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Introduction

Christianity in Africa have changed demographically and structurally compared to the early decades of Christian missions in the nineteenth century. For almost a hundred years, the Roman Catholic Church and the mainline Protestant denominations, offshoot of the Western missionary endeavours, largely dominated the religious scene. However, this monopoly was broken with the emergence of the African Independent Churches from the last decade of the nineteenth century, and this religious independence accelerated in the early decades of the twentieth century. Nevertheless, the ongoing revitalization of doctrines and practices within Christianity which began with the emergence of the African Impendent Churches and progressed substantially from the 1970s with the Charismatic renewal has continued to make Christianity a dominant social force in the continent as the lives of millions of Africans continue to revolve around religion, even amidst the deterioration of the quality of life on the continent due largely to inept governance by many governments. Concomitantly, other religions such as Islam and African Traditional Religion have also witnessed some kind of renewal and have expanded their spaces into the public sphere. By the 1980s, the three major religions were already competing for attention and social relevance. Subsequently, religion began to feature prominently in the public sphere and in popular culture (video films, novels, gospel songs, etc.) and thus activating the sentiments of millions of Africans. 
On the political scene, religion became a tool for political negotiation and manipulation, and a marker of ethnic and social identities within the religious pluralistic environment. In fact, despite the de-establishment of religion clause in the constitutions of many African nations, various governments continue to promote religion in various ways, and some political leaders continue to project their religious faith into the performance of their official functions. For example, President Frederick Chiluba’s declaration of Zambia as a Christian nation in October 1996 provided Charismatics and Pentecostals a moral platform to penetrate the country's political sphere and become a relevant social force. However, this Pentecostal identity could not prevent corruption, intolerant attitudes to political opposition; neither did it eventually provide any quality governance in the country. Nonetheless, Africans have taken the presence of religion in the public sphere as normal and desirable. 
Although this public image of Christianity looks encouraging in the post independence era from the 1960s, it is obvious that there is a concern about the quality of the spirituality of Christians in modern Africa.  It was this ambiguity in African spirituality that informed Kwesi Dickson’s opinion in 1984 that ‘for several decades discerning African Christians have raised questions regarding the validity of the expression of Christianity in Africa’.
 African Christian spirituality from its formative years in the missionary era of the nineteenth century was strong, dynamic and transforming such that it was able to confront and displace African Traditional Religion in many societies. It was this same spirituality that triumphed over the evil forests where early African Christians were consigned to build their churches, and also displaced the political dominance of the Islam in some places.  This same spirituality was further reflected in the emergence of the African Independent churches as a revivalist movement and in the divine call of their leaders as prophet-healers.  This African Christian spirituality was built on prayer, visions and dreams, power manifestation and the immediate experience of the supernatural as a transforming power. However, by the 1980s, this spirituality has been unable to offer any meaningful social and religious discourse to the deteriorating economic and political life of many countries. Indeed, one can draw a preliminary conclusion that contemporary African Christian spirituality in the twenty first century lacked creativity and was unable to present any redemptive option that would engage substantially and critically with the state and governance in Africa. Thus the urgent needed presently should include a critical awareness of the inept socio-economic and political systems and the task of conscienticisation that will awaken Christians to finding solutions to the pressing political problems.
It may therefore be obvious that there is a crisis within Christianity in Africa, and this crisis has become very obvious in the 21st century. Never before, has the relevance of Christianity and indeed Christian spirituality been questioned in the socio-economic and political arena as it is presently. This crisis stems from the realisation that there are disconnections between Christianity and governance in the African states. That the centre of gravity of Christianity has shifted from the Western world to the Africa, Asia and Latin America is really obvious, but what remains to be addressed is the impact of Christianity in the governance of Africa in the post independence era from the 1960s. The track record of mainline churches in the democratic struggles from the late 1980s to the early 1990s and also in concretizing their members on their civic responsibilities have not been sustained for any extended period of time. Undeniably, the social action labeled Justice, Development and Peace Commission of the Roman Catholic Church has not been matched by other denominations. The public profiles of church leaders such as Archbishop Desmond Tutu of South Africa, Cardinal Anthony Okogie of Nigeria, Dr. Matthew Kukah of Nigeria, Bishop Peter Kwesi Sarpong of Ghana, to mention a few, have not translated into a successful project of nation building or of redeeming the society from its ills. Therefore, questions that ought to be asked include the following: why are there frequently and deep-rooted moral failures and corruption among Christians who hold political power and are in leadership positions? Why do contemporary African Christians holding political offices not strive to lead good and exemplary lives in the belief that they are preparing for the final events of this age and Christ’s return? Or why has African Christian spirituality been unable to find answers to problems of governance?  On this note, I want to emphasize that as I peruse this questions of African Christian spirituality and governance in contemporary Africa, I notice five situations of the disconnections between Christian spirituality and the nation state.
First, it is obvious that there is a disconnection between spirituality and morality in the continent. African spirituality has always been boosted with revival movements since the late nineteenth century. The African Church movement in the late nineteenth and early twentieth century provided an alternative spirituality to the mainline Protestant churches as they sought new ways of self-expression under African leadership.  By the second decade of the twentieth century, the prophet-healer movements became the dominant forms of the African Independent Churches and the claims that the power of God could address all human problems raised African spirituality to a new height. The commitment of members to prayers and chastity, and their denunciation of idolatry won the administration of traditional rulers and the mainline Protestant churches, where most of the early members had come from. By the 1960s evangelical awakening from the university campuses provided new impetus leading to the Charismatic Renewal. However, in recent times, particularly from the 1980s, we are constantly reminded of the failures of Christians in the public office and the corruption and mismanagement in the system.  The question then is why has the spirituality of Christians not been channeled positively into accountability and morality in the public sphere?
Secondly, there is a disconnection between African spirituality and development praxis in Africa.  Most of the development thinking has come from the West but most of those needing aids and development has been from the global South and in Africa particularly. Beginning from the 1960s, development issues first arising from economics acquired some kind of devotion as goals and targets were set to reduce the gap between the rich nations of the West and the less-developed countries of the Global South. However, other than Christian institutions in the West such as Christian Aid, Tear Fund, World Vision, etc. not much of development thinking has come from African Christianity. While scholars have claimed originality to African spirituality, yet there has been few and insignificant African input into development praxis on the continent.
Thirdly, there is a disconnection between African spirituality and governance in the continent.  Although mission education of the nineteenth and early twentieth century produced the early African political leaders, however there is no reflection that the quality of governance of the state and its people has ever been substantially influenced and affected by spirituality of these leaders. In situations where committed Christians have become leaders of nations, they have in most cases not been able to provide quality governance, and in any cases have always been accused of corruption and mismanagement as soon as they leave office.  The conviction and sentencing of Mrs. Regina Chiluba in Lusaka, Zambia to eighteen years imprisonment for converting state property to personal use clearly depicts the ambiguity of the morality of African Christian political leaders.

