need Jesus. 

It is just a different approach.172 

Approaching black people is a zone of comfort, I feel like black 

people will be more receptive because they are familiar with what 

I am saying so I will not have to introduce what Christianity is 

as opposed to white people.173  

 

I was born here, and I grew up around a lot of different cultures 

but even then, sometimes, I find it difficult to interact with white 

people.174  

 

Lucas’ explanation below underscores the reason why even for young 

people of African descent, intercultural communication remains a 

challenge. This affects daily life but also their spiritual life and identity: 

I was born in the UK, growing up, your parents told you not to 

talk to strangers. We are taught that talking to strangers is 

awkward and embarrassing, but it is not, really.175  

The first-generation have a way of approach and communication that 

young participants refer to as their ‘biblical language’ which these 

older people expect everyone to understand. “They separate God from 

 
172 Moji, KU focus group, London 2/3/2019. 
173 Sade, KU focus group, London 2/3/2019. 
174 Amanda, KU focus group, London 2/3/2019. 
175 Lucas, KU focus group, London 2/3/2019. 
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real life like it is a separate ball game. But God is life, he is everything, 

they just tend to make it so complicated”.176  

 

Tofunmi, a participant in the Amsterdam focus group referred to the 

prevalence of several religions including ‘New Age’ in Amsterdam as 

another reason for the ineffectiveness of leafleting.177 Additionally, 

Kelsey, one of the white Dutch participants, explained that Dutch 

people do not know what goes on in African churches stating that, “if 

someone would have come to me four years ago with leaflets, I would 

have said no and asked why they were giving me such. But now that I 

am deep in Christianity, I would take it”.178  

 

Engaging with people in discussions to explain why you believe what 

you believe is wiser and there are boundaries one should not cross 

when engaging with white indigenes. “You [should] respect their 

[Dutch people’s] opinions about what they believe but this is difficult 

because of our attitude based on where we come from because we try 

to enforce religion on people”.179  

 

RCCG members, Friday and Justin participated in the Amsterdam 

focus group and regularly attend Hillsong Church.  

 
176 Amanda, KU focus group, London 2/3/2019. 
177 Tofunmi, Amsterdam focus group 26/8/2018. 
178 Kelsey, Amsterdam focus group 26/8/2018. 
179 Justin, Amsterdam focus group 26/8/2018. 
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I have friends, white indigenous Dutch boys that have been 

raised here. When you begin to talk about Christianity, they tell 

you to stop. It is a bit difficult […] because you do not want to 

break your relationship with them.180 

 

To tell people to give their lives, no, it is an invasion of privacy. 

You talk to people, that is the best you can do. It is the Holy 

Spirit that convinces. I am not going to enforce my Christianity 

on others. The other day my boss commended me and attributed 

my success to hard work. I told her God had helped me because 

a lot of people work harder and are not successful. She agreed 

that it was a combination of both. That is the way to do it rather 

than tell her: ‘if you want God to bless you, give your life to 

Jesus’. That ends the conversation.181 

 

They disagree with the attitude of the first-generation that expects 

other people to know about God arguing that in Amsterdam there are 

people who have never been to church unlike the average Nigerian. 

They have friends who are atheists, Buddhists, Muslims or those with 

no religious affiliations and they want the church to reach out to them, 

using different strategies. As was discussed in Chapter Five, this kind 

of approach is different from that of the FG, who often encourage 

members to evangelise and generally preach to everybody they meet. 

 
180 Friday, Amsterdam focus group 26/8/2018. 
181 Justin, Amsterdam focus group 26/8/2018. 
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Like the SG in London, young people in Amsterdam also suggest using 

the occurrence of the ‘miraculous’ as part of the evangelistic strategies 

because when there are ‘signs and wonders’, it solidifies the 

discussion. 

 

6.3.1.4 Exiting Nigerian Churches 

 

Most of the SG participants stated that they are not abandoning 

Christianity and often would not completely stop attending their 

parishes. They often return for periods of time to participate in special 

church programmes or celebrations. Debby is a young Nigerian-Dutch 

member of RCCGJHA:  

Young people leave churches like the RCCG because in most 

African churches there is a mentality that there are some things 

you are not allowed to do if you are coming to church. Then you 

go to a place where they accept you for who you are.182 

 

Debby mentioned things like the type of clothes a person wears or 

whether they have tattoos on their bodies. In what appears to be a 

tussle between two Pentecostal expressions - the acceptance and 

openness young people experience in churches like Hillsong and the 

stricter, (seemingly) less youth-friendly sphere of the African churches 

- they do not completely belong to either. The fact that they continue 

to attend probably explains why the FG leaders and members refute 

 
182 Debby, Amsterdam focus group 26/8/2018. 
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the claim that young people are frustrated with or leaving Nigerian 

churches. 

 

Another important flash point for the SG is the attitude of FG leaders 

and members towards contemporary issues and the reality of daily 

living as reflected in the following focus group excerpts:  

About Hillsong, for me I just felt they were real. I go to a Hillsong 

church, I meet young people who believe in God, who have 

personal encounters with God […]. After church they are like: 

‘hey, you want to grab a beer’? That is pretty real for me because 

I don’t have to pretend that I don’t drink a beer. Unlike the 

RCCG, other churches have a youth segment where they are 

straight up with the issues, they are very open. Here they just 

give out instructions, ‘thus saith the lord’.183  

 

Nienke is a white Dutch female, and she would like messages that are 

“more practical”. She noted that she can relate to the messages at 

Hillsong better than those in the RCCG.184  

 

Debby agreed and said: 

I was not there today but if I were, I would not understand 

anything even though I have been a Christian for all my life. They 

must make what they talk about less complicated […]. All they 

 
183 Justin, Amsterdam focus group 26/8/2018. 
184 Nienke, Amsterdam focus group 26/8/2018. (Justin’s partner). 
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talk about are the bad things that we need to correct. They do 

not talk about the first thing that will come to your mind like 

teenage issues […] only stuff in the Bible. They do not think 

about all the social influence in the world today. Everything has 

been in the Bible since 2000BC, they do not relate it, they just 

leave it there. All our teacher talks about are stuff that happened 

in the late 1980s and 1990s and this is 2018. There is the 

internet, social issues, elaborate stuff to go through, what she 

[the teacher] learnt when she was our age, and we must learn 

the exact same things.185 

 

Debby in Amsterdam and Amanda in London (see section 6.3.1.3) have 

never met and yet they both point to the complicated manner of 

communication used by the first-generation which often makes their 

Christian message confusing for young people. Making church 

relevant to young people is a problem that some more liberal FG 

participants agree needs to be tackled but which they also seem to lack 

the wherewithal to resolve. As RCCG AP David asked rhetorically: “How 

can a 60-year-old deliver a message that will fit a 17-year-old?”.186  

 

Pastor Olowu has worked in international development and lived in 

Europe for over 25 years, and he agrees that African churches need to 

adapt their teachings and make it more relatable to the issues that 

 
185 Debby, Amsterdam focus group 26/8/2018. 
186 Interview, David, Amsterdam 11/5/2018. 
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confront young people (see Chapter Five). He admits that what young 

people want to talk about are not subjects commonly discussed in 

Nigerian churches. Therefore, there is a need to create platforms for 

young people to express themselves, engage with each other and 

people like themselves outside of the church.  

 

It was however not all negative because some SG acknowledge that 

their Nigerian churches have a “family feel” that you do not get in a 

church like Hillsong.   

One thing you cannot take away from our church is that 

it’s a family, it might not be a good family but it’s still 

family. Because even though you choose to go to Hillsong, 

there are still some things that you miss there. The ideal 

would be an African church with a Hillsong vibe.187  

 

Adam explained that family feel was a sense of identification with a 

community that gives one the confidence to, for example, meet 

someone and share one’s heart with them and know that they will be 

sympathetic. He gave a very simple example of someone who cannot 

afford the cost of transportation and needs to get home after a Sunday 

service. Sometimes even when he is not going in that direction, he 

empathises and will drive them home in his vehicle because it is the 

African thing to do.  

 
187 Interview, Adam, Amsterdam 6/8/2018. 
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Within the African church community, people also offer each other 

economic and social help that comes with living as migrants in a 

foreign land. According to some scholars, African diaspora churches 

function as hubs for the restructuring and transformation of their 

members’ identity, belonging and self-worth. This is often through 

dissemination of information about social and economic networking 

within host societies (Adedibu 2013a:406-12; Glick Schiller and 

Karagianis 2008:270; Haar, 2001; Van Dijk, 1997).  

 

The consensus among the young people in this study is that they are 

not agitating for Nigerian diaspora churches to compromise their 

beliefs, but rather for them to evolve in ways that are relevant to the 

SGs’ lives as people born and/or raised in Europe which is different 

from the Nigerian society where most of the FG grew up.  

 

6.3.1.5 Social Action and Young People 

An important aspect of the SG’s argument for change and need for 

relevance include the limited involvement of their parishes in 

community engagement. They argued that more involvement in social 

activism within ‘host’ communities could enhance ‘reverse mission’ 

aspirations. All the participants in the Amsterdam focus group agreed 

that African churches were not doing enough within Dutch 

communities.  
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Adam received nods of agreement from others when he expressed his 

opinion that: 

They [JHA] are doing absolutely zero in that respect. We are in 

the centre of Amsterdam, which is the centre of smoking weed, 

teenage pregnancy and all; in the 4 years that I have been here, 

I don’t think they’ve ever talked about smoking or pregnancy 

once, which is more important than tithe. If they talk about 

things like that, people around here will come because it is their 

everyday life. The church should also give back. You want to see 

that the church is giving to someone else.188 

 

From my observation, these local parishes engage more in pastoral 

care of their members than social action. For example, RCCGLKP 

parish provides lunch and snacks for its members after service. The 

women assist each other with childcare so they can reduce childcare 

costs. There is also a yearly picnic and barbeque in a public park 

during the summer which they use an as an opportunity for 

evangelism to preach to other visitors in the park. However, as a 

participant observer in 2018, I noticed that this effort had limited 

success.  

 

The second-generation would like priority to be placed on spending for 

community engagement activities as a means of attracting new 

 
188 Adam, Amsterdam focus group 26/2/2018. 
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members. They claim that members are regularly requested to donate 

but the parish never does any of the things that young people would 

like to see done.189  

 

RCCG Amsterdam AP Jonathan explained that spending on social 

action is difficult because of laid-down accountability and monitoring 

systems. 

With respect to social action […] accountability and monitoring 

systems make things a bit difficult because the [RCCG 

Netherlands] mission monitors the expenditure of parishes and 

when they see excesses in expenditure, these tend to be checked 

and cautioned. It becomes a challenge to pastors having to 

balance their social action costs and remitting income to the 

mission.190  

 

Jonathan while being careful in discussing issues of finances, 

suggested that spending on social action would not be problematic if 

beneficiaries of social activities became members.  For churches with 

small congregations and little income, meeting spending requirements 

can be challenging. It may be unspoken, but expanding the 

congregation is a means of increasing available resources. As Cartledge 

et al. (2019:2) note, the size of a congregation is vital and influences 

 
189 Participants, Amsterdam focus group 26/8/2018. 
190 Interview, Jonathan, Amsterdam 29/4/2018. 
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the amount of human, social and physical capital available for social 

engagement. 

 

In the London KU focus group, participants like Amanda related social 

action to the ministry of Jesus and said that: “with social action you 

reach out and Jesus was social action embodied and if we did that, we 

would involve and attract more people.”191 

 

6.3.2 Gender Relations 
 

Women are to be seen and not heard. Sometimes, it is good to 

give them room like the young ones. Let them air their views. […] 

A woman in power becomes over-bearing. Men will not attend a 

church led by a woman especially when the woman is single. My 

wife has this view that a woman should not lead a man when it 

comes to spiritual things. Jesus had 12 disciples and they were 

all men. Women are so emotional, and, in that state, they are 

more excited, makes them sometimes not to be capable and 

offences will come. Having a woman in leadership has to do with 

if the man in leadership is married, the woman is then part of 

the leadership through her husband.192  

 

Sociologist, Arlie Hochschild (2012:162-84) defines gender ideology as 

a system of ideas that people have about what the roles of men and 

 
191 Amanda, KU focus group, London 2/3/2019. 
192 Interview, Elijah, London 1/12/2018. 
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women should be and the gender strategies that they use to act on 

their beliefs. Smith (2006:85) identifies two types. First, the traditional 

gender ideology which stereotypes women as the ones who do the 

household chores, care for the children and do not have a life apart 

from their husbands. Second, the more egalitarian gender ideology 

which tends towards equality between gender.  

 

The traditional gender ideology, well represented by the comments of 

Elijah above, resonates with most African cultures particularly among 

Yorùbá people where women have traditionally played the role of 

supporting their spouses and taking care of the home. As earlier 

referred to, its patrilineal nature sometimes constitutes barriers to the 

development of women’s abilities and achievements with more 

emphasis on male dominance. This male superiority informs the 

general Yorùbá preference for male children as carriers of the family 

name and tradition (Akintan 2013:57-58). This has been transferred, 

in varying forms, to some churches because the diversity within 

Pentecostalism engenders different attitudes towards women in 

leadership (Langford 2017:74).  

 

It is frequently a topic of sermons and other discourses that the 

anointing is poured out on individuals by the Spirit irrespective of 

gender, age or colour. However, Langford (2017:75) posits that if 

among Pentecostals, conferring leadership roles on individuals is 

based on their anointing as professed by these churches, then there 
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should be no gender divide in church leadership. Some even 

acknowledge that the more the number of women preachers and 

leaders in a church, the more apostolic the church is and the more 

indicative it is of the freedom given to the Holy Spirit to choose leaders. 

However, in practice, the amount of freedom given to the Holy Spirit in 

the choice of leadership among Pentecostals remains a matter for 

debate. 

 

The opening interview excerpt to this section is reminiscent of similar 

statements made in the early days of the Neo-Charismatic and 

Pentecostal movements (Winston and Winston 2003:524). However, as 

the movement has developed, there have been improvements about the 

role and competencies, both spiritual and administrative, of women 

within the Pentecostal movement.  As Stephanie Jones (2013) of 

Partners in Harvest notes, “women can teach women, children and 

men about God and can be trusted with revelation and God has 

redeemed Eve as much as he has redeemed Adam”.193 Elijah’s 

perspective of the position of women addresses two emerging issues 

from my data, one is how men perceive the role of women and how 

women themselves understand their position.  

 

To get a grip on their perception of women’s position, I spoke to some 

men, both pastors and members of both generations formally and 

 
193 Partners In Harvest’ is a family of churches and ministries worldwide that was birthed 
from the revival that began in Toronto in 1994 under the ministry of John & Carol Arnott. 
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through informal discussions. This was in the context of power 

relations within their churches as well.  It was difficult getting them to 

comment on gender and they seemed surprised that it was an issue 

for discussion. Adam, second-generation RCCG member and 

Amsterdam focus group participant believed that women did not really 

want to be leaders, otherwise they would have been given the 

opportunity. He posited that it is the lack of interest by women that 

makes men dominant as leaders because if there are no willing women, 

“you give it to a man who is half ready to do it”.194  

 

Two pertinent questions are raised here: Do African Pentecostals 

construct gender relations in ways that are liberating to both sexes, or 

do they normalise biblical and cultural patriarchy? What 

hermeneutical frame informs Pentecostal interpretation of the role of 

women? (Dube 2014:1) Elijah’s assertion that men would not attend a 

church that is led by a woman especially when the woman is 

unmarried serves to normalise the biblical patriarchy of the churches 

in this study. His echoing of the fact that all 12 disciples of Jesus were 

men underscores the churches’ literalist hermeneutics of the Bible. 

 

The inerrancy implicit in Bible interpretation by some Pentecostals 

accentuates the label of fundamentalist sometimes ascribed to them 

and has implications for mission. This is because it impacts issues 

 
194 Adam, Amsterdam focus group 26/8/2018. 
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regarding the place and role of women, marriage, family and sexuality. 

A husband is the head, and the woman should defer to him (Hallum 

2003:177–78). This also creates a gender tension because while all 

Jesus’ disciples were men, the same Bible promises an outpouring of 

the Spirit on all flesh for ministry purpose (Acts 2:17).  

 

All except one of the RCCG parishes visited during the field work for 

this research, were led by married couples. Often the man is the pastor 

assisted by his wife. In the parishes observed for this research, women 

constituted a larger proportion of the members while more men were 

the preachers and leaders. There are other larger parishes like Jesus 

House London, with many women serving in leadership positions, both 

administrative and spiritual. This is probably a reflection of the 

charismatic and innovative nature of the leadership of Jesus House 

under pastor Agu.  

 

Perhaps what was most revealing is that the women themselves seem 

oblivious to gender imbalance, seeing the status quo as normal and 

something to be accepted and defended. As Lindhardt (2012:183) 

found in the case of Latin American Pentecostal women, when they 

gather, their conversations tend to centre around how to perform the 

stereotypical domestic roles at home, including strategically handling 

non-converted spouses. So, even these women reaffirm the traditional 

patriarchal norms of female subservience and commitment to 
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domesticity. The finding in most of my case studies is similar. A female 

FG member of RCCG Amsterdam explains: 

That is how it is in the African church; the men are always the 

leaders. White people think God made us the same, but their 

culture is different. Biblically, men are the leaders and there is 

nothing we can do about it. Open the Bible for them and show 

them Abraham and Sarah.195  

 

Some scholars make the case that Pentecostalism in Latin America has 

potentially changed the private domestic spheres of life by 

transforming the machismo personalities of men and increasing their 

orientation towards the domestic arena after conversion (Lindhardt 

2012:178-82; Brusco 1995:78).196 This domestication creates a new 

feminine ethos where even though the man is the boss, his attitude is 

biblically grounded. In this arrangement the male-female relationship 

is based on mutual respect, communication and the ability to maintain 

a harmonious and peaceful domestic environment. However, Brusco 

(1995) adds that despite this domestication of men, patriarchy persists 

in different forms. This is because the internal structure, the values 

and norms of domestic life and divisions of labour within some 

churches remain gender based.  

 

 
195 Interview, Mo, Amsterdam 24/6/2018. 
196 Machismo is a public male role characterised by alienation from the domestic sphere. It 
also causes the display of exaggerated aggressiveness and intransigence in male-to-female 
relationships (Brusco, 1995). 
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Similar trends were observed in this study, and it seemed acceptable 

by some of the women.  For example, Oyin is a 26 -year-old RCCG 

member studying for a master’s degree in Law in Amsterdam. She 

disagrees that women are marginalised even though she acknowledges 

that most of the pastors are male while members are females. In an 

informal discussion with Elijah’s wife, Maria also an FG Nigerian in 

London, she agreed with her husband’s position, adding that women 

should be satisfied to start with supportive roles which, ultimately, 

provides opportunity for them to lead in designated areas. For 

example, in her case, her church organises its life group on gender 

basis and since her husband leads the men’s group, she leads the 

women’s group.  

 

Margaret of Winners Chapel Amsterdam affirms that in her branch, 

there are no women pastors except in supporting roles to their 

husbands and they lead designated departments such as children, 

women, evangelism, hospitality and worship teams because these are 

often accepted as domains of women.  

 

Throughout history, church movements have been more successful at 

recruiting women than men (Anderson 2014:265; Miller and Yamamori 

2007:209). This is true within the Pentecostal movement where most 

programmes are designed to attract women (Cox 2001:123-38; 

Kuponu 2007:55; Hallum 2003:171-83). Many participants in this 

study, including women, did not acknowledge that disparity between 
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women’s majority membership and minority leadership position, is 

problematic. They pointed to the high positions attained by the wives 

of their founders and their female assistants coupled with deaconesses 

and female pastors who are fulfilling diverse roles.  

 

As observed during the field work and from available information on 

the websites of their headquarters in Nigeria and from other research 

works, the second most powerful official in these churches are women 

and often the wife of the founder or senior pastor (Ukah 2008:99; 

Kuponu, 2007:56). These women, who are generally referred to as 

‘mummy’ by the congregation, serve in ‘mothers-in-Israel’ positions 

that are complementary and supportive but also gender related.  

 

Through this patriarchal framing of roles, these women acquire and 

exercise immense power and authority which give them considerable 

influence over members. They are, therefore, unwilling to challenge 

patriarchy but rather “bargain” with it, promoting instead a position 

based on biblical hermeneutics of women’s subservience to men 

(Hackett 2017:250). They all have umbrella organisations for women 

which they lead and where women are encouraged to follow biblical 

teachings on relationships. For example, Bishop Oyedepo (1997:78) 

teaches that in God’s design, the man is the head of the home, the 

aggressor and provider while the woman is the follower. Any attempt 

by a woman to lead and take the position of men is regarded as a curse 

(Kuponu 2007:57).  
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The ambiguity here is, while the position of women like pastors Faith 

Oyedepo, Folu Adeboye and Ifeanyi Adefarasin are to be envied, it is 

not to be aspired to since these positions can only be occupied by wives 

of the founder or General Overseer (Ukah 2008:98, 101). Living in a 

Yorùbá cultural environment that is inherently patriarchal, women 

imbibe and defend this principle in their churches and within society. 

