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Abstract

Every traditional society had inherent indigenous patterns through which its values
and morals were maintained. The world has become a global village where through
the powers of the ICT, almost everything is crossing borders. The walls of ethical
values and morality seem tottering, even as societies adjust and readjust through
institutions in the fight back to equilibrium. Religion remains a propelling instrument
in this endeavour. For the Sabbath Church in Nigeria, and as obtained in Igbo
worldview too, values entail sacred spaces held in awe, which can as well be de-
sacralized, and re-sacralized. Consequently, the Sabbath Church, an African
Instituted Church, through its robust theology on sin and sin offering has developed
some principles for the evaluation and restoration of value and values.

When the peace and harmony of the society are distorted consequent upon a breach of
the law, how does the theology of the Sabbath church advocate and guide into the
restoration of the order? Adopting an historico-theological approach, this paper goes
beyond unveiling sin and sin offering in the Sabbath church doctrinal practices, to
advocate for a hyphenated home-grown ideology in defining and sustaining the values
of a society. It contends that a sweeping generalization on ethical procedure across
cultures would end up breeding formless and empty individuals and societies.

Keywords: Sin, Morality, Sabbath Church, Nigeria, Igbo, Worldview, African
Instituted Church (AIC), Ethical Values, Sacred.
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Introduction

African Christianity has indeed come of age, having developed and localized its
uniqueness both in liturgy and doctrine. Across the board, the different Christian
denominational colourations on African soil have received the touch of this African
uniqueness, injected vitality and vibrancy in Christianity, and catalyzed the
demographic shift in global Christianity. For some theologians, this development, as
championed by the African Instituted Churches (AICs), on the whole, represents a
departure from the tenets of Christianity. While for others, Christianity is indeed
demonstrating its global nature.

Before now the entire foundation of African Christian theology was interpreted from
the Judeo-Christian spectacles, and thus adjudged inferior to the Western Christian
foundation. This approach undermined the exclusivity of AICs to laying the
foundation for the principle of translation (Sanneh 2009). But African Christian
theology has a unique identity of the person of Christ. Christ and his sacrifice in
African Christology have received an impetus to be placed, or rather contextualized,
on a broader plain in the entire redemption plan of humanity (Schreiter 1997). African
Christian space is not different from the African traditional space, where the spiritual
is infused into and co-habiting with the physical. In this symbiotic existence, the
sacred world is easily intercepted by the humans whose harmony with this all-
important spiritual world is always sought. Whenever this harmony is broken, the
African goes all out to restore the much-needed cordiality. Here is the central place of
sacrifice in African Christology which the Sabbatharians in Nigeria exploit in
sustaining sacrality and sacredness. This paper undertakes an ethical evaluation of the
concept of sin and sin offering among the Nigerian Sabbatharians. The study is not
intended to discover the Biblicism of the practice. It rather anchors on the belief that
the sacred space determined by sin and the ritual of sin offering, among the
Sabbatharians, requires an objective study.

Defining the Terms

i.  Sin

The concept of sin in African Christian theology is broad. Firstly, in traditional
Christian doctrine, sin is the conscious alienation or estrangement of oneself from
God. It is an embodiment of selfishness, self-centeredness, pride, and above all being
disobedience towards God. Summarily, sin is the breaking of the relationship between
human beings and God (Oosthuizen 1992:16; Sakuba 2004:48). In traditional African
definition, sin connotes a morally wrong act, both before God and the people.
Whatever the society abhors; acts that cause pain in the end, whether to one or all,
become sinful. Sin would then include such actions as smoking, drinking, beating
one's wife or not wearing the correct attire in the church (Sakuba 2004).

