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HERMENEUTICS OF OEPATIE1A (HEALING) OF THE DEMON-
POSSESSED MAN IN THE GERASENE IN LUKE 8:26 - 39 IN RELATION
TO CHRIST APOSTOLIC CHURCH, IBADAN, NIGERIA.

Abstract. A hermeneutic study of the narrative of the demon-possessed man
in Luke 8:26-39 provides a deeper understanding of the processes of spiritual,
moral, and social restoration and highlights the significance of healing and
religious support within contemporary Christian communities. At the same time,
identifying demon possession solely with mental disorders, or explaining mental
iliness only through spiritual causes, may lead to a one-sided interpretation of this
phenomenon and limit the possibilities for a comprehensive medical,
psychological, and theological analysis. Therefore, this article explores the
hermeneutical and theological dimensions of the narrative of the demon-possessed
man in Luke 8:26-39, examines the essence of the concept of therapeia
(healing/restoration), and analyzes its relationship with the traditions of spiritual
healing practiced by the Christ Apostolic Church in Ibadan, Nigeria.

Keywords: Luke 8:26-39, Gadara, therapeia, hermeneutics, spiritual
healing, Christ Apostolic Church, Ibadan.

INTRODUCTION

Everyone has the fundamental right to health, and the World Health
Organisation embraced the idea of "health for all* from the International
Conference on Primary Health Care held in Alma-Ata, Kazakhstan. A state of
health known as "health for all" refers to the ability of every person on the planet
to lead a socially and economically productive life, regardless of their nationality,
religion, ethnicity, or socioeconomic standing. Complete physical, mental, social,
and spiritual well-being are components of holistic health. Conversely, disease is
defined as "some deviation from normal functioning” and has positive effects on

no
Philosophy and Life / Ne2 (33) 2026



an individual's health condition or causes personal distress [Rao, 2009, p 45-50]. A
healthy individual must be devoid of any social (poverty), psychological, and
physical (objectively verifiable disorders) impairments. In a similar vein, an
individual who is free from disease, illness, or sickness should not only be in a
state of balance but also not be known to be afflicted with any condition that
causes them to feel uncomfortable. Despite being broad and inclusive, the idea of
health remains problematic due to the difficulties in determining someone is in "a
complete state of health.” [B. S. Rao 2009 p]. Restoring what is broken between
people and the universe at large and between people and one another may be an
element of the healing process. Jesus' healing ministry sought to bring people back
to full physical and spiritual well-being. Man is a being with a body, mind, and
spirit that are all intricately intertwined; the total is more than the sum of its parts,
and each part influences the others. Additionally, there is a connection between
people and their surroundings. The way that each person functions as a human is
influenced by this interconnectivity [Akintunde, 2017, p 23]. A state of
imbalance, whether internal or external, is frequently the cause of disease or poor
health. Jesus made sure that individuals who were healed physically were also
made whole spiritually in addition to their physical ailments. Before or after the
healing, the majority of healing miracles resulted in a profession of faith in Jesus.
Furthermore, a person becomes whole or well when their physical, mental, or
spiritual health is restored. According to the Bible, even when a person's soul
prospers, God's greatest desire for them is that they be healthy (I1l John 2). The
Bible has a lot to say about healing. God can intervene supernaturally to heal
people, either with or without the assistance of medical technology. Some of Jesus'
healings were marked by faith [Oderinde, 2009, p 113]. There is no denying the
crucial relationship between faith and healing. Regarding the connection between
faith and healing, they both work closely together, with faith serving as both the
foundation and the driving force behind healing. It goes without saying that a place
of faith fosters healing, and that there is a crucial link between faith and healing
since faith enables the resolution of even the most hopeless circumstances. For
healing to work, faith is necessary. According to the New Testament, only trust in
Jesus and in His name may accomplish healing [Oshun, 1981 p 119] Since the
research is focused on analysing the concept of Gspajisla in the Gospel of Luke
8:26-39 and applying it to Nigeria, it is therefore informed by both divine and
human responses to health challenges (such as illness, sickness, and diseases)
posing a serious threat to human existence and God’ original purpose for man to
live a healthy life.