It is not that there are no women leaders because during my field work 

in both London and Amsterdam, I observed women leading certain 

departments. These include the worship team (RCCG-LKP), 

hospitality, youth team and even, in Winners Chapel Amsterdam, 

working in technical departments. One of the issues is the gender 

stereotyping that tends to limit women to certain roles. Even wives of 

leaders are accorded a great deal of respect but are given responsibility 

over specified sections of church activities (Kuponu 2007:56).  

 

Special mention can be made of the RCCG which has made some 

strides regarding placing women in leadership positions particularly 

since the inception of Adeboye as the G.O. In all, it is important to note 

that there is variation in the level of women’s involvement between and 

within African churches, whether in diaspora or in Nigeria. For 

example, RCCG-UK has been particularly progressive regarding gender 

issues having appointed a woman onto the Executive Council, the 

highest Pastoral Council for RCCG-UK, the Board of Trustees (BOTs), 

and as provincial pastors which are equivalent of positions of Bishop 

in mainline churches (Adedibu (2016:83-84). Additionally, the current 
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Executive Administrator of RCCG Central Office, who is responsible for 

the overall management and administration of RCCG in the UK, is a 

woman.  

 

In RCCG-Nigeria, apart from Pastor Folu Adeboye (Mummy-GO) who 

is second only to the GO, there are four female Special Assistants out 

of 36 (see Appendix 5.7). They are part of the 39-member Board of 

Trustees and these four are the most senior female members in the 

RCCG leadership (RCCG, 2021b).197 Three of those female special 

assistants serve in areas related to women, children and hospitality.  

 

Langford (2017:73) describes this stereotyping as a fundamentalist 

view of gender specific roles which also confines women pastors to be 

in leadership positions only jointly with their husbands. Adedibu 

(2016:83) posits that there is realism and symbolism to gender 

reconciliation in the RCCG because tradition makes it problematic to 

eliminate male supremacy completely and female dominance is 

contrary to the acceptable gender order.  

 

Langford (2017) however, sees this gender stereotyping as both a 

blessing and a hindrance. To the extent that female influence is limited 

in church leadership, it is a hindrance because women are genetically 

 
197 In the RCCG, policy and decision makers are: Governing Council, Trustees, General 
Overseer, Office of Mother-In Israel, DGO, AGO, National Overseer, SATGO/SATMGO, 
Treasurer, Secretaries, Elders (Akinwande, 2019). 
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different from men and tend to view issues differently. It is 

advantageous because having to fight against and through patriarchy 

and sexism make women more appreciative of and more receptive to 

the Holy Spirit. Brusco (2010:81) avers that cross culturally, 

Pentecostal women have been known to be more “spiritually 

permeable”, that is, more receptive of the charismatic gifts and the 

infilling and empowerment of the Holy Spirit, than men. Bernice 

Martin (2003:54) declares categorically that women are particularly 

favoured with spiritual gifts, they tend to possess the gifts of healing, 

tongues and prayers and are more prone to be “slain in the Spirit”.  

 

African gender structuring as exemplified by Elijah’s earlier remarks 

has been perpetuated in diaspora partly by transnational activities, 

albeit, with variation within and between churches regarding the 

extent of this traditional gender stereotyping. In most Nigerian 

churches, pastors and leaders are frequently seated at the front in the 

sitting arrangement, which is an indication of the authority structure 

of the organisation. It is an arrangement that displays the dominance 

of men and a picture of tokenism for women because often there is one 

woman who happens to be the pastor’s wife.  

 

The explanation for the sitting arrangement according to Winners 

Chapel is that it discourages spouses from sitting idly beside their 

husbands on service days except they have altar duties (The Mandate 

2012:203-5). Winners Chapel states that it disagrees with gender 
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discrimination restating that “God pours out his Spirit on all flesh, 

male and female alike” (Joel 2:28) and according to Gal. 3:28, “there is 

neither […] male nor female. We are all one in Christ” (The Mandate 

2012:221). It reiterates its position on the ordination of women as 

pastors and states that there shall be no restriction to the level that a 

woman can serve in the church. However, the church adds this 

proviso: “no married woman shall be ordained as pastor without the 

full consent of her husband.” It explains that this is for the purpose of 

keeping the family together as a unit (The Mandate 2012:221-22).  

 

Although this concept of patriarchal hegemony was accepted and 

defended by some participants including women, it was challenged by 

some. Of the 22 women in this study, three opposed male dominance. 

First is Sade, a second-generation RCCG member, who expressed her 

frustration that women do not have a voice because men are in charge. 

She believes that women’s restriction is due to the mental attitude of 

the women themselves, who feel they need the approval of men, “and 

they don’t. I think we limit ourselves in what we can accomplish”. 

 According to Sade:  

A lot of black women are not ‘woke’ [being conscious] to injustice. 

In some churches, all you see is the housewife and the husband 

driving them to church, she is there taking care of the children 

and he is in front of the church leading the service.198 

 
198 Interview, Sade, London 7/12/2018.  
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She is worried that this leads to a lack of role models for young women 

in church which, in her case, makes her listen to other more 

emancipated female preachers.  

 

The second is Tola who expressed her concern that in this part of the 

world, white indigenes may not want to attend churches where there 

is such gender imbalance.  

A woman who has been abused by men may see an all-male altar 

as another controlling environment. [Whereas] when they see 

other women ministering, it may make the church more 

attractive to them.199  

 

The third is Bimpe, a first-generation participant of the RU focus group 

who recently left her church, [the MFMM] to start her own fellowship:   

As a woman, in my former church, I was unable to fully lead and 

perform some of the spiritual tasks that I now do in my personal 

fellowship. The pastor who was male was traditional.200  

Bimpe in her new role helps women in her neighbourhood by praying 

for them and providing counselling services. She shows that the power 

of the Holy Spirit is given irrespective of gender but that human power 

dynamics can sometimes deny women the opportunity to exercise this 

anointing as it was in her case.  

 

 
199 Interview, Tola, London 22/6/2018. 
200 Bimpe, RU focus group, London 2/3/2019. 
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From my observation, women are very prominent in the evangelism 

teams. During the outreaches that I participated in with the RCCGLKP 

and HOTR London, the majority of those who attended were women 

even though the teams were headed by men. In Amsterdam, I learnt 

that only few people participate in evangelism and most of them are 

women. In all cases, the women organised the tracts to be distributed, 

gathered to pray, go to the streets to talk to people and distributed 

tracts. In the case of social action for example supporting the food 

bank, it is often part of the assignment of the pastor’s wife and other 

women in the church. The pastor’s wife organises the collection of food 

and other items from members and ensures that they are transported 

to the food bank.  

 

Soothill’s (2014:191) argument that in African Pentecostalism, 

patriarchal status quo is not the norm neither does it engender a 

straightforward gendered social change is worth mentioning. Like 

findings in my study, discourses and practices about gender relations 

among African Pentecostals are complex, fluid and often contradictory. 

My observation from this research is that although the women are 

publicly not in control, they often exert significant control on their 

spouses and institute changes ‘from behind’ (Martin 2003:54). In this 

way, Pentecostalism avoids the construction of an overtly 

counterhegemonic structure and encourages women to rather 

renegotiate gender in ways that are relatively non-threatening to men 
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(Soothill 2014:193).  Yet, there are other times when their voices are 

simply overridden, and they are obliged to obey the men in leadership. 

 

6.4 Gender and Generational Conflicts: Effects on Mission  
 

The relevance of the above narrative is the effect of this patriarchal 

attitude on mission in diaspora. As Tola said in the preceding quote, 

an all-male altar in gender conscious European societies could make 

Nigerian churches unattractive to white indigenes. Nike is a member 

of Jesus House Amsterdam whose white Dutch landlady refused her 

evangelistic overtures because, in her opinion, the Bible supports the 

oppression of women since church leaders are historically men. Nike 

was able to disabuse her mind by making the analogy that since the 

rib that formed Eve was taken from the side rather than the head of 

Adam, men and women are equal before God.201  

 

I interviewed two Dutch women who were former members of Nigerian 

churches and apart from their disagreements with some practices and 

beliefs, they both found the hierarchical and patriarchal nature of 

leadership challenging and especially the attitude of Nigerian women 

that seemed to support the behaviours of the men. 

 

 
201 Interview, Nike, Amsterdam 17/4/2018 
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Even among young female Nigerians like Oyin, there is the conviction 

that women are not oppressed although she reasons that if it will help 

the cause of mission, then there should be adaptation.   

If you are a black church and you want white people, you adjust. 

You cannot still have the same ideologies and the same approach 

and agenda.202 

 

Although participants offered no explanation for the higher number of 

women volunteers involved in street evangelism, the fact that the 

population of women is higher could be one reason. Brusco (2010:83-

4) however gives a more gender-related clarification. Women tend to be 

more committed; they are often the first in the family to join before 

bringing their sons and husbands, and with this sense of commitment 

and interpersonal skills, they are more disposed to take on more of the 

responsibility of building a successful church community. In their 

reconfiguration of their understanding of their positions as being 

primarily obedient to God and his instructions, the commands of 

caring and building communities remain central to their religious self-

perception (Robbins 2004:131; Ozorak 1996:17-29).  

 

Apart from ‘driving’ the outreach programmes, they are mostly 

responsible for maintenance and decoration, social activities (feeding 

and hospitality) and childcare as was borne out in this study. More 

 
202 Oyin, Amsterdam focus group 26/8/2018. 
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men may occupy the formal institutional positions like pastors and 

preachers, but women’s voices and experiences, especially in sharing 

of these experiences as public testimonies, are central to the spread of 

Pentecostalism (Soothill: 2014:193). Perhaps Nigerian diaspora 

churches should deliberate on strategically putting women in positions 

of authority to be able to maximise their large numbers for mission. 

 

Regarding young people, if they are expected to be the bridge between 

African churches and Western societies in the progress of the re-

missionizing efforts, then causes of intergenerational conflicts within 

must be confronted and resolved. It is paramount that the youth can 

define their identity within the church and own the spirituality that 

they are supposed to pass on. In this regard, their argument that they 

must be the initial focus of mission is relevant. In both London and 

Amsterdam, young people wonder why parents assume that their 

children are ‘believers’ just because they (the parents) are.  

 

From the Amsterdam focus group, here are some of their 

conversations.  

For me honestly, I am a Christian because I was born into a 

Christian family. The way you grow up, it is more like you are 

forced. We are forced in Nigeria also, but you learn to live with it 

and to like it.203 

 
203 Adam, Amsterdam focus group 26/8/2018. 
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In Nigeria, we had to go to church every Sunday because our 

parents go to church and then I moved here [the Netherlands], 

and we still do the same. You must do something because your 

parents are like telling you that you must do it. I wonder if my 

parents were not Christians, what I will be doing right now. It is 

more of my parents’ choice that I must come here than a 

personal choice.204 

  

Oyin, another participant asks rhetorically: “Am I sitting here because 

my mum knows I am attending the RCCG, and she is happy”?205  

 

In the KU focus group, Amanda summed it up aptly: 

but the fact is people are not born Christians and I think adults 

assume that because you have been raised in a Christian home, 

you are a Christian. You evangelise to people outside the church, 

but you do not evangelise to your children just because they 

grew up with Christianity. That is probably the mistake the 

adults make when they say to young people ‘take over’ when 

maybe they [young people] do not even know Christ themselves. 

The only way to get results is if, and when, the Holy Spirit 

convinces them the same way as people outside the church. You 

 
204 Debby, Amsterdam focus group 26/8/2018. 
205 Oyin, Amsterdam focus group 26/8/2018. 
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[parents] talk to them [the SG] and pray for them just like 

unbelievers because that is what they are.206 

 

From these and other conversations and my observations, the young 

people in this study emphasize the fact they may not be as committed 

to the same beliefs as their parents presume. This probably influences 

their decision to leave these African-initiated churches or leave church 

altogether. For young people who want to continue in their parents’ 

spirituality, there is an awareness that their worldview is different and 

should be taken seriously by the FG.  

 

In addition to ensuring that the SG are really converted, one of the 

young people in the Amsterdam focus group said that,  

In a few more decades, the young black generation of today will 

become the Dutch or British person. So, instead of focussing on 

the white generation of today, focus on some of my friends 

between the age of 18 and 30. Most of my black friends who were 

raised from about the age of nine or ten in London/Amsterdam 

have almost the same attitudes to evangelism, Christianity, 

miracles, faith, as our white Dutch and English friends.207  

 

Second-generation participants in the Amsterdam group contend that 

what they lack, as young people, are mentoring and leadership 

 
206 Amanda, KU focus group, London 23/2/2018. 
207 Oyin, Amsterdam focus group 26/8/2018. 
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opportunities. They believe that with the right tools, they can become 

effective evangelists for cross-cultural mission. However, it will take 

the concerted efforts of all actors involved for any meaningful change 

to be possible. For example, rather than the transnational movement 

of church leaders with little experience of European societies from 

Nigeria to lead diaspora churches, those already living in the diaspora 

should be equipped to manage the churches.  

 

6.5 Culture, Contextualisation and Faith 

 

In Chapter Three, I discussed the culture of the Yorùbá, the ethnic 

group focused on in this study, and how that culture influences their 

Pentecostal beliefs and practices.208 I return to the subject here. As 

Droogers (2014:195) posits, faith seeks to dialogue with culture and, 

Pentecostalism in its manifestations, is always part of a cultural 

context. Therefore, as much as believers seek to influence their 

culture, they are often marked by that culture. The churches 

represented in this research are also influenced by some of these 

Yorùbá traditional beliefs and practices. 

 

Participants in this study have argued that continuing with these 

traditional patterns internally, would continue to make the churches 

 
208 Culture is notoriously difficult to define. From Matthew Arnold to Edward Tylor in the 19th 
century to Kroeber and Kluckhohn and Franz Boas in the 20th century and Spencer-Oatey in 
the 21st century, anthropologists and other scientists have defined culture differently 
(Spencer-Oatey 2012:1). A 1952 critical review by Kroeber and Kluckhohn, of the concepts 
and definitions of culture produced a list of 164 definitions. For this thesis, I will refer to 
culture as ideas, customs and social behaviour of a particular social group and since most 
participants conflate it with tradition, I include tradition which is the transmission of those 
customs and beliefs from one generation to another.  
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unattractive to non-Africans, non-Nigerians and non-Yorùbá visitors. 

They could therefore be detrimental to the mission initiatives of 

Nigerian diaspora churches. The first such practice is the language of 

communication within the church. One thing that Naomi, a white 

Dutch former RCCG member found irritating was “people speaking 

Yorùbá in church when they could converse in English and that put 

you off”.209 In informal discussions, another white British male who 

was also previously attended the RCCG expressed his frustration at 

sitting in church, often as the only non-African and listening to people 

conversing in Yorùbá language.  

 

However, participants explained that their language is part of their 

identity and their most comfortable mode of communication. Pastor 

Olowu sums up this view as follows:   

Some of the Nigerian Christians do not want to speak the white 

man’s language when they come to church because Dutch is the 

language they have to speak daily at work and everywhere 

else.210 

 

As the Nigerian church historian Ade Ajayi stated, language relates to 

specific cultures and forms the basis for a system of contact, 

communication and a code of understanding of the people of that 

culture (1999:2). British academic, Leonard John Lewis (1962), who 

 
209 Interview, Naomi, Amsterdam 11/4/2018. 
210 Interview, Pastor Olowu, Amsterdam 29/8/2018. 
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worked as an educationalist in Nigeria in the 1960s, adds that 

language serves the function of preserving whatever is good in a 

peoples’ custom or ideas. For migrants in spaces that are foreign and 

sometimes perceived as unfriendly, language becomes an identity 

issue. For mission, however, there is need for use of language in 

Yorùbá-initiated churches in diaspora in ways that do not isolate non-

speakers.  

 

A second issue with a cultural implication is time management. 

Michael is an FG member of a large London parish of RCCG, and he is 

unhappy with the careless attitude to time. He believes that the 

concept of ‘African time’ is used as an excuse to justify bad time 

management and that Nigerians need to manage their time more 

efficiently.211 Sayo, a minister in RCCGJHA noted that: “with a Dutch 

man when you say 12 noon, then it is 12 noon. It is not so with 

Nigerians”.212 All participants are aware that Europeans are generally 

time conscious, and most Europeans find it offensive when others do 

not keep to time. Naomi, white Dutch indigene, describes it as a habit 

that Dutch people don’t like especially because it leads to services 

starting and ending later than planned. A service that is supposed to 

start at 10 am […] then it’s 11 am before the church is full. Dutch 

people want you to start at 10 and end at 11.30 am.213  

 

 
211 Interview, Michael, London 26/8/2018. 
212 Interview, Sayo, Amsterdam 26/9/2018. 
213 Interview, Naomi, Amsterdam 11/4/2018. 
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Perhaps Pastor Omawumi’s depiction helps. He said that:  

We have a very lax approach to time. In Nigeria, our 

appointments are like this: We say we will see you at 3, 3:30, 4 

pm. The English mindset does not understand what that means. 

Does that mean 3 pm or 3.15 or 3.30 or 3.45? But that is how 

we deal with time.214 

In all the interviews and group discussions, the need to improve time 

management was unanimous among participants and seen as one of 

the major factors that white indigenes could find difficult to accept. 

Participants also agree that it is in the power of Nigerian churches to 

adapt their time management skills and some of them are improving 

their attitudes to time during their church services.  

 

A third cultural practice that could have implications for intercultural 

relations within Nigerian diaspora churches is the food culture.  What 

people eat is a part of the socialisation of the culture of those people, 

but it is dynamic and can be modified. Regarding food, however for 

most Nigerians, adaptation of their menu to include host countries’ 

foods have been challenging. This has been the observation of this 

researcher during celebrations at various events, prior to and during 

this research, both in the UK and the Netherlands. They often serve 

mainly their traditional cuisines during these events, whether in 

church or elsewhere, sometimes to the neglect of foods from their host 

 
214 Interview, Pastor Omawumi, London 11/2/2019. 
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cultures. One popular staple meal at such celebrations in diaspora, is 

‘jollof rice’ and fried chicken and they eat mostly these familiar 

traditional foods.215   

 

RCCG AP David advises that Nigerians should not stick to eating only 

Nigerian foods at church events emphasising that this can be 

detrimental for intercultural relations. He gave a very poignant 

example of an occurrence during an event in RCCG Jesus House 

Amsterdam, his parish:  

There was an international event in church and women brought 

national food from everywhere, but the Nigerian women took the 

food of women from other nations, hid them and displayed only 

Nigerian foods. When they [those non-Nigerian women] found 

that it had been hidden under the table, all of them left the 

church […]. About 50 people leaving the church for that 

reason.216  

Reductionist as it may seem, this sort of link between food and mission 

represents real life choices that migrants are confronted with, in their 

Christian mission.   

 

The RCCGLKP member, Tunde is convinced that “if you want to 

minister spiritually to a people of other culture, venturing to learn 

about their food and other aspects of their culture is a good way to 

 
215 Jollof rice is white rice cooked in pepper and tomato sauce. 
216 Interview, David, Amsterdam 11/5/2018. 
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socialise. Otherwise, it becomes difficult to understand the society we 

live in”. He questions Nigerians who are in Europe but live as if they 

are in Africa. “They don’t eat any Western food, don’t socialise and yet 

expect to attract non-Africans to their churches. To reach our white 

community, we need to learn their ways of life, their food and we need 

to adapt and befriend them”.217  

 

RCCGJHA assistant pastor Lekan, describes this as an aspect of 

Nigerian culture that has been introduced into the church. “As African 

churches, we need to change the way we do things and it’s a whole lot 

of mind shift”.218 In the RU focus group, participants discussed the 

intrusion of culture in church and wonder how to tackle it especially 

within what they describe as the ‘Yorùbá church’.219 Understanding 

the difference between the lessons of faith and culture, requires a 

learning curve and adaptation on the part of Nigerian churches.220  

 

The subject of contextualising beliefs and practices has been 

mentioned throughout this thesis because of its importance to 

Nigerian migrants’ mission agenda. Missiologist, Scott A. Moreau 

describes contextualisation as the process where the forms, content 

and praxis of the Christian faith are adapted to specific contexts. This 

enables the gospel to be adequately communicated to the hearts of 

 
217 Interview, Tunde, London 6/5/2018. 
218 Interview, Lekan, Amsterdam 20/8/2018. 
219 Participants, RU focus group, London 2/3/2019. 
220 Interview, pastor Deolu, London 15/2/2018. 
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people of different cultural backgrounds. “The goal is to make the 

Christian faith as a whole, not only the message but also the means of 

living out our faith in the local setting, understandable” (Moreau 

2012:36). Some participants believe that this is an aspect where emic 

interpretation of the effect of internal leadership and power dynamics 

on mission need to be addressed. They argue that contextualisation of 

practices, has an important role to play in the achievement of the 

aspiration of mission from within (especially in relation to retaining the 

SG) and consequently, externally towards white indigenes.  

 

According to the theologian Rodrigo Tano (1981:10), contextualisation 

calls for a discerning of the times, involvement in one’s context and 

participation in the ongoing mission of the church wherever that may 

be. The fact that the FG, due to reasons already stated, do not have 

the necessary reach towards the white indigenous societies 

necessitates a change in strategy. The children and grandchildren who 

straddle both African and Western cultures are better positioned to 

enhance this desired inclusion.  

