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ABSTRACT

Fart one establishes the problematic of this primarily
historical and theoretical work on indigenous churches in
South Africa. The existing literature is surveyed,
explanatory themes isolated and a critique of the dominant
functionalist framework offered. A different theoretical
framework — historical materialism - is proposed, in order to
bring new insights into the explanation of indigenous
churches. A periodisation of the South African social
formation, and three corresponding formse of indigenous
chuwrches is proposed.

Fart two considers each of these in a schematic form. It is
hypothesized that Ethiopian churches arose at the turn of the
century in the Transvaal and Eastern Cape amongst the
emerging African petit-bouwrgeoisie. They were the religious
response to unequal incorporation in the developing
capitalist social formation. An early form of Zionism, Zion
City Chuwrches, arose between the two World Wars, in a period
of intense resistance to proletarianization. In each region
they were shaped by the particular conditions and conflicts.
An attempt is made to demonstrate that, in contrast, Zionist-
Apostolics arose after World War II as a church of the black
working class. Instead of explaining them in terms of
accultwation, it is hypothesized that their healing form can
be understood as an expression and a protest of the
‘alienation of the black working class. As a religious-
cultural innovation they succeed in subverting missionary
hegemony and gaining control over the means of salvation, and
in this way, of their own lives.

Fart three attempts to evaluate the contribution of a
historical materialist analysis to understanding religion,
and to isolate directions for future research.
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INTRODUCTION.

"In one corner 1s a whatnot with several English novels on
it, and in the oppasite corner is a sideboard on which stand
a cheese—dizh and & pot of brillisertine."® This

quotation, fran an early thesis on Isiah Shembe., edemnplifiss

i

mary of the problems with current studies of indigenous
chuwrches. While its level of triviality is éutreme, and
other studies do not merely concern themselves with such
matters, it is held that this kind of description is a
logical consequence of the theory and method domicant in the
study of religion and scocial change in general, and of
indigenous churches in particular. Many scholars are
attracted to the more exotic and "piguant aspects of

life,"® in the belief that description equals

‘understanding . This thesis thus arose out of a

dissatisftfaction with current explanations of indigencus

churches. Why did these churches afisa when and where they
did? Why do they persist? What forms do they fake and how
do they differ? What groups form the‘majurity of their.

membership and leadership? It is felt that these gquestions

are not adequately addressed in current studies, wundertaken
predominantly by missionaries, theologians and

anthropologists, using positivist—functionalist theory and

mexthod. Scholare remain mystified as to why these churches
arcee and grew on such a large scale. There appears to be

little consensus on the causes of, or reasons for, African
indigenous churches. Often we are provided with a variety
of causes, but little indication of how any of these causes
relate to one another. The majority of studies focus on
describing and analysing a limited range of phenomena - the
beliefs, ritual practices and organizational structufes of
these churches. It can be argued then, that the study of

indigenous churches has reached an impaszcse. Any attempt to
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re-examine these churches will only corroborate previous

findings, unless & different theoretical framewori is used.

This dissatisfaction with the study of indigenous churches
however, did not arise in & theoretical vacuum, but in the
context of theoretical challenge and reformulatian. The
functionalist theory dominant in Western sooial sclence has
beern oriticicsed fundamentally, predominantly by gchalars
working within a Marsist framework. In South Atrica, &
"revolution in historicgraphy"® has meant that a large body
of research on the history and nature of the South &frican
sacial formation, informed by Marxist theory, has arisen to

challenge existing paradigms.

It was thus decided to usg what Gandy calls "historical
socicalogy” in an attempt to provide & more adeguate
xplanation of indigenous chwches. This is based on the
fundamental principle thét

"ideology falls into line with material

conditions. Changes in material conditions
create new social relations, and these
resnape human Consclousness. Technical 4

environmental . economic and class
relationeghips dominate the ideologies of

history. The loom of history weaves
ideological colows throughout the social
fabric. To unravel this fabric we study the

changing relations betweern humanity and the
institutional and matural enviraonment, the
material world. "4

While it was borne in mind that a great deal of debate and

discussion centres on the validity of the historical
materialist approachy the intention was to avoid becaming
embedded in theoretical and epistemological debate. Instead
an attempt was made to engage, in & far more rigidly
historical and socioclogical manner than hitherto, the
existing data on indigenous churches. it must be noted at
the outset that this work does not address thecglogical issues
in any way. The significance of this thesis rather lies in
attempting to test a different framework, historical

sopciclogy, which will hopefully illuminate and explain what



has not been adequétely explained so far; and to raise new

guestions and directions for future work.

Methodologically, the existing literature on indigenous
churches formed the basic material for this study. What has
been collected thus far was EﬂpDSEdth a different -
theoretical framework. This thesis is not based on
extensive archival work, although a certain amount of primary
material has been used. Further, the study is not based on
ertensive fieldwork, in the light of its intention to raise
new questions and reveal the complexities perceived in the
explanation of indigenous churches. Informal visits and
meetings with church leaders nevertheless provided important
1n51ght5 into this predomlnantly historical and theoretical

study.

The argumeht will take the following form:

Firstly, the existiﬁg literature will be examined,
explanatory themes isolated and a critique outlined.
Secondly, an attempt will be made to use historical_
materialist theory to analyse the data. Initially, it was
intended to focus Sn an attempt to explain Zionist churches
specifically. However, the ahistorical nature of the
existing material shifted the focus slightly. Thus, an
attempt is made to show that it is pDSSFlblE to differentiate
religious cultural forms historically, and to demonstrate
their close linkage with different periods of the development
of the capitalist social formation in Scuth Africa. Three
distinct treligious forms arising in a specific period,
amongst & specific grouping, are thus isclated. These are
demonstrated and outlined in a broad schematic form in
Chapters 3,4 and GS. In this work it is not possible to
examine in detail. the shape taken by each form. In line
with the initial project, Zionist-Apostolic churches are
analysed in greater depth. Chapter 6 is thus a preliminary
examination of why Zionist-Apostolic churches take the form

they do.. Chapter 7 considers how the use of historical



socinlogical Coﬁcepts Confributes to ouwr understanding of
African indigenous churches. At the very least, this thesis
will clarify the néed for a reformulation of traditional
explanatory concepts. However, it is intended that this
thesis, although only an initial exploration, will establish
the usefulness of a historical materialist framework to the

explanation of religious phenomena.
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FPART I = THE FROBLEM STATED

CHAFTER 1

A CRITICAL REVIEW OF THE LITERATURE ON
INDIGENOUS CHURCHES IM  SOUTH AFRICA

The first "Native Separatiet Church” in South &frica, the
Tembu Church, was founded by Mehemiah Tile, * .. a fine

1

specimen of a Tembu.. who had grown "impatient of European
! 0l X

control, and taking advantage of his position, he began to

disseminate the ideas of & Separated Church free from White
contyral.vt That was in 1884, and according to the 1980

census, there are now 4 9594 000 members of "Black Independent

b

it

Churches.
Almost as prolific as the growth of these churches has been
the grawth of an extensive body of literatuwre on independent
churches. As one writer phrased it,"The interesting it
pathetic phenomnenon of separatism has zet many pens and more
tongues in motion. s

The earliest attention paid to ‘separatist churches was by

N

missionari threatensd by secescsions. lea reflected the

i
i

comman concern that in South Africa, “"Native
dencminationalism has run perilously close to sadness!

]

When Rev. Moimba broke away to form the African Presbyteri
Church in 1878, Dr. James Steward complained that "The effect
of this method is to create a cave of Adullam for the
restless and dissatisfied and to weaken the discipline of

) ane

cther Chuwrches., "%

Ethiopianiem, with its slogan of "fAfrica for the Atricans ',

wasg ftfeared as a gquasi-religious and gquasi-political anti-



white movement. However, Thé Mative Affairs Commission
(1785-59) found that "The Ethiopian movement is the outcome of
a desire ann the part of the Matives far ecclesiastical sel$-
support and self—-control, first taking tangible form in the
secession of discontented and restless spirits from religious
bodies under the supervision of European Missionaries without

any previous external excitation theretg."e® Government

attention tocused o independent chuwrches after the Bulho

1

massacre of the lesraslites in 1921, The report of the
Commission of Inguiry of 1725 was "not diegposed to condemn
the aspiration after religiowvs independence, unasscolated
with mischievous pélitical propaganda."”  Haowever, the

Union Governmenht was concerned to maintain caontrol {(a "more
cordial relationship”"®), by laying down the conditions
whereby churches could gain recogriticon and the attendant
privileges. In this it was hoped that "the movement will be
robbed of most if not all its power to harm either the Native
himself or the State as a whole. Very tew churches ever
gained recdgnition, although most strove for it, and the

system was dropped in aboult 1961.19

In 1746,Mgotsi and PMlkele attemnpted to determine to what the
Church af Christ, one of the most successful of the )
geparatiét movement, owed its prosperity. They found that
the greatest growth period had coincided with the depression
of the 1938°'s. "The Church of Christ, with its fervent
promize of liberation certsinly offered the people a way out
from their helplessness. "4 Bishop Limba's peraahality

and rale in the church was sesn as the major atitraction and

reasorn for the stability of the church. Few studies of this
nature wers undertaken before 1948. Fretorius = has

summarised the most common reasons given for independency in

the literature prior to 1948 &s ¢ broadly political (&frican

Wwly

N
i
-

nationalism, the longing for & purely Rantu chwen, reac

i

to conguest), ecormomic, and contributory personal factor

{(moral i1ssues, discipline, ftimnance).
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In 1948 Sundkler published his classic study Bantu Prophets
in South Africa which has been widely used by almost every
other writer to date. Since then, many studies of
independent churchés have been undertaken by missionaries,
theoldgians, historians, social anthropologists and other
social scientists. According to West, "These include a
variety of approaches, ranging from theological acsessments

to historical studies and socinlegical investigations .."1*=

This chapter intends to survey the literature on independent
churches in South Africa which has appeared since 1948,
primarily focusing on how each writer has explained the rise
and existence of independent churches. Major explanatory
themes will be distinguished, to demonstrate what kinds of
explanations exist. It will be argued that, despite the
apparent variety of approach, studies of independent churches
have been undertaken within a functionalist theoretical
framework, and that this framework does not adequately

explain, or even fully describe, the phenomenocn.

MAJOR _EXPLANATORY THEMES IN THE LITERATURE

1.1 "REACTION TO CONQUEST"

The first influential explanation of independent churches has
heen called the "race relations"*® theorvy. Independent
churches afe the "logical reply to the white policy of
segregation and separation"*®, both on the part of the

state and the orthodox denominations. Moreover, they may be
regarded as the "symptom of an inner revolt &sgainst the white
man’'s missionary crusade."®® This view was advocated in
Sundkler ‘s pioneering study of ‘Bantu independent churches’
among the Zulu, which has laid the foundation and provided

guiding principles for many subsequent studies, by



missionaries and by social scientists.

One of his most influential contributions has been the
Ethiopian—-Zionist typoloéy, widely accepted as the standard
classification. Ethiopian churches are defined as those
which seceded fram missian churches chiefly on racial
grounds, or subsequent secessions over the struggle faor
precstige and power. These churches are thought to be
nationalistic but otherwise very similar to the mission
church pattern of worship and doctrine. Zionist churches
are defined as historically having their roots in the
American pentecostal movement, in Zion City, Illinoisy; but

ideoclogically claiming to emanate from Mount Zion in

Jerusalem. They are seen as synaretistic movements with an
emotional style of worship - healing, speaking in tongues,
taboos, etc. Later, a third type was introduced -~ the

Messianic type, with a leader who operates from a permanent
healing colony or Rethesda, and who emerges as a ‘RBlack

Christ’® figure.