Fourthly, there is a disconnection between African spirituality and the quality of education offered and received by Africans from church-operated institutions be they elementary, secondary, colleges and universities. Missionary education in the nineteenth century provided substantial stimulus for socio-economic change in the African society and fostered in some Christians the commitment of being change agent in the emerging Africa in the twentieth century. However, although mission or church-run schools still exist in many African nations under various rubrics, those graduating from these Christian-operated schools have not demonstrated any clear distinction that they have ever received any mission education.

Lastly, there is a disconnection between Christian spirituality and the quest to provide leadership for the continent and thus offer hope to millions of hopeless of Africans. Leadership in African with the exception of a few has not been exemplary or sacrificial. It has not been the Nehemiah model nor the Jesus’ model nor the Pauline model, but that which resembles the traditional African tribal chieftaincy structure with all its privileges and power but less of trust and accountability. 
Unless the above disconnections are addressed, it is doubtful if Christianity could impact positively and substantially on the nation and the society in the twenty first century.  I will go a step further to argue on what I consider as the fundamental causative factor why African Christian spirituality has not substantially influenced the public sphere or governance.
I therefore argue quite strongly that Africans, upon their conversion and enlistment into the Christian church and in the process of their spiritual formation, make selections of biblical and spiritual values such as success, power, health, etc. which essential which are in congruence with African traditional worldviews which are essentially this-worldly, but deselect or confine to secondary roles those fundamental biblical principles of self-discipline, sacrifice, self-denial, obedience, holiness, which are Christ-centred and other-worldly. This conscious selection and de-selection, which resembles traditional African propensity to worshipping variety of gods at different times and for situation-restricted benefits, invariably produces Christians who behave ambivalently depending on time and situations. Consequently, it is indeed clear to draw a conclusion that Africans make a priority listing of spiritual values into both primary and secondary ones, and their spiritual formation follow this listing.  Therefore, it is often possible to find a Christian serving as public official who takes bribe but who will defend the faith against any Islamic onslaught or a Christian man who despite the church’s constant insistence on monogamy will marry not two but four wives but who will gather every member of his household regularly to daily prayers and will give generously to the church every Sunday and during special occasions.  
In the following sections, I will highlight briefly some areas when the influence of Christian spirituality is needed, but has been lacking.

Ethnicity, Corruption and Political Instability

Self-determination came to Africa on the heel of the withdrawal and collapse of colonialism from the mid-twentieth century. Between 1956 and 1980, forty three African countries gained their independence bringing in political transformation and ushering hope and unlimited aspirations for millions of Africans as they look to the future. However, by the early 1970s, it was becoming glaring that African political leaders lacked the capacity to bring any substantial transformation into the continent. First, there was the prevalence of regional conflicts, which were traceable to the nature of politics in post-colonial Africa.  Much of the politics of post independence African nations has been characterised by a pattern of power competition among ethnic groups and political parties, and also by corruption.
 Political leaders were self-centred and ruled their countries as personal fiefdom. The military coups from the mid-1960s which were supposed to be corrective soon atrophied into the same ineptitude that has characterised the civilian governments that succeeded the colonial powers. The forecast was gloomy such that a writer in 1983 recorded his impression that in many ways Africa is
‘a continent where events have conspired against progress, where the future remains a hostage of the pasts….  As setback followed setback and each modest step forward was no more effective than running in place, black Africa became uncertain of its own identity and purpose, divided by ideology and self-interests, perplexed by the demands of nationhood-and as dependent militarily and economically on foreign powers as it was during the colonial era. It moves through the 1980s as a continent in crisis, explosive and vulnerable, a continent where the romance of revolution cannot hide the frustration and despair that tears at the fiber of African society. … The irony of Africa’s misfortunes is that this is the place when mankind originated and this was a center of culture and sophistication long before the Europeans arrived.