Yet, African theologians are thrown into a dilemma when defining sin from the
African perspective. The adaptation of African culture in Christianity by Africans has
birthed theologies - African inculturation theology, African liberation theology,
African Evangelical theology, African Pentecostal theology, and AICs theology
(Sakuba 2004:39-45). These theologies emphasize either the human or spiritual
influence that leads to sin. However, on a general note, sin in Africa is more than the
deviation from God's dictates. It is the negation of the norm, a dislocation of the



harmony that holds man in balance in his existence in the cosmic order. Sacrifice
becomes a means of reestablishing the harmonious order (Okeke 2016:124).

ii.  Sacrifice

Victor Turner (1967:19) defines sacrifice as "formal behaviour prescribed for
occasions not given to technological routine that have reference to belief in mystical
being or power." Here, Turner, like Mary Douglas (1970:21) adopted the functional
perspective, neglecting the primacy of the sacrificial belief system. But as Olupona
(1990:2) observes, spoken words, incantations, sayings or sacred myths gain meaning
in ritual contexts. On this premise, Awoniyi (2015) concurs with Richard Pilgrim
(1978:65) that "a ritual is religious, if it carries an ultimate value, meaning, sacrality
and significance for someone...."

Rituals are dynamic and function with a social frame of reference (Hultrkrantz
1976:136). True also in Africa context is that rituals involve visible and invisible
elements to cleanse both the physical and spiritual worlds (Tamuno 1994:27). Hence,
Idowu (1996:119) argues that no religion would be conceived to exist without
sacrifice because it consolidates the relationship between a religious adherent and his
(her) object of worship.

The term ‘sacrifice' conveys both religious and secular meaning (Awolalu 1981:134).
In the secular, sacrifice "means forgoing for a particular cause which is precious;
denying oneself certain benefits and advantages for a particular purpose" (Awoniyi
2015:65). Sacrifice in secular usage is thus metaphorical. However, it is an extension
of the foundational usage which is religious. This is basic in the African setting
(Awolalu 1981). In line with this, The Concise Oxford Dictionary of World Religions
(2000) defines ‘sacrifice' as:

The offering of something, animate or inanimate, in a ritual procedure

which establishes, or mobilizes, a relationship of mutuality between

the one who sacrifices (whether individual or group) and the recipient

— who may be human but more often is of another order, e.g. God or

spirit. Sacrifice pervades virtually all religions, but it is extremely

difficult to say precisely what the meanings of sacrifice are — perhaps

because the meanings are so many.
There is no aimless sacrifice, even as the purpose differ (Tylor 1958; Van de Leeuw
1963; Jevons 1921:154; Westermarck 1932:98ff). Such purposes according to
Awoniyi (2015:69) include:

* Expression of gratitude to the spiritual beings

* Fulfilment of vow

¢ Establishment of communion between man and the spiritual beings

* Auverting the anger of the divinities and spirits

*  Warding off the attack or evil machinations of enemies

* Purification of a person or community when a taboo or sin has been

committed
* Preventing or expelling epidemics
* Strengthening the worshippers against malign influences.



The Sabbath Church in Nigeria: A Summary of its Mythology and History

The Sabbath Church in Nigeria is a home-grown Pentecostal movement that covers
the Saturday Sabbath observing worshippers, whose historical and social contexts are
woven around the Igbo of South-Eastern Nigeria. The Nigerian Sabbatharians differ
markedly from the Seventh Day Adventist (SDA), and Church of God (Seventh Day)
in historicity, vestment, belief and praxis (except in the observance of Biblical
Saturday Sabbath).

The historical origin of the Sabbath Church dates to the prophetic movement of Dee
Ekeke Lolo of Akwette in Ukwa East Local Government Area of Abia State. About
the first decade of the 20th century, Dee Ekeke developed some prophetic faith-
healing gifts like Prophets Wade Harris and Garrick Braide and operated a healing
home which was swarmed by those seeking solution to sicknesses and demonic
attacks. By 1915, he had begun observing Saturday Sabbath-keeping, as he was
directed by the Spirit. Although he was illiterate, Ekeke preached against sin and
practised animal sacrifice, as part of his religious orientation and ritual. However,
Prophet Mark Onuabuchi, who was healed by him, established Christ Healing
Sabbath Mission at Afube Amichi about 1957 and developed other structures which
marked out the group as a religious movement. Mark Onuabuchi's missionary zeal
and evangelism have led to the establishment of over 200 branches of the Sabbath
churches in Nigeria and diaspora.