Exegesis of the Healing of the Demon-Possessed Man in the Gerasene
(Luke 8:26 - 39)

Consciously placed allusions to the boat voyage that starts in verse 22 weave
the story of Jesus' meeting with the Gerasene demoniac into its co-text. After Jesus
and his followers crossed the lake as planned, they found themselves "avxuiepa xqq
Fakikaiag" or "opposite Galilee" and "s£,skiOxi8s anxd) 67il xquyijv", respectively,
and "stepping out on the land." They will be embarking on their return journey at

m
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the end of this part. Despite being a part ofthe series of scenes connected by these
allusions to a journey, this narrative unit's midpoint position and identification of
the purpose of Jesus' intended trip (v. 22) foreshadow its special significance in
this series of events [Omotoye, 2013, p 87]. Considering its significance,
| Akintundc, 2014, p 67] stated that the first observation of consequence is the
phrase that appears to make up the melody of this paragraph because it is repeated
so frequently and in such a variety of comparable ways. This is how
"nTiijvxgoevavfipxigsKxfiq acASOjge/ojv Saipovia” (vv 27, 35) describes "a man...
who had demons." Later on, "the man from whom the demon had gone." The main
feature of the person who appears alongside Jesus in the story is that he is both
enslaved to and freed from demoniac power (4:18-19). If we can discern the
melody from these variations on a theme, the counter melody can be found in the
various hints that indicate this is the first time Jesus has entered mostly Gentile
country [Caird, 2015, p 203]. In this scene, the expression “avxmepa Xxfjg
Tcfra/amc” "opposite Galilee" refers to more than just a specific location, however
it is noteworthy on this level since it indicates Jesus' crossing of borders that are
typical of this section of the third gospel. Indeed, Gentiles have come to him
(6:17), but this is Jesus' first and, as it will soon become evident, his last trip into
the nation of the Gentiles. There are numerous indicators that point to Jesus'
current location among the Gentiles, with geography being the most evident. The
local economy is greatly impacted by the increased attention on this unclean the
demon is referred to as a “unclean spirit” (v. 29), resides amid tombs (v. 27), and
there are pigs and swineherd in the region (vw. 32-35). Additionally, Josephus
believes that the title used for God in the initial words of the demoniac is
acceptable for the greater Gentile world of the Romans [Akintunde, 2012, p 45].
At its core, this passage discusses Jesus' mission of overcoming barriers and, in
particular, his gift of salvation to the Gentile world. This emphasis is noteworthy
within the account's larger narrative context because Luke illustrates how the
lessons learnt from the Sower story (8:4 21) are applicable to the Gentile world.
This is a guy who was previously possessed by demons but was later saved. Lie
responds as a disciple and is the first person Jesus commissions to carry out
missionary work based on his personal experiences. This might not appear
shocking in a gospel that reveals God's intention to provide everyone with
complete salvation. It's important to keep in mind that the divine plan will not be
fulfilled in the third Gospel; rather, it will be realised in Luke's second book, Acts.
It is significant that there has been mixed success for Jesus in the area "opposite
Galilee,"” with the former demoniac openly proclaiming the existence of
supernatural activity via Jesus. God's agency must be balanced by the tremendous
response that Jesus received from the city's populace. Overcome with intense
teiTor, they requested to be removed from their nation. Thus, this event is prolepsis
since it foreshadows the gospel's power as well as the resistance it will encounter
in the Gentile world [Manus, 2019, p 55]. Luke's description of this scene
demonstrates both his attention to detail and his talent for theatrical staging. Verses
26-30 may appear jumbled because they jump about in the narrative timeline to
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emphasise how quickly Jesus and the demoniac face each other. In an effort to
reconcile the man's actions with Jesus' mission, it should be added to these
parallels that the man is a Gentile and that, at the conclusion of their meeting, he
begs to accompany Jesus and his followers on their journey (v 38). Luke obviously
uses the word "healed" in its most comprehensive and whollistic sense when he
states in verse 36 that the man "had been healed" [Lightfoot, 2016, p 99]. The
gospel of Luke 8:26-30 describes how Jesus' travelling ministry, which is centred
on sharing the good news (8:1-3), takes a new turn in this scenario. Jesus had
momentarily departed from Galilee and entered an area with a strong Hellenistic
influence. Luke describes Jesus as meeting a guy whose home was among tombs, a
source of impurity for the Jewish people. Jesus is among Gentiles and sharing a
location with a herd of pigs. Jesus has surpassed even his own problematic
behaviour in this instance. His previous journeys had brought him into substantial
meetings with people who were outside the bounds of what was deemed suitable
on ritual or other behavioural reasons. Luke has set up Jesus' arrival in the
Gerasenes' homeland to emphasise the urgency and difficulty of Jesus' encounter
with the demoniac. The third Evangelist uses three narrative devices to accomplish
his goal: rearranging the events that make up this account, using narrative asides,
and applying graphic details. He also uses indications of social deviance specific to
his culture to depict the man's condition. It is not unusual for narrators to