This impression has not changed much or perhaps has worsened amidst the many regional conflicts in Sudan, Ethiopia, Uganda, Rwanda, Congo, Chad and Zimbabwe. One then needs to enquire into those factors that made independent Africa of the 1960s and 1970s so backward and inflicting so much pain on its citizens, despite the presence of a large Christian population.
One issue that has continued to bedevil Africa is ethnicity.  It has been a constant factor in wars and power struggles. Ethnicity is interest-oriented, and it is of political significance because many ethnic groups in Africa are not only based on common culture or historical experience but also upon co-residence in a region.  For example, the Yoruba, the Igbo, the Kikuyu, the Ngoni, occupied fixed geographical areas in their respective countries.  Therefore, the tendency has been for each group to promote its own political and economic interests regardless of the overall national interests. Ethnic loyalties are so strong that one's allegiance is supposed to go to one's ethnic group before the nation.  Hence, channelling the nation's wealth to one's ethnic group by whatever means is deemed desirable and necessary.  Therefore, for a political leader there is rarely any distinction between money privately earned or dishonestly removed from the public coffers, as long as some close relations do gain from such ‘non-economic’ earnings.  Access to and manipulation of government's finances has become the surest gateway to fortune.  In short, politics is seen as way of gaining access to instant wealth for private and sectional benefits.  Consequently, ascendancy to political power has become nothing more than the process of gaining control of the state’s economic resources for the betterment of one’s ethnic group. Such competition highlights ethnic dichotomy and results in political instability.  Although military coups have ostensibly been carried out to rid countries of corruption, regrettably, military governments have at times been worse that their civilian counterparts.

By the mid-1970s, corruption in Kenya was high among government officials.  For example, driving licence racketeering was a common place practice in this country.  The police force was not better.  There were instances of vital documents being removed from prosecution files to weaken police cases. In Uganda, corruption played a prominent part in the allocation of shops and economic properties left by the expelled Asians in 1972.
  It was only in Tanzania that the country's rigorous socialist policies somehow lessened the incidence of corruption.

The Church in post independence era did not fare better. There were quarrels involving embezzlement of church funds, of pastors caught in adulterous relations with their church members, of collusion of church leaders with government officials, etc.  For example, in Uganda President Obote gave a gift of a new car to all bishops appointed during his time, and these cars were accepted!
  In Nigeria, the crisis of leadership in the Methodist Church in the 1980s was so bitter that several court cases were instituted by the laity against the church's Primate.

Some political leaders have denounced corruption, but few actions have been taken to root out this rot.  The few actions proposed lacked the moral vigour to enforce them. For example, in November 1971, a motion was passed in the Kenya National Assembly to set up a commission to enquire into tribalism, nepotism, and corruption, but the resolution was soon vetoed by the KANU Parliamentary Group.
  No wonder, we continue to hear about the reported cases of ‘disappearance' of huge sums of money from Kenya's banks meant for development purposes.

It is in Nigeria that corruption really gained ground.  In 1961, the Christian Council of Nigeria included corruption and ethnicity among the ills of the society that must be eradicated.
  However, the enormous wealth brought into the country in the mid-1970s by the oil boom rather encouraged practices that are more corrupt.  There were widely reported cases of corrupt charges against government officials in 1974-6.  The first major sensational case was the resignation of Joseph S. Tarka, the Federal Commissioner of Communication in August 1974.  His friend, Mr Godwin Daboh, wrote letters to the police and the Civil Service accusing Tarka of corruption, yet nothing was done.  He then went to court to swear to an affidavit, and the press reported the case.  Yakubu Gowon, a Christian, then Head of State, instead of investigating the corrupt charges rather hounded journalists who sustained the anti-corruption campaign.

However, the regime of Murtala Mohammed that overthrew Gowon made a drive against corruption in public life as an essential part of the renewal of political activity in Nigeria.  Consequently, many aspects of the government activities were investigated in 1975 and 1976.  For example, one governor was accused of treating the State's Mercantile Bank as his ‘personal property’, while all ex-Governors (military officers) under Gowon except two were dismissed with ignominy from the Armed Forces and the Police.
  A 1993 survey on Nigeria in the Economist noted that bribes and kickbacks were entrenched in almost everything - obtaining permits, clearing customs inspection, getting treatment in hospital and so on.

Corruption, ethnicity and political instability are organically linked in a vicious circle.  Corruption harms the broadest society.  It encourages inefficiency, rids the government of income, and its costs include lost of political credibility, distortion of people's values, and creation of tensions within the society.  Moreover, corruption clearly undermines national stability, it sets asides the principles of good governance and stability. 

To minimise and eradicate corruption, a more determined approach must be made by the Church.  It is not enough to adopt resolutions condemning corruption in Church synods or annual assemblies.  It ought to be undertaken as a persistent campaign by every denomination. The Church must take the initiative and lead in a worthwhile campaign against corruption.  The Church cannot stand idly by, and assume as a Western scholar did, that corruption will be eradicated with the passage of time, when education becomes widespread, when public opinion becomes stronger, when loyalties moved from the family or tribe to the nation-state, etc.
  The crusade against corruption must begin now.

HIV-AIDS and the Response of the Church
Since 1984 when the Acquired-Immunodeficiency Syndrome (AIDS) was first recognised medically and politically, the most virulent media campaign has been waged against the disease, its sufferers, and others who felt largely unconcerned about the whole issue.  Part of the Western media campaign is a deliberate distortion of facts against Africa.  It has been stated, though never justified, that AIDS originated in the African continent, that AIDS is ‘a living nightmare of the Apocalypse’ in the continent, that promiscuous sexual habit and polygamy are rapidly spreading the disease.  The gloomy statistics from the World Health Organization cannot sanction or legitimise the bias reporting about AIDS in Africa.
 The politics of millions of dollars involved in the AIDS scare still prevents us from understanding the true situation. The story so far has been that of the hunters, and until lions have their own historians, the tales will always be told of the prowess of hunters!