 

The intergenerational nature of mission referred to earlier in the 

interview excerpt of Pastor Omawumi emphasises this need for the 

older members and leaders to equip the younger generation for the 

future and underscores the need for Nigerian churches to have 

succession policies in place. The growth of powerful and autocratic 

leadership that is also long-standing in African-initiated churches is 
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counterproductive if young people are to be positioned for leadership. 

The claim that charisma and authority are unique to certain 

individuals needs to be revisited (Mayfield 2018:88).  This is so that 

immense power and resources are not restricted to only ‘anointed’ 

individuals, but that church leadership is more reflective of the 

membership which effectively includes women and young people.  

 

I conclude this section with Pastor Omawumi’s response to the 

question of succession plan. 

We should train our children who are more integrated in western 

societies and straddle both cultures in the things of God. Train 

them so that they have the skill, our seal, and the fervour we 

have but then they also have the reach we do not have. They in 

turn can bring their friends who cut across all cultures and 

races and be more effective than us. Kingdom work is inter-

generational, our children can use their language and 

technological skills in combination with the culture of their 

parents as tools to reach the wider community. Give them power 

and authority in church. Integrate them into the main service by 

getting the leadership of the church to reflect the membership 

more. There is need for effective succession plan beginning with 

institutionalization of the process of inclusion of young 

people.221  

 
221 Interview, pastor Omawumi, London11/2/2019. 
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This interview excerpt highlights some relevant themes. First is the 

need for contextualising the gospel. The fact that contextualisation was 

coined in ecumenical circles made it initially controversial and suspect 

among evangelicals and Pentecostals with some fearing that it would 

lead to compromising their biblical convictions (Hesselgrave 

1984:693). As Bosch (2006:38) explains, this is because evangelicals 

and some Pentecostals tend to use scripture deductively making it 

their point of departure from which they draw the line to present 

circumstances. Ecumenicals, on the other hand, are more inductive in 

that they use the situation in which they find themselves to determine 

their interpretation. In other words, the nature and purpose of the 

Christian mission must be open to changing world events. There is a 

need for the means and ways of achieving the missiological agenda of 

diaspora churches to be dynamic as the audience and context change.  

 

Second, Omawumi underscores the need for training (for both spiritual 

and secular skills), for young people so that they are more effective in 

intercultural relations and ministry. Finally, the importance of having 

succession plans was emphasised. Leadership of Nigerian diaspora 

churches should encompass the different demographics so that young 

people have the needed power and authority to contribute to the 

policies of the churches. Training and empowerment of the young 

generation to preach the gospel in a contextualised manner is 

inevitable for a successful intercultural relation with host societies. 
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Chapter Seven 

Nigerian Pentecostal Mission: Strategies for external 

relationships 

 

7.1 Introduction 
 

For many academics who are exploring the concept of ‘reverse mission’ 

of African churches in Europe, one challenge involves the dynamics of 

diverse relationships with the wider white indigenous European 

population they wish to evangelise (Burgess, 2011:429–49; Hanciles, 

2008a:178–79; Ojo 2007:380-5).222 Although these scholars do not 

agree on some of the challenges to the ‘reverse mission’ agenda, there 

are some common threads linking their arguments. These include the 

influence of external forces such as racism, lack of understanding of 

European cultures, lack of worship spaces and various perceptions 

that many wider indigenous Europeans have about Africans and their 

churches, particularly their theological beliefs (Rogers, 2013; 

Olofinjana 2010:53; Adogame, 2006).  

 

These external relations impose real challenges, which are beyond the 

control of the leaderships of these African churches in Europe and are 

consistent with some of the observations made in my research. 

Although for most of the smaller churches, surmounting these external 

challenges is near impossible, there are a few Nigerian churches that 

 
222 In this study the term indigenous is used to describe people born in particular geographic 
locations and include whether they are people of colour (black or brown) or white. 
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are building positive external relationships within their European 

‘host’ societies. Both these actively participating churches and those 

with limited involvement will be discussed in this chapter.   

 

Even though scholars have rightly drawn attention to the external 

forces that make ‘reverse mission’ a herculean task, some of the larger 

churches or their branches are engaging in civic activities that are 

enabling some crossing of the divide and thrusting them into national 

discourses across Western Europe. Although their efforts have not yet 

created the multicultural churches that they hope for, I will highlight 

some of the areas where they are making some progress which include 

networking to negotiate ecumenical, governmental and non-

governmental relationships. These churches are also involved in social 

activities in cooperation with non-governmental organisations, which 

are beneficial to their members and those within the white majority 

society.  

 

One contentious issue involves placemaking for Nigerian churches in 

Europe. Lack of space has been identified as one of the impediments 

they generally face in their attempt to “make their voices heard” on 

European soil (Adogame 2006:407). However, Eade (2011:157-64) has 

shown that negotiating worship spaces in the face of opposition from 

local authorities, metropolitan institutions and residents is not only a 

problem faced by Christians, but it also affects Muslim and other 

religious organisations.  
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Placing it in a historical context, Eade notes that the expansion of 

Catholic churches and cathedrals, Nonconformists chapels and 

Jewish synagogues attracted similar disputes in the 19th century, but 

these fears and hostility eventually usually receded, the religious 

organisations became accepted within their communities and were 

able to establish their presence. This may be compared to the cases of 

HOTR’s ‘Rock Tower’ and Jesus House’s place of worship which have 

now become accepted features of their communities. 

 

However, beyond the ‘ministry of presence’ and placing discussions 

about religion in the public square, what have Pentecostal churches 

achieved through their attempts at intercultural relationships? It is 

important to note that their emphasis on the Holy Spirit as the basis 

for their beliefs and practices and internal power structure is often 

different from those of mainline European churches. This difference in 

spiritual interpretations and expressions has an impact on the 

building of effective ecumenic relations and societal integration. In 

discussing these external relations, this chapter uses mainly internet 

and print media sources in addition to excerpts from interviews, 

observations and focus group discussions. 

 

7.2 Ecumenical Relationships and Intercultural Mission 
 

RCCG-UK website has an ecumenical statement stated as follows: 

The RCCG affirms its commitment to work with other 

ecumenical partners in the United Kingdom and beyond to 
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promote Christian unity and advance the gospel of our Lord 

Jesus Christ (RCCGUK, n.d.1) 

This introductory statement lays out the RCCG’s commitment to 

ecumenism within and outside the UK. While acknowledging the 

differences between Christians and Christian denominations, the 

RCCG seeks to continue to collaborate based on the love of God that 

embraces difference “as enrichment to the various valid expressions of 

the Christian faith” (RCCGUK, n.d.1). RCCG’s strategies for 

ecumenical engagement include inter-church worship, knowledge 

exchange and partnership with other churches to enhance Christian 

social action and services to people in need within British 

communities.   

 

Ecumenism has been defined as interaction between two or more 

Christian religious groups (or individuals) for the sake of working 

together to accomplish some common goals (Davidson 1980:5). It could 

be in different ways such as mergers of churches, cooperation at the 

national level carried on through ecumenical agencies or at the 

regional, state or local councils of churches (Boldon 1985:261).  

 

The modern ecumenical movement was inspired by the World 

Missionary Conference of Protestants held in Edinburgh during 1910 

(Plaatjies van Huffel 2017:2). This was followed by another conference 

in Lausanne in 1927 to discuss issues of faith and order and ultimately 

in 1948, by the establishment of the World Council of Churches to 
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pursue the unity of the Church Universal (Kasper 2005:1). The most 

common practice pursued by the ecumenical movement involves the 

building of relationships between the followers of Jesus as they 

encounter each other and seek to spread the message of the gospel 

and envision the unity of God in the world (Robeck 2014:115).  

 

Ecumenism by its very nature is grounded in the Trinity, it is God’s 

unity, Christ’s will and prayer and carries with it a Christological 

imperative (Pizzey 2019:227). In the gospel of John 17:20-26, Jesus 

was praying for the Church and in verse 21 he said, “that they all may 

be one, as You, Father are in Me, and I in You; that they also may be 

one in Us, that the world may believe that You sent Me”. According to 

Keshishian, this can sometimes be taken to mean ecclesial uniformity 

and has been the source of controversy between those seeking a 

common ecclesiology and those who want to maintain diversity but are 

willing to work together for visible unity (1992:2).  

 

Among Pentecostals, according to Cecil Robeck, a leading Pentecostal 

scholar and ecumenist, the argument goes a bit further. Pentecostals 

describe the unity referred to in the Bible verses above as spiritual 

unity and because it is spiritual, it is something that already exists 

between all who are ‘in Christ’. They, therefore, argue that this unity 

is intended to be among those who were recognised as part of the body 

of Christ rather than for institutions or churches. In their perception, 

ecumenism was attempting to accomplish a task of unity that is the 
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domain of God rather than human beings (Robeck 2014:124-5). When 

David du Plessis, a minister of the AG and Roswell Flower, then AG 

general secretary attended the World Council of Churches assembly in 

1954, they found that there was a relative balance between liberal and 

conservative theology in the assembly and that the truth of the gospel 

was not sacrificed for the sake of unity (Robeck, 1995)  

 

7.2.1 Ecumenism in the United Kingdom 
 

Historically, the British Council of Churches (BCC) was created in 

1942 as an interdenominational cooperation with sixteen members 

from the Church of England; the Episcopalians of Scotland, Ireland, 

and Wales; the English Presbyterians; the Presbyterian Church of 

Scotland; the Methodists; the Congregationalists; the Churches of 

Christ; the Baptists; the Quakers; the Unitarians; and the Salvation 

Army. The Greek Orthodox Church became a member in 1965. There 

were also several inter-denominational organisations, including Young 

Men’s Christian Association (YMCA), Young Women’s Christian 

Association (YWCA), and Student Christian Movement (SCM).223 The 

Roman Catholics formally joined in 1990 and thereafter the name 

changed to Council of Churches for Britain and Ireland, and later in 

 
223 YMCA was started in 1844 as a prayer and Bible study group for young men to escape the 

hazardous life on the streets of London (YMCA, 2021). YWCA was an initiative of two women 

in England in 1855, who founded a hostel for nurses and organized prayer groups for young 

women to support them amid the industrial revolution. The two merged in 1877 and spread 

to other nations (YWCA, 2020). The SCM was formed in 1889 as a loose network of Christian 

students dedicated to missionary work overseas (Student Christian Movement, 2020) 
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1999 it became Churches Together in Britain and Ireland (CTBI) 

(Churches Together in England, n.d2.).  

 

The aim was to promote common missional action among the churches 

in the UK and for international alliances; to stimulate a sense of social 

responsibility, to guide youth work, to assist in the growth of 

ecumenical consciousness, and to promote Christian unity (Davey and 

Reardon, 2005). CTBI is made up of small organisations in every town 

or community and at regional and national levels to help churches 

work together. It was later reorganised; Churches Together in England 

(CTE) is one of the outcomes and will be discussed shortly. 

 

With the establishment of Caribbean Pentecostal and holiness 

churches and African indigenous churches from the 1940s, the first 

ecumenical attempt to take care of the interests of Black Majority 

Churches in the UK was founded in 1968 by two Caribbean leaders, 

late Archbishops David Douglas and Malachi Ramsay. This was called 

the International Ministerial Council of Great Britain (IMCGB).  

 

There was also the Afro West Indian Council of Churches (AWUCOC) 

which was founded in 1976. Both organisations cooperated with the 

BCC and the British government to represent the issues facing BMCs. 

Also, the Council of African and Afro-Caribbean Churches (CAACC), 

was established in 1979 to cater for the AICs (Olofinjana 2015:79-80).  

The Centre for Black and White Christian Partnership and all these 
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other ecumenical projects were established to create opportunities for 

black and white Christian leaders to meet and to bring coherence to 

their diversity (Aldred 2007:11). 

 

There were also attempts at cooperation between BMCs and British 

evangelical movements. The West Indian Evangelical Alliance (WIEA) 

which later became the African Caribbean Evangelical Alliance (ACEA) 

was created to better reflect the black church scene in the UK and 

Philip Mohabir was one of the pioneers who became its first Chairman. 

Following its closure in 2009, two organisations were established to 

continue the work. The National Church Leaders Forum (NCLF), 

chaired by Pastor Ade Omooba and Dr David Muir, was founded in 

2011 to enable a Black Christian Voice in the UK particularly in 

politics (NCLF, 2021). The other is the One People Commission (OPC), 

founded in 2012 to promote unity within the UK evangelical Church in 

all its vibrant expressions (Walker, 2016).  

 

Early Pentecostal churches like the Assemblies of God (AG) had 

opposed ecumenism because they felt the unity it proposes would be 

like a return of all churches to a pre-Reformation form of Christendom. 

They saw any ecumenical council as a gathering of a compromised 

church of liberal Christians who want to return the Church to papal 

control and the reign of the anti-Christ (Robeck 2014:125). Some of 

these suspicions persist and Robeck (2015:5) suggests that it is based 

on two unsubstantiated fears. One is eschatological and the other is 
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the fear of compromising the ‘Pentecostal position’ which is 

dispensationalist and restorationist.  

 

One of their eschatological positions is the concern that the 

ecumenical movement might eventually compromise the gospel 

(Sheppard, 1984). They were especially distrustful of the movement as 

articulated by WCC which they accused of plotting to create a super or 

world Church, an accusation which has been severally denied (Robeck 

2015:7). As for the fear of compromise, some Pentecostals believe that 

entering any form of ecumenical relationship will force them to 

compromise their beliefs or will create situations where they must 

concede to principles that are against their faith. Rather than 

compromise, ecumenism seeks clarification, understanding, and as 

much as possible, the resolution of differences. Since the Church has 

always been diverse, it must continue to practise unity but in diversity 

(Robeck 2015:7).  

 

However, there continues to be a measure of scepticism among some 

Pentecostals about ecumenism. According to Robeck (2015:8), some of 

these hesitations stem from lack of understanding of the nature and 

purpose of ecumenism, the need of these churches to remain 

independent to avoid crossing denominational boundaries and the 

existence and perpetuation of several unexplored or unexamined 

assumptions. He also refers to the unwillingness of some Pentecostals 

to train young successors who can have a voice at any ‘ecumenical 
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table’ and accuses leaders of not doing their best to ‘maintain the unity 

of the Spirit in the bond of peace’. The need for embracing change and 

effective intercultural training and education for church leaders was 

borne out in this study.   

 

Congregation sizes of the case studies also have implications for their 

ability to engage and level of engagement in ecumenical partnerships. 

Size, with the implication of a more diverse congregation in terms of 

amount and quality of human capital, is pivotal in these relations. For 

the small parishes, their inter-denominational collaboration is mostly 

limited to leadership level within networks like Evangelical Alliance 

(EA) to which their denominations belong. 

 

For example, despite owning its own church building, pastor Temi of 

HOTR said:  

There are no ecumenical workings-together with other [mainline] 

churches because our activities as a local church are so 

consuming, although we have other relationships.224  

By this statement and from the church’s Facebook feeds, Pastor Temi 

refers to HOTR’s collaborations with other African and Caribbean 

Pentecostal pastors rather than on-going relations with mainline 

British churches. An example is the collaboration with Bishop Wayne 

Malcolm of Christian Life City when they held a joint question-and-

 
224 Interview, pastor Temi, London 4/2/2020. 
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answer session with church members via zoom which focused on 

issues of race, racism and religion in the aftermath of the George Floyd 

protests (Odejide and Malcolm 2020 June, 15). 

 

HOTR’s involvement with the Islington Food Bank (which it was 

responsible for starting in 2011), necessitates some level of ecumenical 

interactions with mainline churches since it is a joint operation 

involving different denominations within the community.225 Pastor 

Deolu also recalled that HOTR had partnered with some mainline 

churches in the past to provide training for members. These were six-

week sessions with educative materials on topics like intercultural 

evangelism, how to communicate with white indigenes and how to start 

conversations, among others, for those who wanted to start 

evangelising. Those who were already evangelising were taught new 

strategies to improve their connection with the British public.226  

 

The RCCG encourages ecumenical involvement at all levels and parish 

pastors are motivated to relate in different spheres including city 

prayer meetings and for missionary purposes (RCCGUK, n.d.1). This 

is more evident in a large parish like Jesus House while it is more 

difficult for smaller parishes like RCCGLKP. For instance, although 

this small parish cooperates within its community and is a member of 

its local Churches Together Chapter, its participation in the activities 

 
225 A team of five volunteers from HOTR set up the food bank in Tufnell Park Road, as part of 
the Trussell Trust Network (Islington food bank, 2021). 
226 Interview, pastor Deolu, London 15/2/2019. 
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of Churches Together, such as corporate prayers, preaching or any 

other interdenominational engagement, is infrequent.  

 

Pastor Agu while speaking during a Vineyard leadership conference in 

2018 acknowledges some of the interactions when he said: 

we have 850 odd churches spread across the nation. I visit those 

churches, I get the report, I hear about prayer meetings being 

held with the vicar of the Anglican church, with the priest of the 

Catholic Church, with the Reverend of the Baptist Church and 

they are meeting once a month to pray for their community and 

their cities (Irukwu, 2018). 

 

This statement underscores the fact that there are ecumenical 

relations by RCCG pastors at parish level even if it has not yet 

translated to multicultural church membership and leadership. As 

Dyer (2019) suggests, there is a probability that grassroots churches 

in different towns cooperate on different projects and relate 

ecumenically, particularly where the local mainline churches 

(Anglicans, United Reformed, Baptists) have absorbed a flavour of 

charismatic styles of worship.  

 

Nevertheless, the need for increased mutual recognition and dialogue 

leading to a renewed understanding of each other’s ecclesiology must 

not be overlooked (Dyer 2019:110-11). Ecumenism and ecclesiology 

are linked in the work of Christian unity and as Anglican theologian 
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Gibaut St-Helier (2015:222) suggests, there is a need for Christian 

communities to develop compatible ecclesiastical operating systems 

and recognize ‘Church’ in one another which could be a key to a truly 

multicultural church.  

 

7.2.2 Progressive African Ecumenists  
 

How have leaders like Agu Irukwu become prominently involved in 

ecumenical conversations?227 There are some attributes that 

differentiate pastors like Irukwu and Omawumi, who are ecumenically 

engaged from others who are less involved.228 Both are former 

corporate bankers, well-educated and very cosmopolitan in their 

approach in both spiritual and secular domains. For example, Irukwu 

is one of the visible Nigerian leaders engaged in ecumenical relations 

and discussions as shown through his involvement in such 

organisations as Churches Together in England (Churches Together in 

England, n.d.1). He has also been able to involve leaders of British 

mainline churches, despite differences in ecclesiology and theology, in 

some activities of the RCCG.  

 

According to Davey and Reardon (2005:5), CTE has been rooted in 

inter-denominational consultation and debates at local and national 

 
227 Pastor Irukwu was elected as Pentecostal president of Church Together in England in 2017 
and is the second person to serve in this position following Bishop Eric Brown who was first 
elected Pentecostal President in 2013. 
228 Omawumi is a poet, an author, a teacher and a former actor. He holds a bachelor’s degree 
in Literature-in-English and a master’s degree in Mass Communication. He was sent as a 
missionary to plant a branch of HOTR which he pastored for 17 years in the bustling 
Metropolis of London. Since leaving HOTR, he has established Chapel of Life, a Pentecostal 
church, which he leads with his wife. 
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levels since its inception and has been at the forefront of inter-church 

relations in the UK. In a sermon at the leadership conference of 

Vineyard Churches229, Irukwu revealed his commitment to inter-

denominational relationships and cooperation in the UK. Preaching 

from 1Kings 18:41-45, he likens the cloud that Elijah’s servant saw to 

a cloud of unity and revival in the Church in the UK:  

When we gather once a year that meeting is a cloud, when I sit 

in a meeting with leaders of the orthodox churches […], now I’m 

Pentecostal, Orthodox Church leaders traditionally think 

Pentecostals are rascals, they don’t even understand us.230 Now 

we think they are archaic and dinosaurs so there is no meeting 

point. […]. But we are talking about Christ, we are talking about 

revival we are talking about the persecuted church, we are 

praying together. I’m praying with the Archbishop of 

Canterbury, my wife and I […]. We are sitting down and talking 

about strategies for thy kingdom come (Irukwu, 2018). 

 

He is convinced about an imminent change in the missional, political, 

social and economic situation in the UK and urges the Church to “pray 

for the cloud to cause a rain over the nation”. That is part of what 

Pentecostals refer to as having the ‘kingdom of God’ here on earth, it 

 
229 Vineyard churches are a movement of churches in the UK and Ireland which was started 
by John and Carol Wimber in the United States of America in 1977 (Vineyard Churches, 2012; 
n.d.). Its goal is to plant, or begin new, healthy, fully functioning churches which in turn will 
plant healthy churches (Vineyard Churches, 2019). It is known by many Christians today, 
through its well-known worship songs that are sung in different churches (Religion Facts, 
2021). 
230 I believe Agu here is referring to mainline churches rather than the Eastern orthodox 
tradition. 
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is a state of revival where the message of Christianity spreads through 

the nation of the United Kingdom.  