manipulate the sequence in which events are recalled and the order in which they
may have actually occurred; in fact, it is an essential part of their trade.
Information can be withheld or revealed at the right time when presenting stories
of any kind to influence how the tale is heard and understood [Lohmeyer, 2018, p
56]. This individual has a long-standing ailment in the actual world, and he has
acted out many times as a result of demonic control being applied to him. But Luke
withholds this information, preferring to start this scene by emphasising Jesus'
arrival. Then, in order to clarify the character of this man from the city, he permits
one narrative flashback (v 27). This enables him to pique the audience's interest in
this man right away. Can you say that he is "of the city"? Why isn't he present? He
has demons, is the quick response as well. The man has transcended the bounds of
human decency due to the severity of his bad situation [Aulen, 2014, p 88]. He is
no longer worthy of respect; living among the tombs and nude, he was hardly
human. In verse 29, the narrator addresses his audience directly in a narrative
aside that serves as a second piece of feedback. The low regard this man had in the
city is further highlighted in this case. Unhinged and insane, he was shackled and
protected like a rogue animal, a threat to society. Luke notes that efforts at
containment have failed, which emphasises the intensify of the evil forces
operating within of him even more. It is difficult to imagine a more vivid
illustration of the demonic's destructive power on this man. Living amidst tombs,
utterly cut off from his community, he was practically dead. Furthermore, the
phrase “Saipoviov” "Saipovia," "demons,"” and "reveuparacbdkaOdpub" all allude
to the possibility that this encounter will take a hilarious turn, hi addition, here
Jesus' power and capacity for salvation were equally shown, following his
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demonstration of dominion over the terrible forces of nature (8:22-25) [Ayantayo,
2023,p 37], Verses 28-29 again change the sequence of events, revealing the man's
reaction to Jesus prior to it being known that Jesus had spoken to the devils. The
strain of the encounter is signalled by the demoniac's actions, which are now under
demonic control. While falling before Jesus is an expression of respect and
obedience, the demoniac's vociferous yell implies a defensive or even rebellious
stance (Abogunrin, 2018, p 67). The demoniac commands with a question, "Leave
me alone!" in a protective manner. As the devil had done in Luke 4:1-13, the
demon in the Lukan story accurately names Jesus as the Son of God, specifically
calling him “uls ion Qeou ion u\|/iaioi)” or “Son of the Most High God” - setting
the stage for the remarks of the demon-inspired slave girl in Philippi, who refers to
Paul and his companions as “slave of the Most High God” [Acts 16:17]. Both
Palestinian Judaism and broader Greco-Roman circles are familiar with this
vocabulary; in Luke 1:32-35, the angel Gabriel even makes mention to Jesus using
it. However, a more confrontational sense is likely to be interpreted within this co-
text. This demon discovers that he is in the presence of "the Most High God," or
someone stronger than both him and the one he serves, who is related to "uls Toi
Osou Ton u\/lgtoo." Luke's anachronism emphasises this; it wasn't until recently (v.
29) that it was known that Jesus had given the order for the spirit to depart the
man. This information is provided to explain why the demoniac addresses Jesus in
this manner and asks him to stop tormenting him. hi other words, the demon is
encouraged to speak because he realises how inferior he is [Back, 2019, p 453].
Furthermore, the demoniac and Jesus' ongoing conversation was interpreted
as the development of a massive power struggle because it was believed that
possessing one's name was akin to having control over a person. Instead of leaving
the man right away, this demon makes an effort to reason with Jesus and even take
control of him. The name of the demon, Legionderived from the Latin word legion,
which denotes a military unit consisting of around 5,600 menwas demanded and
received by Jesus, the counterspy [Harrington, 2019, p 232]. The narrator indicates
the meaning of this term in this co-text right away, taking the demon's response to
suggest that there were "many” demons inside the guy. This is the final battle
between good and evil, and Jesus is the winner. Not only does Jesus' power and
authority grow to encompass the Gentiles, but so does his compassion. The only
thing left to do is find a way to reconcile the apparent strength of this demonic
presence with the understanding of Jesus' authority in this situation [Bacon, 2015,
p 66]. The plea made by the demons in Luke 8:31-33 indicates that they are aware
of Jesus' superior authority, assuming that they understand that he is able to cast
them into the abyss. They now aim to escape the abyss, that prison designated for
the punishment of demons, just as they had utilised their might to break free from
the shackles and chains of those who sought to control their host, the demoniac (v
29). Although it is virtually incidental to their significance in the story, the pigs'
presence further identifies this scene as taking place in Gentile land. Rather, they
are introduced through the devils' sought compromise. Like the demoniac before
him, Jesus permits the demons to enter the pigs, which causes them to be "driven"
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(v. 29) into self-destruction. While the demoniac was consigned to an afterlife due
to their influence in his life, they are driven to their demise [Babajide, 2014, p
360]. ' A