In reality, the AIDS phenomenon is complex, and it cuts across all racial, ethnic, economic and political boundaries.  A 1990 survey in West Africa admitted the incidence of AIDS and relied on WHO figure that 2.5 million women in Africa were infected with the AIDS virus.  More women than men are affected because of certain socio-economic factors, cultural patterns and forms of behaviour in the society.
  Most of the crusades have so far been spearheaded by governments.  The objectives have been on prevention and control, awareness and action, and care and support for sufferers.

The Church's response to the AIDS epidemic is determined largely by the understanding of African Christians of the gravity of the threat.  However, certain facts are clearly known to challenge the Church to action.  Christians are affected as much as non-Christians because the disease is caused by many factors. First, the disease is spread or contracted through certain forms of intimate sexual contact and encounters with tainted blood whether it be blood transfusion, mother to baby or sharing infected needles, and secondly through intravenous drug use.
  Homosexuality and lesbianism are not a way of life in Africa, and as such, incidence of AIDS among this group of people is unknown.  However, cases of AIDS have been reported among prostitutes and other people.  
However, until the mid-1990s, the Church in many African countries did not consider it paramount to support the governments' programmes of awareness of the AIDS epidemic.  Besides, the Church is really aware that the current campaign lacks the moral vigour to achieve any eradication of the disease.  There cannot be a safer sex with condoms for those living in the cesspool of their sins, so the Church in Africa cannot sanction or promote such false morality or security.  The uproar in the Western media in mid-March 2009 on the Pope’s admonition during his visit to Cameroon that only abstinence and fidelity rather than condoms can stem the tide of HIV-AIDS
 reflect part of the insincerity of the Western donors. The West wants to impose its measures on Africa without recourse to African traditional values of chastity. This point had been made forcefully in 1993 by Christian leaders in Zambia that,
We will not collaborate in the promotion of condoms as a possible safeguard against contracting AIDS...Advising condoms gives people a false sense of security and encourages them to continue conduct they might otherwise have abandoned.

What the Church, therefore, has been doing is to offer a clear Biblical teaching with respect to human intimacy and sexuality.  Most moral teaching insists that any sexual cohabitation outside a monogamous marriage is bound with dire consequences.  In addition, that homosexuality is a human aberration, and calls for strong condemnation and eradication of this Western permissiveness.

Since the mid-1990s, the Church has been taking actions about the disease.  First, it is educating its members and spreading awareness through such forums as Health Week, Health Campaign in the churches.  In addition, the Church is supporting collaborative efforts to finding solutions to the AIDS epidemic, particularly of infants and children.  There are now centres in Uganda, Zambia, Zimbabwe, South Africa, etc. caring for children affected by HIV-AIDS and caring for orphans whose parents have died of the disease.
 Moreover, just as with other curable and incurable diseases, the Church in Africa has risen to show compassion and offered its help to the sick.  Christian hospitals in Africa have been known for their special humanitarian care to the sick in the communities.

Geopolitical Conflicts in Africa: Nigeria and Sudan

   The on-going tragic geopolitical conflicts in the continent are essentially political, but have the issues have become complicated with the added dimension of ethnicity and the emer​gence of religious fundamentalism. In Nigeria and Sudan, religion has moved to the centre stage of decision making and of policy matters, and the Church has had to face this alarming geopolitical reality.  It may be necessary to examine in details certain issues about these conflicts.  The selective references to these two countries are inevitable because of the extensive range of the topic.  Nigeria's 140 million people are the largest in the continent, while Sudan has the largest land area, though with only a population of about 38 million in 2007.
Nigeria’ religious pluralism is marked by the existence of Christianity, Islam and Traditional Religion, and New Age Religions This religious pluralism has been shaped by geopolitical considerations, with their historical roots in certain policies under British colonialism, Christian missionary enterprises, and Islamic expansion – all occurring in the nineteenth and early twentieth centuries. At independence in 1960, no unifying political party or ideology emerged, rather regionalism was entrenched in the constitution, and this contributed to the problems confronting national integration. Ethnic rivalry with the additional dimension of the North-South division formed the framework for economic and political developments immediately after independence. Therefore, because of the intertwining of religion into other spheres of the society, religious pluralism has largely become a political issue in the country, and religious differences continue to be manipulated for sectional interests.

Religious pluralism in itself does not necessarily breed conflict, and not all religious conflicts will have an impact on the nation state. In fact, the link between religion and politics becomes problematic mostly in nations that are not religiously homogeneous, and where the minimal level of national integration has not been achieved. However, Nigeria’s religious pluralism has been marked by conflicts since the 1980s, and by the 1990s the conflicts have reached an alarming proportion.

Religious sentiments were used for propaganda in the Civil War fought between the Christian dominated Eastern Nigeria and the federation
, in the controversy to expand the scope of Sharia within the country constitution in 1976-8, in justifying Nigeria’s admission into the Organization of Islamic Conference, and in many other issues.  Religion thus became means of differentiating identities and of seeking a broader regional solidarity.  However, in the 1980s, these sentiments were transformed into open hostilities between Christians and Muslims in most part of Northern Nigeria.  The first major riot occurred in March 1987 when Muslim students and their Christian counterparts engaged themselves in a bloody war, which soon spilled to neighbouring towns.
 Thereafter, other similar riots occurred in 1991, 1992, 1997, 2000, 2003, and 2006. The most recent religious riot occurred in Jos in late November 2008.  Although, it started as political conflict, it soon snowballed into a religious war when Christians and Muslims attacked one another. As often, many people were killed, hundreds of churches and mosques burnt or damaged, and shops and homes of Christians and Muslims were attacked and set on fire.  Although the Federal Government and state governments have often set up investigation tribunal after each episode, such has not prevented the occurrence of other religious riots. Pronouncements from religious denominations and their leaders suggest that religious affiliation will continue to be a geopolitical issue in the country.  