Of all the doctrines of the Sabbath churches, it is the upholding of the practice of
animal sacrifice, which is dominant among the majority of its denominations that
distinguishes the group from other Christian movements. The same ritual of animal
sacrifice is, unfortunately, the raison d'etre the Church has been marginalized by the
Mainline and Pentecostal Churches who adjudge the practice as unchristian (Gbule
and Nwaka 2018).

The use of the terms Sabbatharian(s) and Sabbath Church(es) in this paper apply to
those denominations that ritualize animal sacrifice.

Desecrating the Sacred Space: The Concept of Sin in the Sabbath church

The concept of sin among the Sabbatharians in Nigeria shows a strong leaning on
both the Torah and Igbo traditional worldview. For the Sabbatharians, the origin of
sin is linked to the story of the Fall in Genesis. Accordingly, sin connotes
disequilibrium. It is a break or disruption of the law, orderliness, or coordinated
sequence. This interpretation is pictured by Kakwata (2016) who avers that:
human beings were created to live in relationship with God, others and
nature, based on love. Sin is a detrimental element that destroys the
image of God in humans and severs the mentioned fundamental human
relationships. Such broken relationships create a gap, a separation from
the source and sustainer of good living; the consequence of
disobedience. Hence there is a clear indication that love is in crisis
(273).

From his observation, sin becomes /lovelessness and breeds poverty and lack
(Wyngaard 2013:218-230; Kakwata 2016).



The rhetoric of the Sabbatharians disavows sin. Consequently, the expressions mmeto
(uncleanness) and mmeru (defilement) embody the concept of sin. The Sabbatharians'
theology teaches of the clean and unclean; sacred and profane; worlds. The clean
world is the space of the sacred, the abode of the Divine. It is the reflection of purity
(Idi-Ocha), holiness (Idi-Nso), integrity (lzu-oke), and perfection (lzu-oke). In this
understanding, the sacred space could also be inhabited by clean humans. This
confirms the inseparability of the spiritual and physical worlds from each other, and
also demonstrates the possibility of being in touch with the divine as long as the
channel is kept open through obedience to the rules of the community. The clean thus
possesses the ability to overcome the negative forces of nature and to manipulate
these forces to one's advantage. For the Sabbatharians, living in holiness guarantees
blessings and protection provided by God for His people. The unclean world is the
defiled space indicating mmeto, mmeru, and impurity (Adigh-Ocha). The unclean
operates at a low(er) spiritual ebb and is exposed to the dangers of living at the mercy
of forces of nature and malevolent spirits (and powers). Hence, as a result of the
infraction of the moral order and or ecosystem, punishments, destruction, failure in
business, sickness, lack of peace, disunity, and even premature death are inevitable.
Recognizing this inherent danger, the Sabbatharians are quick to restore the ritual
harmony enjoyed before the moral infraction through sacrifice.

The Sabbatharians classify sin in three dimensions; namely, sins against the heavenly
beings, human beings, and the ecosystem. Sin against the heavenly beings occurs
when the dictates and instructions of the Sacred are disobeyed. In the second instance,
sin occurs when the moral and societal laws that are in line with the dictates of the
Sacred are broken. Thirdly, malicious damage against the ecosystem is sinful. Care is
taken to preserve nature and make it habitable. This sounds contradictory with the
ritual of animal sacrifice that involves the killing of an animal, the cutting and burning
of firewood, and the pollution of the environment through the smoke. But for the
Sabbatharian, the moral appropriateness or otherwise of an act is interpreted from
obedience to God's instruction. An action is considered appropriate once it is
commanded by God; the consideration of the environment and other factors does not
arise in such instance. The slaughtering of an animal for sacrifice, the cutting of trees
for wood and the rising smoke during the ritual are not adjudged sinful. They are acts
of worship; a demonstration of obedience and reverence for God. Through animal
sacrifice, the Sabbatharians aver the restoration of the ecosystem and not its
destruction which the act suggests ethically. The Sabbatharian would rather sacrifice
that which God demands than allow the desecration of the sacred space - the
destruction of the equilibrium in the relationship with the Supernatural. Thus the
shedding of the blood of an animal for the Sabbatharian shows the extent to which
they can go in restoring the harmony disrupted through sin.