In verses 34 37, the fact that swineherds were present ensured that witnesses
would testify about the insane actions and eventual deaths of the pigs. The
additional testimony of what Jesus had done for this man are provided by their
return to the city (from whence the man hailed, v. 27). Therefore, it is necessary to
interpret the repeated term "what had happened” to refer to both the former
demoniac's healing and the pigs' drowning. This final point that this is the man
who was demonised but was no longer—is emphasised throughout Luke's story
(w 35-36). Culturally distinct ways of expressing the reversal he had encountered
are indicated by the descriptive terms employed to explain what these people
witnessed [Calloud, 2018, p 56]. He had acted like a crazy man, but now he is
sitting at Jesus' feet; he had been uncontrollable, but now he is dressed; he had
been naked, but now he is in control. His relationship to Jesus illustrates his calm
demeanour, which stands in stark contrast to his previous demeanour. It also
signifies his discipieship and submission to Jesus. Luke's presentation of the
former demoniac as a pupil, seated at his teacher's feet. His clothing now represent
his acceptability, just as his nude state had previously represented his low status
and separation from other people. His crazed behaviour has been replaced by self-
control and deserving respectability. These characteristics help in the quest to
comprehend the full extent of what it means for him to have been saved. All ofthis
is included in the explanation of the transformation that has occurred over the
former demoniac [Baeta, 1997, p 19]. The change they see in the erstwhile
demoniac is the reaction of those who have gathered from the neighbouring
country. In the Gospel, ferocity in the face of supernatural activity is expected;
nonetheless, fear is not portrayed as a constructive response. They have now
assembled from both the country and the city (v. 34), and every resident ofthe area
has agreed upon a single decision. They reject Jesus out of fear. Is this for financial
gain, as it will be in the Acts that are parallel to it [Acts 16:16, 19]. Luke mentions
fear as his only purpose in this co- text, and it doesn't appear like the loss of the
pigs has anything to do with this fear [Dairo, 1995, p 52]. After Jesus rejects his
good news pitch, he leaves. These individuals appear to have no faith at all, in
contrast to the disciples in the boat (8:22 25), despite the clear evidence of divine
intervention in the form of their altered acquaintance. [Clark, 1999, p 133].