In fact,  the fact that most leaders of Nigeria since independence have been Muslims has pushed Christians to argue that there is an increasing tendency towards what has come to be known as the Islamization of the country, which they suspect will begin from the North.
 The North-South dichotomy and its attendant problems were accentuated in Nigeria because Christians and Muslims have almost the same population in the country. 

Throughout Africa Islam has furthered the growth of class consciousness principally by providing a language for political and religious discourse.  In addition, as it was in Sekou Toure's Guinea in the 1960s and 1970s, Islam is still seen as a cultural defence against secularism of the West.
  It is in Sudan that this dimension is greatly demonstrated.

The Sudan had a much more serious geopolitical problem than Nigeria.  Sudan is polarised between the predominantly Islamic and Arabic-speaking North, who form the majority of the country's population, and the Negroid southern Sudanese led by a Christian educated elite.  Unlike Nigeria, less than 25% of the population of Sudan are Christians, and these Christians are mostly confined to the South.  The North-South tensions have also been linked to economic disparities.  Originally, the problem was political, then ethnic, however over the years the religious dimension of the conflict has been highlighted by statements from the opposing groups.

Southern Sudan is the area generally lying south of the tenth parallel and extending to the North of Lake Albert in Uganda.  The people of Southern Sudan, because of the swamp and thick forest, had lived in isolation until 1820 when they were conquered by the Turco-Egyptian armies and then came under the same colonial administration as the North.  There were many differences between the two regions.  The North had been exposed to Arab and Islamic culture for a long time and by the nineteenth century there was a social and political integration fostered by Islam.
  Southern Sudan, unlike the North, was culturally heterogeneous, and had different political and cultural institutions.  Under Turco-Egyptian rule, Arab slave traders raided Southern tribes, and ‘one groups were indeed enslaved almost to the point of tribal disintegration’.
  The historical memory of this commercial injustice forms part of the resentment of Southerners against Northerners.

In 1882, the British occupied Egypt, and in 1898, Anglo-Egyptian forces defeated the Islamic ruler of Sudan.  British rule in Sudan imposed law and order, and suppressed the slave trade.  Southern Sudan came into limelight from about 1900 because of its strategic location on the Nile - the life of Egypt and many other nations.  Under British rule, Christian missionaries were  encouraged to pursue their work in the South with the hope that the civilising influence of Christian missions would help stabilise British administration in that region.

Between 1920 and 1930, the British colonial administration formalised its Southern policy, which was calculated to separate the South from the North.  These measures included the exclusion of Arab traders from the South, the suppression of Islam and the encouragement of missionary education, the exclusion of Arabic and the adoption of English as the lingua franca for the South, the replacement of civil servants of Northern origins from the South, and the creation of a separate Armed Forces in the South staffed by southerners.
  Under these measures, Southern Sudan was turned into a battleground for the geopolitics of Islam, the Christian missionaries, and the British colonial administration.  Eventually, missionary influence widened the gap between the North and the South.

After the Second World War, the British reversed in its Southern policy.  Fearing that the South could not economically stand alone, it maintained its anti-Islam policy, but adopted new measures to link the North and South. However, the Legislative Assembly with Northern majority which was appointed in 1948 preparatory to independence reversed the English only policy and re-introduced Arabic into all schools in the South.

During the 1950s, Sudanese themselves tried to sort out the North-South relations.  The emerging political parties mostly of Northern origin emphasised the unity of North and South, and sought to strengthen the use of Arabic as the lingua franca throughout the country. From 1957, the Northerners pushed further their integration when the Government took over all schools in the South, and introduced Islamic culture in the area.  Against this background, relations between North and South steadily deteriorated.

In November 1958, the Army took over, and the new government seriously pursued the Arabicization of the South.  Restrictions were imposed on Christian missions, and in February 1964, Christian missionaries were expelled from the Southern Sudan.  They were accused of ‘hampering national integration by fostering a civilisation and culture which were different from those in the rest of the country’ and ‘by implanting in the southern Sudanese, Christianity, the use of English, hatred of the North and separatism’. 
  From 1958, Southern politicians began to flee the country, and they formed opposition parties in exile.  It was during this era that the Anya-nya emerged as a guerrilla (liberationist) group using force to gain autonomy.  In March 1965, a Round Table conference was convened to discuss the South, but nothing substantial was achieved.

In May 1969, a military coup brought General Nimeiry to power.  Nimeiry's government made genuine efforts to resolve the southern problem.  He abandoned his predecessor's pro-Islam policies and sought regional autonomy for the South. Under the auspices of the World Council of Churches and the All African Conference of Churches and the Ethiopian Government, peace talks were convened in February 1972, and in March 1972, agreements were signed, in which the South was granted regional autonomy.
 Although there were difficulties, the period 1972-76 were used for reconciliation and reconstruction.
  