Sundkler ‘e study aimed "to find out what the leaders and
followers of these churches do and believe" and only on this
basis could he "question the causes of these phenomena."7
The phenomenon Sundkler was attempting to explain was naot so
much the existence of independent churches as the ‘separatist
problem’ — why has there been seéession from both mission and
other Bantu churches on such a large scale in South Africa?
An earlier scholar had posed the problem thus: M a. every

studernt of Native Affairs endeavouwrs to know why so many

separatist churches exist."'® (own emphasis)

In general,then, independent churches are seen as a "product

of social and ecclesiastical separation from the white

caste...."t?® Regarding social separation, Sundhkler
claimed that racial discrimination - 'Net vir Rlankes - For
Europeans Only’ - is the root cause of the large dimensions

of the separatist chuwrch movement in South Africa.
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Separatism can be seen as a corollary of the land problem in
South Africa — the increase in the number of independent
churches could be "shown on a diagram as a parallel to the
tightening squeeze of the Natives through land

legislation.,"=@

Ecclesiastical separation appears to have played a more
direct role in the rise of Ethiopian type churches.
Frotestant denominaticonalism, furthermore, by its very nature
encouraged breakaways and expectations of further secession.
Sundkler criticised missionaries for "selective giving",=?2
presenting the church as a preaching and teaching institution
orly, and failing to tramnsmit the ritual heritage of the

church, which is & central emphasis of Zionist churches.

However, the fact that secessions from African churches still
occur, particularly to form Zionist type churches,
demonstrates that there are other causes at work. Sundkler
suggested that this could be explained by the African’s urge
for leadership and his desire for prestige and power. In a
society of racial discrimination, independent churches are
the only legitimate outlet for leadership, and one of the few
psychological safety valves. Thus, independent churches are
portrayed as an "outcome of the Bantu’'s search for a place of
‘their own, where, under modern conditions they can form a
church-tribe, with the leader borrowing traits from the

kingship pattern of old."==

Sundkler claimed that the activity of Zionist prophets and
churches showed that in some cases,'the deepest cause of the
emergence of Independent Churches ié a nativistic;
syncretistic interpretation of the Christian religion."=®3
Conseguently, as a Christian missionary, he was concerned
about the perceived trend that ”thé syncretistic sect becomes
the bridge over which Africans are brought to

heathenism. =4
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However, in a 1961 re—edition of his book, Sundkler re-
evaluated this interpretation. Events had brought him to
realize that "to the African masses in the Reserve or City,
their churches appeared as definite Christian organizations,
adapted to their own real needs and as bridges to a new and
richer experience of life,"=% While the prophet’'s theme
from 1213 - 1945 was protest, after 19495 —‘B, Sundkler
claimed that the tendency was towards accommodation, and the

churches were "adaptive structures’ in city life.

The core of Sundkler ‘s explanation can be summed up thus:

"In a segregated and chlorocratic society as South Africa,
the separatist chuwcoh becomes &n outlet for the pent-up
frustrations of the dominated group and tends to develop into

a means of ‘reaction to conquest’."=®

This theme of reaction to white domination and control has
been favoured particularly by historians of religious
separatism at the turn of the centurvy. Independent churches
have been pqrtrayed as "political protest movements against
the background of African nationalism and colonial
paternalism".=7 Schutte,®® for example, has analysed

the political significance of independent churches in South
Africa, and concluded that because there are few channels for
politicai expression, these chuwrches become the only means of
changing the status quo, with an attitude of éscapism or of

adventism.

Mills =% has examined the long traditionm of linking

religious separatism and African nationalism. He argued
that the Christianity which Africans of the Cape Colony began
to adopt from the late 186@°'s had a definite postmillenial
orientation - the primary focus was on the conditions and
status of Africans which, it was believéd, could be retormed.
However, by the period 1898 - 1710, the economic peosition and
living standards of Africans declined, and the "failure of

their eupectations was forcing Africans to reconsider their



eschatological beliefs".=@ . There was thus a turn to
premillenarianism — a retreat into an inward-looking pietism
and other-worldly attitude. Many left the white-1led
churches to form or Jjoin independent churches. Mills
claimed that Sundkler’'s Zionist category clearly falls within
this fundamentalist pentecostal tradition. Far from
religidus separatism being a precursor and contributer to
African nationalism, he argued that they should be seen as
two antithetical manifestations of reactions to the same
conditions and crisis. African nationalism is
postmillenarian, forming organisations to change and improve
thig life, and religious separatism is premillenarian, with
hopes centred on the next life. This can be compared with
Fiernan’'s interpretation of Sundkler’'s egplanation: "The
reaction of the first (Ethiopianism) was clearly political;
the emotiocnal revivalism of the latter (Zionism) was seen to

be a substitute for political action®.=?t

Etherington too has interpreted the "decline of secular
opportunities for leadership and material advances"32 as

the critical factor in explaining Ethiopian movements. It
is claimed that most factors, generally accepted as causes
of Ethiopianism (sectarian divisions, private interpretation
of scripture, racial segregation, missionary reluctance to
or-dain African pastors) were present long before the
appearance of Ethiopian churches among the Northern Nguni.
Etherington hypothesized that the critical factaor which
accounts for independence in the last decade of the:
nineteenth century was the decline in opportunities for other
sorts of leadership, which led to an increase in African
interest in church leadership. "Since there were a limited
anber of attractive ecclesiastical positions available,
Africans were inspired to create new positions by forming new
churches".== Having left traditional ways for their new
Christian identity, there was little reason for founders of
Ethiopian churches to devise doctrinal differences.

Etherington pointed out that Zionist tendencies, on the other
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hand, are not discernible befaore the turn of the twentieth
century. The military conquest and annexation of the old
Eociety opened the way for Zionism, as defenders of the old
order "tried to parry with new religious weapons'".=4 The
appearance of Ethiopian churches demonstrated too that
Christianity could exist apart from white missionaries. But
centrally, Zionisf churches have more to do "with the turn
from resistance to acculturative behavicur in the face of a

‘world turned upside down, " UES

FPretorius has attempted to trace the historical growth of
Zionism in the Transkei. He asserted that in Transkel "one
finds in microcosm a process which at the time was taking
place in many areas of the globe: ‘interaction between primal
society with its religion and ... the powerful Western world
with its Christian faith. "3e® Around 1888, when military
and polifical resistance was waning, resistance moved into
other channels, such as independent churches, although the
"gpecific religicus dynamic”®7 of these churches must be
recognised. Thus, at the tuwrn of the century, religious
independency as an adaptation to the changes caused by the
"Christian faith, together with a powerful Western
influence" ,=® took the form of Ethiopianism. The origins

of most Ziopnist groups in Transkel could be traced to
influences from Natal and the Witwatersirand, and while same
churches were founded in the 1938's, Zionism as a movement in
the Transkei only began to grow significantly since the

19230 s, when 20% of the total were established.

The explanatory theme of ‘reaction to conquest’, that
independent churches "emerged out of the confrontation
between Whites and RBlacks, whether this is seen as a cultural
clash merely or as involving a conflict of social, economic
and political interests"®%® refers predominantly to the,

early period in which independent churches arose. In fact,
the literature focuses primarily aon Ethiopian type churches

and on rural areas. There has been a shift in recent years
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in the study of independent churches by social
anthropologists, who have concentrated largely on Zionist
type churches in urban areas. The theme pointed to by
Sundkler, Etherington and Mills, of a move towards
accommodation or adaptation, has become the dominant
explanatory motif of Zionist churches. However, this shift
has occurred largely because of a change in focus of study,
as different formse of independent churches have developed
historically, rather than because of major conceptual |

differences.

1.2. ADAPTATION TO URBAN LIVING

Oosthuizen has argued'that the proliferation of separatist
churches may he Eﬂplained'partly by the réce issue and the
failure of the church, but maost important is the reaction of
indigenous cultures in the face of the onslaught of Western
civilisation, technology and industrialisation. Independent
churches play an important role in the acculturation process
by providing old securities in the face of the destruction of
traditional society. “"Much in these movements is a ‘
compensation for what has been lost in the traditionalé
churches, or what threatens to get lost in the new f
westernized society. 4@ Thus, following Sundkler, Zionist -
churches have been characterised as primarily being
"meychnlogical safety valves,;"?* but in the urbanization

pProcess.

This approach has been thoroughly formulated by West in his
étudy of some of the approximately 200 Zionist Churches in
Soweto in 197@0.4= At the level of general explanation, he
adopted an intellectualist approach®™® to explain the
proliferation of independent churches. Briefly, independent
churches, with their "this-worldly" approach, are more

csatisfying to African pecople with the problems they face in



South Africa, than the "other-worldly"” orientation of mission
Christianity. However, it is then necessary to attempt
specific explanation —- to examine the "this-worldly" emphasis
of Zionist churches in the Soweto urban situation. The
major explanatory hypothesis is that Zionist churches "play
arn important adaptive role in the process of '
urbanization., 44 West claimed that independent churches
should be seen as providing new bases for =ocial
Qrganizatioh, which are required in order to adapt to the new-
and changing wurban situation. Soweto’'s independent churches
provide a "blend of old and new"4® which is particﬁlarly
attractive to the people who join them: mostly elderly,
poorly educated, firet generation townspeople, and women.

The synthesis of old and new "facilitates adaptation to the
urban environment by providing an important link between it
and the environment from which they come."@e Zionist
churches are seen as voluntary associations which fulfill the
role played by kinship groups in rural areas, by praviding
personal networks and so security and identity in the new
urban environmernt - "a place to feel at home."4” Soweto
itself is Characteriseq by many difficulties, and in this
situation, the Zionist churches provide social security and
material support for their members. This "'comforting the
uncomfortable’ is done through caring communities and
particularly through the work of prophets and belief in the
healing power of the Holy Spirit".=4® However, West
contended that the Zionist movement would not disappear in
more settled conditions, because of their positive dynamic
aspect. They have created a new religious organization of
African orientation which is more relevant to many than the
Christianity of the mission churches. Extending this beyond
the "urbanization process”, West found two major reasons for
people joining Zianist Churcﬁes in Soweto. The charismatic
Christianify of Zionist churches, with their 'synthesis of
old and new’, provides a link with traditional religion.
Furthermore, the charismatic experience is important to the

socially deprived - ".. the Holy Spirit is believed to
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comfort and heal people suffering from many physical and

social disabilities."4®

Mgotsi and Mkele have noted that the greatest growth of the
Church of Christ was in the depression of the 19320°'s, when it
"rode on the crest of the wéve of despair.,!'®?

Thus, ‘deprivation - theory’ has been developed as an
explanatory tool. Applying this to Zionist churches in
Soweto, West3* argusd that poverty should be examined as

one tacet of a multi-causal explanation of the prolific
graowth in South Africa. However, it was held that the
concept of poverty defined in purely econaomic terms is
inadequate. A definition should be based on Monica Wilson's
assertion that "The basic insecurity of men comes not from
poverty, but from a feeling that no-one cares for them."3=

- thus including an inadeguate gquality of life. While most
inhabitants of Soweto have an inadequate guality of life,
those who join independent churches may have a perception of
inequality relative to the rest of the population. Support
for this ‘perceived relative deprivation’ thesis is found in
the characteristics of Zionist churches, for example, healing
is "in itself a ‘search for security. "==

Thus Zionist churches are not a specific reaction to poverty
in a narrow sense - "a much more important and positive role
is an attempt to create for their members a more satisfactory
guality of life than they might experience in some mission

churches, and, a fortiori, in the secular world outside."=4

This kind of explanation is to be found in Kiernan’'s work on.
the small~—-scale study of Zionist Bands in Ewa Mashu. It was
suggested that the Zionist band in Kwa Mashu is concerned

"to erect boundaries setting off its membership from the rest
of the population.'"=® This is illustrated by studies of

the leadership patterns = and communion ®=7 of Zionist

bands, which are seen to be characterised by "competition for
social resources”"S® in an urban environment. Zionist

bands are thus defined as "small-scale curing communities in
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which reserves of spiritual ﬁower, called umovya, are ritually
built up and expended to offset the effects of human and
mystical agents which afflict the individual,"®=%

However, Fiernan primarily explained Zionist bands as a
"symbol of wban living."®®@ The urban situation is
characterised primarily by poverty and "in direct response to
it, there exists a wealth of associational life in the
township. "®? Zionism is & social response to a particular -~
range of poverty — "the poorer than poor.'"®=

Zionist bands are thus voluntary associations aimed at
transcending the adverse conditions of uwrban living. The
bands are dominated by a Furitan ethic, in the Weberian _
sense, but their thrift and industry does not lead to capital
accumulation, because they are operating in an economy of
needs. The "poor and puritan" Zionist organisation thus
functions as a "reasonably effective welfare agency operating
on the brinciple of self help.,"*>

Thus, above all, Zionist bands are engaged in "a

confrontation with the realities of urban living."*<

FPretorius has summarised the trend since Sundkler 's study of
#plaining the causes of independency as "die
akkulturasiefaktor."e® An aspect of this acculturation
process is the search for security and identity.
Independency is thus an expression of the need for a group
which is intimate enough to allow the African Christian to
feel at home, as was the case in the old destroyed tribal
solidarity. However , "daar word algemeen saamgestem dat die
prrimere onderliggende oorsaak die bqtsing van twee kulture en
die gevolglike spanning en ontwrigting in die lewe van die

Afrikaanse stamme is.,'"®®

Thus, the dohinant explanation of Zionist churches is that
their ‘synthesis of old and new’ facilitates adaptation to
urban living, both in terms of the cultural alienness of
Africans coming from a traditional religious rural

environment, and in terms of the adverse conditions of
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poverty and social deprivation.