 

In this speech, Irukwu clearly asserts the importance of networking 

and prayers in building lasting ecumenical relationships. In this 

regard, Festival of Life (FOL) has also been a platform. The likes of the 

Archbishop of Canterbury Justin Welby, the British Charismatic 

worship leader, Lou Fellingham, and Sam Miller of Open Heavens have 

participated in FOL. The Archbishop of the Coptic Orthodox Church in 

London, Bishop Anba Angaelos was the special guest speaker at the 

2019 edition (RCCG, 2019). The main advantage of these interactions 

is that it boosts the presence and profile of RCCG and other migrant 

churches in the UK.  

 

Additionally, African-initiated churches like KICC and others like the 

Apostolic Faith mission have related at national leadership levels in 

groups like CTE (Dyer 2019:104). Together with RCCG and HOTR, 

churches like New Wine, KICC and Winners Chapel are members of 

Evangelical Alliance (EA). This is another important ecumenical 

organisation dedicated to bringing evangelical Christians from 

different churches together, irrespective of locations, age groups and 

ethnicities. They all share a passion to know Jesus and make 

him known (Evangelical Alliance, n.d.).  
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There are other organisations like the Churches in Community (CIC), 

founded by Hugh Osgood, to which many African migrant churches 

belong. CIC is a forum that helps churches and ministries to flourish 

in their local context, to replicate and confidently work in partnership 

with other sectors, whilst remaining autonomous. In the UK, it 

provides recognition for its members by representing them in 

government, media, academia and faith (Churches in Community, 

n.d.) 

 

Pastor Omawumi further discussed his ecumenical connections in the 

UK:  

When I left HOTR, I spent more time with him (Hugh Osgood) … 

getting to know him as a person. I am a part of his board and 

got quite close to him as a mentor and invited him to be my 

personal pastor and he consented. I joined CIC as an individual 

and my company, ASLAN associates, which I was running at 

that time as the umbrella for my personal ministry, I submitted 

to CIC and when Chapel of Life started, it follows that we would 

be a part of Churches in Community (CIC). It has been a 

tremendous blessing to us as a church because under the aegis 

of CIC, we are part of Churches Together, the Free Churches 

Group and the Evangelical Alliance.231 

 

 
231 Interview, pastor Omawumi, London 11/2/2019. 
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This interview extract shows the relational context that helps 

ecumenical relations and how Omawumi networks across cultures and 

churches within the UK. He describes Osgood as someone “he loves 

and respects” with an admirable leadership style which are attributes 

observable in a close relationship built over time. As part of CIC, he 

has participated in trainings, networking and partnerships with other 

leaders which have been beneficial to his ministry.  

 

As Robeck (2015:9) explained, ecumenical encounters begin with 

personal relationships and friendships. Given time, the friendships 

can grow into genuine love and care for one another and the potential 

to mesh into each other’s lives. When this ability to grow into each 

other’s lives is extended to churches, it results in mutual respect of 

each other’s beliefs and actions. These interactions can be the basis 

for critical reflections of institutional differences and create 

opportunities for change.  

 

Dyer (2019:106) however cautions that the possibility for change will 

depend on the calibre of representatives sent by churches to engage in 

these ecumenical dialogues. She gave the example of some Assembly 

of God Churches’ representatives in CTE and EA who have no policy-

making influence within Assemblies of God. This implies that they may 

be ineffective in creating any lasting change within their church 

organizations. Pastor Agu, on the other hand, is a senior member of 

the RCCG, the church he represents, and is therefore well positioned 
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to contribute to the ecumenical discussions in Britain and to 

implement decisions that are made during such meetings.  

 

Geographical context was also an important factor in the ecumenical 

engagement of my case studies and there was a wide difference 

between the churches in London and Amsterdam. For example, RCCG 

parishes in London were better placed to benefit from the visibility, 

presence and networks (ecumenical and political) being built by 

Nigerian megachurches in the UK. In comparison, those in the 

Netherlands still contend with a language barrier, a relatively young 

Nigerian community and limited financial, human and social capital 

which hinder integration.  

 

Another contributory factor could be the long colonial history between 

Nigeria and the UK which has led to longer presence of Nigerians in 

the UK than in the Netherlands. There is also the familiarity and 

connections between Nigerians and mainline churches, with which 

there are historical colonial links. The larger demography of Nigerians 

in the UK also provides a greater pool of human and material resources 

for Nigerian churches’ engagement activities.  

 

Additionally, the shared use of English as the language of 

communication has contributed to the integration of Nigerians within 

British society and to the advanced ecumenical engagement seen in 

London compared with Amsterdam. As confirmed by some participants 
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in Amsterdam, the Dutch language barrier has been a hindrance to 

integration and any form of ecumenical or secular engagement. There 

are also differences in level of engagement between churches which 

could be due to different policies on ecumenical engagement. Even 

within the RCCG, where there is an official policy on ecumenism, there 

are variations in level of engagement between parishes. This may be 

attributable to size but also the character of leadership and the level 

of the leaders’ social and educational experiences. 

 

7.2.3 Ecumenism in the Netherlands  

 

The policy of RCCGJHA on ecumenism is not stated on their website 

although information from some members indicates that there are 

attempts at inter-church engagements. Senior Pastors of the parish 

attribute its limited engagement to challenges faced in integrating into 

Dutch society. These include the perceived disinterest of Dutch people 

towards Christianity, migrants’ collective limited Dutch language 

proficiency and the effects of discrimination.  

 

According to pastor Olowu:  

some of the indigenous people themselves do not like the idea of 

being preached to by a black person. They see it as a derogation: 

‘what do they [migrants] know’? There is an attempt to look 

down: ‘what can they [migrants] do or say’?232  

 
232 Interview, pastor Olowu, Amsterdam 29/8/2018. 
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This encourages an engagement strategy that focuses on pastoral care 

of members within the church. Olowu acknowledges the difficult 

choice pastors must make:  

Some of the leaders of the church say, ‘it is better for me to get 

hold of those that I can easily reach first’, which is strategic 

because these people have already been trained, they give 

generously compared to other people who you first must 

convince to give or even to come to church regularly.233 

 

Samen Kerk in Nederland (SKIN) is an umbrella platform for migrant 

churches with a board of trustees and managerial team where white 

Dutch citizens play prominent roles (SKIN, 2020b). One such person 

is Madelon Grant, the regionalisation and fund-raising coordinator. In 

an interview, she confirmed that although they do not have mainline 

Dutch churches at the national level, membership is more diverse at 

the regional level. Madelon explained that the core business of SKIN is 

to represent migrant churches because they need special 

representation in the Netherlands due to their peculiar challenges. 

SKIN is their voice in politics and government and attempts to 

represent them in the acquisition of worship spaces, financial 

difficulties, integration and education, among others.234 

  

 
233 Interview, pastor Olowu, Amsterdam 29/8/2018. 
234 Interview, Madelon, Amsterdam 26/6/2020. 
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One of the ways that SKIN assists migrant churches is through 

teaching their members how to run churches within the Netherlands. 

To achieve this, it sponsors a centre of Theology of Migration at Vrij 

University of Amsterdam which organises training for migrant pastors 

on religion and society (Vrij Universiteit Amsterdam, 2021) 

 

Regarding SKIN as a platform for ecumenical relationships, Madelon 

said that the organisation avoids theological debates with its members 

as this is not its basic vision:  

I really think this depends on what you mean by ecumenical 

discourse. We do not meet to discuss theological issues, but 

theology is embedded in everything we do. For example, when 

discussing youth work, we use biblical guidelines and vision, 

and then we discover sometimes we have different 

interpretations, and we discuss these. But the starting point is 

not: ‘let's have a theological discussion’, but ‘how can we meet 

our common challenge to keep the youth engaged in church for 

example’.235 

This implies that SKIN is set up to offer diverse assistance to migrant 

churches who are beneficiaries rather than equal partners in 

ecumenical dialogues.  

 

 
235 Interview, Madelon, Amsterdam 26/6/2020. 
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Anthropologist, Van der Meulen (2009:173) discusses the 

representation of migrant churches in Amsterdam as receivers of help 

from various white organisations, which could be sometimes 

counterproductive to intercultural relations. Madelon suggested that 

the UK may be ahead of the Netherlands in terms of ability and degree 

of participation in ecumenical relations. Like pastor Olowu, she sees 

lack of Dutch language proficiency as one of the main barriers to 

integration arguing that Nigerians in the UK do not appear to have the 

same problem. She also notes the importance of the colonial 

connection that has influenced the volume of mobility between Nigeria 

and the UK as the former colonizer, and the resultant high numbers 

of Nigerians in the UK compared to the Netherlands.  

 

In terms of the impact of the colonial era on ecumenical relations, 

Madelon recalls that while British denominations like the Church of 

England established parishes in the colonies that were open to colonial 

citizens, Dutch colonialists did not. She suggests that this religious 

colonial relationship made it easier for African migrants to join 

traditional churches in the UK:    

This probably influenced the ease of ecumenical conversations 

between Nigerian and Anglican churches in the UK. This is not 

the case with the Netherlands and its colonies. Holland had 

some colonies, yet their churches were separate from Dutch 

Protestant churches. The natives in Dutch colonies did not 

attend Dutch churches in the colonies, so when they migrated 
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to the Netherlands, there was no connection. Dutch churches 

are now trying to be more intercultural while international 

[migrant] churches are trying to reach Dutch people but the two 

don’t yet connect.236 

Of the 80 churches represented in SKIN only four are Nigerian and 

RCCGJHA is one of them while Winners Chapel is not a member (SKIN, 

2020a).  

 

The leitmotif of invisibility in the Dutch public arena is common to 

both the RCCG and Winners chapel and indeed other Nigerian 

churches. RCCGJHA assistant pastor Jonathan is involved in church 

social relations and the activities of SKIN. He noted that Nigerian 

churches are confronted with so many other challenges such that 

ecumenical engagement is not one of their priorities. He explained that 

among the migrant churches there are some reservations about 

building relationships. There is the fear within the migrant community 

that they will ‘steal’ each other’s members.  

 

They are also wary about Dutch institutions somehow using migrants’ 

data negatively. For example, discovering migrants without legal 

resident permits and reporting them to immigration authorities which, 

they believe, may lead to their deportation. However, Jonathan did add 

 
236 Interview, Madelon, Amsterdam 26/6/2020. 
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that the current national pastor Lasisi, is interested in such 

ecumenical contacts and encourages parishes to get involved.  

 

In comparison to the UK, Jonathan further suggests that the charisma 

and the cosmopolitan stature of Irukwu, which has benefited the 

RCCG in London, has no equal in Amsterdam. He suggests that the 

fact that FOL, for example, is established as a separate entity from the 

church and can raise funds and build networks within British society, 

may be partly responsible for its success in creating ecumenical 

networks. Jonathan compared it to the ‘Europe Arise’ programme 

which was organised in 2019 by RCCG Netherlands. It was so poorly 

coordinated that, international guests were not well cared for, and 

there was dissent among some of the pastors about the notion of such 

a cross-cultural gathering. Members mostly attended segments where 

pastor Adeboye was ministering while international white preachers 

preached to near empty halls. Jonathan insists that although progress 

is being made, more work is still needed to promote inter-

denominational relations.237  

 

Whether in the Netherlands, the UK or anywhere else, ‘rubbing’ against 

each other and gravitating towards each other creates an opportunity 

for loosening creedal identities and bringing Christians closer to their 

original identity as family members (Robeck 2015:9). In their research 

 
237 Interview, Jonathan, Amsterdam 27/6/2020. 
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on CTE and contemporary ecumenism, Mladin et al. (2017:25-26) 

found that ecumenism brokered relationships, both at micro and inter-

church levels and as the CTE states, establishing relationships is one 

of its biggest achievements.238 Relationships enable better self-

awareness, opens the possibility of gaining another perspective thus 

moving people outside of their comfort zones and creating the 

likelihood of taking those who are different seriously. Developing new 

ecclesial relationships may begin with leadership but this can shift to 

members if leaders teach it from their pulpits (Robeck 2015:12).  

 

Finally, it is through ecumenical and ecclesial relationships that the 

Church can demonstrate reconciliation and unity to the world and 

therefore enhance mission (Robeck 2015:14). Ecumenical relations 

need migrant leaders with an understanding of host cultures who can 

effectively guide their members in the project of inclusion and 

integration.  

 

7.3 Interactions with Secular Agencies  
 

I begin this section with a discussion on church sizes and how this 

influences the ability to engage effectively with secular societies. This 

study mentions size in order to classify churches based on their 

 
238The data for the research by Mladin et al., (2017) was drawn from interviews with CTE’s 
members who are general secretaries (or equivalent roles), ecumenical officers or other church 
leaders with responsibilities for ecumenism. 
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population in relation to availability of requisite human and material 

resources for societal engagement.  

 

7.3.1 Congregation Size and Community Engagement 
 

Church growth, a concept initiated by Donald McGavran, is about 

‘effective evangelism’ that produces results and emphasizes the 

importance of the ‘Great Commission’. Church size is a social 

expression of church growth and in theory, it alludes to the fact that 

every aspect of a church’s life changes according to its size. Timothy 

Keller (2016:2) has argued that breaking down church sizes can be 

confusing as everyone tends to categorise them differently.  

 

Some categorisations include that by Arlin Rothauge (1982:1), who in 

his book, Sizing up a congregation for new member ministry, identified 

four congregational sizes based on number of active members: The 

family church with fewer than 50, the pastoral or pastor-centered 

church with 50-150, the program church with 150-350 and the 

corporate church with more than 350 active members. Gary McIntosh 

(1999) included congregations as small as 15 in his categorization of 

small, medium, and large as those with 15-200, 201-400 and 401+ 

Sunday worshippers, respectively. The other classifications are by 

Cartledge et al. (2019:3) and Thumma and Travis (2007) who identified 

churches that average at least 2000 total attendees per week as 

megachurches.  
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Extrapolating from the above, RCCGLKP is a family-sized parish while 

the rest could be classified as small or pastoral churches. Jesus House 

parish, on the other hand, falls into the category of a megachurch 

(Cartledge et al., 2019). As mentioned, categorisation could be 

sometimes misleading. For example, HOTR despite owning its own 

building, averaged about 150 Sunday worshippers, prior to the Covid-

19 restrictions, while RCCG Jesus House Amsterdam recorded an 

average of seventy Sunday worshippers as observed during my field 

work.  

 

Although Winners chapel Amsterdam holds their services in rented 

premises, its congregation size of about seventy people is comparable 

to JHA despite possessing its own church building. Although this is 

beyond the remit of this study, the point of this comparison is the 

question of whether ownership of a large church building necessarily 

leads to missional success in terms of having a large membership. 

Pertinent is that delineating a church as small, medium or large 

should not just be numerical but also in its service to its community, 

its own infrastructure especially building, the vitality (both spiritual 

and otherwise) of its members and its leadership.  

 

As observed during the field work, the level of charisma, education and 

how outward-looking and cosmopolitan a church leader(s) is, has 

tremendous influence on the ability of the church to retain the loyalty 

of its members and engage with its community. The vitality of its 
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members, both spiritually and in the marketplace impacts the 

effectiveness of its programme including prayers, evangelism, its social 

activism and its finances. As theologian and Lutheran pastor, Roy M. 

Oswald (2010:1) suggests, the average weekly worship attendance and 

regular financial contribution should provide the most accurate gauge 

of church size. 

 

When a high proportion of members work in low-wage jobs, it has 

direct implications for church development in terms of financial and 

human resources. For example, there is a body of literature that shows 

that a high proportion of EU and non-EU migrants are in low-wage 

positions across Europe (Sumption and Reino 2018:1; Metcalf 2014:1-

10; Coleman and Rowthorn 2004:584). Nevertheless, migrants from 

poor countries with low wages and low expectations concerning 

conditions of work will continue to be needed to fill such jobs. 

Similarly, in Amsterdam, African migrants work in low wage jobs as 

cleaners or in factories. 

 

This has implications for income generation in migrant churches (Der 

Meulen 2009:164). According to Madelon Grant of SKIN Amsterdam, 

engaging in such unskilled jobs contributes to the poor financial state 

of diaspora churches since members’ contributions remain the main 

source of income. This often implies that the churches’ survival and 

the pastoral care of emotionally and financially struggling members 

become prioritized over social activism. For example, a church like 
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Winners Chapel Amsterdam which is mainly populated by asylees and 

low-wage earners, spends most of its resources on pastoral care of its 

members rather than community engagement.239  

 

7.3.2 Varying Levels of Community Engagement and the Motives 

 
Despite these limitations, some churches still engage in community 

activities. Pastor Temi of HOTR admits that the extent of its community 

involvement has been affected by limited human and other resources. 

The church has, nonetheless, been consistent in the community 

activities in which it is involved. These include catering for Tufnell Park 

residents through various activities as outlined in Chapter Five.  

 

In a virtual address during the first covid-19 lock down, Pastor Temi 

encouraged members to stay “true to their core values, be light in the 

darkness and hope to the hopeless despite the challenges”. In 

connection with the community engagement activities of HOTR, he 

stated the involvement of the church as follows: 

Over the past four years, we have served our community […] to 

collect food to feed the hungry through our local food bank. We 

have incrementally raised collection from 1000kg in 2016 to 

2500kg in 2019. In the last two years, the Islington food bank 

has told us that our contribution has solely fed the hungry for 

three months (Odejide 2020a, 21 April). 

 
239 Interview, Mayowa, Amsterdam 29/2/2020. 
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This demonstrates that there is a level of cooperation between some of 

these faith groups and government bodies in meeting community 

needs. Due to the closure of the food bank during the lockdown (it 

reopened in August 2020), HOTR worked with community leaders in 

Islington to identify the needy, solicited for groceries from its members 

through its various platforms and then distributed the supplies 

directly to those in need using church volunteers (Odejide, 2020b; 

2020c). A major part of its food supply is collected during the church’s 

annual 21-day fasting and prayers. For the period of this fasting 

programme, members are expected to abstain from food so that they 

can “focus on God in prayer and supplication”. Members are then 

encouraged to contribute the food they had saved through fasting, via 

its ‘PUSH and SHARE’ programme, to the foodbank.240  

 

HOTR also gathers and distributes food and gift bags during festive 

periods like Easter and Christmas, although on a much smaller scale 

than big churches like Jesus House, London. For example, in April 

2017, I participated in one such activity in preparation for Easter, 

when about 240 ‘goodie’ bags were distributed to residents within the 

Tufnell Park area as part of the celebrations.241 It involved speaking to 

people on the streets and knocking on residents’ doors to distribute 

the gifts. HOTR used that Easter opportunity as an evangelistic 

 
240 Through this exercise, HOTR collected up to 3000Kg of food in 2019 which was donated to 
the food bank. 
241 Goodie bag is the term used by the church for the gift packs which included little food 
bites, church literature and an invitation to the services. Field notes London April 2017 
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outreach to invite members of the public for the Easter worship service 

where the message of salvation was preached. While a few honoured 

the invitation, none became a member during the field work for this 

study. 

  

Still on the relevance of size and place making by migrant churches, 

RCCGLKP’s attempt to engage its community was short-lived as 

discussed in Chapter Six. This was not only due to financial challenges 

and lack of manpower but also because of limited exposure and 

recognition within its community. RCCGLKP’s one-on-one outreach 

programme was scheduled for Saturday afternoons when members of 

the public walked past the church building on their way to the city 

centre. This timing was expected to provide opportunities for talking 

to passers-by on the streets. This was, however, hindered because 

most of the people refused to stop for the conversation and there were 

very few church volunteers to attend to those who would have stopped.  

 

Members’ inability to participate in such activities is mostly due to 

work commitments or in some cases, family obligations. This reflects 

the discrepancy between Nigerian church leaders’ missional objectives 

and their members’ lifeworld. Ultimately, when there are no church 

volunteers, evangelism is affected. There is therefore the need for a 

connection between setting realistic missional goals and members’ 

agency in the fulfilment of those goals. 
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In Amsterdam, the RCCGJHA also generates limited income through 

members’ contributions and is therefore limited in its engagement 

activities. Angela is an RCCGJHA assistant pastor, and she lists their 

activities as including: 

Distributing food and clothes on the streets of Amsterdam 

yearly; visiting refugee centres occasionally with supplies and 

organising Christmas carol services themed around the different 

cultural background of members.242 

The fact that RCCG Amsterdam carries out its community activity only 

once a year shows how irregular and ineffective these activities are to 

the members of the community. The focus group participants noted 

that people need help on a regular basis, not once a year. 

 

During my visit to a branch of Winners Chapel in London, the pastor 

explained the church’s involvement in social action within its 

community. Pastor Damien said that every branch of Winners Chapel 

has a Community Development Committee (CDC) which ensures 

engagement with that community where the branch is located. He 

noted, however, that because their operation is centrally coordinated 

within the UK, the extent of their involvement is not public knowledge.  

 

According to pastor Damien, it is the policy of Winners Chapel not to 

publicise these activities. He then said:  

 
242 Interview, Angela, Amsterdam, 25/3/2018. 
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While a church will give £10,000 and they’ll be shouting all over 

the place, we will give £100,000, sometimes £200,000 and you 

won’t hear anything other than the people that received it will 

just write us [an] acknowledgement that they received it. So, 

that’s one of the things and we felt we are keeping to the 

scriptures doing that.243 

 

This refers to Jesus’ instructions given in Matthew 6:1-4 that 

Christians should not publicise their charitable deeds as hypocrites 

do. If they make them privately, they will be publicly rewarded. This is, 

however, contrary to information on its website where some of its 

community engagement activities, the amount given and names of the 

beneficiaries are clearly listed (Winners Chapel International Dartford, 

2021b).  