The 1973 constitution adopted Islam as the country's religion and entrenched the Sharia, though some freedom was given to Christians and non-Muslims. By 1977, there were suspicion and discontent in the South based on the conviction that the government did not fully implement the 1972 accord.
  By the early 1980s, there were defections from the Army by former members of Anya-nya, and the guerrilla war began again.  In their pastoral letter of October 1983, the Catholic bishops in Sudan mentioned the violence, discrimination and injustices against ‘minorities’ in the country.
  By mid-1980s, full scale war was on.  This civil war was largely led by the Sudan People’s Liberation Army under John Garang.  Eventually, a peace with considered an all-inclusive government was agreed upon in 2003.
  However, the death of John Garang, already elected as Prime Minister in a unity government, in a plane crash has created doubt about whether peace will ever come to Sudan.   
In summary, the Sudan problem is that of the Northerners claiming to be part of the Arab world and therefore to be governed by Islamic culture and laws, while the South claims to be part of Africa and therefore entitled to modern democratic rule.  This strong regional pull is tearing the country apart.  The religious conflict between the South and the central government in the North has since 2003 been eclipsed by a new ethnic conflict in the Western region of Darfur, where government backed militia have embarked a systematic violence against indigenous people of Darfur fighting a long period of neglect and under-development. 
So far, it has been seen that geopolitics in modern Africa works to the detriment of Christian missions.  Geopolitical forces are diverse in nature to be of any long term benefits to the Church. 

The Power of Renewal
Happily, amidst the political turbulence in the continent, there is still hope of a renewal because a new generation of Christians are now re-ordering Christian experience and fostering a new spirituality that is focusing on the ills of the society, which they believe could be eradicated by the power of the Gospel as Christians live as salt and light in the world. The emerging Charismatic movements in Africa offer the continent the possibility of renewal and hope.  Charismatic movements emerged in the 1970s and by the 1980s they have assumed much social prominence partly due to the attention given to them by the media, and also due to the multitudes of new churches and ‘ministries’ that were emerging and erecting signboards all over the major cities of Africa.  Their emergence has marked the beginning of a substantial Christian awakening and innovation in the continent.  
The Pentecostal and Charismatic movements have changed the pace and direction, and enlarge the scale of communicating the gospel. They continue to utilize mass media and communication technologies for carrying out evangelism, mobilizing human and material resources, and re-packaging of a new spirituality. Consequently, they reconstruct religious life and Christian spirituality through specific biblical ethics. As the old missionary era ended, Pentecostals have reinvented a new spirituality and morality that focus on contemporary issues. Charismatic movements have been one of the great African realities in the twentieth centuries. They exhibit an awareness of the deteriorating situation in the continent and seek to change it.  This power to remedy is so intrinsic to the Charismatic movements that almost every publication emanating from them offers some answers to some prevailing problem.  A reflection from a Pentecostal literature comments thus:
We must not be content to chant our hymns and say prayers while the crisis deepens...There must be a change of thinking and attitude towards life and our responsibility for the condition of our nation and society.  The great need of Christians in Nigeria is to realise that THEY ARE RESPONSIBLE for the present crisis because of their indifference and inactivity when they have the mighty GOSPEL TO SOLVE the CRISIS.

The crisis was identified to include problems of poverty, ignorance and illiteracy, corruption and under-development. Covertly, they seek to change historical events and redeem the public space on their knees. They critique the responsibility of power because they accept Chinua Achebe's argument that the trouble with Nigeria and indeed Africa is leadership. The difference between Pentecostals and other Christians might reside in the diagnosis of Africa’s problems: is it spiritual or political or socio-economic? Does individual salvation inform public morality?  Consequently, Pentecostals and Charismatics share the optimism and the ideology of African Renaissance and further claim to have heard God declare, through a number of messages, the recovery of Nigeria, and indeed Africa. It may tarry but will surely come to pass. Nigeria will become great again! It is an important tool in God's design for the liberation of Africa!
 One of their publications puts it thus

We must realise that the present revival and move of the Holy Spirit all over Nigeria is not only for Nigeria, but God has chosen Nigeria as the base from which He is going to invade other West African countries with the gospel of liberation and deliverance.

Elsewhere, it said,

God intends that Nigeria should be the beacon of the Gospel in Africa.  The mantle of leadership in AFRICA...falls on the CHURCH in Nigeria.  It is for this reason we are a little bit prosperous...This is for no other purpose that to enable the CHURCH champion God's ultimate will for Africa.

 Charismatics are mindful that socio-economic and political prescriptions are not enough to ‘cure’ Africa of her problems, so they are turning to a more vibrant spirituality.  For example, the passage, ‘If my people shall pray, and seek my face, and turn from their wicked ways; then I will forgive their sin, and will heal their land’ (II Chronicles 7:14), an often quoted verse by Charismatics, has become one of the most potent energy sustaining the commitment to renewal and to solving the problems in the continent.  
However, more than the internal factors THAT WEIGH ON OUR ECONOMY IS THE FACT THAT OUR WOES ARE DUE TO OUR NATIONAL TRANSGRESSION AGAINST GOD...For how long will these continue?  It would continue, so long as the CHURCH permits it to continue, so long as the CHURCH remains insensitive, so long as the CHURCH forgets she is the light of the world...The CHURCH in NIGERIA is grossly delinquent on this prophetic ministry or warning and judging the nation.  Rather than do this, some of us legitimise the actions of men who go and plunder the state treasury and run to us for help and prayers...

Overall, Pentecostals are working towards moral responsibility and sensitivity as they pray and undertake what they call ‘land cleansing prayer walks’.  They insist that though evil may be holding Africans in bondage, they reject the associated pessimism but foresee renewal for the future.
The Missionary Agenda for the Present and the Future
The question still needs to be asked; what kind of African spirituality will address Africans socio-economic and political problems and how can we promote any meaningful connections between spirituality and governance in Africa? Indeed, looking back, Christianity has had tremendous impact on nineteenth century nationalism, on the making of the educated and political elite, and in the socio-political transformation of many countries.  Even in the post independence era, there was a brief period of Christian active participation in the political sphere. For example, beginning from the late 1980s and through the mid-1990s, a number of African countries witnessed a period of democratisation fervours and agitation in which the Christian church played significant roles.  In Benin Republic, Togo, Gabon, Cameroon, South Africa, Togo, Ghana, etc, Catholic bishops and the Protestant churches played significant roles in fostering significant political changes that tried to move these countries forward from dictatorial regimes to democratic ones.  This changing religious context and its impact on politics and governance in Africa partly informed the conference on ‘The Christian Churches and Africa’s Democratisation’ that was held in Leeds in September 1993, and which was coordinated by Paul Gifford.
  