Why does Luke record the exchange between Jesus and the man in lines 38
39 when Jesus has already left? Luke's account of Jesus' baptism is well-known for
his use of dramatic effect (3:18-22). By adding a small anachronism to the story,
he is able to remove all distractions from the stage in this instance, the manner in
which the last conversation between Jesus and the former demoniac was captured
by the camera, since of the nature of the extraordinary responsibility Jesus places
before this man, and since he is asking to be “with him,” he is asking for the same
relationship with Jesus that the twelve and the women who make up Jesus’
company have (8:2). [Barker, 2005: 133]. Luke introduces this individual (v. 27) as
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a displaced person who is estranged from his home and city. Jesus now takes him
back to his house and assigns him a task for the city [Rawlinson, 2013, p 95]. In
addition to bodily and mental recovery, he also receives occupational,
psychosocial, and religious healing. He receives a commission and is allowed to
return to his community. Luke uses two parallel statements to describe his task: "he
went and proclaiming how much Jesus had done for him,” and "return and tell the
story of how much God has done for you." Jesus then assigns to the former
demoniac "the narration™" of God's magnificent works, which is precisely the same
task that Luke had undertaken in writing Luke-works. Furthermore, this
"narraration” is identified as proclamation by the juxtaposition of these parallel
words in Luke (4:18; 8:1), which is the same role that Jesus has been performing
throughout his public career. Furthermore, it is essential to the story that this guy
interprets the instruction to talk about God's activity as a charge to talk about Jesus'
activity. This man, this Gentile, whose existence was determined by many demons
and subhuman by almost any measure, recognises Jesus as the one through whom
God's salvation purpose is being enacted, in contrast to the disciples who are
overcome with fear in the boat in the previous episode (8:22-25) [Barth, 2018, p
348]. Put another way, the ex-demoniac is a part of Jesus' mission, and the subject
of his declaration will be God's powerful deeds on his behalf. At this early point in
the Lukan narrative, it is difficult to find a more obvious premonition of the
ministry of Jesus' followers in Acts [Barker, 2011, p 48].