Avoiding sin for the Sabbatharian is, therefore, a conscious act. Knowing "the right
path that leads to life" (Uzo n'eduba na-ndu) is commanded, demanded and
commended; ignorance is not an excuse. This normative principle - the right path - is
accepted to have been already created in the Holy Bible and the societal norms that
encourage the wellbeing of all. Humans have to search out what should be done;
while the Divine has to dictate what should be done. Secondly, for the Sabbatharian,
living a holy life entails following the principles attentively. Inattention is a bad
premise that opens the door to sin. Inattention means failing to hear, taking no heed or



paying no attention; and therefore denotes disobedience (Kakwata 2016:278;
Verbrugge 2000:29). Hearing (the word of) God means hearing Him beyond the mere
perception of sound. It connotes conscious and keen attention, followed by total
obedience without compulsion. Thirdly, holiness entails living above error. An error
here does not refer to unwitting mistake. It rather expresses a deliberate transgression
or a conscious decision against God's Law (Botterweck & Ringgren 2006:733-734;
Kakwata 2016:279; Erickson 2013:517).

For the Sabbatharian sin is more than an act. It is a living force that can locate the
sinner, his/her location, and the entire community where it is committed, with
untoward consequences. This theology is derived from the interpretation given to
Number 32:23

As stated earlier on, the Sabbatharians' stance on sin is anchored on the Old
Testament and Igbo traditional worldview. In the Torah, the concepts of ‘holy' and
‘common’' (or ‘profane'), ‘clean' and ‘unclean', are integral in the relationship of God
with His people. Since God is holy, anything associated with his service must also
become holy, and thus, consecrated to him. The people that are approaching his
presence, the location for the sacrifices, the meeting tent, its contents, the priesthood,
and the sacrificial animals all must be holy. Generally, common things can be so
consecrated, under the strict condition that they are clean. The rule is that what is holy
is opposed to what is common, and what is clean is opposed to what is unclean
(Jemphrey 2007:9). Following Jemphrey's (2007) analysis of Wenham's (1979:19)
observation;

* Everything that is not holy is common.

» Common things divide into two groups, the clean and the unclean.

* Cleanness is an intermediate state between holiness and uncleanness.

* Cleanness is the usual intermediate state of most persons and things.

(This implies that what is holy is set apart as somehow special.)

* Clean things become holy when they are sanctified, but unclean

objects cannot be sanctified.

* Clean things can be made unclean by being polluted.

* Holy items may be profaned and become common. They may even

be polluted and made unclean.

* The unclean and the holy are states that must never come into contact

with each other. If an unclean person eats part of a sacrificial animal,

which is holy food, he will be cut off from his people (Lev. 7:20-21).

* Most importantly, sin and impurity cause profanation and pollution,

while the offering of sacrifices reverses the process and brings about

cleansing and sanctification.

Similarly, the Igbo traditional religious worldview presents man as existing in
between two worlds — the physical world where he dwells, and the spiritual world that
sustains all that entails peace and prosperity for him. The Igbo treads cautiously in
between these two worlds. Sin for the Igbo brings the disruption of the peaceful order
between the visible and invisible worlds. It entails a break in the sacredness of
existence; the de-sacralization of the sacred space. The consequence of this disruption
is dependent on the degree of the sin committed. Sins committed against the Earth
goddess (Ala), the sustainer and conserver of the created order are treated with much
seriousness. It is an abomination (4ru). Consequently, failures, death, and destruction



are the punishment for Aru (Gbule and Nwaka 2019; Okeke and Onukwube 2016: 5;
Nwoye 2011: 306-313; Ikenga-Metuh 1985; Mbiti 1976: 44; Arinze 1970). Thus,
when unusual events happen; when misfortune strikes; when sickness defies medical
and spiritual solutions; when failure becomes intractable; the Igbo consults a diviner
to know the cause of the misfortune. Necessary measures are therefore taken to
restore the individual to the ritual order previously enjoyed before the moral
infraction.