 

Some of the help provided include E-food vouchers which was very 

effective during the lockdown because physical contact with the 

foodbanks was not possible due to the restriction on the movement of 

people. There were also prayer rescue phone lines with dedicated 

telephone numbers for interested members of the public to call for 

prayer and counselling (Winners Chapel International Dartford, 

2021d). The foodbanks have since reopened with the easing of the 

lockdown restrictions. Unlike its smaller branches, Winners Chapel 

 
243 Informal discussion, pastor Damien, London 21/9/2020. 
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International Dartford has the needed financial and human resources 

to effectively embark on these social activities.  

 

Other Nigerian churches like KICC through its food bank, Noah’s Ark 

also provided aid to the British public during the lockdowns. Although 

it was already active pre-lockdown, it fed more families during the 

lockdown due to increased demand. According to statistics on its 

website, it distributed more than 10,000 meals between March and 

August 2020. Recipients included adults and the elderly, children, 

teens and young adults and frontline hospital staff, including white 

British indigenes (KICC, 2020a).   

 

Social action is an important vision of RCCGUK which has a dedicated 

department, Christian Social Responsibility (CSR) for its activities. 

According to Balogun (2013:30), the Social Action group is the hub of 

the social action ministry and through it RCCG parishes are 

encouraged to cultivate partnerships with faith-based organisations 

like Hope Together UK and the Cinnamon Network in the fulfilment of 

their community transformation efforts. They also collaborate with 

secular organisations in their social engagement activities.  

 

According to Cartledge et al. (2019:52-54), in its operations at the Novo 

Centre (see Chapter Five), Jesus House liaises with the police and 

youth from the Grahame Park Council housing estate where it 

operates, to identify specific activities that young people need or would 
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like to engage in. Jesus House also operates the Colindale food bank 

jointly with the Trussell Trust. To ensure that clients are properly 

identified, the foodbank takes referrals from agencies like the Job 

Centre, a women’s refuge and a housing association which makes this 

activity part of a cross-agency response to those struggling in the 

community.  

 

Food donations for this foodbank comes mainly from supermarkets 

and members of the community. Additionally, Jesus House involves 

the general public by organising church volunteers to stand outside 

large supermarkets to solicit food donations from members of the 

public.  

 

In the pursuit of its other interests such as care for the homeless and 

compassion for the elderly, Jesus House has a programme called 

Abigail’s Court, which regularly visits elderly care homes (Jesus 

House, 2020b). It also organises ‘Christmas lunch on Jesus’ during 

which 2000-3000 food hampers, with enough supply for a family of 

about six persons, are donated throughout the London borough of 

Barnet and beyond (Cartledge et al. 2019:223-4). In providing this 

service, Jesus House partners with other churches that collect and 

distribute the hampers within their own communities.  

 

It is a community effort and as Cartledge et al., (2019) note, financial 

institutions like Santander, HSBC and Price Waterhouse have 
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sponsored this service in the past. As Irukwu (2013: v) explains, the 

Church, that is, those who have been called out of spiritual darkness 

into the marvellous light of God, was set up to impact society and to 

act as an agent of social transformation. The RCCG in the UK takes 

seriously social engagement with communities in the nations where it 

operates.  

 

Other aspects to RCCG UK’s social activism include empowerment 

programmes, such as the African Caribbean Education Project (ACES) 

aimed at improving the educational outcomes of young people of 

African and Caribbean descent (Cartledge et al., 2019:221-8). Another 

important aspect is spiritual nourishment. For example, Jesus House 

offers members of the public prayers and counselling if they so desire, 

as an important means of social engagement. Jesus House has 

succeeded in adapting its activities in such a way as to integrate 

engagement activities with its mission objectives and has thus been 

able to make some inroads into mainstream society.  

 

In the UK, several RCCG parishes are involved with their community, 

and some have even been recognised nationally. Although not in 

London, one such person is Pastor Olumide Aleshinloye of RCCG 

Chapel, Kingston-Upon-Hull who was recognised by Buckingham 

Palace for the impact of his parish in the community and in 2013, 

received the Queen’s Award (Afolabi 2013:42).  
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The concept of the power of presence is very important in the social 

engagement activities of Nigerian migrant churches. The notion of 

faithful presence is an approach to mission that emphasizes 

attentiveness to place, relationships and community (James 2016:20). 

As Gilberts and Becker (2017:326) explain, and in a way that affirms 

the argument of SG Nigerians, success in sharing the gospel is better 

achieved slowly over time in the context of relationships. In the growing 

narrative of church decline and the challenges of mission and ministry 

by different churches, face-to-face engagement, hospitality and 

communal life and attentiveness to what it means to be rooted in a 

particular place and context are vital to success. Being present is 

something deeply human, very personal, communal and God shaped 

(James 2016:20). This is what is achievable through community 

engagement because it ultimately creates opportunities to relate with 

the public and possibly get new converts.  

 

Another aspect of social activism by diaspora churches is political 

engagement. Some scholars concede that, historically, Pentecostals 

have shied away from political engagement (Davies 2018a; Chong 

2015:219; Anderson 2012:152-3; Hunt 2011:157). However, as Davies 

(2020:214-5) notes, over the years, some churches have worked with 

other institutions to deliver several strands of political awareness and 

support within their communities while a few of their members have 

held political office.  
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In its document titled, ‘Black Church Political Mobilisation - a manifesto 

for action’, the National Church Leaders’ Forum (NCLF) notes that 

political engagement is a civic duty and Christian responsibility and 

urged Black Majority Church (BMC) leaders in the UK to, “do more to 

promote and teach the importance of active citizenship and political 

engagement for the common good” (Muir and Omooba 2015:5).  

 

At the Birmingham consultation at Queen’s Foundation on the nature 

of black church political mobilisation in Britain in 2012, participants 

urged church leaders to not only encourage members to register to vote 

but also to join political parties and run for political office (Muir and 

Omooba 2015:20). The aim is societal transformation, and they argue 

that by supporting Christians to aspire to leadership positions, they 

can become change agents in different areas of society. The RCCG UK 

attempts this in various ways. One way is through annual conferences 

such as ‘Christians in the marketplace’ aimed at encouraging 

Christians to succeed in the global marketplace (Burgess 2009:266-7).  

 

Another strategy is through raising transformational leaders with 

political interests. An example is Bukky Olawoyin, a deacon in Jesus 

House who was supported by Jesus House and elected a local 

councillor in Welwyn-Hatfield (2010-2014). Olawoyin is one of the 

leaders of SALT, the civic awareness and politics ministry of Jesus 

House which aims to encourage and educate people on how they can 

go about influencing their local community. It has different elements. 
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Involvement could be in politics, jury service, magistracy, volunteering 

service, fire service and being a special constable. Through these 

involvements, Jesus House hopes that Nigerians can learn how ‘the 

system’ works in UK and influence decisions that affect their lives 

(Burgess, 2010).  

 

One illustration is the enlightenment programme conducted prior to 

the 2010 election to educate Nigerians of their voting rights in UK 

elections because they are Commonwealth citizens. Through this 

information, Jesus House provided the opportunity within the church 

premises for Nigerians to register for the 2010 election and to later cast 

their votes. In an interview, Olawoyin said:    

We see Jesus House as a resource available to Barnet. You 

know, a lot of the stuff we do; we do in partnership with Barnet 

Council. There is that place when you must be the salt and light 

of the world; and when you are salt and light of the world, you 

can’t choose where to shine; you’ve got to shine anywhere. We 

want to be a valued resource (Burgess, 2010). 

All the social work of Jesus House is based on its core values (see 

section 5.4) which hinges on the emancipation of the total person.  

  

Another approach to social activism, according to Coleman (2017), is 

through engagement of RCCG congregations and leadership with seats 

of political and civic power in ways that have indicated significant 

forms of ‘give’ as well as ‘take’. This implies letting these powers see 
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not just what they can do for the Church but what the Nigerian 

community is contributing to British society. As recounted earlier, 

Irukwu has been consistent in cooperating with Christian and secular 

leaders and has a wide sphere of influence in the UK. In 2015, the 

Prime Minister, David Cameron made a key speech at FOL while in 

2008 Tearfund celebrated its 40th birthday at Jesus House with 

Archbishop Tutu as guest (RCCG, 2015).  

 

In 2012, both the London Metropolitan Police Commissioner, Sir 

Bernard Hogan Howe and the former Archbishop of Canterbury, 

Rowan Williams, attended separate services at Jesus House (Cartledge 

et al. 2019:218). Also of note is the visit of then MP, Boris Johnson, to 

the Novo centre to see the work of the centre which he praised and 

commended as an example of faith-based intervention that should be 

emulated (Coleman, 2017). At the time of that visit, Johnson was in 

the middle of his London mayoral campaign while his predecessor as 

London Mayor and opponent in the election, Ken Livingstone had 

attended the FOL in 2007. Also in 2017, the Prime Minister, Theresa 

May, visited Jesus House and during a question-and-answer session 

which was coordinated by pastor Agu, responded to some of the issues 

confronting the Nigerian Christian community in Britain (Irukwu 

2017) 

 

More recently in 2021, the Prime Minister, Boris Johnson and Charles, 

the Prince of Wales, visited Jesus House as part of the inspection and 
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commendation of the efforts of the parish in opening its premises to 

the public for vaccination against Covid-19 (Jesus House 2021, March 

7; March 9) Johnson described it as “incredible work”, and commended 

the volunteers, saying it was because of the efforts of people like these 

at Jesus House that the government has succeeded so far in its 

vaccination efforts.  

 

Keir Starmer, the Labour leader, also visited Jesus House for various 

rounds of “conversations about the Covid vaccination efforts” (Jesus 

House 2021, March 22). He commended the service that Jesus House 

offers to its community and their work with politicians to tackle issues 

of inequality and injustice. Referring to the lockdown, Starmer noted 

that “Jesus House has truly been salt and light in these most difficult 

times” adding that “the work being done by Jesus House gives us long 

lasting hope”.  

 

Some of these politicians are not particularly religious. In a show of 

support for politics over religion, when confronted by a section of the 

British public on his visit to Jesus House because of the church’s view 

on LGBTQ, Keir Starmer apologised, calling the visit to Jesus House a 

mistake thus placating Labour’s LGBTQ+ political base (BBC, 2021). 

Prime Minister Johnson has described his faith as patchy and easily 

lost while Ken Livingstone is a well-known socialist - with his well-

known credentials as ‘Red-Ken’ - and life-long atheist (Premier 

Christianity, 2019; Coleman, 2017).  
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As Coleman (2017) explains, these visits by politicians represent votes, 

visibility and a respectable context in which to be seen. This is an 

acknowledgement of the presence and political relevance of members 

of the Nigerian community as potential voters. Scholars have noted 

that ethnic minorities make up around 8% of the electorate and the 

Black Majority Churches are among the most cohesive and coherent 

organisations in the African and Caribbean communities (Muir and 

Omooba 2015:5; Heath and Khan 2012:). Although they do not vote as 

a bloc, the cohesiveness of the community should be used to advance 

the position of some of its members in government so that they can 

advance the social, economic and other interests of minority groups in 

the UK.  

 

Through various networks and interactions, governmental and non-

governmental, powers in the UK are beginning to recognise the 

relevance and influence of Nigerian and other migrant communities 

and their capability as positive change makers in the society. 

Williamson (2021, Feb 21) of the Daily Express newspaper reports that 

34% of non-Christians agree that local churches are making a positive 

difference in their communities while 42% of UK adults think churches 

are helping their community.  

 

The newspaper also reports Michael Gove, Cabinet Minister, as 

praising the efforts of churches in fighting the battle against Covid-19 

when he stated that: 
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The Church has been there for all of us – it’s been burying our 

dead, it’s been comforting the bereaved, it’s been feeding the 

poor and it’s been praying for the nation. And now the Church 

is determined to play a critical, central and important role in 

building back better and enabling us to come out of this 

pandemic and to be a stronger and more united nation 

(Williamson, 2021).  

This recognition by government emplaces the Church in the corridors 

of power emphasising its presence and relevance within society. This 

fulfils part of the vision of the Church to bring the Kingdom of God 

here on earth and to make it attractive to ‘unbelievers.’   

 

In the specific case of Jesus House, there is certainly an aspect of this 

networking and presence that can be related to the charisma of Irukwu 

and his willingness to adapt the presentation of the gospel to British 

culture.244  Jesus House operates its Christian Social Responsibility 

concept in such inclusive terms that the British public benefits, 

including people of other faiths and none and of those of different 

culture. This involvement of African diaspora churches in civic 

engagement points to the possibilities for future [spiritual] interactions 

with the British and wider European public. 

 

 
244 In 2010, Irukwu (with 54%) was voted the most inspirational black person in the UK 

alongside such figures as Nelson Mandela and Bishop Desmond Tutu.  
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The above shows that diaspora churches respond, within their 

capabilities and available resources, to some of the social problems 

encountered within their host communities. This is one of the 

motivations for mission mentioned in Chapter Five. One such 

missional response is the claimed efforts by SPAC to address the 

pervasiveness of knife crime and gang-related violence in Britain. 

Reported cases of these crimes rose from 36,700 in 2011 to 40,100 in 

2018 (ONS, 2018b). Various solutions have been offered by the 

government. These include policing and sentencing and partnerships 

with civil society organisations, both secular and faith organisations 

(Grimshaw and Ford 2018:11; Whittaker et al. 2018:9; Home Office, 

2016a; 2014).  

 

In London, Salvation Proclaimers Anointed Church (see section 2.2.2) 

has been actively addressing this problem in cooperation with 

government agencies. These sorts of social engagement activities by 

faith organisations have occurred in other areas like poverty 

alleviation, tackling homelessness and varied assistance during the 

recent covid-19 pandemic.  

 

The commitment to the biblical mandate to love one’s neighbour by 

addressing identified community needs is an important Christian 

ethos. It is the dynamic between divine and human love that empowers 

believers for mission and ministry. Sociologist of religion, Margaret 

Poloma, refers to this divine love as ‘godly love’ in her study of the 
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Toronto blessing revival of the 1990s. It is the kind of love that invites 

human beings into a relationship with the God of love. According to 

Poloma, the concept of ‘godly love’ is central to the renewal of the 

Pentecostal movement (2003:140-41). For Pentecostals, being touched 

by the love of God is what produces their love for God and by extension 

their love for others. This idea of ‘godly love’ within the Pentecostal 

tradition was found to motivate members to increasingly engage in 

works of compassion (Poloma and Hood 2008:115-16; Arnott 1995:22-

26).  

 

7.3.3 Black Lives Matter: Politics and Identity Negotiation 
 

Black Lives Matter is a global organisation set up in 2013 to fight racial 

and other forms of injustices inflicted on members of the ‘black 

communities’ (BLM, 2020). Historically, the ‘black church’ and their 

leaders have been vital in the battle for equality and civil rights for 

people of colour generally (Garrow, 2016). There are claims that 

London’s black churches only focus on delivering better individual 

outcomes rather than systemic changes (Davies 2020:226). This needs 

to be more nuanced. The argument that these churches do not raise 

the issues of racial injustice, social deprivation and oppressive societal 

structures, according to participants, could be a simplified view of a 

complex historical and social problem.  

 

Issues of colonialism and the stereotyping of Africans by a segment of 

white indigenous people is one problem that perpetuates the minority 
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status and injustices in the system. This can oftentimes impede the 

struggle for systemic changes including efforts by ‘black churches.’ A 

former Nigerian Pentecostal pastor who is now a minister in a British 

mainline church in the UK, Revd Olaore referred to: 

The colonial factor, the way (white) people view Africans which 

we can’t ignore. How can you, an African, who used to live in 

the world of demons preach to me, an enlightened Westerner 

who believes in science? How do you negotiate that?245 

 

This is a question that confronts minorities in their attempts at 

participation in governance, politics and other spheres of life in the 

diaspora. For Pentecostals, focusing on the individual’s empowerment 

is pragmatic because even though the prosperity gospel is often 

projected negatively, as minorities in a sometimes-hostile western 

context, financial mobility is a necessary asset for survival. As Olaore 

explained, “survival means learning to negotiate two worlds because 

it’s our existential reality, it’s part of what makes us black”.246  

 

Both excerpts raise the theme of identity negotiation within host 

nations. As Adogame (2013:123) notes, the discourse on identity, its 

scope, structure, and mode of negotiation is contentious. Whether 

identity is a given or something to be constructed could also be 

challenged. However, what is certain is that within African Christian 

 
245 Interview, Olaore, London 16/3/2017. 
246 Interview, Olaore, London 16/3/2017. 
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diaspora communities, religion is often at the centre of their individual 

and collective sense of identity.  

 

Währisch-Oblau (2012:228) found that for African Pentecostals in 

Germany, identity is defined by “roots rather than routes” and the 

overriding focus is the preservation of their faith and culture. 

Sociologist of religion, Stephen Warner (1993:1058-63) argues that 

religious identity tends to mean more to individuals after migration 

and may undergo different levels of modification as the years pass, 

often being renegotiated or (re)constructed in the foreign land. The 

difficulty of survival as migrants and finding relevance gives value to 

the network of kindred spirits which often revolve around religious 

identity. For some of them, attending church is partly for the social 

significance and the identity that it confers on them. 

 

Identity politics has been at the root of the agitation for equality and 

recognition and is the basis of some of the unrests that have been 

witnessed globally in recent times. The efforts of African diasporic 

churches to address systemic racism and oppressive societal 

structures have become more apparent, in the wake of the death of 

George Floyd, an African American, who was killed in the United States 

in May 2020 by a white American police officer (District Court 

Minnesota 2020:1). The protests organised by Black Lives Matter 

(BLM) and the response to the obvious injustice was global.  
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In the UK, pastor Irukwu while speaking directly to members of the 

black community via a YouTube message, expressed an understanding 

of their frustration but implored them to take active roles in public life, 

including serving in the police force, legal system and politics. While 

asking relevant government institutions to commit to concrete action 

that will make greater BAME representation possible and make 

levelling of the playing field a reality. Irukwu said: 

we must not be under the illusion that we do not have very real 

challenges here [UK]. We do. The inherent inequalities in our 

own system here [in the UK], the institutional racism that exists 

in many of our institutions, must be named and addressed 

(Irukwu 2020, June 3). 

In the same video, he urged churches to speak out stating that “our 

faith enjoins us to stand against injustice, sometimes at great cost” 

(Irukwu 2020, June 3).  

 

The Caribbean theologian, Bishop Joe Aldred of the Church of God of 

Prophecy, speaking on Floyd’s murder in a Guardian article by Harriet 

Sherwood (2020, June 10), welcomes the “simultaneous combustion 

of racial justice consciousness” which has led to massive global 

protests. He describes this and other injustices meted out to black 

Americans as a “devaluing of Black life which has its roots in the 

Transatlantic Slave Trade, chattel slavery, colonialism, apartheid, and 

Jim Crow laws”. During an interview in an independent Christian 

magazine, Aldred commented on the role of Western churches like the 
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Church of England and the Methodist Church, saying that they have 

been complicit in the history of the practice of racism and urged them 

to re-evaluate themselves in the current contexts and act with what he 

calls “a spirit of reparatory justice” (aldred 2020, June 11). 

 

The KICC, in the same Guardian Article, was more nuanced in its 

comments. In a statement, its CEO, Dipo Oluyomi, expressed the 

church’s sympathy towards the BLM protests. He reiterated that “all 

killing is wrong, but this was a particularly unjust killing”, and urged 

churches to act proactively in setting examples of their intolerance for 

racism, adding that this is not always the case. Addressing young 

black people in the UK, Oluyomi advised them to avoid violence, 

exercise patience and work through the issues. He added that:   

You don’t exert your position by carrying placards. You need to 

get an education, become an entrepreneur. Then you can earn 

respect for your achievements and ‘not be judged by the colour 

of your skin but by the content of your character’ he said, 

quoting Martin Luther King (Sherwood 2020, June 11). 

 

This piece of advice relates with one of KICC’s slogans stated on its 

website, “Raising Champions, Taking Territories” and its vision of 

equipping every believer for a significant ministry by helping them to 

discover, develop and deploy their God-given gifts and talents for the 

common good (KICC, 2020b; 2020c).  
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Laudable as this vision of upward mobility for social influence is, it 

may not always earn you respect or privilege as a person of colour. The 

sociologist, Paul Campbell posits that there is an intersection between 

race and class that determines who is a person of influence in Britain 

and who qualifies as a legitimate voice to speak truth to power. As he 

explains:  

It is not that people of colour do not experience privilege or have 

access to material wealth that some white Britons may not. 

But seldom do people of colour have access to the same 

socioeconomic, cultural and legal privileges and opportunities 

afforded to their white peers (2020, January 17). 

 

Campbell cited Tessa McWatt’s interpretation of privilege as extending 

to those who influence the seat of power, and who can have a voice. 

Not having a voice and not “being able to breathe” are some of the 

arguments deployed in the BLM protests.  