Following this democratisation fervour, African countries entered the 1990s with great prospects, but by the late 1990s, these hopes were dashed. A reference has already been made to Frederick Chiluba’s declaration of Zambia as a Christian nation in October 1996 and the subsequent problem of governance in the country. It would appear that Chiluba only exploited the support of Pentecostals and Charismatics for sectional interests. In Ghana, the Pentecostal and Charismatic churches moved close to the government of President Jerry Rawlings and provided the regime with a religious and moral legitimacy, however by 2000, no substantial socio-economic improvement has taken place.  In Togo, the democratization agitation created more space for religious organizations leading to the registration and recognition of more than the initial seven churches,
 but the totalitarian government of President G. Eyadema for almost forty years in power was unable to move the country forward in any significant way. In Nigeria, there was a great hope with the stepping down of Ibrahim Babangida as the country’s president in August 1993, but the authoritarian regime of Sanni Abacha caused much oppression and anxiety in the country.  Even in 1999, after Pentecostals and Charismatics adopted Chief Olusegun Obasanjo as a symbol of the Christian control of the political sphere, believing that he was an answer to prayers about the ending of oppression and mis-governance and the ending of a Muslim political dominance, nothing has changed substantially for good in the country.  Looking back now in February 1999, the Pentecostal constituency felt elated about the election of a political leader who had publicly claimed a dramatic conversion experience, but eight years later, the country was still torn apart by religious conflicts and sectional interests.  In Ghana, the same scenario has begun to be reenacted. Upon winning in the second rerun of the keenly contested election in Ghana in January 2009, President John Atta-Mills held a much publicized thanksgiving service in the Mountain of Pure Fire and Miracles, an independent Charismatic ministry founded by a Nigerian, Enoch Aminu.  This was actually a second service having held a similar one in Nigeria in the Synagogue Church of All Nations, Lagos under the leadership of Prophet T. B. Joshua.  
In view of the above, the Church in Africa should not only seek to align with politicians but must seek to promote a spirituality that will influence the society and thus offer solutions and remedy to the geo-political problems in the continent.  First, the Church represents an amalgam of diverse cultures and background but solidly united, hence this reconciling power of the gospel can be extended outside the Christian fold.  The Church can teach tolerance, and sustain such with its own example.  Second, the Church's unique role of having constant contact with the grass roots can help it effect changes easily.  Such changes could be lasting if incorporated into Bible studies and sermons.

The Church’s mission must involve dealing with evil in the society and the transformation of the community. In this regard, the Church has a prophetic responsibility to speak to the nations in the light of God’s Word.  Such a prophetic responsibility should be directed first in condemning the ills of the society - the perversion of justice, the oppression that is becoming institutionalised, and the sins that are being glossed over.  Like the O. T. prophets, the Church must awaken itself from slumber and condemn every evil and self-righteousness.  The prophetic ministry must also be directed towards revealing God's will and message to the people.  Messages of renewal and hope ought to come out forcefully from the Church.  Moreover, the Church has a pastoral responsibility to undertake amidst the contemporary difficulties and helplessness that has afflicted many Africans.  Through counselling, teaching and social support, the Church should endeavour to reduce and minimise the fear, anxieties and hopelessness that has characterised the African scenes in the last thirty years.

The Church must widen its scope of activities and seek to carry its witness to the economic and socio-political arena.  We are aware that the Church is in a precarious position.  As a social institution, it equally suffers from the weakness of its society, but unlike the society that must search for economic and ideological answers from the IMF and other Western countries; the Church has a ready made answer in the Scriptures.  The pietist, keep-free-from-politics missionary teaching rarely produces critical Christian leaders who see the relevance of Christianity to the common socio-political life; therefore, this theology must be re-assessed.  First, it is rather difficult to stand aloof of the very system that is oppressing and doing injustice to one.  Personally, I do not consider suffering with fortitude and resignation as a Christian virtue.  In reality, the experience of the Early Christians does not support such complacency. The Apologists of the Second and Third centuries wrote forcefully to defend Christianity and to launch attacks on the Roman system that was persecuting them.

Christians’ involvement in politics must be sustained by the Church  in such a way that politics should not be the privilege of some ‘political misfits’ who are satisfied with what wealth they can amass for themselves or their ethnic groups, but politics ought to be a continuous struggle for the realisation of what ought to be.  There ought to be a condemnation of extreme wealth on one hand and extreme poverty on the other.  A condemnation of the socio-economic set up that allows one African, whether a political office holder or a founder and pastor of a mega Pentecostal church, to go to Paris or London or New York to give birth or be treated for appendicitis while millions of other Africans die daily in ill-equipped hospitals.  In sum, Christians must witness to God's demands for justice and a meaningful life.  In essence, politics ought and must reflect the expression of Christian belief that African Christians expect the advent of the Lord every day.
  It is in such a situation that the Church in Africa can effectively carry out its mission.