Sin Offering in the Sabbath church

For the Sabbatharians, sacrifice is a means through which the profaned can be
cleansed, sanctified and the holiness restored. Sacrifice not only gives hope but as
well creates room for continuity and restorations. In other words, holiness, profanity,
cleanliness and uncleanness are luminal states. Restoration is the essence of the
sacrifices. Following from this, Jemphrey (2007) makes a good observation which
applies to the Sabbatharians theology on sin. He says that
While both impurity and sin are antithetical to holiness, and the
disorder of impurity is symbolic of the disorder caused by sin, the
relationship between impurity and sin is somewhat complex. Sin
inevitably causes impurity and certain sins, especially in the sexual
domain, are explicitly said to be defiling (e.g., in Lev. 18:6-25). On the
other hand, not a// ritual impurity is sin; for example, contact with a
corpse, which is sometimes unavoidable. However, to deliberately
defile oneself in contradiction to God's prohibitions is sin (see e.g.,
Lev. 21:1-4). So is the failure to deal with ritual impurity in the
prescribed way (11).

Most commentators have translated sin offering as the principal expiatory offering
(Jemphrey 2007:16). Keil states its purpose as "putting an end to the separation
between man and God that had been created by sin" (cited in Wenham 1979:93).
Jemphrey (2007), however, aligns with more recent commentators, such as Milgrom,
Wenham, and Hartley, who render ‘sin offering' as ‘purification offering' (hattat).
Jemphrey (2007) summarizes the reason for this rendering thus:
* The other blood offerings in their different ways atoned for sin, and
so simple to translate zafj as ‘sin offering' obscures the precise function
of the sacrifice.
» Morphologically, it corresponds not to the Hebrew ‘qal' form of the
verb tafj ‘to sin', but to its Hebrew ‘pie/’ form, which means ‘to
cleanse, decontaminate'.
* In various places where the offering is connected with purification
(e.g., Lev. 12:8; 14:19), the rites are said to cleanse people from bodily
pollutions.
» Lev. 15:31 states the purpose of this offering: "You must separate the
children of Israel from their uncleanness so that they do not die in their
uncleanness by polluting my tabernacle which is among them" (as
translated by Wenham 1979). This, coinciding with the application of
the blood to various parts of the tabernacle, demonstrates that the
particular emphasis of this offering is not so much the reconciliation of
human beings with God as the purifying of Yahweh's sanctuary from
uncleanness (16-17).



Purification offering, whether as ‘sin' offering or Yom Kippur, helps deal with the
pollution connected with the effects of sin and of physical uncleanness that affects
congregation and dwelling place. This ensures that as the people come into the
presence of their God, the unholy and unclean, which could bring about death, are
kept away from the tent, thereby ensuring the anticipated presence of the Divine.

The ‘sin offering' and its procedure as followed by the Sabbatharians is documented
in Leviticus 4. The Sabbatharians set the Levitical sacrifices in their context, but at the
same time determine and apply their purpose in the context of the New Testament. In
other words, they present the Levitical assertion that Yahweh desires to have a
dwelling among his people; even in the face of the continued tension created by the
rebellion of man against the holy God. Considering this Divine demand for holiness,
Yahweh, through sacrifice, provides a way for the people to be holy and to restore a
broken relationship. Drawing from this biblical injunction, the Sabbatharians
developed a unique theology through sin offering in explaining the relationship
between the Divinity and humanity, and how this cordiality is restored when
dislocated.