 

Black church leaders like Bishop Aldred advise caution against a 

puritanical approach to protests arguing that the use of force or 

violence is complicated. Aldred used the example of apartheid arguing 

that it could not have been dismantled without violent protests 

(Sherwood, 2020). Apparently, African and Caribbean leaders have 

been speaking and are still speaking against racism, injustice and 

systemic oppression.  

 

https://research.aston.ac.uk/files/941436/Poverty_ethnicity_and_place.pdf
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7.4 Place Making, Spatial Practices and Emplacement 
 

An important area where influence with city authorities in ‘host’ 

societies is vital involves the lack of availability of space and places of 

worship for migrant churches. 

 

According to Fesenmyer (2019:34), Africans, in their mission to bring 

Europe back to God, use church planting and territorialisation as 

means of exerting presence and impact in the communities where they 

are located. Their attempt at place making is undergirded through the 

concept of ‘socializing space’. It is an attempt to create the kingdom of 

God on earth beginning from their church premises. However, as 

Fesenmyer notes, acquiring these ‘sacred spaces’ which are often 

contested spaces follows two broad trajectories- (a) a politics of space 

that plays on power, identity and difference and (b) the poetics of space 

that focuses on the lived experiences of place (2019:35-36).  

 

Regarding African diaspora Pentecostals, this politics of space entails 

how they represent and position themselves which influences how 

visible or invisible they become within their host societies. According 

to Chidester and Linenthal (1995:19), the politics of space examines 

how specific strategies of appropriation, exclusion, inversion, and 

hybridization produce and reproduce space. In other words, their [lack 

of] visibility impacts the effectiveness of diaspora migrants’ strategies 

for territorialization and placemaking (which they attempt to achieve 
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through means such as acquisition of church buildings and planting 

of churches).  

 

Territorialization as Garbin (2013:681) explains, is integral to the 

fulfilment of the “Great Commission”. In their pursuit of acquisition of 

space, African diaspora Pentecostals must deal with the politics which 

emerge in the form of the challenges they encounter with secular 

agencies like building approval authorities and financial institutions. 

Additionally, attempts at placemaking emphasize the cultural 

differences, raising questions about what minorities bring to the white 

European culture that benefits and does not dilute it. The politics of 

space also affects the public self-representation and position of 

migrant religious communities in diaspora (Fesenmyer 2019:35; 

Knowles, 2013). 

 

In their efforts at territorialization, African diaspora Christians use 

planting of churches as a strategy of expansion. This is closely linked 

to materiality and a method of creating visibility within Western 

societies. Some scholars suggest that although migrants play key roles 

in the societies to which they have migrated, their contributions are 

often unacknowledged and the social order in those societies places 

them at the bottom, rendering them invisible (Newswand 2010; van 

der Meulen, 2009; Eade, 2000).  
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However, as Fesenmyer (2019) found in the case of Kenyan 

Pentecostals in London, rather than remain at the bottom of the social 

hierarchies in these major European cities, Africans redefine their 

position by pulling themselves up from the bottom, resituate and then 

recreate themselves through their place-making efforts. Through their 

activities, they attempt to interrupt the processes of social 

reproduction within their host societies.247 Hovland (2016:346) 

describes this as a recreation that presents migrants’ self-perception 

of moral superiority and accords recognition to their perception and 

experience of the possibility of a different world.   

 

The poetics of space, on the other hand, refers to how place is 

experienced through the body as the most immediate site of ‘spiritual 

warfare’ between the forces of God and the devil (Robbins, 2004). This 

is relevant in African communities where the belief in demonology is 

common, and it sometimes creates the need for deliverance rituals. In 

‘doing space’, African Pentecostals ask for the in-dwelling Holy Spirit 

to refill them to overflowing through various embodied practices such 

as singing, kneeling and praying as shown by Krause (2008) in her 

work with Ghanaians in London. 

  

 
247 The concept of social reproduction in its simplest explanation, refers to emplaced processes 
within societies that perpetuates reproduction of inequalities across generations. It explains 
how minorities and the lower class are unable to build up needed social and cultural capital 
to emancipate and advance within the social and economic systems (Khan Academy, 2021). 
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There is also Pentecostal aesthetics, which explores the phenomenon 

of how Pentecostals invite the Holy Spirit into their church spaces 

whether big or small, to teach congregants and help them receive the 

word of God. According to Coleman (2000:156-57), in decorating the 

church interior, Pentecostals attempt to create ideal spaces that 

maximise the reception of the Word rather than the display of objects 

or images. The emphasis on the inspired Word privileges direct 

communication with God in place of mediations through images thus 

creating a cultural shift from images to language.  

 

Regarding the appearance of the interior and exterior of their 

buildings, the décor within most Nigerian churches is often opulent 

and contrasts their sometimes, grim exteriors and surrounding. David 

Garbin, writing about the interior of the former premises of KICC, 

refers to its large auditorium, stage and multi-functional rooms 

(2013:678).248 The interior is designed to provide the opportunity to 

stage and broadcast its charismatic performances and serves as a 

place for its intense and collective prayers.  

 

Some other churches convert part of these internal spaces for activities 

like education and training, restaurants and sports facilities making 

them “environments for the socio-moral improvement and prosperity 

 
248 In 2012, KICC vacated its 10-acre Waterden Road, East London site to make way for the 
2012 Olympic Games. Working with the Local Development Authorities, it acquired a 24-acre 
facility in Buckmore Park Chatham, Kent. This now serves as its new headquarters. It was 
completed in 2014 and is named ‘KICC Prayer City’ (KICC, 2020c) 
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of members” (Garbin 2013:682). In contrast to the portrayal of comfort 

and opulence within, the external environment is described as bland 

with other anonymous-looking warehouses, garages and workshops as 

neighbours in peripheral and isolated post-industrial areas (Garbin 

2013:678-83). This idea of territorialisation by diaspora churches 

within the cityscape, the anonymity of some of their ‘warehouse’ 

churches and the discourse of visibility and invisibility, contradicts 

their rhetoric of ‘reverse mission’.   

 

The division between the interior and the exterior of church buildings 

is important in their ability to capture the interest of visitors in such 

‘sacred spaces’. From the exterior, some of these church buildings look 

like sports halls or disused industrial warehouses, (as indeed some of 

them were). Externally, their appearance is often very different from 

the architectural styles of mainline European churches (Coleman 

2000:153). On the contrary, in most cases, internally, the arrangement 

of space is designed to impress upon people the massive amounts of 

resources at the churches’ disposal.  

 

RCCG Jesus House Amsterdam’s converted two-storey warehouse 

provides a good example. It has a white exterior and looks like a large 

secular office complex despite the large billboard proclaiming ‘RCCG 

House’ outside the entrance (see Appendix 5, Figure 5). The ground 

floor, where various activities are held, is a large multipurpose hall 

with comfortable chairs arranged facing a well-decorated stage, with 
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different national flags portraying the global spread of the church. The 

other significant objects in the hall include a lectern from which the 

message is preached, musical instruments for singers and musicians, 

large screens used to project information to the audience and television 

cameras. There are other small halls on the ground floor and the first 

floor, some of which are used as office spaces by the church and 

rentals to other churches or for events like weddings.  

 

Jesus House London also occupies a large former office block and 

converted warehouse sandwiched between railway lines and a 

shopping park at the entrance to an unkempt street of waste disposal 

depots, metal scrapyards and other semi-industrial warehouses. The 

interior, however, is impressive since it contains restaurants, a 

bookshop and other amenities. It also has a large auditorium which is 

the main service area with a stage and a large screen which projects 

images and other information to the congregation. There are rows of 

seats and a balcony area where the cameras and technical area are 

located (Cartledge et al. 2019:216-20). Like KICC, the interior is 

decorated to impress upon a first-time visitor that it is a sacred space, 

but it is also comfortable. 

 

HOTR, on the other hand, has an exterior that is familiar to the 

European architectural idea of a church since it is a renovated former 

Church of England building and located within a residential area. The 

building, while smaller than the warehouse churches, has a similar 
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interior décor and combined with its external design it has a more 

appealing appearance for a white indigenous visitor. However, it is 

debatable whether the appearance of diaspora churches constitutes a 

major factor in their appeal to white European indigenes. HOTR does 

not attract white indigenes any more than Jesus House London despite 

its structure and location.   

 

As has been discussed earlier, diaspora churches encounter various 

difficulties in their efforts to acquire worship space and participants 

had various comments about this topic. These are some of their 

experiences: 

Before HOTR was able to buy, it moved from one building to the 

other, renting for years and often in the process, lost members. 

Before we got that building [The Rock Tower London] for HOTR, 

we had been in about twenty different locations, so we knew 

what it was to live out of the suitcase. Having your own building 

is important for engaging the community. That is why 

community engagement was so effective then [at HOTR] because 

you had a base, you could invite the people in, you could do all 

sorts of things.249  

 

There is a problem of worship space, and I am involved in 

organising for churches to share space. There are big empty 

 
249 Interview, pastor Omawumi, London 11/2/2019. 
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cathedrals that Christians can cooperatively take over and 

maintain. Scarcity of members and funds is making the 

maintenance of buildings owned by [mainline Dutch] churches 

very difficult.250  

 

Big parishes like RCCG Jesus House Amsterdam have no 

problem with space, while the smaller ones often start and 

remain with renting small spaces in hotels or use people’s 

homes.251  

 

Place of worship is an issue but here is not like Africa where you 

can buy land and build your church. When your church is in a 

residential area, you are restricted. For example, you can’t have 

vigils at night. Some churches renting a garage were asked to 

leave because government did not permit that place to be used 

as such. People in the garage are looking for a place to hire and 

people who have space have the challenge of paying the 

mortgage.252  

 

The issues raised above centre around the difficulties migrants are 

confronted with regarding finding a place of worship, whether by 

renting or acquisition. In London, challenges include the scarcity of 

 
250 Interview, Jonathan, Amsterdam 29/4/18. 
251 Interview, Harry, The Hague 30/5/2018. 
252 Interview, Angela, Amsterdam 25/3/18. 
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suitable premises and the difficulty in realising ‘change of use’ status 

in areas where there are appropriate spaces (Rogers 2013:75).  

 

The configuration may be different in Amsterdam, but the challenges 

are similar.253  Building policy issues advanced by city authorities 

regarding change of use planning in residential and industrial areas 

restrict migrant churches to certain areas of the cities. Additionally, 

residents and community activists raise issues such as parking, traffic 

congestion, noise pollution and potential loss of jobs, when these 

churches appropriate spaces meant for industrial development, as 

matters of concern (Eade 2011:5-6).  

 

When they find acceptable buildings to purchase, they often face 

difficulty in accessing bank mortgages and even for rentals, financial 

ability of the churches is sometimes a hindrance. For example, RCCG 

Jesus house Amsterdam had to pull the resources of the parish and 

the national mission and all its properties together as collateral before 

they could get a bank loan. David is one of the assistant pastors in the 

parish:   

When we wanted to buy Jesus House [Amsterdam], we had to 

combine resources of the parish and the national mission and 

all the properties we had in the Netherlands as one. So, the bank 

 
253 Faith premises belong to the D1 use class termed ‘non-residential institutions’ so a church 
wishing to purchase or rent premises must find either an existing D1 premises or gain ‘change 
of use’ planning permission from the Council (Rogers, 2013). 
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accepted that one. The unified registration makes it possible for 

us and other parishes to get loans from the banks.254 

 

From interviews, discussions and observations, it appears that 

Nigerian diaspora churches, as a matter of expediency, encourage 

members to first, gather in any available space, believing that God will 

expand the congregation and make it possible to obtain a permanent 

space. It is a bringing together of faith and place, a mission attempt. It 

is a strategy that links the problem of space to identity and the need 

for territorialization. It is a placemaking attitude that acknowledges 

the contestation concerning places of worship but uses both spiritual 

power and human resources including transnational influences and 

finances to advance its agenda. 

 

In a report written in the Sunrise magazine to commemorate the 

RCCG’s 2012 annual general meeting, Pastors Adeboye and Adedipe 

reminisced about the establishment of the first UK parish, noting that 

it started with only four people.255 There were several challenges, but 

the church later bought its first building before then expanding to its 

present state across the UK with hundreds of parishes and several 

buildings (Sunrise 2012:16). The RCCG’s placemaking practice is 

about overcoming opposition while managing to demonstrate godly 

 
254 Interview, David, Amsterdam 11/5/2018. 
255 Sunrise is a quarterly Christian lifestyle magazine published by the RCCGUK. It commits 
to the endorsement of a Christian perspective on issues of faith and public life and is published 
by RCCG Central Office, UK. 
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patience with those who they see as hindering them. Fesenmyer 

(2019:35) writing about Kenyans in London, describes their place 

making effort as a missionizing attempt that enables them to try to 

close the gap between their vision of the Kingdom of God and their 

lived experience in diaspora.  

 

The case of ‘The Candle’, a facility in Amsterdam Southeast which was 

intended by some African churches as a building that would provide 

worship spaces for migrants, is another example.256 Van der Meulen 

(2009:163-81) posits that power dynamics, lack of financial capability 

and other cultural factors contributed to the project being taken over 

by [Dutch] local development authorities and financial institutions and 

redesigned to cater to other interests within the community. The case 

of ‘The Candle’, in some ways, represents some of the struggles of 

migrant churches for space. 

 

According to van Dijk (2002), many African churches have been 

established in Amsterdam especially the Southeast since the 1980s 

and this area is seen as a hub of African transnational networks with 

many migrants as inhabitants. Due to the number of churches and 

other religious organizations established by the African migrants, it 

was inevitable that there would be need for worship spaces. But the 

limited space meant that they had to use any available place they could 

 
256 ‘The Candle’ refers to a verse in the bible (Matthew 5:15) that speaks about a lampstand 
which gives light “for all who are in the house”.  
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find – gymnasia, office buildings, schools - and the Southeast became 

famous for its “garage churches” (van der Meulen 2009:165).  

 

Meanwhile, in the 1990s, the government in conjunction with the local 

housing associations started a project to upgrade the social and 

economic structure of Southeast Amsterdam, tagged “the Renewal” 

(van der Meulen 2009:165). In the process of this gentrification, these 

African churches lost even their unsuitable worship garages. 

 

To ameliorate this problem, in 1997, five African churches initiated 

‘The Candle’, which was to be a multi-functional church centre. 

However, when it opened ten years later, the plan had been changed 

and it was built as a multi-functional community centre with multiple 

worship spaces, offices, conference rooms, several apartments and 

space for non-religious, social and commercial activities. The purpose 

of the building changed because the five churches did not have the 

needed financial resources for the building. They needed partners who 

insisted that for it to be viable it had to be a community centre rather 

than just a church centre. Consequently, the African churches could 

no longer own it but must rent it from the financiers.  

 

The project was supported by the City Council, the housing association 

(Rochdale) and the Protestant Church of Amsterdam because they 

recognised the role that the migrant churches could play in the 

improvement of the social and economic status of its members and 
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their ability to reach and control them. They also recognised the 

political potential of these congregations and the benefits that could 

accrue politically (van der Meulen 2009:165-66). The African 

churches, despite the challenges of completing the structure, were 

motivated by the need for place making that would enable them to have 

a presence in the Southeast and allow them to carry out their 

evangelistic mission within the community. They felt they had been 

sent to the Southeast to bring the gospel to all people including white 

Dutch people.  

 

Ultimately, the occupation of stable church premises is vital for the 

mission of migrant churches. As Burgess (2020b:45) notes, buildings 

are not only places of worship but also centres of civic engagement, 

important sources of religious capital and powerful identity markers. 

Furthermore, in a study of black majority churches in the London 

borough of Southwark, Andrew Rogers (2013:59) found that migrant 

churches tend to embark on more community engagement activities 

once they purchase their own premises.  

 

By reinterpreting societal vices like poverty, unemployment, 

breakdown of family structures, youth gangs and crimes as spiritual 

and evidence of the UK as having abandoned their Christian heritage, 

African diaspora Christians propose to save souls and return the 

United Kingdom to God. To fulfil this aspiration, they redefine 

themselves by their disposition and material wellbeing to show others 
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that it is God that helps them to be successful. In this way they expect 

that others will be attracted and ultimately return to the kingdom of 

God. Acquiring their own buildings is one of the material aspects of 

religion that is most visible to outsiders, and they also play critical 

roles in providing solutions to some of those identified societal vices 

(Fesenmyer 2019:34-6).   

 

The concept of ‘socialising space’ further clarifies migrants desire to 

engage in concrete modes of placemaking. This is rooted in the notion 

of space as embodying a particular sociality. According to Fesenmyer: 

As a phenomenological approach to place making, socialising 

space is accomplished through such simple interactions as 

greetings, casual conversations and cooperative work, as well as 

through ways of being that are thought to inspire those who do 

not know God (2019:36). 

In other words, place making can be achieved through engagement 

with society, building networks with diverse organisations as already 

discussed and in ways of being in migrants’ lifeworld that project a 

positive image to those in their surroundings. As pastor Omawumi 

stated earlier in this chapter, until House on the Rock acquired the 

‘Rock Tower’, its church building, it did not have any identified base 

from which to operate, it had little impact or presence and could, 

therefore, not project any image. 
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For some participants, the location of the building is also important 

because this affects its usefulness as space for community 

engagement. This relates to issues like accessibility of the location 

through the network of public transport and proximity to residential 

areas so that members of the public identify the church as part of their 

community. These are issues that are pivotal to the success of 

migrants’ evangelistic mission.  

 

As van der Meulen (2009:161) notes, it is through the investment of 

time, money, and energy in the dynamics of the local neighbourhood 

that some African congregations have been able to obtain any form of 

visibility. A very good example is Jesus House London which, as 

already discussed, has been able to build considerable amounts of 

social and political networks as a result of the leadership’s ability to 

identify with and invest in the local and national sphere. This is the 

time-money-energy investment dynamic that another RCCG parish, 

Jesus House Amsterdam, has not been able to make. This explains the 

limited impact the RCCGJHA has within Dutch society despite its large 

warehouse accommodation.  

 

Nevertheless, renting out parts of its building to other diaspora 

churches makes RCCGJHA visible and relevant within the African 

diaspora community rather than the wider Dutch public (see section 

5.2.2) 
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The importance of the geographic location of church premises to 

mission is further underscored by the comments of some of the pastors 

in the RU focus group London. Some of them described the sites of 

their churches as outlying places where they are invisible to the public. 

Below are two excerpts: 

Many people do not know you [the church] exists; where we use, 

nobody even knows we are there.257 

Another participant notes:  

Where we are is hidden as well […] it’s a cul-de-sac and not many 

people pass through there […], a sports complex but the building 

itself is hidden. People often say they were in the compound and 

didn’t see our church.258  

 

Massey’s idea of power-geometry is helpful in explaining access to 

space and the mobility of African churches in search of worship space. 

In her discussion of time-space compression, she talks about power 

relations in respect of who moves, who does not, and who decides.  

Different social groups have distinct relationships to this […] 

mobility: some people are more in charge of it than others; some 

initiate flows and movement, others do not; some are more on 

the receiving end of it than others; some are effectively 

imprisoned by it (Massey, 1991:25-26) 

 

 
257 Taiwo, RU focus group, London 2/3/2019. 
258 Kolade, RU-Focus group, London 2/3/2019. 
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Although referring to migration flows, Massey’s statement is also 

applicable to migrant churches and the instability of access to worship 

place which necessitates constant movement from one place to the 

other. These flows and movement are related to power, whether power 

leads in the direction of large cities like London or Amsterdam where 

fellow Africans tend to congregate and the possibility of getting 

members are higher or towards localities where building regulations 

are more tolerable, and the church is more likely to be accepted by the 

community.  

 

Unlike the Nigerian churches, the white indigenous Pentecostals in 

this study acknowledge that their churches, which are mostly located 

in residential parts of the cities, find it less problematic to acquire 

worship spaces. They are therefore able to engage with members of the 

communities in those neighbourhoods. As Esther, a white Dutch 

minister said about the branch of the white-majority Pentecostal 

church she attends:  

It is located within a residential area, but neighbourhood people 

don’t mind the presence of the church. A lot of people visit to see 

how the church is doing now because it has always been in the 

neighbourhood. It used to be a [Roman] Catholic Church.259 

 

 
259 Interview, Esther, The Hague 31/5/2018. 
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Esther’s church acquired and renovated the building, which was 

designated as a national monument, with the help of the local city 

council. And because the building had been within the community for 

a long time, residents welcomed the take-over by a white-majority 

church which made it possible to attract them to attend. 

 

Some parishes of churches like the RCCG standout as examples of 

those that have blazed the trail and acquired places of worship from 

which they have been able to “do space” (Krause, 2008) and they have 

succeeded in territorializing portions of the urban European landscape 

(Adogame, 2007). As earlier mentioned, their exterior may be 

unattractive, at least in some cases, but the aesthetics within are often 

arranged to suit their rituals so that they can effectively carry out their 

various embodied practices (Fesenmyer 2019:36). 

 

An example of a building in use is HOTR’s ‘The Rock Tower’ whose 

former status and visibility as a parish of the Anglican Church explains 

why the building has become the main interface between the 

congregation and the city. Its use for political, communal and other 

social events demonstrates a blurring between sacred and secular 

spaces. ‘The Rock Tower’ is a good case study of how ownership of a 

recognised religious building, located in the city centre among 

residents, can complement the community engagement activities of 

religious organisations.  
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As Fesenmyer (2019:36) notes, by reaching out from their premises, 

Africans provide space within which they can engage with unsaved 

‘Others’. She interprets this as a way of using mission as a place 

making exercise. This is the way some Nigerians in London have been 

able to distance themselves from existing social hierarchies that seek 

to render them invisible and create situations where their 

contributions are recognised.  