Practice of Healing in the Christ Apostolic Church, Ibadan

A significant benefit to its adherents, according to some, is the practice of
"Cura divina," or divine healing. Of course, it makes sense that the promise of
Cura divina would draw a crowd in West African countries where there aren't
many hospitals and expensive treatment is out of reach for most people. Indeed, the
most frequent excuse given by attendees for attending AICS, particularly C.A.C.,
is illness. Many people have shared their stories of miraculous healings, sound
health, and answered prayers. Many times, the people involved assert that they
sought medical attention from hospitals or traditional healers first. When the
foreign doctors and herbalists failed them, they next turned to an indigenous
church [Adamo, 2019, p. 87]. Within Christ Apostolic Church, there are designated
days (typically every Wednesday and Friday) dedicated to healing. Every day,
healing services are held. The sick would occasionally be assigned an apartment in
the pastorium while receiving care in a church; spiritual or faith-based homes also
function as clinics and prenatal centres for expectant mothers. Alana (2017)
enumerated important article of faith of the C.A.C under Article (xii) section i.
Unlike some other churches, the C.A.C does not believe in medical treatment in
and outside the hospital [Alana, O.E. 2017]. Unlike some ofthe Aladura churches,
the C.A.C does not allow traditional means of healing using items such as, green
water, banana stems or the likes as aids to healing sick members. Importantly, the
treatment that a sick person needs for healing is very simple. The process is as
follows: confession of sins, since it is believed that sins or wicked people cause
ailment; laying on of hands; anointing the sick with olive oil, if found necessary,
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using sanctified water for washing and drinking; praying for the patient with faith;
confidence and authority viz; lwo aisan mo pase fun o, ni oruko Jesu, jade kuro
lara re; ko ri bee; ogo ni fun o oluwa nitori pe o ti se (you sickness in the name of
Jesus, | command you, come out of the patient; it shall be so glory be to you Lord,
because you have done it). In addition to the use of the name of Jesus for healing,
the C.A.C also heals the sick by invoking the power in the Blood of Jesus i.e. Ni
Agbara Eje Jesu. C.A.C members also believe in the use of ‘sanctified’ water for
healing and scaring away evil forces in their surrounding and rendering poisons
useless. Oshun (1981) expatiated that some critics of the C.A.C have objected to
the methods of healing the sick in the church. They contend that by their didactic
methods of prayer for the sick, the fellow praying tends to force God to effect
healing. This view cannot be sustained since the prayer-men/women are only
exercising the authority' that Jesus Himself had given all believers. There is also the
view that adherents ofthe church should not be forced to reject the use of medicine
and the assistance of doctors and other paramedical staff; that the sick should be
assisted to regain his health ‘through every possible and right means”. The answer
is not far- fetched. Divine healing is a fulfillment of the biblical teaching that
prayers made in faith would both heal any believer who is ill and also restore to
him his health. What other means do we need except faith? Oluseye (2010)
emphasized an important highlight of the Great Revival of 1930 was both the
enthusiastic response of the people and the wonderful manifestation of God’s
power of healing and salvation. The hearers at each centre received the word of
revival, trashed their houses, and brought things that the Lord forbids to the revival
on their own. At llesa, traditionalists surrendered their ‘Orisa’ (idols) and ‘ere’
(carved images). Muslims accepted the Gospel using their ‘tesibaa’ (chaplet) to
praise the Lord in obedience to God’s directive. Some even brought the so-called
sixth and seventh volumes of Moses to Joseph Babalola, along with all their other
books of magic and "juju." The revivalist was given many Orisa, including those
made of bronze, silver, and gold, including Oya, Osun, Sigidi, and Ayara, to burn.
In addition, thousands of "oruka ere" (poisoned rings), igbadi, and similar items
were turned in. A woman brought a bag of charms costing 14 dollars. Omowole,
highlighted that at Efon, other accursed materials abandoned included ere ibeji
(Carved wooden and female twins); aso-egungun (masquerade outfits and
costumes); carved images of sigidi, osanyin, egungun in various shapes and
descriptions; magic books other than those were Odumosu’s book in dreams and
also parchments on juju including onile, ifunpa and others as mentioned above.
Others were ilu and aba, Oogun (charmed drums and ladders) and ekutu Oogun
(Charmed native flutes) used during quarrels, crisis periods or at wars; charmed
arrows kept in bamboo poles or horns of animals (iwo eranko) used by
masqueraders and herbalists against enemies or other hostile people. People
willingly surrendered all these materials to Joseph Babalola a.k.a Oga or Buroda
(Master or Brother). For instance, the book of charms of Samuel Ojo in the town
took eight days to burn.19 He and his wife Dorcas later became prophet and
prophetess respectively in the Christ Apostolic Church before their death.
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Furthermore, Olusola (2019) pointed out that those who came with illness to Oke-
Ooye Revival Ground received their healing immediately, this included people
who had long been suffering from protracted pregnancy, acute and continuous
stomach ache, acute head-ache, (oripipariwo), epileptic feats blindness, issue of
Blood, ‘orinrin’ (disturbance during sleep), rheumatism, reduction in weight, eye
diseases, back-ache, pile, sleeplessness, unemployment, poverty, little or no reward
from much work, old and chronic sores, breastlessness in women, impotence in
men just as infertility in women, inability to eat food, too much sleeping, loss of
menstrual period and ‘eda’ [ Olusola, T. O. 2019],