There remains a large body of literature which has not vet
been dealt with -~ the work of missionaries and theologians,
who attempt to explain these movements in order to further
their task of propagating the gospel in Africa. The
majority share the dominant euplanation outlined above as a
basis from which to study independent churches. However ,
they stress as the major reason for the appeal of these
churches, the ‘blend Df.Dld and new’ or syncretism. Their
missionary concern also manifests in a concern with the
challenge, whether viewed negatively or positiVely, of
independent churches for the orthodox mainline church.

Their attitude has been characterised as "the pursuit of
Christianity in this era.and the pursuit of Christian purity

in an earlier area."e”

1.3. SYNTHESIS OF AFRICAN TRADITIONAL RELIGION AND
CHRISTIANITY

1.3.1. BRIDGES BACK TO HEATHENISM

At first, missionaries reacted with alarm and "considerable
heart-burn"®® to the perceived threat of separatism. The
simplest reason for separation was held to be "we do not like
the white man over us: we like to manage our own

affairs. "o No wonder then the resolution of the
Witwatersrand General Church Council in May 1906 — "This
Council considers that the movement known as Ethiopianism is
frought with grave peril both to the cause of Christ‘s

Fingdom and the interests of the State."”®

Sundkler originally criticised Zionist churches as "bridges

back to. heathenism."”? While acknowledging the failure of
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the mission churches in many respects, he nevertheless felt
that the church holds the "continuous principles"” without
which “contindous life” is not possible.”@ The concern was
that pagan warship and heathen thought patterns of the
African past crept intQ the church and perverted true
Christianity. This critical attitude prevailed in the early

period of study.

According to Qosthuizen "when the outer crust is scratched
‘off from the immediate political and social issues put
forward to justify the existence of nativistic movementes, the
undercurrent of the traditional religion and culture will be
discovered as the main attraction,; because there is found the
age—old security which the missicn churches could not
give."7* (own emphasis) In the break up of traditional
African society, independent churches offer a new spiritual

home and a visible community.”4

However, Oosthuizen’'s work is based on the premise that the
established theology of the Church provides criteria by which
other movements may be objectively assessed and typitfied.
Thus, many separatist churcheslmay not be called churches or
even sects, but are nativistic movements, and thus post-
Christian — "Christian elements are drawn into the life’'s
centre of the old religion and are interpreted so that they
lose their Christian value.,!"?7® Although Oosthuizen

sharply criticized the mission church for its foreigness and
failure in its theological task in Africa, some independent
movements can not be regarded as Christocentric - and "for
the sake of scientific truth, this must be admitted."””

But, without becoming ethnocentric and isolated, ceasing to
be a Christian community as nativistic movements have done,
indigenisation is essential for the mission church.
Oosthuizen ‘s primary concern was ‘the challenge’ and
responsibility of the church, to communicate the gospel in
Ithe African cultural and social setting, but with & sound

biblical and theological basis. To this end, theological



analysis of independent churches was essential.?”®

In a similar vein, a study of messianism in Southern Africa
was undertaken by Dr. M.L.Martin. Viewed positively,
messianism reflects a "determination to come to grips with a
changed world in which so many old values have become
obsolete through culture contact, christianization,
colonization and industrialization."”? However, the

central problem addressed by Martin is whether African
messianism iz a false messianism, which can be measured only
by the standard revealed by God in Jesus Christ, tha true
messiah. By this standard, African messianism (for example,
Shembe of the Church of the NMazarites) has "gone wrong"®? -
it has a wrong eschatology based bn the bld_African thought
patterns and natural theology,'and a wrong ecclesiology.
Indirectly, then, Martin is explaining the attraction of the
churches, but she claimed that followers of messianic figures
may simply "not have had a proper chance of leafning who
Jesus really isg."®:2 Once again, the church, as the
"messianic community on earth"©2 must face not only the

wrong concéptions but alsoc the African quests which lie

behind messianic movements.

The initial reaction to independent chuwches, then, was to
criticise them as syncretistic movements, and attempt to
bring them to a true appreciation of Jesus Christ, while
recogriising the needs they filled for Africans. However ,
independent churches continued to grow and attract greater
numbers, forcing missionaries and theologians to formulate &
more positive approach. Some felt that the challenge was as
severe as the encounter between the post—-apostolic church and
the gnostic movement in the second centuwry. The independent
church movement was "apt to humiliate ocuwr own ecclesiastical
self-confidence."® In general then, “we can no longer
overlook them and neglect their claims”®2 and the call

became one or “re—examination; repentance and

readjustment. "es



1.3.2. BRIDGES OF RECONCILIATION

Gerdener summed up the change in missionary attitude -~ "the
Churches will need to realize more and more that growing
pains pass by and that separatist courage and leadership -
even 1f misdirected and immatuwre — shouwld be regarded as a
wholesome phase of the development of the younger churches

towards real autonomy.'"®e

The World Council of Churches Department of Missionary
Studies Consultation at Mindolo in 1962 was influential in
ite decision that what is seen in independent churches is a
"struggle of the African spirit to express itsel+f."®? The
lestern missionary approach has ftailed to provide the African
& Christian vworld view to replace the one he has lost. V28

So that the African Christian can remain spiritually free to
be himself, more indigenous forms of religious expression, to
integrate worship and faith, are needed. The concern of the
church became "the building of bridges of mutual
understanding and reconciliation.”"®?® The church seemed to

be recognizing what Rev Mzimba had been trying to convince
them of in 1928, that the African Church Movement aimed to
plant a "self-supporting, self-governing and self—-propagating
Aftrican church which would produce a truely African type of
Christianity suited to the genius and needs of the race and

not a black.copy of any Euwropean church."®@

This emerged in South African missionary circles especially
since the consultation on an approach to the independent
church movement of the Missiological Institute at Umpumolo
Lutheran Theological College.®?* Beyerhaus ®2 claimed

that the main purpose of studying the African independent
church movement is to critically re—-examine and adjust the

traditional church’s ecclesiastical forms and religiosity.



Zionists, as aopposed to traditional cnurch members, have
found a new type of religion which satisfies Africans
mentally and existentially, and which can be regarded as
their own — hence their attraction. However, the
"nmnativistic movements are the attempt of disintegrating
African tribal religion by undergoing a certain cultural and
conceptual transformation by-passing the crass to became fit
to enter the new age of weetern civilization."®= Thus,
Heyerhaus would adopt Oosthuizen’'s method to distinguish
between those in the movement who are content “with a neo-
pagan, pseudo-Christian substitute", and those who have
rediscovered important biblical elements and "adapted their
forms of worship and organisation to the African

pattetrn. "2

Many subsequent studies have been concerned with the positive
challenge of African independent churches to the Christian
church, emphasizing the need for improved communication and
greater understanding. Becken explains independent churches
as the result of the encounter of the Christian message with
the pre—-Christian African religion, expressing the Christian
faith in thought structuwres understandable to its members,
and meeting the needs of the people in an industrial and,
wban environment. "The expansicon of the A I C in the
cities reveals that the African answer to secularization is
not seculariem, but an accomodation of the Christian faith
under new African forms which are meaningful to.them in the
changed situation."?® These churches must be seen as
"partners of the mission”,®® because they find an authentic
African response to the biblical message. Thus, he wged
dialogue, because while African Independent Churches have
built an indigenous church, they “lack an appreciation of the

church universal."®7

Pretorius’ explanation of independent churches has been
outlined above. waever, he has argued that the church’'s

task is to work at a process of understanding independent




churches, and so avoid romanticising-them orllabelling them
as heretical.”® Independent churches must be recognised
as an indelible part of the history of Christianity in
Africa, but must be assisted to avaoid gSyncretism and

isolation.

Nussbaum ®% claims that the independent church challenge

must be taken =seriously, to allow for & more well-rounded
understanding of the gospel, and more effective ways of
communicating 1it. Thus, for example, he proposed a new form
of animal sacritice, which goes beyond the old Western
theological response of réjecting or accommodating it as a
culture—-bound phenomenon, and the current independent church
position which has not been completely successful in

incorporating cultural insights into Christian ritual.

Danéel has urged that independent churches are not merely
viewed as reactive to & political or social situation, but as
genuine contextualisations ot the gospel. The church can
learn from the missionary outreach of African independent
churches, *®® hecause they communicate the gospel in a way
suited to the African world view and experience, as
missionaries ceuld not do. They communicate a message of
liberation — politically, socio—-economically and religiously
- and this accounts for their credibility and attraction fDr
Africans, 2@t Further, they can make a vital contribution
to an African theology, because they provide a context in
which "dialogue and confrontation"?*9= hetween the Christian

message and traditional religion takes place consistently.

Thus, some missionaries and theologians rejected independent
churches, while others saw them as legitimate and called for
accommodation. Eut all agree on the interprefation, that
their appeal lies in their theology and form of worship, a
synthesis of traditional African religion and Christianity,
which is suited both to the African world view and the needs

of Africans in a situation of westernization and



urbanization.

1.4, MAJOR ISSUES IN THE 'LITERATURE

Given the kind of explanation found in the literature, what

are the kinds of issues and problems that studies focus on?

1.4.1. THE ORGANISATIONAL STRUCTURE OF INDEFENDENT
CHURCHES

It has been shown that a major concern is to explain the
proliferation of separatist churches. Thus many studies
examine the continuous zecessions and fissiparious tendencies
of independent churches; as well as the concomitant
tenderncy, of attempts at co-operation between independent
churches and reasaons faor the success or failure of such
attempts. *@= One of the major explanatory concepts here

hae been the competition for leadership - that the church
provides one of the few legitimate outlets for African

leadership in South Africa.

Thus a major thematic concern in the literature is analysing
leadership patterns. Sundkler laid the basis by claiming
that the Zulu traditional kingship pattern is imprinted on
leadership in all independent churches. The chief type
leader, found in Ethiopian churches, hés modi+ied the
kingship patterns by the "adaptation of leader and mass to
the requirements of madern white civilization”i; while the
prophet type, found in Zionist churches has combined with the
diviner "who is a healer and who is in intimate contact with
the African past.“1°4 The Messianic type introduced later
has been controversial and Sundhkler himseldf éautioned against
the indiscriminate application of the term to South African

independents. *@S
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Sundkler was concerned with the interrelationships between
the leader, his nucleus of active subleaders who act as
intermediaries and the church, the bulk of membership. This
led him to consider the "dynmamics of fission and fusion"i1@e
and to outline three stages - initial secession, integration
of the new church, and then new crisis and new s=ecession.
This sequerice has proceded "at a pace and on a scale of
geometrical progreszion which can no longer be

controlled."*2”

liernan reanalysed Sundkler 's types"in the context of action
which is taking place here and now."1928 The difference was
characterised as between ministerial and prophetic actions,
characterised by constitutive and allocative roles
respectively, in controlling the flow of scarce social
resouwrces (status and prestige) among members and ensuring
the unity and harmony of the grdup. Contrary to Sundkler,
Fiermnan claims that they can be and are, found in the same
organization. Zionist bands incorporate both types as
interacting complimentary roles, which can be filled by the

same individual.