In the sacrificial system of Leviticus, the sin offering is differentiated from guilt
offering based on the liturgy and acts that lead to the sacrifice. But to the Sabbatharian
(excluding the Priest), the worshipper simply follows the guidance of the Priest who
understands the two offerings and directs appropriately. What is important to the
individual and community is not what happens but the necessary steps to be taken to
restore the lost glory, and introduce tranquillity in the order.

Some Examples of Healing and Re-Sacralization of the De-Sacralized®

In the Sabbath Church theology, healing goes beyond the individual. The society, a
spot, a community could be defiled, and healed. Far from the orthodox conception,
illness, for the Sabbath Church, is the dislocation, destabilization, distortion, and
defilement of the sacredness, balance, peace and tranquillity of the individual, an
entity, and/or society. Healing, therefore, encompasses the deliverance of an
individual from the holds of powers of darkness; the liberation of an entity,
community from the influence of negative forces; the restoration of the physiological
and psychological states of a person; and the restoration of the cordiality and
harmonious relationship between individuals and communities and the Divine.

We shall look at some specific examples from Our Lords Sabbath Mission®, observed
by Chigozie Samuel Nwaka. The names used in these instances are pseudonyms.

Eberechukwu has lived in the USA for over 21 years. When they married, Emeka her
husband was the best loving and caring husband and father. Midway into their

? Part of this section featured in the paper J.N. Gbule and C.S. Nwaka (2019) "The Persistence of Igbo
Worldview in the Sabbath Church Healing Liturgy and Praxis," presented at World Christianity
Conference, PTS New Jersey. March 15-18th 2019.

* Our Lord's Sabbath Mission was founded by Most Rev Wilfred John Nwaorisa Nwaka in 1965 (See
Chigozie Samuel Nwaka (2004). Our Lord's Sabbath Mission: Origin, Growth and Development.
Unpublished M.A. Dissertation. Port Harcourt: University of Port Harcourt.). Currently



marriage of over twenty years, Emeka suddenly develops some unhealthy character
towards the wife and children. After all the efforts to restore peace in the family
failed, Eberechukwu resorted to prayers. It was revealed through prayers that in the
family of her husband, the males do not find joy in marriage and fall short of their
expectations in life because their forbearers sacrificed a virgin girl to their family
deity. It was recommended that family liberation has to be conducted for the family.
Neither Eberechukwu nor her immediate family was in Nigeria to take the prayer
warriors to their family for the liberation prayers. As the Priest directed, Eberechukwu
simply sent someone to get some sand from her family. The liberation prayer was
conducted for Eberechukwu's family using the sand, after which the sand was taken
back to the family. A week later, Eberechukwu called to express her joy that her
husband has started being a responsible and loving father and husband. In the
procedure for the family liberation, the sin offering was an integral part of prayers.
The demand that a handful of sand from the family be used goes to show that the
predicament of the family links to the de-sacralization of the original sacredness
which the family possessed. This desecration opened the door for the consequent
punishment that befell the family even in the faraway USA. The use of sand from the
family carries the presence of the entire family. This anchor on Igbo cosmology where
the land is revered as the producer and sustainer of life. It is the nodal point of all that
exists, and the point of return. Every individual is linked to his or her family land.
Thus, any act performed on that land has been indirectly performed on everything that
is linked to that earth. It is on this basis that the Sabbath Church concept of land
liberation draws its efficacy on all that is linked to that land.

Blessing lives in the USA with her family. She suddenly took ill and was rushed to
the hospital for medical checks and treatment. Her medical checks gave her a clean
health bill, even as her condition deteriorated. She lost consciousness. Back home in
Nigeria, it was revealed that she had a spiritual attack from a deity previously served
by her forbearers which demanded her to be its priestess. Burnt offering was
recommended on her behalf to break the covenant linking her to the deity. Blessing
regained consciousness a day after the burnt offering was performed. She was later
discharged from the hospital healthy. What happens in the burnt offering is captured
by Jemphrey (2007).
The death of the animal is substituted for the death of the sinner. This
transfer of sin is symbolized by his placing his hands on the animal.
The agreeable smell of the burning animal rising to heaven symbolizes
God's acceptance of the substitute (15).