At Oke-Boola, Ibadan, greater efforts were made to document the miracles
that took place at the revival centre than in the other places. Many people suffering
from diverse diseases also came to the Revivalist for divine healing. After prayer at
the end of each revival meeting, those who had received healing would publicly
thank God whilst their names and other details connected with the work of healing
were written in a book. However, on each occasion, people who had been saved
were too many to have the opportunity of bearing testimony of what God had done
for them [E. Rawlinson 2015]. Still, during the first week at the Oke-Bola revival
at Ibadan, 341 known people were cured. But during the period between
September 14th and October 4th, 1930, the number of the sick people who were
cured had jumped to 2,538, excluding those who were too shy to give testimony.
The break-down of those cured on that occasion alone is as follows: delayed
pregnancy 202, stomach ache 87, miscarriage 49, witchcraft 41, back ache 161,
blindness 24, women'’s sickness 24, cough 22, gonorrhea 19, those raised from the
dead 22, infertility 11, hunch backed 15, rashes and blemishes 11 and the like.
Others who were later cured included a victim of ‘ariin egba’ (palsy) for 58 years,
an Egba man who regained his sight after 30 years of blindness and a child, bom
lame but was cured at the age of 6years [Rawlinson, 2015, p 103-107].
Consequently, the warm welcome accorded the Great Revival in the town, the
miracles performed by Joseph Babalola there ultimately far out stripped those
performed at Oke-Ooye three months earlier. At Oke-Bola, a leper was cleansed,;
the lame jumped for joy; the deaf had his ears open; the blind gained his sight; the
dumb was able to speak; the mental patient were perfectly cured; children were rid
of convulsion. The list could be elongated. Joseph Babalola’s work of healing was
so great at the town that evil spirit themselves acknowledged his spiritual
superiority. At Oke-Ooye, Desa and Oke-Bola, Ibadan people who were possessed
by witches and wizards had to fall down, rolling during the revival for their evil
spirits to submit; but at Oke-Adura Efon Alaaye revival, the reverse was the case,
there the evil spirit, in obedience to divine directive, left their victims without
much fuss [Barth,, 2019, p 189-197].

CONCLUSION

Care must be taken not to run into theological difficulty if people of this age
should strictly subject this Lucan concept of demon-possession to tme scientific
definition. Differences in time are not only the problem, but there is a wide
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technological gap, which has provided some insight into some aspect of the world
believed in Biblical time as a mystery. Science explains demonic possession along
the line of disassociated psychic-states, hysteria, fragmentary selves, alternating
personalities. There is no doubt that while some of these psychosomatic problems
have natural causes, there are some causes by spiritual beings. One may not cast
away the entire Lucan concept of Demons as a ruse. This experience, thus, cannot
be completely accounted for by the scientific and psychiatric nomenclatures. No
one has enough knowledge about the spirit world and the activities of demons to
disprove demonic possession. Demonic possession is usually denied on the basis of
science and secularization, but it seem that Luke’s description of demons is a
replica of the African tradition. It is better, therefore, to recognize the existence of
demons and the possibility of possession than to deny them. Instead, everyone
should rely on the power of God for healing and total restoration. Based on the
findings of the study, the following recommendations were made: Following Jesus
Christ's example, the Church should place greater emphasis on healing, ministry
and consider it an integral aspect of sharing the gospel, in order to keep mission
hospitals afloat and operational, more funding needs to be allocated to them, the
Church must lead by example by providing some of these essential facilities, just
as the early missionaries did, and making them accessible to the public at
reasonable costs, the government ought to step up and focus urgently on enhancing
the current healthcare facilities and building new ones so that people's desires and
aspirations for excellent health can be satisfied, for the impoverished masses to
have access to health facilities, the government should subsidise the cost of
healthcare services.
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TEPMEHEBTUVKA NCUENEHNA TEEPACUHCKOIO BECHOBATOIO B
KOHTEKCTE LIEPKBW XPVICTA ANOCTOJ/IbCKOW B UBAJAHE,
HUNTTEPNA