West *@% topo found the existence of "bureaucratic" and
"prophetic" sorts of leader within the same church in Soweto,
in the person of the bishop, e#ercising legal authority and
the prophet, exercising charismatic authority. Clearly
defined hierarchies assigned every member their position and
responsibilities. Most prophets are women, and part of an
informal hierarchy which exists alongside the established
formal (male) hierarchy. Succession to leadetrship is a
major problem, and offen involvesldisputes énd contlict,
resulting in secession.

The issue of leadership succession has occcassioned many
studies. There has been an inaordinate amount of attention

paid to the Church of the Nazarites, a mass "messianic"



church, in attempting to elucidate the issues involved.
Fernandez examined the problem of charismatic leadership -
"what is the gift of grace embodied in the founder, and does
it pass to his successors?"*t® He spent the day with
Johannes Galilee Shemba., the second—generation successor of
Isaiah Shembe of the Church of the Nazarites, to gain insight
into the tendency for mew churches to pass from prophetic to
chietly leadership. Izaiah Shembe in many respects typified
the prophetic leader, with exceptional spiritual powers. In
cantrast, J.G. Shembe has a ministerial leadership style,
being & highly pragmatic man, a capable executive and a wise
judge. His appeal rests on his paternal and personal
relationship to every member, evidenced'by his buwrden of
personal consultation, and the "implicit promise to include
gach afflicted person in the prophet’'s prayers.”"t** Thus

the Nazarites have succeeded in transtfering the supernatural
function from generation to generation, although involving a

substantial change in style.

However ; the church has not been as successful in
transferring to the third generation. Oosthuizen
characterised this church as post-Christian, as determined by
its Christology, **2 and claimed that "MNo Shembeite wishes

to be called Christian and this is their right."®**Z He has
documented the conflict over succession to J.6.5hembe, which
has been fought in the Supreme Court, divided the Church and
has even drawn in the S A C C . The very ‘nature’ of the

church itself is in dispute.

Hecken **4 has attempted to explain the conflict with
reference to a pattern cbserved in African Independent Church
history.  The first périod, from the foundation of the
church to the death of its founder is the "stage aof
formation”. The second period, from the installation of
J.G.Shembe in 1936 to his death in 1976, may be called the
"stage of consolidation” with an accelerating increase in

membership. The third phase is usually described as the



"stage of Institutionalisation, " According to Eecken, the
majority of the movement spontanecusly supported A.k. Shembe,
a chief type leader, over Londa Shembe, a prophet-type ,
closer to his grandfather than hie father whose strong
personality had kept diwerging trendsﬁtogether. This isg
evidence of the "dawning stage wf 1n=t1tut10ﬁa11=dt10n which
"marks the Church History of all A L C's known to me."11s
Sundklers ‘s influence in defining basic types and explanatory
concepts is evident. Few studies are concerned with the
rank ard file membership in any great detail. Kiernan
attempted to demonstrate "just how poor the urban African
really is "116 py g tamining income and infant mortality
rates, West*'” provided general characteristics of the
membership and considered prophets and healing to be the most
1mportant reason for an individual to joein an independent
church. Brandel-Syrier 11e hzs considered the important
role of women in Zionist churches, where they figqure
individually as prcphetess/healer, and collectively through
the church women's organization, whaose power resides in their
fund-raising activities, and the sccial services they supply
for their members (e.g. sick visits).
Thus leadership is examined in terms of how it function* to
attract and mairntain members to the church; but how the

competition for leadership often leads to secession.

1.4.2. THE BELIEF PATTERN AND STYLE OF WORSHIF OF
INDEPENDENT CHURCHES

Description and interpretation of the belief patterns. of
1ndependent churches is especially 1mportant to missionary
writers, Sundkler characterised them as'"New Wine in Old
Wineskins". 219 Riplica} and Christian ideacs merged‘1nto the

cld Zulu religion.

Oosthuizen ‘s analysis of the hymnal of the Church of the

Ll B d

Nazarites led him to conclude that the Zuvlu world view hacs



absorbed the barrowed biblical elements."1=o West claimed
that thé Christianity of independent churches is both Western
and African, a Positive blend of old and neQ. One of the
central aspects of Zionist belief is the Holy Spirit or
Umoya. "Umoya therefore stands for & whole ’technology’ of
mystical powers and Fepresants an array of capacities, skills
and instruments, without which the worlk of Zicn could rnot be
accomplished, 121 The christology of independent

churches, the role of ancestors, and the use of the bible are

all topics of concern.i1==

Worship and ritual have been thoroughly examined.
Attendance at typical worship services in the course of field
work is described in detail., 1= The emphasis again has

been on .demonstrating how traditional African religious
elements have been incorporated into or parallel] aspects of
Zionist worship - for example, the prophet is often compared
with tﬁe ritual diviner. A good example of this kind of
study is one by Kiermnan, in which he examines the powers
conferred on members of the church, "who see themselves as an
embattl ed minority under spiritual siege”, 124 transmitted
through the ‘weapons of Zion® - clothing , staves and flags.
Every full member has a staff which is escential in healing,
and must be cut from a tree growing beside water, Fliernan
explained thies as inveking Zulu reed symbolism. The reed s
ﬁooling capacity is essential tb healing; and the stooling
characteristic is re—-enacted in the worship service by'the
distribution and collection of staves, expressing the
reiationship between the leader and the community., These
‘weapons’ are €:plained as providing "a battery of resources

for use in the ongoing process of social control."i=s

Sundkler claimed that & large part of the appeal of Zionist
churches lies in the importance of rituai, as cpposed to &
religiocus form centred around a book. Services are
characterised by preaching and confessing testimonies,

pPrayer, hymns, sacred dances, emotionalism and possession,

EN




especially evidenced at importaht religious festivals.
Sacred dress and symbols such as colours are revealed in
dreams., Ritual avoidance and taboos are alsao fundamental.
Eut the central actions are bapt{gm by full immersion and
purification rites, which are élways preceded by confession,
and attempt to wash away.complexes of sin and sickness,
usually believed to be caused by demons. Sundkler goes so
far as top Eall Zicnist Churches “avsyncretistic movement of
baptizers,"1ze However, the pivot of all Church activity,
&nd 1ts strongest evangelisation asset, is held to be

healing.

The "tribal outlook" on the causation of illness is generally
accepted, but medicines are totally forbidden and in fact
cause demoniacal possession. Only the power of the Holy
Spirit invoked through prayer can overcome disease, although
other methods such as laying on of hands, water and ashes can
increase the potericy of praver.

Kiernan 227 eyxamined the symbolism and power of water and
ashes in healing. He concluded that the power of water is
tied to a system of relationships within tha Zionist band,

without which it has no meaning or effect, and thus functions

to bring in fresh recruits,

Becken has pointed out that Zionist healing is effective
becaucze it is holistic, "restoring the equilibrium of =&11
aspects of human life under the divine impact of graca,"1=8
It is social, as evidenced by new diseases such as
unemployment and the separation of families - i.e. the
problems of modern life settings. It is also religious.
Becken asserted a prevalent view that pre-Christian African
religion‘was concerned mainly with healing, and independent
churches have taken this over in & Chrictian way, which he
claims is evident in the "outright rejection o+t
ﬁedicines.“‘2° Salvation and recovery from sickness are

not seen as different events, but come from Gpod.:1=e




West claimed that the integration of worship with healing,
and the Supportive role of the congregation, makes _
independent churches attractive to many 1n the urban setting.
The type of complaint usually has an underlying péychologicai
reason associated with urban living. The prophet shares the
African world view of the sufferer and can thus vwnderstang
the nature of the complaint and its whole social context.

The emphasis icg on reintegration, a5 oppoused to Western
categories of illness, which treat a physical part of the
body only. The prophet explains the diseace meaningfully

and administerc s=imple and spectacul ar remedies,

In general then, &ccording to Mitchell,"the direct healing
of man-’'s Physical and mental illnesses by Almighty God, often
without the use of any medicine, either European or
traditional, is proclaimed as of the essence of the Gaspel
and is perhaps the most universal characteristic of the

Aladura or Zionist type of Indegendent African Church. 131

Thus, the beliefs and waorship of independent churches are
examined by determining to what extent traditional Rfrican
religion has been drawn on and combined with Western

Christianity.
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CRITICAL ASSESSMENT

AN attempt has been made to survey the eristing literature
and reduce the numerous studies and explanations of

independent churches to a form from which conclusions can be

drawn.
Despite the variety of approach - theological, historical or
anthropological - and whether independent churches are

attacked or viewed as legitimate, scholars to date are in

basic agreement as to their interpretation and explanation.

1.5. THE COMMON - PROBLEMATIC

The problem to be explained is conceptualised fundamentally
in the same way by all thoce Currentliy investigating

independent churches:

Why have indepesndent churches proliferated on the
large scale they have, largely through
secession, (whether from & mission or independent

church) in South Africa?
Two sub-problems are then posed, depending on the orientation
of the investigator. Missionary and theologiéal writers are

concerned to determine:

What, particularly in the belief pattern and

worship of independent churches, accounts for their

s&ttraction for black people in South Africa?
Anthropological or social scientific writers are concerned to
enplein:

What social and cultural functicn do independent

churches play which can account for their

attraction for black people in South Africa? ,
This problematic is_so widely accepted that it often remains

implicit. Thus, many writers will not directly attempt to
explain independent churches, but will merely address ore of
the issues raised by the problematic, (for example,
Fernandez's study of leadership in Church of Nazarites, or
Kiernan’'s analysis of the symbolism of ‘Zionist

weapons ' *I=)




indeed, the complete lack of explicit theorisation 1n sStud: e
¢f independent churches in South f#frica 1= striking. This
can he explained ltargely bv their positivist methaodnlogical

assumptilons

l.6. THE POSITIVIST METHQD

r orEdomlmantl;

m

!'Y

.o

1, tne majority oFf studie

descriptive of the belief, ritual andg rgamlizational forms o<
Zionist churches im Scuth Africa. It 1s claimed to be

necessary to tirst describe the phencmenon hefore being able

to draw any conclusicns., 133 Moet echolars view their task
madestly as "description and preliminary sccioclagical
analyesis, " "134

Methode such as Farticipaint observaticon, interviews ard
Yy questionnaires are used to collect empirical data, as
2 basi=s for thic Tanalyesis ., Thus studies use the‘
"inductive empiriciem“iso tvpical of positiviet sacial
cscience. The world is seen as a "collection of unconnected
apmearances 1 3s However, by sUupposing that neutral
observation language is possible, the role of theory in the
very rules Q# observaticon, measurement and organization of

data is ignored, 13>

his tendency ie exemplified 1m the widely guoted work of
Barrett, ‘Schiem and Renewsl 1m Gfrica . r=e bhile

sEmohasi 1 the interaction amd cumil ative effect of
var?it‘e&, EBarrett Litimately Pproposed “"the r@ut Causs Comimoan
to the whole movement 139 ¢ e "a vYailure 1n love” an the

part aof the missicrnaries, 1949 e

Mitcheli, while sharing Barretﬁ's method, has cdrrectly
Polmted out that Barrett e zelectidn of relatively fsw
independent variables already implies priar decisiones
regarading the causality of wvarious tactors. In terms o¥
the above discuscsion then, Barrett s method of "inductive-

gereralization"*4: geant that he failed to acknovledge his




theoreticai presuppositions, which are nevertheless reveal ed
In his assertion o+ the root cause of independency - &

failure in love, 1ax

Fositivist cocial scientiste, then, cornceive themsel ves to be
‘valus-free’ inveetic Cators of empirical chenomerar. This
means that they do not explicitly use theoreticay toots to
Integrate bthe “facts o aata . We fimd im the literaturs