 

For small parishes like RCCGLKP in London and Winners Chapel in 

Amsterdam, the transformation of secular spaces into sacralised 

spaces and the opportunity for uninterrupted embodied practices have 

proved difficult to achieve in rented places. For these churches, the 

experience of place making is often synonymous with invisibility, 

instability and precarious territoriality or embeddedness in non-places 

(Dejean 2010:309-10). They are often limited by time, rules of 

managing the space and terms of engagement allowed by the locality 

and the owners. They continually move their music and other 

equipment after each service which damages the equipment and 

exacerbates their sense of up-rootedness.  

 

RCCGLKP, for example, in its rented space, is not allowed to play its 

music at certain times because those in the neighbourhood would be 

disturbed by the noise. As a result, they had to rearrange their worship 

time and even then, keep the windows closed. They were threatened 

with eviction a few times after their white British landlords accused 
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them of not keeping the premises clean. According to participants, 

even though this allegation is sometimes well founded, there can also 

be an element of overreach involved. They relate these challenges to 

issues of stereotyping and perceptions of them still rooted in colonial 

relations. They, however, also give it a spiritual connotation and see it 

as a battle they must win to be visible to propagate the gospel.  

 

Dutch theologian and Christian politician Hedwig Komproe in an 

interview on Dutch Christian TV Family 7, sums it up:  

White traditional churches want to keep migrant churches in 

specific neighbourhoods. They complain that we are too loud, we 

don’t clean, and owners will clean again even if we have cleaned. 

People don’t want them in their neighbourhood because they 

have cultural attributes that are not attractive. They claim that 

when we get to any neighbourhood, prices of properties go down. 

In Amsterdam Southeast, there are empty buildings while there 

are African churches who need buildings. So, it seems more 

profitable to leave them empty than give it to migrant churches 

(Komproe, 2020). 

 

Renting from or sharing with fellow Africans or mainline churches also 

has its challenges. In the case of renting from fellow African churches, 

there is the strive for members since they all mainly focus on Africans 

and those from the Caribbean. Visibility sometimes is problematic 

because the host church restricts the display of banners and 
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advertisements that the renting church is allowed. Renting from 

mainline churches intensifies theological, cultural and social 

differences regarding how the space is used and the timing and type of 

religious activities embarked upon.  

 

In conclusion, this chapter has presented data from ethnographic field 

work, church magazines, and internet sources to show the extent of 

external engagement of Nigerian churches in London and Amsterdam. 

First, more than the ministry of presence as a social force particularly 

in London, they are actively involved in different social activities that 

focuses on improving the quality of lives of people within their 

communities.  

 

Some of these churches are also ecumenically engaged with mainline 

churches and work cooperatively with other Pentecostal churches. 

However, these relationships remain more vibrant at leadership level 

and are embarked on more by the larger parishes with adequate 

human and material resources needed for such relationships. As 

Cartledge et al. (2019:219) explained, these large churches do not 

operate as islands and are not always competing with themselves 

rather they cooperate and even sometimes preach in each other’s 

churches. 

  

Second, Nigerian diaspora churches are becoming aware of the need 

for civic political engagement and are beginning to participate in 
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political activities. This is two-sided. One way is by propelling its 

members to become involved in civic activities within their 

communities and government institutions and the other involves 

leaders engaging with seats of political and civic power, (governmental 

and non-governmental) to build networks and relationships of 

influence to promote the churches’ interests including mission. 

  

Judging from the activities of Jesus House and observations and 

discussions during field work, political involvement is more vibrant in 

London than Amsterdam. As Grant (2020:18) observes, African 

churches, (mostly Ghanaian), in the Netherlands are diverse in level of 

their political involvement and their party affiliations. While some in 

choose to remain politically invisible, others join mainstream political 

parties while others are ambivalent and do not vote.  

 

As Jenkins (2007:8,168-81) observed, African Christians tend to be 

more left-wing on socio-economic issues, more conservative on moral 

matters and more liberal in their view of government involvement in 

public and private life. Burgess (2009:267) notes that the RCCG in the 

UK appears more drawn to right-wing politics which is reflected in its 

links with the British Conservative Party. This may have changed over 

the years, however the current impasse between the head of the 

Labour party, Keir Starmer and Jesus House compared to the support 

from Conservative Prime minister, Boris Johnson seems to lend some 

credence to this assumed leaning towards the right. 
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Additionally, the ongoing race tensions highlighted by the Black Lives 

Matter protests has thrust migrant churches into the arena of 

European public discourses. Finally, through civil political 

engagement, ecumenical interactions and most importantly various 

acts of social action, Nigerian churches are engaging in acts of 

placemaking, and territorial expansion aimed at making them more 

visible, relevant and embedding their stories within mainstream 

European societies. All these activities are geared towards advancing 

their ‘reverse mission’ aspirations. 
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Chapter Eight 

Summary of Findings and Conclusion 
 

8.1 Introduction 
 

This study began from a personal position. I was trying to understand 

why I, a Nigerian migrant and my husband, (a white Dutch national) 

had difficulty finding a church community that was representative of 

both our cultural backgrounds. From family conversations to 

discussions with others who are in the same situation, initially in the 

Netherlands and later in the United Kingdom, the extent of division 

along racial lines became a key topic. In the Netherlands, the FG-

dominated African migrant churches are aware of this separation, but 

members appear unable or unwilling to confront it even though their 

aspiration is that their churches would become multicultural.  

 

Their children (the so-called second-generation), born or raised in 

Europe, who are becoming young adults in the case of the Netherlands, 

are showing signs of disinterest. This is a cause of concern for FG 

leaders and parents who would like their children to be more 

committed to the Christian faith as practised within the Nigerian 

churches. In the United Kingdom - where there is a more sizeable 

population of the SG - the story is the same. Both are characterized by 

limited diversity and the signs of frustration expressed by young people 

towards some Nigerian Pentecostal beliefs and practices. Against this 

backdrop, I set out to investigate the mission practices of some 
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Nigerian Pentecostals and how they assess the impact of their 

evangelistic mission in diaspora.  

 

To accomplish this, qualitative methods were used to gather data 

which allowed a view into the lifeworld of members and leaders. First, 

I discussed their socio-cultural and religious context from Nigeria and 

how these influence their practices in the different European 

environments where they reside. Second, there was an investigation of 

their beliefs and practices, power dynamics, (both divine and human), 

and leadership structure and how these influence their mission 

practices. 

 

I conducted interviews and focus group discussions to enable me to 

understand the views and perspectives of the different demographics. 

I also participated in and observed church practices to corroborate 

some of the information received through interviews and focus group 

discussions. Finally, text and internet sources were used particularly 

as most activities were relocated online due to the corona virus 

restriction of 2020/21.    

 

8.2 Summary of Research Findings 
 

The main research question addressed in this thesis is: How does the 

transcendental dimension, combined with the internal and external 

dimensions influence Nigerian Pentecostal ‘reverse mission’ practices 

in London and Amsterdam? Since this encompasses all three sub-
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questions, I will summarize my research findings based on these 

research sub-questions. 

 

8.2.1 Research Question 1  

In what ways are the beliefs and practices of migrant Nigerian 

Pentecostals in London and Amsterdam related to their Christian 

mission? 

 

The transcendental dimension is concerned with how people deal with 

their beliefs, in what ways they are influenced by those beliefs and how 

they can choose to change those beliefs based on new information. The 

main source of influence remains the Holy Spirit. It is the Spirit who 

provides interpretations and understanding through different means, 

He is sought after because they are convinced that He gives them 

spiritual power for service.  

 

The first-generation Nigerians in this study believe that their religious 

beliefs and practices are all Spirit-led but this study found that there 

is a cultural dimension to it that is difficult for white indigenes and 

second-generation Nigerians to understand and accept. The FG 

migrated with beliefs and practices that have been influenced by their 

Yorùbá cultural upbringing. The way they pray, worship, preach and 

do mission are all aspects of the practices that they migrated with from 

Nigeria and continue in diaspora.  
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The desire for the empowerment and endorsement of the Holy Spirit 

influences how they practise their beliefs. Data from this study show 

that Nigerians are convinced that the way mission is conceptualised, 

actualised and who the recipients should be, is completely dependent 

on guidance by the Spirit. This sometimes allows very little opportunity 

for contextualization and adaptation of strategies in the new mission 

context of their destination countries.  

 

This study reveals that even though they define themselves as modern, 

enlightened and multicultural (which they are), they tend to depend 

more on traditional spiritual interpretations when dealing with aspects 

of daily living like health and finances. In their mapping of themselves 

based on the Bible (John 17:16 NKJV) as “being in the world and not 

part of the world”, they see themselves as a community in God’s 

kingdom with the mission to evangelise and thereby extend that 

Kingdom on earth. Their membership of this communal transnational 

space, whether virtual or physical, is often based on certain core 

Pentecostal beliefs and practices which they aspire to share with 

others to enlarge their global communities.  

 

The stance that Amsterdam and London need to be evangelised is a 

certainty that Nigerian Pentecostals teach, preach, and, in some cases, 

strategize about. Although only a few used the term ‘reverse mission’, 

they all claim mission to Europeans as their God-assigned role and 

regard themselves as missionaries. Their interpretation of the 
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transcendental has created a situation where they appear to be 

imposing their cultural and religious practices on Europeans. As 

Währisch-Oblau (2001:261) argues, this is comparable to what early 

European missionaries did when they came to Africa which achieved 

very little mission success, initially. 

 

Furthermore, because of the background of some of these Nigerian 

churches in the AICs, they have appropriated, adapted and adopted 

some of the practices of those Aladura churches into Nigerian 

Pentecostal rituals. For example, the use of material items like 

anointed handkerchiefs and feet washing, and an enchanted world 

where demons and deliverances are prevalent.  

 

It is a world of constant battle between the power of good, (God) and 

the power of evil, (the Devil) and they are constantly and continuously 

fighting battles with their past even though they claim to have 

separated themselves from that past. This view of the world sees 

everything including mission from that perspective. If they go out to 

evangelise and receive no response, it is because the devil has blinded 

the eyes of the people and they must do battle against the territorial 

spirits that are preventing those people from receiving the gospel. 

However true they may believe this to be, it also has the potential to 

cloud the need to re-appraise other reasons for lack of missional 

success, which may be non-spiritual.   
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Another example of an AIC practice, which Nigerian Pentecostals may 

have adapted, is the evangelistic method of the Aladuras. In Nigeria, 

this was essentially by an evangelist in a white robe walking through 

major Nigerian towns and cities, ringing a bell and preaching to those 

on the streets. Nigerian Pentecostals do not wear white robes or ring 

bells but their method of street evangelism with leafleting in diaspora 

is reminiscent of that practice. 

 

The SG have a different worldview because they are more integrated, 

both educationally and culturally, within European societies than the 

first-generation. Second-generation Nigerians do not necessarily blame 

the devil or spiritual powers for everything that goes wrong. They have 

grown up in European societies and have not cultivated all Nigerian-

type Pentecostal beliefs and practices and in some cases, have little 

understanding of the Yorùbá religious culture and other traditions.  

 

While acknowledging the need for Holy Spirit empowered practices, 

they add that there is a need for attitudes and strategies that are 

relevant to their societies of residence. Leafleting may have worked in 

Nigeria, they argued, but in European societies, relational and power 

evangelism would be more productive. For example, Holy Spirit 

empowerment for miracles, where believers can pray for healing or give 

words of knowledge, would be more effective than their parents’ 

‘forceful’ way of bringing faith to outsiders. They insist that they are 
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not less religious - after all they grew up learning from their parents - 

but they have different emphasis on some doctrines and practices.  

 

They profess the same belief in the empowerment of the Holy Spirit, 

prayers, worship and generally active participation in church liturgy 

and doctrines. What they argue against are manners of practice that 

are unrelatable for them as Nigerian Europeans and, more so, for white 

indigenes that the churches desire to attract. 

 

The SG are more interested in issues of social concern and social 

justice like the environment, gender equality, human sexuality and 

racial inequalities (as shown in their involvement in the Black Lives 

Matter protests) and would like their churches to be more outspoken 

about these issues. They contend that Nigerian churches could focus 

more of their resources on community activities to boost their mission 

initiative suggesting that there is a need for the reduction of its 

internally focussed spending. If these issues are unacceptable to the 

younger generation of Nigerians who are familiar with some of these 

practices, one can only imagine how it is perceived by white indigenous 

Europeans.  

 

8.2.2 Research question 2 

To what extent do internal power structures, including leadership 

styles, gender and generational issues, influence the mission practices 

of Nigerian Pentecostals?  
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The power dynamics within these Nigerian churches which leaves 

policy and management decisions in the control of the first-generation 

creates inter-generational conflicts. Second-generation Nigerians are 

developing a different approach to mission and how ‘to do church’ in 

general. With advanced technology, they are having conversations 

among themselves different from those of their parents. Issues relating 

to generational and gender gap as an evolving challenge in the 

continued growth of the churches in diaspora are part of their 

discussions. Resolving some of these issues and inclusion in the 

missiological and theological practices of Nigerian churches would 

have a positive influence on ‘reverse mission’. According to the SG, this 

is not yet the case. 

 

The internal power structure is characterised by hierarchical and 

patriarchal power relations. This reflects the leadership style that is 

common within traditional Nigerian society. First-generation Nigerians 

maintain that their patriarchy is biblical and even some women agree 

with this assessment. The second-generation, on the other hand, do 

not automatically accept these reasonings, particularly on hierarchic 

leadership, as their thought processes are influenced by both their 

Nigerian upbringing and Western (gender) ideologies. The SG argue 

that by relating issues of power management, ecclesiology (nature and 

structure of these churches) and theology strictly to divine causality, 

the first-generation neglects everyday lives of those who have a 



440 
 

different cultural background and therefore different interpretation of 

these issues.  

 

In Yorùbá societies where hierarchy and patriarchy are acceptable 

traditional ways of being, the Nigerian churches have not been left out. 

The interpretation of some Bible teachings by spiritual leaders has 

perpetrated these traditional ideas in these churches such that the 

word of the ‘man of God’ (and they are mostly men) is presented by 

leadership and accepted by the laity as being from God and therefore 

to be obeyed. This is different for the second-generation. The wider 

implications for the case studies and for missiological discussions from 

the data is that for Nigerian Pentecostal churches, it is apparent that 

they do not perceive that the SG are more indigenous Europeans than 

Africans. Some of these young people were born in Europe, some of 

them migrated as young children but all of them grew up and were 

educated in Europe so they can be described as ‘black African’ 

Europeans with a worldview that is neither African nor European but 

a blend of both. 

 

A vital question is whether these young people can express this 

different religious worldview within the Nigerian church environment 

and contribute to effecting meaningful changes. This is part of the 

missiological and theological challenge that the Nigerian church in 

diaspora could deliberate upon to ensure the future of their churches. 

Without recognising them as Europeans with different religious and 
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cultural expressions, it becomes difficult for the first-generation to 

achieve their ‘reverse mission’ agenda since they expect the SG to take 

over the reins of leadership and expand the churches.  

 

The fact that the second- and subsequent-generation share similar 

worldview with their white indigenous counterparts necessarily makes 

them better equipped than the FG to relate with white European 

indigenes and ultimately further the mission aspirations of Nigerian 

churches. They want more representative leadership but feel 

hampered from criticising the FG because of the Yorùbá tradition of 

respect for older people. The key, according to the second-generation, 

is communication and contextualisation otherwise the tension that 

these differences create render intergenerational dialogue and mutual 

understanding difficult in broader ministry contexts like Europe. 

 

Data from this research indicates that only a few young people leave 

these Nigerian churches completely. They often return to participate 

in certain activities and therefore remain part of the church 

community because it gives a sense of belonging (to a family) despite 

their dissatisfactions. Some SG participants described this as “family 

feel”. The SG, however, either become ‘occasional’ members who, 

additionally, attend other churches that they consider more liberal or 

eventually, leave altogether. This irregular involvement was used by 

church leaders and FG members as confirmation that most young 

people were neither dissatisfied nor leaving the churches in any 
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significant numbers. Some of the leaders and pastors claim that the 

few who were leaving or those who were dissatisfied, were simply 

backsliders. 

 

SG participants disagreed with this argument by the first-generation, 

claiming that they may have a different worldview from their parents 

by virtue of their Afro-European childhood socialisation, but they were 

still deeply religious. The SG stated that in the practice of their 

Christian beliefs, they have different attitudes to the influence of 

Nigerian and Yorùbá culture on those beliefs particularly in relation to 

internal power management, church administration and governance.  

 

In this study, gender imbalance was not a topic of concern among most 

participants. Most of the female participants among both generations 

seem oblivious of gender discrimination as an issue for discussion and 

they appear to accept that leadership by men is God-ordained. There 

are, however, growing voices of dissent as expressed by a few female 

SG participants who would like more women to be involved at policy 

making levels.  

 

Presently, these voices remain murmurs rather than loud voices 

speaking truth to (or mostly about) power. This is because they do not 

want to be confrontational and disrespectful which is in accordance 

with Yorùbá tradition and culture. It is important to add that most 

participants in this study were surprised when confronted with the 
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question of whether there was gender imbalance, and they were 

therefore reluctant to engage in in-depth dialogue on the issue. It is 

therefore a subject that needs further investigation using a research 

methodology that takes cognisance of the differences between the 

complexity of African traditional gender relations and the more liberal 

Western feminist approach.  

 

8.2.3 Research Question 3  

How do the belief systems and internal power structures of migrant 

churches influence their relationship with mainline churches, 

government institutions, and civil society organisations?  

 

Externally, regarding relations with secular and spiritual institutions 

and the wider society, the transcendental dimension influences how 

the British and Dutch societies are perceived and forms the basis of 

how relations are built with institutions and how the gospel is 

presented. It forms the basis of all beliefs and practices and guides 

human relations both within and outside the church community. In 

this way, the transcendental determines how the ‘host’ society is 

defined and forms the basis for how most Nigerian Pentecostals 

embark upon ‘reverse mission’. 

  

There are indications, however, that some large churches, particularly 

in the UK with the needed human resources, are having ecumenical 

conversations with mainline churches and building social and political 
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relations with those at the corridors of power within British society. In 

London, some Nigerian churches that have the required material 

resources, are also involved in a variety of social activities within their 

communities. In this way, churches like Jesus House which are 

involved in community engagement activities and ecumenical and 

secular relations, help to raise the profile of other African churches 

within the UK.  

 

However, this has not led to major successes in the ‘reverse mission’ 

agenda in terms of increase in the number of white indigenous 

members in those churches. Nevertheless, they are establishing their 

presence within British society. Although the question of whether 

‘reverse mission’ is happening is not within the ambit of this study, 

from participants’ discussion and my observations, the amount of 

intercultural evangelistic success among Nigerian churches in London 

and Amsterdam remains limited.     

 

The smaller churches are more incapacitated in this regard. For such  

churches, engaging in ecumenical discussions or social action on any 

meaningful level is financially and logistically challenging, whether in 

Amsterdam or London.  

 

What this study found is the need to pay careful attention to the 

growing intergenerational tension within these churches. There is a 

need to focus on the training of young people and to recruit them into 
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leadership positions. Also, of significance to the mission of Nigerian 

churches is the relevance of instituting systematic succession plans to 

enable seamless and effective transfer of leadership to competent 

members of the younger generation. This is one of the ways that 

Nigerian-initiated churches can build more diverse and inclusive 

branches in Amsterdam and London. 

 

8.3 Reflections and Scope for Future Research 
 

‘Reverse mission’ remains a narrative kept centre-stage in Western 

societies by the leaders of Nigerian churches, both in diaspora and 

Nigeria and by some (African) Pentecostal academics who have 

produced numerous research work on the topic. Together they amplify 

the idea that Nigerians have been sent to Europe as missionaries to 

evangelise ‘unbelieving’ white indigenes. They see it as a divinely 

assigned role which they attempt to fulfil by embarking on evangelistic 

outreaches within their European nations of residence.  

 

The main drivers of this mission agenda are church members who are 

expected to actively solicit for new members on the streets and other 

places. As volunteers, they are at liberty to participate and because few 

of them do, the call for volunteers by Nigerian churches, is constant 

and continuous. This agency of members is not yet an important part 

of the narrative of ‘reverse mission’ by the churches and the academia, 

but it deserves a focus. 
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In reflecting on the actuality of ‘reverse mission’ by Nigerian 

Pentecostals in London and Amsterdam, this study makes the 

following contributions. First, it investigates ‘reverse mission’ from the 

perspective of church members in small congregations rather than 

from the perspectives of pastors and leaders in large congregations, 

which have been the most researched groups. Previous research on 

‘reverse mission’ have tended to report its conceptualization, 

implementation and [lack of] achievements as articulated by scholars 

and church leaders.  

 

Klair (2020) is one of those who have investigated the concept from 

Nigerian church members’ perspective as published in his recent PhD. 