Sin Offering and the Sabbath Church Christology

Waruta (1997:53) avers that Christology is an interpretation of who Jesus is in line
with the Biblical expositions and every context and situation; and not merely the
provision of a catechetical answer or a pious evangelical slogan. It develops out of the
quest to answer the question associated with the person of Christ as he fills the gap in
the daily life of the people. Africans have shown a great understanding of picturing
the image of Jesus Christ in the context of their religious consciousness. Of all the
faces of Jesus in Africa (Schreiter 1997), his mediating role between humanity and
divinity has marked him out as conspicuously occupying the three main religious
specialists' position of the prophet, the priest and the sacred ruler (Waruta 1997:53).
The Sabbatharians agree with the position of Jesus as the High Priest, as promoted in



the book of Hebrews. Yet, there is the theological interpretation that Jesus' priesthood
did not negate or abolish the role played by the priests during and after his work on
earth (Matthew 5:17-19). To this, Jesus presides over the Sabbath priests as the Elder
brother, the First among equals. For the Sabbatharians, Jesus, through His sacrifice,
showed himself as the High Priest who did not sacrifice an animal, but himself to
restore the relationship between God and humanity, which was lost through the Fall of
Adam. The sacrifice of Jesus is thus reconciliatory by removing the barrier (sin) that
separated the (defiled) entire humanity from approaching the Holy God (2 Corinthians
5:18-19; Hebrews 2:17). Having finished his earthly priestly work, Jesus has taken his
pride of place ‘on the right-hand side of God the Father', while the priests on earth
continue to perform their solemn duties, considering the fact sin and guilt continue to
be part of human daily interactions, even unknowingly. Hence, the Levitical
sacrifices, though they picture the personality of Jesus in the entire relationship
between God and humanity, stand as a demonstration of God's love to keep the door
of reconciliation open in the relationship between divinity and humanity as human
beings go through practical experiences of their daily living. The theology expressed
here suggest that the Levitical sacrifices are meant to keep, ever fresh, the opportunity
of restoring humanity to purity at all times, should they defile the sanctity of their
relationship with the supersensible world. By this, the harmony in the created order is
maintained, and all the constituent parts of the enlarged society are placed on the
same plane where both the individuals and the community are saved from the
consequences of any value or moral breakdown.

Conclusion

Sin breeds pollution. What differs among the religions that are linked to the Bible, in
this case, is how the defiled is restored to flow in cordial relationship with the Divine.
For the Sabbatharians, the sin offering, better understood as ‘purification offering' or
‘reparation offering', purified the sanctuary and the people and restored the sacrality
of the entire system by removing the defilement of sin that occurred when the law is
broken.

The Sabbath church continues to apply the Levitical sacrifices to the reality of Christ
as the mediator and High Priest. The concern of this paper is not the truism of the
theology but its application that has helped the religious movement to maintain the
equilibrium that sustains the values and morality in the created order. To the outsider,
this may seem a lack of faith in the ‘accomplished' works of Christ against sin. While
this is not the concern of this paper as well, it is pertinent to note that the
Sabbatharians, as opined about other African Christians, see no evidence to suggest
that the work of God proclaimed by Jesus will soon transform the world and remove
pain and suffering from human experience (Magesa 1997:151). The Sabbatharians'
stance is presented by Wenham's (1979) assertion that
the sin offering uses a medical model: sin makes the world so dirty that
God can no longer dwell there. The blood of the animal disinfects the
sanctuary in order that God may continue to be present with his people.
The reparation offering presents a commercial picture of sin. Sin is a
debt which man incurs against God. The debt is paid through the
offered animal (111).

Thus, the sinner is discharged and acquitted.
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