(ol . § ndeperncoent on LWITCeEs an overwh €iMmin g varitety ot ¢ et )i

Cns’ tor indegendent Churches, usuaily presented as an

lﬁ

‘rea

wnconnectea "list oY tactore . B prime example of this 1<

Uosthulzen s ‘Cauces of Feligicus Independentiesm in ARfrica’,

Ul

which lists twelwve categories of ‘causes’.}“3 There i no
Consideration of how any of these causes are related to each
other, or which, if any, are more important than others.
However, as with Barrett, there ic =a Frior choice as to which
issues and aspects are important in attempting to understand
thesz mavemente. This is evident in the common set of
concepts or hypotheses used to interpret particul ar phernomena
related to indegendency. Examples are Sundller e
leadership tvpes, which are then re—examined by Eiernan in
the light of his cwn datag or West arnd Hierrmam <

under st anding of Ziornicst churcheese as voluntary asscclatione,
A number of debatec have arisen, for example whether Shembe s
Church of the Nararites should be interpreted as & messianic
movement,, & post-Chricstian nativistic movement or an

indecendent church, 1o«

Spuricus as the latter probiem may =esm, 1t in +act logicaliiy

arises from the imglicit probiematic and thecreticai

1
+

frameworlk csharsd By thE'variruE studies -~ the functino onalis

theory dGminant in South Q+r1cd and internationa ally. The

&pLarent atheorestici=m of the studiec ic thus inherent in the

PGsitivism aof this Tramewori, anmd the conception of “value-—
free” social =cience is & mystification of the ideoclagical
interzsts of the writers.




1.7." THE FUNCTIONALIST FRAMEWORK

The dominant theoretical Perspective in western social
Ecience has been positivist functionalism. The basic tenets
and hypothesec of this theory, and its historical devel cpment
must be briefly examined to demonstrate how studies of
independent churches have all, implicitly or explicitly, been

working within the functionalist theoretical framework.

Influenced by 19th century evolutionists, Spencer and Comte
were responsible for extending organic and ticlogical
principles to explain the functioning of Society. Social
Progress was seen as a move from homogenous to-heterogenous
structures, through a procese of specialisation and
integration, adaptive responses being a central explanatory

concept.

Thé founders of functionalism_were roocted in nineteenth
century Western European(bourgqé??s society, with its guiding
principles of "rationality, utility or functicnal value, .
order and pProgress."”14s The key figure in the development
of functionalist theory has been Durkheim, who amal gamated
the theories of Comte and Spencer. For Durkheim, religion
reinforces a given social structure, reétrains deviance and
limits change by giving an absolute and sacred authority to

the group‘s existing rules and values.

The functionalist tradition developed through the sociai
anthropeologists Malinowski - Wwith the emphasis on sociai and
cultural institution aslan adaptive response to the
psychological and biological needes of individuale - and
Radcliffe—Brown, who sougHt to diécern how different social
institutions contribute to the maintenance of tﬁe whole,

Thus developed the British school of strucﬁural—functional
anthropology, primarily oriented to synchronic, cross-—
sectional analysis. The unit of study was cultures,

denoting the whole ‘way of life’ of a society, ite systems of




beliefs, meanings and values. "Cultures, seen as neatly
btournded entities, defined peoples; a people was, then, a

group which possessed its own culture”.?®

Functionalist sociology developed later under this influence,
particularly in the United States. Here Weber provided a
second important influence, with his conception that cultural
sciences deal with meaninge and configurations of value, the
subject and method of sociology being thus the interpretaticn
of individual’ subjective meanings and soccial actiomn through
the use of ideal types. Mafeie has argued that Weber s
positivismy, which lay in viewing science as autonomous and
value—-free, was one factor which made it easy for Talcott
Farsaons "to naturalize Weber 's socioclogy by purifying it of
its economic and historical ideas and reduce it to adaptive
functionalism”.*4” Narmative types thus replaced ideal »
types, in the era of ‘normative functionalism.’ This very

briefly chronicles the development af functiocnalist theory.

Independent churches, and the religion of blacks in South
Africa 1n general, have been studied within the broad
framework aof ‘Religion and Sccial Change’.

Functionalist theary of religion aésumes that the primary
cause and function of religion is i1ts integrative function
for the individual and society, because of the needs wHich
all religions satisfy for individwal human beings. Religion
provides culture with ultimate meaning; it contributes to
soclial eystems in offering an answer to the proplem'of
meaning at the 'breéking points’ when men face caontingency
and powerlessness, and provides a means for adjusting to the
frustrations involved in disappointment derived from the
human condition or the institutional arrangement of society:
and 1t offers an outlet and consolation for human ,
emctions. 4@ A woriing hypothesis which arises from this
is that religicus systems have the function of ‘comforting
men in distres=ful situations’ - comnonly known as

‘deprivation’ or compensation’ models.
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Theee concepts have been used by West, for example, the
assertion that healing is a search for security on the part
of thaose who feel themselves to be ‘relatively deprived .
This understanding is &lso evident in Kiernan's study of
healing rituals in Zionist bands, and in Sundkler's
interpretation of Zionist churches acting as & psychological
safety valve. The emotional style of worship of Zionist
churches in the form of dancing, possession and testimonies,
has been stressed. Mills tog, has explained Zionist
churches as 4 pre-millerarian retreat in the face of a
failure_of expectations., Oosthuizen is another example,
seeing independent churches as compensation for what has been

lost in the new westernised society.

But above al1l, independent churches have been interpreted in
the context of ‘social change’ - explained by means of
‘modernization’ or ‘neo—evolutidnary’ theory.

‘Modernization’ theory sees societies as Passing through
stages of development, always moving fraom the primitive,
unspecialised and informal, to the complex, specialised and
formal. This change is thus gradual , cumulative end
essentially determined from within. The external
environment (for ey ample the impact of Western technological
1nst1tutidns) enters only to provide a stimulus to
adaptation. Since functionalist theory conceives of society
s composed af a balance of mutually dependent parts, a
change in one sector requires change in others. Until fhese
charnges take pldL_, society is in disequilibrium, and there
is temporazary meladjustment. Thus, in the Third World today,
economic growth in traditional societies causes structural
transformations thrdqgh the entire social, cultural and
political structure, charecteristic of advanced societies,
The mechanisms of transformation are pattern variables -
"alternative patterns of value orientation in the role

expectations of the actors in any social system"., 147

. Modernization then, is principally a matter of change in
accepted values. For example, the pattern variable of the
;




functional speéificity of modern economic roles 'bréaks
up'tréditional'kinship patterns of family-organization, and
presses faor nuclear type family patterns. These are not
enough to prevent the individual ‘s Personal disorientatiaon in
the fragmented and impersonal life of town and indusfry.

Thus voluntary associations such ac churches, sports clubs
and trade uriions become typically madern integrative
structures, bridging the emotional gap between the too small
nuclear family group, and the anomic fragmernted modern urban
society on the other. - Social change is thus summarised in

terms of urbanisation, secularisaticn and industrialisation.

The underlying theoretical assumption of studies of
independent churches is that ARfricans, coming from a small-
scale traditiaonal csociety, with its particular set o+
cultural values and meanings, have %o adapt culturally to a
llarge~sca1e modern, industrial society with ite western and

Christian values and meanings.

The prevalent explanation is that independent churches are a
reaction or adaptation to conquest, or cultural contact. .
West explicitly adopted the urbanization process as an
explanation of Zionist churches, and stressed their
importarnce as voluntary associaﬁions in the alién urban
environment. Kiernan too, analysed Zionist bands as
voluntary asscciations aimed at tfanscending the adverse
conditions of urban living. Etheringtan explained Zionist
churches zc "acculturétive“ in a chaotic world, a= did
Fretorius. - Even Sundkler s reaction to conquest explanation
shares this frameworhk - the Zionist church is a tsychological
outlet, the outcome of & search for a ‘place of their own ’.
Another'typical sfﬁdy is one by Janosiki=e, ywhg attempted

to analyse the part religious organizations play in

modernization, comparing the Eikuyu and the Zulu.

The missionaries and fheologians best illustrate how widely

and deeply rooted this theoretical framework is in South
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African scholarchip. The basic assumption is that Africans
are Jattempting to come to grips with a changed world in
which so many old values have become obsolete through
cultural contact, christianization, colanization and
industrializatign”,*S2 Thus for example, Pretorius
explains Zionist churches as providing a place to feel at
home in the acculturation process, Daneel explains them as
communlcating the gospel 1n & way suited to the Africamn world
view and exzperience, Josthuizen explains the attraction of
the undercurrent of traditional religion and culture which
provide "age-old security" for its members and Eecken
explains independent churches as the African answer to
Sécularization. With these assumptions as their basis,
their primary concern and focus i1s turned to the theological

challenge presented by independent churches.

It can be concluded that the dominant explanatory framework
is based on a pastivist functionalist theory and method.
Frecisely because it 1s the dominant frameworil, scholars do
not explicitly define themselves or their work as such.

It is thus proposed that there i1is a need for a greater
theoretical self-consciousness and rigour in the study of
indigenouaﬁ churches. We need to be clear on exactly what
theoretical tococls we have at our disposal - what are the

strengths and weaknesses?

An attempt has been made to demonstrate that the concepts and
issues focused on in thé study of indigenous churches have
been determined by a prior theoretical choice. I+ &
different problematic and theoretical orientation were
assumed, studies would focus on a different set of issues and
use different explanatory concepts in analysis. Is the
dominant explanatory method the most adequate for a full
understanding of indigenous churches, or are there other

problematics which might provide fresh perspectives?

R




1.8. . THE AHISTORICAL NATURE OF THE DOMINANT
FUNCTIONALIST EXPLANATION

The explanation of indigenous churches in general is -
characterised by an extreme dualism. On the one hand, we
are presented with African culture - & set of values, beliefs
and world views - with featureg characteristic of simple
traditional'society; on the other, there 1s a separate
entity, Western Chrictian culture, with teatures
characteristic of comple:, modEfn‘society. Zionist chQrches
Can, and do, take Up azpects of African culture and zdd them
to Western culture, to provide a link between the old and new
worlds, to ensure Africans a place to feel at home, to
Provide old securities in a new and threatening world. The
assumption is that the two cultures exist as separate neatly
defined entities, which c¢an be ‘dipped into- at random to

select beliefs, values and meanings to meet present needs.

In fact, these cultureslare two normative types drawn from

theory, with no historical basis. No culture is timeless

and static.. Thus, 'African’ culture no longer exists in the.
form and with the same features it had in earlier historical

epochs. The same may be said of ‘modern’ society and

{culture. The standard features of African and Western
iculture used in analysis and explanation are thus dérived
From modernization theory, and while once they may have been
historically based, they have been universaliced across time

and Space, and are thus inadequate.

The dualism that is expressed in the plea to "take the
African mind Seriously"is= is & result of this reification

of culture. An innate ‘Africanness’ ig assumed to exist in
every black person in South Africa (and Africa) - but this is
never clearly defined. ‘Africans’ are therefore treated as
4 monolithic bloc, with no internal differentiation.1=s
Ethérington, for example, claims that with the decline in

opportunities for leadership "Africans were inspired tco
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create new positions by forming churches"i1sa, Despite.the
largé Nnumber of churches, Clearly only a limited nuhber of
‘Africans’ formed their own 3 and the key tactor would be to
know who those People were, and what their position in.the
social formation was. Further, this ignores the majority of

‘Africans’ who joined these churches, and does not analyee

why they become members, West has specified that Zionist
churches appeal to poorer, older, least—educated, first
gener ation towns-pecople. However, for him their maljiocr

appeal nevektheless lies in the "blend of oig and new" - in
Synthesizing their ‘Africanness’ with the new urban culture.