In this study, I have argued that the voices of the laity, who constitute 

the bulk of the evangelisers, need to be heard and where necessary, 

appropriate resources provided for them to effectively evangelise their 

communities. 

 

Second, it is a comparative study of two European cities - Amsterdam 

and London - which highlights the impact of geographical location on 

the ‘reverse mission’ agenda of Nigerian Pentecostals. It also compares 

the missiological, theological and cultural beliefs and practices of three 

Nigerian denominations and the implications for their evangelistic 

strategies in diaspora. From the data and as already indicated in this 

thesis, the efforts of Nigerians to attract white indigenes to their 

churches have not been effective, whether in Amsterdam or London.  
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In other words, geographical location made no significant difference to 

the development of multicultural congregations. The essence of their 

beliefs and practices are similar while the Yorùbá culture and tradition 

influences their spirituality, albeit in different degrees. The main 

difference remains the higher number of large congregations and the 

degree of ecumenical and secular engagement by Nigerian churches in 

London compared with Amsterdam.   

 

Third and, hopefully, most topical, it raises the importance of the effect 

of inter-generational conflicts within Nigerian diaspora populations on 

mission to those outside the church but also to the Nigerian children 

who were born and grew up within these Nigerian diaspora churches. 

The second-generation are convinced that the most relevant 

discussion on mission by Nigerian churches should be about reaching 

and retaining young Nigerians who are steadily becoming disillusioned 

with aspects of these beliefs and practices. They want to continue to 

practise their Christian faith within their European countries of birth, 

preferably as members of Nigerian congregations, (because of the 

sense of belonging), but in a way that they can combine their spiritual 

encounters with their educational, technological exposures and 

transnational social networks.  

 

The Bible instructs believers to go and preach to the nations of the 

world (Acts 1:8), but the instruction is to start from the immediate 

community. As articulated by young people, for Nigerian first-
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generation Pentecostals, their ‘Jerusalem’ could be their children and, 

in some cases, grandchildren, who have the potential to take the gospel 

further afield. This is because they have the reach that the FG do not 

have but need their seal, zeal, experience and resources. Here I agree 

with Nyanni (2021), whose monograph on second-generation 

Ghanaian Pentecostals in Britain was published towards the end of my 

research. Nyanni suggests that African churches should concentrate 

on their youth since they are able to take a contextualised belief system 

to white European indigenes.  

 

Indeed, as one of the participants said, the work of the kingdom is 

inter-generational and is much bigger than any generation and so the 

present generation of leaders should begin to prepare the next 

generation to finish what they, the FG, started. ‘Reverse mission’ may 

not be a ‘mirage’, but it requires a shift in thought and practice by 

African churches and leaders in order to keep the second-generation 

included in order to make it a reality. 

 

There are suggested areas of further investigation. The first, which has 

been referred to earlier, includes research that focuses on church 

members’ perspective on mission. Second, gender issue among African 

diaspora churches is an important subject that needs further 

investigations in ways that highlight the nuances of gender relations 

among Africans. It is vital that the role that culture plays in how 

women and men are defined among this people is taken into 
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consideration. A third aspect which relates to the members’ viewpoint, 

is the need for academics to take the view of younger members into 

consideration, especially the intersection between cultural beliefs and 

religious practices of these second-and subsequent- generation of 

African diaspora Christians. This gives a better understanding of how 

young Africans negotiate their identities and the role that spiritual 

belief plays in their lifeworld within European societies.  

 

As people who are often ‘in-betweens’ on issues of their identity and 

sense of belonging, being able to express their different religious 

worldview within the Nigerian church environment could be beneficial 

in their quest for participation and integration within European 

societies. An investigation of the correlation between young Africans 

involved in gangs and other acts of misdemeanour, particularly in the 

UK, and their religious antecedents, could help diaspora churches’ 

understanding of the need to make the SG the targets of their mission 

activities.  

 

Finally, although, this is an area that has already been researched, 

more in-depth qualitative investigations of white Europeans to find out 

what they believe and how they believe would be helpful. This might 

give an insight into the more pertinent issue of their attitudes and 

responses to African Pentecostal mission practices, particularly their 

evangelistic strategies. 
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Appendices 

 

Appendix 1 Ethics Approval 

 

The research for this project was submitted for ethics consideration 

under the reference HUM 17/ 022 in the Department of Humanities 

and was approved under the procedures of the University of 

Roehampton’s Ethics Committee on 29.06.17.  
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Appendix 2 Consent Forms 

Participant Consent Form  

Title of Research Project  

‘Reverse Mission’ and Nigerian Pentecostals in London and 

Amsterdam. 

 

Brief Description of Research Project  

This research intends to investigate the global and local strategies of 

migrant churches and their effectiveness in attracting new members 

in London and Amsterdam. Its aim is to unpack the mission strategies 

of African migrant churches and the effectiveness of these strategies 

in attracting and retaining white native indigenes within these migrant 

churches.    

 

What Participation Involves for Pastors and Leaders. 

We are seeking three pastors and leaders from the church. We are 

asking if you would agree to be interviewed for about 60minutes 

relating to your church’s policies on mission to your host society. The 

interviews will take place in a venue of your choice or digitally. All 

discussions will be audio-recorded with your permission and 

transcribed for analysis. We are also seeking your consent to interview 

between 5-10 Nigerian and 2-5 white indigenous members of your 

congregation to investigate their involvement in missions. 
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You will be given a pseudonym which will be used in the transcript, if 

you so wish. In addition, no other information that might identify you 

personally will appear in the transcript, or in any publications or 

presentations that may arise from the research. You will be given the 

opportunity to read the transcript of the discussion, and to require 

anything you said to be removed, if you so wish. 

 

You are also free to withdraw from the research at any time (for 

example, by means of your pseudonym on the Debriefing Form), 

without giving a reason; data you provided may, however, be used in 

the research, but in a collated form. If the research causes you any 

personal distress or discomfort, please let me know as well. 

 

Contact Details: 

Principal investigator 

Name: Adebisi Anne Adenekan-Koevoets 

Department: Humanities 

University Address: Grove House, Roehampton Lane, London  

Postcode:  SW15 5PJ 

Email: adenekaa@roehampton.ac.uk 

Telephone: 07368 448 229 

 

Director of Studies  

Name Professor John Eade 

University Address: Grove House, Roehampton Lane, London 
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Email: J.eade@roehampton.ac.uk 

Telephone: 07747 184075 

 

Head of Department  

Name: Professor Mike Edwards 

University Address: Grove House, Roehampton Lane, London SW15 

5PJ  

Email: mike.edwards@roehampton.ac.uk    

Telephone +44 (0)20 8392 5143     

 

Consent Statement: 

 

I agree to take part in this research and am aware that I am free to 

withdraw at any point without giving a reason, although if I do so I 

understand that my data might still be used in a collated form. I 

understand that the information I provide will be treated in confidence 

by the investigator and that my identity will be protected in the 

publication of any findings, and that data will be collected and 

processed in accordance with the Data Protection Act 1998 and with 

the University’s Data Protection Policy. 

 

Name …………………………………. 

 

Signature ……………………………… 

 

Date …………………………………… 

mailto:mike.edwards@roehampton.ac.uk
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Please note: if you have a concern about any aspect of your 

participation or any other queries, please raise this with the 

investigator (or if the researcher is a student, you can also contact the 

Director of Studies.) However, if you would like to contact an 

independent party, please contact the Head of Department with 

contact information given above. 

 

Participant Consent Form (members) 

Title of Research Project 

Nigerian Pentecostals and ‘reverse mission’ in London and Amsterdam 

 

Brief Description of Research Project  

This research set out to primarily narrate the motivations and 

experiences of migrants’ missionary endeavors from their perspectives 

and to understand the processes of expansion of Pentecostal churches 

in London and Amsterdam. Its aim is to unpack some of their mission 

strategies and their effectiveness in attracting and retaining white 

native indigenes within these migrant churches. 

  

What Participation Involves for Members: 

We are seeking 10 Nigerian and 5 white indigenous members from two 

African migrant churches (depending on the size of the congregation) 

in London/Amsterdam. We are asking if you would agree to be 

interviewed for about 45 to 60 minutes relating to your level of 
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involvement in mission activities (evangelism and community 

engagement) in your church. The interviews will take place in a venue 

of your choice. All discussions will be audio-recorded and transcribed 

for analysis. We have sought the cooperation of your pastor and will 

be sensitive with regards to the questions and reiterate that you are at 

liberty to speak because your anonymity is assured.  

 

You will be given a pseudonym which will be used in the transcript. In 

addition, no other information that might identify you personally will 

appear in the transcript, or in any publications or presentations that 

may arise from the research. You will be given the opportunity to read 

the transcript of the discussion, and to require anything you said to 

be removed, if you so wish. 

 

You are also free to withdraw from the research at any time (for 

example, by means of your pseudonym on the Debriefing Form), 

without giving a reason; data you provided may, however, be used in 

the research, but in a collated form. If the research causes you any 

personal distress or discomfort, please let me know as well. 

 

Contact Details: 

Principal investigator 

Name: Adebisi Anne Adenekan-Koevoets 

Department: Humanities 

University Address: Grove House, Roehampton Lane, London  
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Postcode:  SW15 5PJ 

Email: adenekaa@roehampton.ac.uk 

Telephone: 07368 448229 

 

Director of Studies  

Name Professor John Eade 

University Address: Grove House, Roehampton Lane, London 

Email: J.eade@roehampton.ac.uk 

Telephone: 07747 184075 

 

Head of Department  

Name: Professor Mike Edwards? 

University Address: Grove House, Roehampton Lane, London SW15 

5PJ 

Email:mike.edwards@roehampton.ac.uk    

Telephone +44 (0)20 8392 5143 

Professor Laura Peters 

l.peters@roehampton.ac.uk 

+44 (0)20 8392 3577  

 

Consent Statement: 

I agree to take part in this research and am aware that I am free to 

withdraw at any point without giving a reason, although if I do so I 

understand that my data might still be used in a collated form. I 

understand that the information I provide will be treated in confidence 

mailto:mike.edwards@roehampton.ac.uk
mailto:l.peters@roehampton.ac.uk
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by the investigator and that my identity will be protected in the 

publication of any findings, and that data will be collected and 

processed in accordance with the Data Protection Act 1998 and with 

the University’s Data Protection Policy. 

 

Name …………………………………. 

 

Signature ……………………………… 

 

Date …………………………………… 

 

Please note: if you have a concern about any aspect of your 

participation or any other queries, please raise this with the 

investigator (or if the researcher is a student, you can also contact the 

Director of Studies.) However, if you would like to contact an 

independent party, please contact the Head of Department with 

contact information given above. 

  



458 
 

Appendix 3: Tables  

Table 3.1 Interviews: Senior Leaders Who Are Not Anonymised. 

Name   Age range Gender  Rank/status  Interview 

          date   

Odejide, Temi  40-50  M*  Missionary/  24.11.16/ 

       Pastor   04.02.20* 

 

Olowu, Dele  60-70  M  Missionary  29.08.18 
       Pastor    

 

Lasisi, Bola  60-70  M  Missionary/  29.08.18/

       Pastor   09.06.18 

 
Efueye, Omawumi 60-70  M  Missionary/  11.02.19

       Pastor    

 

Adegboyega, Tobi 40-50  M  Migrant/  13.03.19 

       pastor  

          
*Pastors with double dates had follow-up interviews. 

        

Table 3.2 Interviews: Participants with Pseudonyms 
 

Pseudonym  Age  Gender  Rank/status  Interview 

          Date 

London Interviews 

 

Andrew  50-60  M  Migrant/  07.12.17
       Pastor    

Dayo   50-60  F**  Migrant/  05.12.17 

       AP*** 

Laolu   40-50  M  Migrant  15.02.19 

       Pastor 
Elijah   50-60  M  Migrant/  01.12.18 

       Revd. 

Sade   21  F  SG   07.12.18 

       Member 

Tunde   50-60  M  Migrant/  06.05.18 

       Member 
Olaore   40-50  M  Migrant/  16.03.17 

       Revd. 

Lilian   30-40  F  Migrant/  11.03.18 

       Member 

Tola   29  F  Migrant/  22.06.18 
       Member 

Laura   50-60  F  Migrant/  17.02.19 

       Pastor 

Steven   40-50  M  Migrant/  26.08.18 

       Member 

John   30-40  M  Student/  18.03.20
       AP 

Damien  40-50  M  Missionary/  21.09.20 

       Pastor 
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Amsterdam Interviews 

 
Henry   50-60  M  White Dutch/  02.01.18 

       Ex-member 

Nike   50-60  F  Student/  17.04.18 

       Member 

Harry   40-50  M  Migrant/  30.05.18 

       Deacon 
David   50-60  M  Migrant/  11.05.18 

       AP 

Jonathan  40-50  M  Student/  29.04.18 

       AP 

Akano   50-60  M  Missionary/  22.04.18 
       Evangelist 

Naomi   50-60  F  White Dutch/  11.04.18 

       Ex-member 

Esther   30-40  F  White Dutch/  31.05.18 

       Minister 

Lekan   30-40  M  Student/  20.08.18 
       AP 

Mo   50-60  F  Migrant/  24.06.18 

       Member 

Angela   40-50  F  Migrant/  25.03.18 

       AP 
Rhodes  30  M  Asylee/  24.09.18 

       Member 

Marlene  50-60  F  White Dutch/  13.04.18 

       Ex-member 

Sayo   50-60  F  Expatriate/  26.09.18 

       AP 
Adam   23  M  Student/  06.08.18 

       Member 

Mayowa  29  F  Migrant/  29.02.20 

       Youth leader 

Margaret  40-50  F  Migrant/  05.03.18 
       Member 

Vivian   40-50  F  Migrant  15.02.20 

       Member 

George   50-60  M  Migrant  16.02.20 

       Member 

Frank   50-60  F  White Dutch/  16.02.20 
       Spouse 

        

 

Table 3.3 KU London Focus Group 26.02.18 
        

Pseudonym  Age  Gender  Age at Migration 

 

Sade   21  F  13 

Moji   20  F  12 
Sola   19  F  11 

Amanda  21  F  British  

Lucas   21  M  British 

Matthew  35  M  23 

Mary   20  F  12 
Jane   20  F  11 
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Table 3.4 Amsterdam Focus Group 26.8.18 

Pseudonym  Age  Gender  Age at Migration 
Oyin   26  F  9 

Tolani   18  F  9 

Adam   22  M  18 

Debby   18  F  9 

Friday   25  M  20 
Justin   29  M  19 

Alice   20  F  9 

Kelsey   25  F  White Dutch  

       Partner 

Nienke   25  F  White Dutch 

       Partner 
Betty   22  F  Dutch Antillean 

       Partner 

 

Table 3.5 RU London Focus Group 02.03.19 

Pseudonym Age range Gender  Rank/status Length of stay 
        In the UK (Yrs.) 

  

Taiwo  30-40  M  Migrant/ 15 

      Pastor 

Bimpe  40-50  F  Migrant/ 17 

      Member 
Denrele 30-40  M  Migrant/ 15 

      Pastor 

Ade  50-60  M  Migrant/ 30 

      Pastor 

Kolade  50-60  M  Migrant/ 30 
      Pastor 

Lanke  40-50  M  Member 15 

 

 

M-Male* 

F- Female** 

AP- Assistant pastor*** 
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Table 4 Christianity in Nigeria, 1970 and 2015 

 1970 1970 2015 2015 Average 
annual 

growth 
rate 
(%)19 

70-2015 

Tradition Population % Population %  

Christians 21,469,000 38.2 84,133,000 46.2 3.08 

Roman 

Catholics 

3,890,000 6.9 22,938,000 12.6 4.02 

Orthodox 2,500 0.0 49,500 0.0 6.86 

Independents 3,234,000 5.8 32,156,000 17.6 5.24 

Protestants 3,959,000 7.1 31,106,000 17.1 4.69 

Anglicans 2,941,000 5.2 22,000,000 12.1 4.57 

Pentecostals 3,768,000 6.7 54,198,000 29.7 6.10 

Evangelicals 5,416,000 9.6 36,712,000 20.1 4.34 

Source: Todd M. Johnson and Gina A. Zurlo (eds) World Christian 

database (Leiden/Boston) 
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Appendix 4 Sample Interview and Focus Group Questions 

4.1 Semi-structured Interview Questions 

1. Could you please introduce yourself? 

• Age range, your length of stay in the Netherlands/United 

Kingdom 

• Did you come as a missionary? What is your conversion 

story? 

2. What is mission to you? 

• Is it evangelism or is there more? 

• Have you been involved in street evangelism and use of 

tracts? 

3. What are your motivations both as an individual and as a 

church, for mission in Europe? 

4. What strategies does your church use in its mission/evangelism 

agenda? Is it transported from those used in Nigeria or are there 

elements of contextualisation? 

5. Can you be referred to as a black church? If so, is that by design? 

6. There is this idea of ‘reverse mission’. The narrative of Nigerian 

Pentecostals that they have been Do you collaborate with other 

charities within your communities to identify and resolve critical 

matters affecting residents? 

7. Why have migrant churches not been able to penetrate the 

indigenous communities in which they are located despite their 

missionary zeal? 
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8. Are you willing and able to contextualise to reach native white 

people especially with reference to your emphasis on 

deliverance, spirits, money, prayer and style of worship? 

9. Level of your members’ participation in evangelism with regards 

to obedience to the great commission, could you talk about this? 

How involved is your church in community engagement and do 

you collaborate with other charities towards helping your 

communities?  

10 What is your perception of the spiritual state of the 

English/Dutch society? 

11 What is the role of secularisation and modernization, if any, in 

some of these societal attitudes? 

12 The young people born to African migrant Christians tend to 

leave traditional African churches for other more cosmopolitan 

ones or even leave Church altogether. Is that correct and why?  

13 Do you think the church is meeting the needs of young people? 

If not, how can this be done? What practical steps are being 

taken to include them in leadership? Are they being listened to 

when they bring new ideas? The second-generation are expected 

by the older ones to take over the reins of leadership. However, 

in my discussions, young people doubt this claiming that no one 

really listens to them or what they have to say. Do you agree and 

how can they be empowered so they can inject new ideas and 

strategies for taking the gospel further? 
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14 Power dynamics and the hierarchical leadership style of African 

Pentecostal churches have been a subject of discussion. It is 

what some white people have described as unconditional 

obedience to authority. Do you see that as an issue that needs 

to be addressed so that non-Africans can participate fully in 

African churches?  

15 Gender imbalance where women constitute most members, but 

men hold the power and authority. This is an issue for some 

people, particularly white indigens. Should churches address 

this issue and be more inclusive in the 21st century or white 

people should be educated on the place of women? 

16 The model of a mixed church where the leadership is also mixed 

is a proposition, what are your thoughts on this?  

 

4.2 Sample Focus Group Discussion Topics 

1. Were you all born here or did some of you migrate with your 

parents as children? 

2. Thoughts on evangelism?  What do you think evangelisation is 

and what should it achieve? Distribution of Christian tracts is 

the time-tested strategy for evangelism by most migrant 

churches. What is your view on the effectiveness of this method 

in Europe?  

3. Do you as young people, participate in the evangelism activities 

of your parishes? If not, why? If you do, can you talk about it 

and how successful you think it has been? 
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4. Do you face particular challenges in inviting white people to 

church and why? Why do you think they don’t come to your 

churches? 

5. What are your thoughts on some of the beliefs and practices of 

your denominations as practised within the context of European 

societies? 

6. A topic of discussion among African churches is the issue of 

young people leaving the African churches once they are 18 

years old and joining others like Hillsong. What are your 

thoughts? 

7. What is the role of modernisation and technology on belief or 

lack of belief? Is there a conflict between miracle and 

modernization? 

8. What is your view of social action by Nigerian churches?  

9. Does the church give you, as young people, the opportunity to 

flourish, to make inputs and make impact in the church? Do 

you feel free to make your opinion known to the leadership of 

the church? What do you think of the leadership structure and 

styles of your churches? Are there areas of conflict that you 

would like to talk about? 

10. On the role of women in leadership and the power dynamics in 

church, is that an issue of concern for young people? 

11. Can you talk about your desire to have youth churches within 

your denominations?  
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12. What is your picture of the church of the future? Would it be 

one where leadership is neither white nor black and where 

kingdom culture rather than African or European culture, is 

developed? 

13. One suggestion from each person on how you would like some 

things done differently within your church. 
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Appendix 5 Figures 

Figure 5.1. The Political/Business Elite and the Church Minister 

(You keep them stupid, then I keep them poor) 

 

 

 

 

 

 

 

Figure 5.2. Sample Flier (English) 
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Figure 5.3 Sample Flier (Dutch) 

       

 

Figure 5.4 RCCG Parishes in the Netherlands 
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Figure 5.5 RCCG Jesus House Amsterdam 

 

 

Available at https://www.rccgeuropemainland.net/ (Accessed 30/6/20) 

 

 

 

Figure 5.6 HOTR The Rock Tower  

 

 

Available at http://www.rocktower.co.uk/rt/?page_id=15 (Accessed 

30/6/2021). 

  

https://www.rccgeuropemainland.net/
http://www.rocktower.co.uk/rt/?page_id=15
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Figure 5.7 The Structure of the RCCG 

 

Available at https://www.rccg.org/our-structure/ (Accessed 19/9/2021)  
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