AHHOTauua. [epMeHeBTMYECKOe  WCCMefoBaHMe  MOBECTBOBAHMA O
rafjapMHckom 6ecHoBaToM B EBaHrenmu ot Jlykn 8:26-39 no3sonseT rnyoxke
OCMbIC/IUTb  MPOLECCbl  AYXOBHOrO,  HPABCTBEHHOIO M COLMA/IbHOIO
BOCCTaHOB/IEHUS YesIOBEKA, a TaKXKe pPacKpblBaeT 3HayeHue WCLEeNeHns W
PENITMO3HON MOALEPXKKN B AEATENbHOCTM COBPEMEHHBIX XPUCTMAHCKUX OOLLVH.
BmecTe ¢ TeM OTOXAECTB/IEHWNE OAEPXXMMOCTU UCKIHOUUTENIbHO C NCUXUYECKUMM
paccTpoOMCTBaMn MK, HA0O60POT, 0OBLACHEHME MCUXNYECKMX 3a00M1eBaHNIA TONbKO
AYXOBHbIMW MPUYMHAMU  MOXKET MPUBECTM K OAHOCTOPOHHEMY MOHUMaHUIO
[AaHHOW MNpo6/ieMbl M OrpaHNYNUTL BO3MOXXHOCTWM KOMIIEKCHOTO MeAMUMHCKOTO,
MCUXO0/IOTMYECKOr0 Y TEO/IOrMYECKOro aHa/n3a.

B CBA3KX C 3TMM B HACTOALLEN CTaTbe PacKpbIBAOTCA repMeHeBTUYECKUE U
TEONOrMYecKne acnekTbl MOBECTBOBaHMA O rafjapuvHCKOM 6ecHOBaTOM B
EBaHrenun ot Jlykm 8:26-39, wuccnefyetcs CyWHOCTb nNoOHATMA therapeia
(HeueneHVe/BbI3NOPOBNEHNE), a TaKXe aHaIM3MpyeTcs ero B3aMMOCBA3b C
Tpagmumsammn ayxoBHoro ucueneHus B «Christ Apostolic Church» ropoga VbaaaH
(Hurepus).

KntoueBble cnosa: EBaHrenve ot Jlykm 8:26-39, EapapuH, therapeia,
repMeHeBTUKa, AyXoBHoe ucueneHne, Christ Apostolic Church, N6apaH.
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GERASALIK JIN CHALINGAN KISHINING SHIFO TOPISHI
GERMENEVTIKASI: CHRIST APOSTOLIC CHURCH, IBADAN,
NIGERIYA MISOLIDA

Lugo Injili 8:26-39 da tasvirlangan Gadara yurtidagi jin bosgan inson
hagidagi rivoyatning germenevtik tahlili insonning ma’naviy, axlogiy va ijtimoiy
tiklanish jarayonlarini chuqurroq anglashga yordam beradi hamda zamonaviy
xristian jamoalarida shifo va ruhiy qodlab-quwatlashning ahamiyatini ochib
beradi. Birog jin bosish hodisasini fagat ruhiy kasall iklar bilan tenglashtirish yoki
aksincha, ruhiy kasalliklarni fagat diniy sabablar bilan izohlash biryoglama
yondashuvga olib kelishi va tibbiy, psixologik hamda teologik tahlilning kompleks
imkoniyatlarini cheklashi inumkin. Shu bois ushbu maqgolada Lugo Injili 8:26-39
dagi Gadara yurtidagi jin bosgan inson hagidagi rivoyatning germenevtik va
teologik jihatlari, therapeia (shifo/tikianish) tushunchasining mohiyati hamda
uning Nigeriyaning Ibadan shahridagi “Christ Apostolic Church” airanalari bilan
bogiiqligi tahlil gilinadi.

Kalit so‘zlar: Luqgo Injili 8:26-39, Gadara, therapeia, germenevtika, ruhiy
shifo, Christ Apostolic Church, Ibadan.

122
Philosophy and Life / Ne2 (33) 2026