He is thus still operating within the same reifying approach.

Using this dualiet reified concept of culture 1 everything
else is explained in what can only be regarded as culturalist
terms. From the literature one gains the impression that
black people are primarily (if not only) cultural beings,
attempting to find. values and meaning in a new Western
cultural situation. Further, the needs which are filled by
independent churches are largely Psychological - they provide

identity, belonging and sSecurity.

In sum, analysis remains at the level of ideas only. Even
Poverty is turned into a state of mind - "The basic
insecurity of men comes, noct from paverty, but from a feeling
that no-one cares for them,":1ss

Zionist churches‘are & volice offecing "general altérnatives
to the stress arising out of the fragmented, disrupted and
disintegrating socio—cultural structures” which “speéhs and
sSounds like an African volce", 156 The alternative offered
is a cultural one - beliefs values and meanings. " The .
explarnation of indigenous_churches may thus be characterised
as idealist, based on the premise that "the relationships of
men, all their doings, their chains and their limitations are
Products cf their Consciousrniess, "1=> They attribute an
independent existence to "all the products of

Consciousnesg"ise _ g beliefs, values and meanings,
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The h}storical conditions under which most black South
Africans have lived in the period o+ conquest and the
Present, are conveniently ignored. Sundkler, for example,
has presented a brief history of traditional Zulu socCiety,
miséions and racial discrimination. But this remains
largely as "religious.and social background of the

Zulus"*sS® (gun emphasis); while hig study focuses on what
Zionists do and believe, Similarly, West argued that the
role of Zionmist churches in Soweto had to be understood in
the urban situation in which they are placed. He thus
described the characteristics and problemé of life in Soweto;
but again, these form a bacﬁdropvto explanation, which
tltimately is in terms of the Needs the "blend of old and
new" of Zionist churches meet for Africans in an alien urban
environment, The concern with syncretism in belief and
worship prevalent in missionary writings, is thus a
mystification which diverts attention from more basic
issues, and the material conditions under whichipeople are
living. .

It appears that the dualism posed between_the two worlds of
Rfrican and Western cultures, and the analysis of culture at
the level of ideas only, is rooted in the ahistoricism of the

Positivist functionalist theory and method.

Examining the literature, therefore we find very little
awareness of historical processes. When the origins of
churches are concsidered in the literature, this generally
Cconsists of tracing patterns of secession or leadership
succession. Some writercs have pointed to the need for more
historical studies. Etherington for example, showed the
importance of the historical dimensian_in understanding the
typology of Zionist and Ethioéian, fof these churches had
historically distinct origins, separated by some decades, and
thus served different4functions. The majority of studies
thever; doc not analyse or seriousiy take into account the
historical periods in which indigenous churches arose ang

exist,




Thus. for example, although independent churches are studied
in a pafticular region in a particular historical period, |
findings are nevertheless generalised and universalised. In
particular, many missionaries and theologians "collect"
infaormation gathered in different historical contexts, and

use it indiscriminately as the basis of their analysis and

recommendations. Functionalist theory is inherently
T ahilstorical. The positivist method of cross—-sectional
synchronic analysis - or comparative statics - means that 1t

is legically imposseible for historical interconnections to be
studied. The problematic is not posed in a way which will
elicit such information. Modeknizétion theory "resorts to
ahistorical inferences based upon a purely logical series,
which confuses variation with change and classification with

the explanation of process.”i1®®

fhis is evident in the explanation of indigenous churches in
terms of normative, idealised types. The selection of the
standard features of African and Western cultures still used
in analysis was predisposed by modernization theory, and have
since become fixed, though history has moved on, inhibiting a
genuine histaorical anélysis. Further, idealist armalysis -
concentrated at the level of beliefs and practice — with fhe
emphasis on cultural charmge, means that indiQEHOQS churches
have in effect been studied in isolation from the social

" formation in which they arose and exist.

it 1= thefefore.suggested that it would be fruitful to adopt
a thesretical approach which would take historical processes
and imterconnections seriocusly. Ferhaps this would enable
us to move beyond the contusing situation where scholars are
confronted with myriad reasons for and causes of indigenous

churches.

The problems and perceived inadequacies of functionalist
explarations of indigenous churches are not isolated.
Indigenous churches have been studied predominantly by

N




missiqnaries, often dubbed the agents of imperialism, and
anthreopologists, whose discipline in recent years has been

denounced as the "Child of Imperialism."te?

In short, since the 196@°'s functionalist theory in géneral
has been widely criticised in every discipline. The
challenge has come predominantly from scholars adopting a
historical materialist approach. Concomitant with this has
been the attempt of some social scientists to modify their
approaches in response to the critique or to adopt different
ones.  For example, anthropclogists have attempted to re-

define their discipline resulting in the emergence of Radical

Anthropology. ==

1.9. FUNCTIONALISM A8 THE " THEQRY OF THE IMPER&LIST
EPOCH r~

Hirst has characterised "... the fifties as the decade of
functionalism and the sixties as the decade o+ the criticism
and repudiation of functionaliem."eS The theoretical and
idea}ogical foment continues to the present, across all
disciplines, internationélly and in South Africa. ficcording
to Seddon "... it appears to be generally agreed that the
‘crisis’ is, in some way, moral as well as theoretical and
practical ( i.e. that it has to do with values) and that it
is intimately related both to the fundamental econcmic and
political changes that‘have taken place in the ‘real world’
since the mid—-1950 = and to the 1nability of the social |
sciences to explain adequately or even to take full account

of these changes and their implications.”t®=

Ma¥eje has provided 1incisive insight to this crisis by
analysing the ideological status of functionalism in the
imperialist era. .His basic assumption is that "Like social
forms, modes of thought, their shared intellectual and

concegtual organization are sponsored by particular nations
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and’ specific classes at different times", tes Positiviém
and %unctionalism viewed in historical perspective, are
products of bourgeoddis society, which represents a specific
‘mode of production and social organisation - capitalism,
Fositivist functionalism is thus the theory of the
imperialist epoch.
The breakdown in positivist functicnalist paradigmes, in
bourgenis theory can be explained as & result of & Ccrisis in
bourgecis economic and social practice. The contradictione
between bourgeqﬂis theory of madernization and development ,
and historical events in both the Third World and the
metropolitan centres, are becoming too great to be easily
explained away. "Fositivism has generated theoretical
Paradigms which while once valid, are now becaming toc
difficult to reconcile with historical reality"., t1ee For
example, with independence in Africa in the fifties and early
sixties, anthropology, with its concepts of static ‘tribal
societies’ in quilibrium, found itself having.to explain a
number of phenomena which had not been anticipated in its
thecry. Thus arose the concepts of ‘social change'outlined
above, characterised by ahistoricism, which could only
Provide ad hoc solutions "symptomatic of a theoretical crisis
in the face of new challenges", 1> Furnctionalist
approaches to social change are limited to change that is
determined by and takes place within the existing =ocial
structure, or by. the impact of outside forces.
ASs & cConsensus model , functiormalism is inherently incapable
of dealing with contradication and revolution - which has
characterised the Third World in the tfight against
colonialism - e%cept in negative terms.
Bernstein has phrased the current theoretical debate as &
"confrontation between historical materialism and the range
of bourgeois social theory."tes Thus, while much of the
debate has centred on anthropology te? Mafeje argues that

other bourgeois social sciences originating in positiviem -




economics, political science and sociolagy - are asg much

“generically (a) child of imperialism," 1>

Anthropologists and their ¥ellow—missionaries, traders and
administrators, being bourgeq{is by class-affiliation and
intellectual conviction (i.e. functionalist) Were an integral
Part of capitalist imperialism, as well as its'agents. They
all shared an "implicif belief in .the 'civilising' mission of
Ewwropeancs, 171 {(This ie not to cay that they were in
direct conspiracy with colonial governments, although some
were; individually, some weré "liberal humanists - while
others were ‘reactionary European chauvinists',)

Anthropology was merely the first social science to be
directly linked with imperialism, because anthropologists

were the first to study colonial countries, This was

the ‘pPrimitive peoples’ made accessible by colonialism,
Thus, functionalist anthropology was "as much a bourgeois
enterprise in the celonies as other social sciences were in

the metropolitan centres, "172

In general, it is "the Méruists, more tham any other group of
Scholars who offer not only a critique of, but also a
powerful alternative to the present fragmented and admittedly

unsatisfactory approaches, "173

1.18. THE SOClAL SCIENCES IN SOUTH AFRICA

South African scholarship reflects this theoretical and -
ideological critique of bourgeais functionalism and the
development of a variety, of alternative theoretical J
approaches. The social sciences have been irrevocably
challenged by the "revolution in the historiography"174 of
South Africa. Writers like Wolpe, Legassick, Trapido and.

Johnstone initiated the “contemporary academic Marxist debate .
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on South Africa’s past,” *'79 seeking to reinterpret the \
dynamics of South African society and challenge the hegemony

of liberal historiography.

Freund has isolated some of the important elements of this
critigue. Significantly, "Fundamental political
developments in South Africa and nmotably the development of a
racial ordér required an explanation‘founded 1n social and
ecaonomic circumstances, "t7e He demonstrated that in the
19260 °s the apparent political failure of both African
nationalism and the liberal world-view suggested a turn
towards more radical analytical framewarks and a search for
entirely new kinds of influences. Some of the influences
have been economic anthropology, particularly the work of
Fremnch anthropoleogisets, of the Annales schocl, and British
and American social history. He argues that these in turn
reflected the refraction of classic Marxist historiography

after the Stalinist era.

Maduro has similarly pointed to a "thaw in Marxism itself,
with its questioning of dogmatism, economiem, ethnocentrism,
scientism, teleclagical evolﬁtionism, etc.,"*?77 which also
contributes to the new theoretical debate. Bernstein argues
that in the critique of bourgecois social science, while
questions may have been pcsed in an initially crude manner,
they have become increasingly sharpened in the courcse of
debate within the materialist problematic. Similarly in the
new school of history, the focus shifted from critique of
existing bourgeocis or liberal history to “the production of
thecretically rigorous &ndiconsistent analysis. "178

Instead of ‘race’ as the dominantkissue and relation in South -
African history, the explanation is derived from the analysis
of the articulation of class and race in the development of
cépitalist relations of production, which paralelled a
process of conquest and proletérianization determining that
the dominated classes were mainly AQfrican. The defence and
refarmulation of alternatives by those criticised as liberal

iy
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scholars, has led to a lively ahd fruitful theoretical and
methodological debate. R
A body of varied research with a new and different
perspective has emerged, not only in history but also in
sociology and anthropology. Van Eeden, considering the
paradigmatic status of contemporary socioleogy concluded that
it "lacks an explicit and integrated paradigm ...
characterized by rival schools ...'"318@ Very briefly, a
number.of trends can be isolated. Fositivism has "paved thé
way for the wide acceptances of two forms of
functionalism"*®* - Parsgonian and Mertonian. These have
been challenged by Marxism and by phenomenological socioclogy.
A popular trend is the pluralist theory, which attempts to
synthesize the Parsonian and the Marxist models, as more
relevant to the complexities of Soqth African society.*»®=
Another school taught in-univeéities is Calvinist socioclogy.
fccording to Rex "The main argument seems to be whether South
Africa is to be understood as a pre-capitalist, sub-
capitalist or regressed capitalist society on the one hand,
‘or as following the inherent logic of capitalism on the

other. "o

Anthropology similarly has developed theoretically and
displays various trends. Shafp has analysed the development
and state of volkekunde — the form of anthropology to be
found at Afrikaans—medium universities, ethnic universities
in the Bantustans and in several state departments. 184

It assigns explanatory power to the phenomenon of ethnicity
and focuses on the process of acculturation. "The
development of its central concern with ‘ethnos’ must be seen
as part of the broader process of intellectual mystification
underlying the volk ideoclogy of Afrikanerdom itself."i®=
Howevér, Sharp points out that few volkekundes regard the
functionalist perspective of the British liberal tradition
which influences most other South African anthropeologists, as

"alien to the mannef in which they detine their fields of
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study" .19« As  Bernstein and_Debelchin phrased it, in
South Africa, "the liberal position distances itsel+ from
that of the conservatives only by means of a moralistic
stance and not by any distinctive mode of analysisg, "1a7
The relation between the two needs to be clarified, in the
light of the failure of English-speaking liberal
intellectuals to question their own activities and

assumptions.