The Church can influence governance and public morality in the country because they have large congregation, hence they have an existing power base to reach out. In addition, they can mobilize their large constituency drawn from diverse cultures and backgrounds for both religious and political actions. More important, the Pentecostal churches’ unique role of having constant contact with the grass roots can help it effect changes easily.  Such changes could be lasting if incorporated into Bible studies and sermons. The reconciling power of the gospel can be extended outside the Christian fold. However, most Christian churches still shy away from politics labeling it as the domain of sinners. Certainly, this perception must to change. Furthermore, the trust that the congregation have in the pastors can be used to a great length in passing down religious and social values. The church can champion abstinence as an intervention strategy in the AIDS epidemic; it can cultivate faithfulness in marriage, integrity and faithfulness in personal relationships.

The Church must promote certain values such as accountability, transparency, discipline, diligence, trust, etc - values that will impact not only on individual lives but on governance as well. Accountability as a religious and democratic imperative should not only be about giving reports but is it must be construed as a process to be guided by transparency, awareness of the expectation of others, awareness of ones statutory responsibilities, and the promotion of discipline.  Otherwise, we will always find ourselves dancing to the drums of affliction of mismanagement and rejoicing laughing to Western media reports about failure of governance in Africa. Indeed, what we need is a comprehensive appetite for accountability, i.e. a practical commitment to holding one another mutually responsible for our actions.

As pointed by John W. de Gruchy (1995: 47-60) in his theological reflection on democratization in Africa, the electoral process is not enough to usher in and sustain democracy, rather the society must cultivate democratic values which are imperative in the sustenance of any constitutional democracy.  Within the present framework in Nigeria and other African countries, it is certain that democratic values are almost lacking, hence the church with its multi- ethnic composition, a microcosm of the larger society, can foster and promote democratic values in the continent. For example, the Church can teach tolerance, dialogue, discipline, etc and sustain such with their own examples. What we need is value-formation within the Pentecostal constituency, in the Church as whole and as well as in the civil society.  Pentecostal churches already have within their institution, though informal, such structures as home cells, or house fellowships through which democratic values can be taught and experienced.

Particularly as I have argued in 2004, Pentecostalism as a participatory ethos can overcome the individualism of greed, avarice and corruption that is endemic in the Nigerian society.
 Alexis de Tocqueville has recognized how participation has enhanced the value of democracy in the United States.
 Therefore, the Pentecostal constituency can contribute to the quality of governance as it teaches its membership to jettison individualism, a trap for corruption and ethnicity, and seek for a conducive environment where all citizens would recognize themselves as part of the community with civil responsibilities. It is through participation that we can speak and listen to ourselves and emphasise the reciprocity of our actions. Tocqueville believed that as a result of participation, people learn values that transcends self and enhances pluralism.  Therefore, the Pentecostal faith as a revivalist tradition has often centred on participation and associational life. Thus, the civic value of Pentecostal faith can be brought to bear on governance.

Lastly, there is need to strengthen the church hierarchy in Africa.  Presently, the clergy are not trained to fulfil functional political roles in modern Africa.  It is no longer adequate in the contemporary world to train a person in a two-year Bible college and expect him to function effectively in the competitive modern world.  Even in the Pentecostal-Charismatic churches, the pastors hardly have any theological training but only rely on the in-house Bible teaching from teachers who themselves are not trained but only rely on their spiritual gifts. Therefore, the Church must seek ways of broadening the outlook and orientation of its ministers either by recommending training in secular post secondary institutions as a prerequisite for admission to seminaries and pastoral training institutions or by affiliating their training institutions to secular ones.  Broad-based secular training is necessary as a tool for advancement in the present competitive world.  In order to counter the political domination of Islamic fundamentalism, the Church must have capable leaders to speak up on its behalf and to mobilise Church members for effective actions.

Conclusion
In contemporary times, it is rather impossible to live in Africa and be indifferent to political issues.  Not only in terms of cataclysmic events like government's clamp down on missionaries in Southern Sudan in the late 1950s and 1960s, the government-inspired assassination of Anglican Archbishop Jamani Luwum of Uganda in February 1977, the religious riots in Nigeria in the 1980s, 1990s, 2000, 2003, 2006 and 2008, the attempted compulsory registration of Churches in Ghana by the government of Jerry Rawlings in 1989, the massacre of worshippers in an Anglican church in Johannesburg in July 1993, ethnic massacre in Rwanda in 1994-5, the political crisis and ethnic conflict in Kenya in 2008, the deep political cleavage and structural collapse in Zimbabwe in 2008 and 2009, but even in apparently peaceful times, the Church in Africa is increasingly confronting the discrimination of political power.  Therefore, African Christian spirituality ought to be re-modelled to confront modern challenges. 
There is no reason to belief that Africa will within a short time or within the next few decades of the twenty first century break from its circle of poverty, backwardness and disintegration on her own strength or solely through political and economic means.  But the Church can do much to change the situation and accelerate progress towards better governance.  At least the Church can end its complicity in the crisis, and thus, as Charismatics have prescribed, minister the gospel of renewal to its own members.  In addition, the Church must face the geopolitical realities in the continent with forceful challenge.  Certainly, there are no effective alternatives to that.  Can the Church continue to maintain a distance to politics considering the present geopolitical realties of the continent? Or as Ka Mana puts it ‘what type of evangelisation should be undertaken to create innovative societies and personalities’ in Africa.

Finally, Christianity as a major social force in the continent can set the pace for good governance when it brings a lively and redemptive spirituality to bear on the lives of its members and on the fabric of the society. However, the Church must first remove the contradictions between what it preaches in the form of values and what it does in reality. Thereafter, it will be in a better position to carry out its missionary and prophetic mandate to the society.  
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