Magubane *%® has criticised liberal urban anthropology,
which has influenced the study of indigenous churches, 2%

He argues that the "prqbleﬁ of culture change is dissociated
from the fundamental so;io~economic‘changes and is examined
as something which exists by itsel+ in the conscioéﬁess of
people,"1v9 In doing this, anthropology "raises
contemporary facts as immutable eyidence to justify the
status quo and ignores the generél laws of historical
process, "2 For Magubane, this reveals that "racial
bigotry and fdeological biases can be articulated under the
guise of ‘scientific analyses’ in the social sciences."i1o=
Here Magubane is articulating a moral aspect of the critique

of bourgeois social science.

Thus, in the social sciences in Scuth Afriéa, the dominant
theoretical paradigm has been variants of bourgeois
functionalism. Since the 1970°'s, the ideological hegemony
of functionalism has been challengeq, both theoretically and
politically. Alternative.frameworks, influenced to varying
extents by Marxzism, have been proposed for analysis, and are
being discussed, criticised and elaborated, side by side with
work which continues wifh the (often implicit) use of

functionalist assumptions.

1.11. NEW DIRECTIONS 1IN THE STUDY OF RELIGION

The sociology of religion, in general and particularly in the




study of religion in Africa has also taken new directicns.

For example, Asad has edamined & well-known and widely
accepted detinition of religion, that of Clifford Geertz , who
attempts to farmulate & universal , ahistorical definition of
religion. 27

jeertz uses a concept of culture as meanings and ayvmbol i

farms, without conceiving of the relationship of culture to

Lhie material conditions and ivities for maintaining 1ife.
Religion ie defined as
em of symbols which acts to establish
powertul , pervasive and long-lasting moods and
motivations in men by formulating conceptions of a
general order of existence, and clothing these
conceptions with such an auwra of factuality that
the moods and motivations seem uniguesly
realistic, 194 ‘
Asad argues that symbols are not

o

mEdnlnq carrying objects
external to social conditions and mental stateg'row,

hecause they alone do mot impart a.religiaua FOFm. Fower -
ranging from the power of laws (state and ecclesiastical), to
gsanctions such as deathh and salvation, ta the dieciﬁ‘kﬁmary
activities of social institutions such as the family, school
and chuwrch, and to the power of human bodies, such as

fasting, penance, cobedience, etc. - imposes the conditions

for edperiencing the bruth of religious symbols. The mind
could not move spontanecusly to that truth. Thus Azad.

claims "social disciplines are instrinsic to the fisld in

which ~eligiows representations acoulre their force anmd their
'-J 3

¥

truthful nesg, " t7e The possibility and avuthoritative

atus of religious symbole and practices (but not

necessarily their me 'ntnq }oare to be e:plained as nraducts
of historically distinctive disciplines and forces. M a

’

swggests that the student of religion should begin from this
point, not as Geertz does "from a rnotion of culture as an

a priori totality of meanings, divarced 'from processes of
tormation and effects of power, hovering above social

reality."ro?

fead’ contribution lies in arguwing the problems inhersnt in



an idealist definition of culture and religion; and in
suggesting that "Instead of approaching religion with
questions about the social meaning of doctrines and
practices, or even about the psychological effects of symbol
and rituals, let us begin by asking what are the historical
conditions (movements, classes, institutions, ideologies)
necessary for the exsistence of particular religious

discourses, "'1?e

Maduro has worked on the "dual process of Marxism’'s self—
critical openness in the area of sociology of religion and
its renewal by contact with the Marxist critique.'17®? He
has compiled an extensive bibliography as an aid to this
process of theoretical development.=9® He has through his
study of religious forms and processeé in Latin America
attempted to theorise the relationship between religion and
the social formation. ®®* His work prdvides usetul

theoretical tools.

There have been an increasing number of attempts at applying
these methods of analysis to African religions. For
example, Tsomondo has éxamined the applicability of the
"Marxian conceptual framework" to the study of African
traditional‘societies and, with (debatable) reservations,
concluded that it can snhance and sharpen understanding.®@=
Ranger, in the face of a critique and the asserted
redundance of the historical study of African religion, has
argued that without implving a desire for the revival of
traditional forms, the study remains necessary and is even

more important in the context of liberation and modernization

-
or development.,=@=

Bonte, in the context of the Marxist critique of anthropology
has attempted a historical materialist analysis of the
religion of East African herdsmen.=94 He argues that the
religious representation of social relationships and

relationships with nature is the result of a specific social



practice. "This imaginary representation surely reflects
these (real) conditions partially, but it is also the support
for the real relationships which in certain circumstances can
function as production relationships. =9 The communal
relationships among East African herdsmen thus stem from
their religious organization. Stockbreeders gather together
to produce the cattle necessary for the sacrifices to God,
and they justify the totality'DF their economic and social
relationship with the divine world, the ultimate gquarantee of
sncial life. Bonte points out that his work is merely some
contribution to analysis and research "in the still poorly

egxplored field cof the theory of historical materialism. =292

A similar and more extensive approach was adopted by Lebullu
in examining the religion of the Fare of Tanzania.=%97” He

began with the assumption that beliefs must have an objective
foundation in the material and social condition of existence.

"Taking into account the content, form and
expression of the Fare indigenous religiouws beliefs
and rituals all through the seasonal and
generational cycles, it appears to us that the Fare
religion developed within the dialectical
relationship between the productive forces and the
relationships of production as a spontaneous
response to the material and social constraints and
contradictions which confronted the Fare people in
their relationships to each other and to the forces
of nature, =29 :

‘The collective manner of cwning the means of production, the

co—gperation in the organization and implementationAof the
labour process and a communal distribution of the social
product - required ftor the production and protection of the
means of production — gave rise to a mode of life inspired by
communalism, collectivism and co-operatism. The kinship
structure was the underlying order and organizational
principle tor the production and reproduction of human life
and existence. "At the symbolic level, therefore, life
becomes the dominant element which governs the functioning of
all the other elements of the superstructure. =% . The

characteristic Fare totemism and ancestor cults were induced



by the pressures which natural and social forces exerted on
the consciousness of social actors. Thus the ancestors,
whose embodied characteristics represent the most desired
means and ways to assure human life and edistence, are
singled ocut and equated in an amalogical manner with the
natural and social forces which govern the course of history.
Needless to say, the above represents an extremely brief and
schematic impression of Lebullu’s analysis of the role,
inpact and effect of religion in the reproduction of social
relationships, intended to iﬁdicate the direction of

research.

Another such attempt is the work of Van Binsbergen in
Zambia.=1@ In 'Religious Change in Zambia’' he presents a
series of studies of cults of affliction, reflecting his
theorgtical development in attempting to explain Central
“African religion and religious change. Beginning with
dominant functiconalist theary, he rejected the deprivation
hypothesis and attempted to improve upon Horton's
intellectualist theory.®tt He was finally led to adopt
"Marxist—-inspired concepts and theories"®=2 in an attempt
to move bevyvond the limitations of this approach. The
conclusion of hiz intellectual search for a theory which
would enable scholars to "create a regional and historical
framework within which data Dﬁ Central African religion and
religious change could be integratsd and interpreted"” =1%
was that the Marxist model was most appropriate. This is
because a historical vet explicitly theoretical approach is
built into Marwxism, and because the emphasis on modes of
production and their articulation helps scholars tq see the
underlying economic, political and social patterns common to
the "amazing similarity of the religious forms and
iﬁnavations that have manifested themselves in that fegion
over the last few centuries."=:4 Van Binsbergen’'s use of -
historical materialist concepts is sometimes problematics
and he himselt outlines seQeral problems and remaining tasks

with the use of Marwist theory, in particular the need for a



theory of symbols. Mevertheless, his work is an impDrtaht
contribution in that it reflects and grapples with current

theoretical developments.

Coming closer to the present topic, Tsomondo has written on
Zionist and Apostolic prophetic churches in Zimbabwe.=tS

He argues that many current studies, while extensive and
impressive, fail to show "why the movements and their
component sects invariably developed in a particular
direction and not in ancother.'"=21® He interprets

prophetism as an African cultural movement, as a cultural
nationalism, which assérts itsel+ in the struggle for
cultural supremacy by strategies such as independent
parallelism - "doing for and through one’'s own culture those
very things which an alien person or culture is trying to
impart, but achieving them independently of the latter."=t7
Formal education is thus often opposed, and healing is
interpreted as a weapon for evading alien cultural
imperialism. Tsomondo claims that a cultural nationalist
creates "a counter—culture as an alternative to overthrowing
the oppression culture, and in spite of his radicalism he
tends to remain basically apolitical so long as he is allowed
to function in his own make belief separatist niche."=2®
While we would not agree entirely with Tsomondo’'s analysis,
iz work represents an attempt to re—-evaluate current

literature and provide a more adequate analysis.

Moving to indigenous churches in South Africa, Mosala has
argued that to understand the nature and function of the
faith of indigenous churches "a thorough-going social-—
cultural analysis of the pre—-history of the black working
class, and the contemporary conditions of black working class
people in the townships and rural areas, is a

prerequisite. '=17 This is in line With the hypothesis

that Zionist churches are strictly speaking working class
churches. "They are African to the extent that they. are

historically rooted in African pre-—capitalist social



formations, and are forced by their position of alienation
within contemporary capitalist social relations to draw in
the struggle for suwvival from the cultural resources

provided by that historical past.'"==9

It is in this theoretical climate that the study of
indigenous churches occurs. The survey of the current
literature reveals it to be repetitious and stale - no
significantly different ahalyﬁes have emerged over the last
- two decades. What are the theoretical options for the

researcher?

The least attractive option is to continue using
functionalist theorvy. The adequacy of the dominant
explanation, of adaptation to a Western Christian urban
cultuwral situwation, has been questioned and found wanting.
Descriptive studies focus on only limited aspects of these
churches, as defined by the implicit problematic. Mafeje
correctly asserted that all theory is systematically
selective, but that omissions are ideologically determined.
Thus, the fact that functionalist theory and its positivist
methodology cannot deal with certain historical realities is

a problem of ideology.

Ideonlogy precedes and predetermines possible forms of

knowl edge. It is a basic premise of this work that "all
empirical research is consciocusly or unconsciously structured
by certain precepts, preconceptions and initial premises -
that no set of facts ‘stand alone’ explaining particular
events or processes.”®®'  Thus, it scholars wish to

continue using a functiornalist theoretical paradigm, they are
challenged to adopt a greater theoretical self-consciousness,
to make their euplanatory concepts explicit and argue their
adeguacy. However, it is proposed that in the light of the
critique of functionalist theory and the current explanations
of indigenous chuwrches, it is necessary to find alternate

approaches which may illuminate their nature more adequately.
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It was indicated above that the greatest challenge and most
consistent theoretical alternative has been posed by Mariist
theory. Another option is that which ‘attempts to reconcile
ard synthesise aspects of Marxism and bourgeqﬁis social
science in one perspective, This ig in lime with the
positivist concept of ‘value free’ social science. Mateje
argues that in times of crisis, positivist functionalism
tends to substitute "eclecticism as the method of the
undogmatic.” An example is the anthropologist Firth, whose
adoption "of favoured parts of Marxism, which once distorted
and falsified, prove to be compatible with bourgegdis
imperialist theory, is an epistemological
transgression..."2== We would agree with Mafeje that
theories are naot syncretié adaptations, but seméntic posites
invented all in one piece. As Moss phrased it, "Aren t
concepts integral to, and based on, the paradigms which
produce them? And if so, how can one mix notions from the
different prDbleEatics in the interpretation of a complex,

but cohersnt, social reality?"==2=

The difticulties are exemplified in a critigue by West and
Sharp of the dualist perspective current in anthropology.

They argue for a re—definition of the "’‘notion of culture’
whieh permits an historical perspective,"=224 put this is
incorporated into their existing set of theoretical concepts.
Ultimately then, their eclecticism means that they can not
move far beyond the perspective which they are criticising,
and they are left to conclude that "we claim no specific
insight into the way forward - save that a perspective which
deals with religious beliefs in the way we have indicated we
should approach culture seems to us to offer certain

2%

possibilities."= As Bernstein and Depelchin argued far
the materialist history of Africa — while bourgeqﬂis history
and tthght can not be comprehensively or uniformly
dismissed, it must "pose its own guestions and cannot

progress by taking over questions as they are posed in



bourgeois historiography,.even if they are of an

ideoclogically radical character.'"==e

In the face of the crisis of functionalist social science,
Mateje called Ffor a complete epistemological break. The
caontradiction between the historical experience of members of
Zionist churches and the functionalist social theory used to
explain them has become vast. Thus, it is proposed that a
conpletely diftferent theoretical framework - historical
materialism ~ he applied to the analysis and explanation of
indigenous churches. The body of research developing from
this new perspective in the study of social phenaomena in
South Africa can be used in an attempt to explain adeqguately

the origins and existence of indigenous churches.



1. lea, A. The Native Separatist Church Movement in South

Africa, Juta, Cape Town, 1926, p 24

2. The accuracy of this figure is uncertain. For example,
the same census enumerates 14 800 EBlack Confucians, and 9 180
Black Jewish/Hebrew. It 15 possible that the latter belong

to Zionist type churches with Jewish/Hebrew names; but there
1s no historical information on such a large body of
Confucians. 0f further interest from the census is that

4 277 E40 blacks, almost the same percentage, fall in the
categary "Object to State, no religion and unspecified."
Figures taken from S A Statistics 1982. Central Statistical
Services Fretoria. ’

H. Gerdener, G.B.A. Recent Developments in the South
Atrican Mission Field, Marshall, Morgan and Scott, London,
19849, p 189

4. Lea, A. "Native Separatist Churches" in J.D. Tavlor
(ed) Christianity and the Natives of South Africa, p 73

G, Guoted in Gerdener, op. cit.,p 191

6. BQuoted in llea, A. Native Separatist Chuwrch Movemenlt, p
i
7. Guoted in Lea, A. "Native Separatist Churches", p 74

#. OQuoted in Lea, A. Native Separatist Church Movement, p
6

5. thuoted in Lea, A. ibid., p 69

1é. Sundkler, H. "The challenge of the Independent
Churches. Letters to 16th Annual Congress of Southern
fAfrican Missiological Society"

11. HMgotsi, L. and Mkele, N. "A separatist Churchs Ibandla
Lika-Frestu," African Studies & (2), 1946, p 1806

12, Fretorius, H.L. "Waarom Independentisme in Afrika,"” Ned.
Geref. Tenlogiese Tydshkrif, 16(3), 1975, p Z242. Many of the
workes reviewed were not specifically on independent churches,
but dealt with them as part of a broader topic. See
ecspecially Brookes, E.H. The Coulour problems of South
Africa, Lovedale 1934 Eislen, W.M. "Christianity and the
Religious Life of the Bantu" in Shapera, I. (ed) Western

civilization and the natives of Scouth Africa: studies in
culture contact. London, Routledge % kegan Faul ,1934;
Hunter , M. Reaction to conguest, 1936: Schlosser, K.
Fropheten in Afrika, Braunschweiq, Limbach 1948.

150 West, M. EBishops and Frophets in _a Hlack City, David
Fhilip, Cape Town, 1973, pd

14, Fiernan, J.F. "Where Zionists draw the line: A study of
religious exclusiveness in an African township" African

ie I3 (2) 1974, p7?

Sundkler, B. Bantu Frophets in South Africa, 1948
ion, p295
Sundkler, B. ibid., pl9
17. Sundkler, B. ibid., p295
18. Lea, A. Native Separatist Church HMovement, p83
19. Sundkler ,B. op. cit., p&&

T

20. Sundkler B. ibid., p33




Sundkler ,RE. pPR95y
g Sundkler (R, p297
23, Sundkler R, '
24. Hundkler ,B.
25. Sundkler ,E. paz
260 Sundkler ,B. pi79

£7. Daneel, M.L. "“The Missionary Outreach of Independent
Churches" Missionalia 8 (3), 1980, ppl@S-120

2d. Schutte, G. "Die politische Funktion religioser
Bewegnungen in Sudlichen Afrika" Zeitschrift fur Evangelishe
Ethik, 17 (1), 1973

29. Mills, W.G. "The Fork in the Road" Jdournal of Religion
in_Africa, X (I, 1078, ppS0-61

2@, Mills, W.G. ibid., p57

1. Kiernan, J.F. ‘"Where Zionists Draw the Line" African

dies 33 (2), 1974, psd

2. Etherington, MN.E. "The Historical Sociology of
Independent Churches in South East Africa,” Journal of
Religion in Africa, IX (2), 1979, plZd

2i. Etherington, N.E. ibid., pl123

4. Etherington, N.E. ibid., pi124

2%. Etherington, N.E. ibid., pi125

I6. Fretorius, H.L. "Historical trends in Transkeian
Zionism" Missionalia 11 (3), 19835, p8

7. Fretorius, H.L. ibid., p9

8. Fretorius, H.L. ibid.

39. Kiernan, J.F. "Where Zionists Draw the Line" p7%

4@. Oosthuizen, G.C. "Causes of religious independentism in
Africa” Ministry 11 (4), 1971, pl26

41. UOosthuizen, B.C. - Fost Christianity in Africa. T. Wever,
Stellenbosch, 1948

42. West, M. Bishops and Frophets in a Black City

4%. This approach has been clearly formulated by Feel,
J.D.Y. Aladuras A Religious Movement among the Yoruba, OUF
17468; Horton, R. "African Converstion" Africa 61 (2) 1971
pp85-108; Horton, R. % Feel J.D.Y. "Conversion & Confusion:
A rejoinder on Christianity in E. Nigeria” Canadian Journal
of African Studies X (3) 1976, pp481-498

44, West, M. op.cit., pz2@:z

4%. West, M. ibid., pl1?9

46. Vest, M. ibid., pl?6

47. Fretorius, H.L. op. cit., p25

48. West, ™. "Feople of the Spirit. The Charismatic
Movement among African Independent Churches,”" Journal of
Theology For Southern Africa 7, 1974, p=Z9

Sé. Mgotsi, L. & Mkele, M. op, cit., plosé

D1, West, M. "Foverty and Relative Deprivation in African
Imdependent Churches" @Affluence, Foverty and the Word of
God, K. Nwnberger (ed) Lutheran Fublishing House, Durban,
1978, pp241-244

9. Guoted in West, M. ibid., pZ241

93, West, M. ibid., p245

S54. West, M. ibid. '

9%9. KEiernam, J.F. "Where Zionists draw the Line", p83

96. KEiernan, J.F. "Old Wine in New Wineskins.. A critical




Appreciation of Sundkler 's Leadership Types in the Light of
Research,"” African Studies %4 (3) 1975, ppl9Ii-z01
Fiermnan, J.F. "Zionist Communion,”" Jownal of Religion
-lica X1 (2, 1980, ppl24-17356
rnan, J.F. "0ld Wine in New Wineskins," p2@i
Fiernan, J.F. "The Weapons of Zion," Jowrnal of
keligion in Africa X(1), 1979, pl3

60, Fiermnan, J.F. "Foor and Furitan: An attempt to view
Zioniem as a collective respanse to urban poverty,” African
Studies 36 (1), 1977, p3il

e

61. Kiernan, J.F. ibid., p3Z

2. Kiernan, J.F. ibid., p32

63. Kiermpan, J.F. 1ibid., p40

64. Fiernan, J.F. 1ibid.: see also Eiernan, J.F. "Fublic
Transport and Frivate Risk: Zionism and the Rlack Commuter
in S.A." Journal of Anthropologicalkesearch 23 (1) 1777 p2l14-
226 For the manner in which Kiernan relates Zionism to these
realities.

6%. Fretorius, H.L. "Waarom independentisme in Afrika,"”
p25% .

b6, Fretorius, H.L.  ibid.

67. Etherington, N.E. "The historical sociology of
independent churches in South East Africa," p 112

68, Lea, A.  The Native Separatist Chuweh in South Africa,
P19

69. Les, A. ibid., pS2

78, Lea. A. ibid., pl9

71. Sundkler, B. op. cit., pZ97

72. Sundkler, B. ibid., plé

7%Z. Oosthuizen, G.C. Fost Christianity in Africa, pxii

74. See also discussion sbove on Oosthuizens explanation.
75. This is reflected in the central concerns of many of his
articles. see "Die ‘Christologie’ van die Kerk van die
~NMasireers (lbandla Lamanazaretha) "Nederduits Gereformeerde
Teclogiese Tvdskrit 14 (4), 1973, pp249-267; "Wie
christlich ist die Kirche Shembes?”" Evangelische Miscsions-—
Zeitchrift 31 (3), 1974 ppll9-142; "Wie hilfreich ist die
Fritilk Dr. Marie—-Louise Martins?" Zeitschrift fur Mission 22
(2) 19786, pp?3i—-97

76. Oosthuizen, G.C. Fost Christianity, p?1

77. tritizimger, J.J. "Review of Oosthuizen, G6.C. "Wie
hilfreich ist die kritik Dr. Marie-Louise Marting”
Missionalia 4 (3) 1976, pZ2ol

78. See for example The Theology of a South African Messiah.

AN analveis of the hymnal of "The Chuweh of the Nacarites. "
Leiden/Foln, E.Jd. Brill, 1967

779. Martin, M.L. The RBiblical Concept of Messianism and
Messianism in South Africa Morija, Sesuto, 19264 plSé

8a. Martin, M.L. ibid.

8l1. Martin, M.L. ibid.

gZ2. Martin, M.L. ibid.

8%Z. EBEeyerhaus, F. "The African Independent Church Movement
as Missionary Challenge" Lutheran Theological College,
Mapumulo — Our Appreach to the Independent Church Movement in

South Africa, p4




60

84. Hecken, H.J. "Foward" to Our Approach to the
Independent Church Movement in South Africa, pl

85. Reyerhaus, F. op. €it., p4

H86. Gerdener, G.B.A. op. cit., pl199

87. Hayward, V.E.W. African Independent Church Movements,
Edinburgh House Fress, London, 1967 p8

28. Hayward, V.E.W. ibid., p9

a%.Hayward, V.E.W. ibid., pl1l

Y@3. Mzimba, L.N. "The African Church," in Taylor, op. c
p89

71. Missiological Institute, Lutheran Theological Col lege -
Jur Approach to the Independent Church Movemenlt in South
Africa. :

?2. BReyerhaus, F. "The African Independent Church Movement
as Missionary Challenge."

9%. Reverhaus, F. "An Approach to the African independent
church movement™ in Ministry 9 (2), 1969, p7%

?4. Beverhaus, F. "The African Independent Church
Movement....," pll

9%. Recken, H.Jd. "Healing in the African Independent
Churches,” Lutheran CGQuarterly 27 (3), 1975, pZ42

96. EBecken, H.Jd. "Afrikanische Unabhangige Kirchen -
Gegenuber oder Fartner der Mission?" Zeitschrift fur
Mission 1 (2), 1975, pp88-95

97. Becken, H.J. "A Healing Church in Zululand: "The New
Chuwrch "Step to Jesus Christ Zion in South Africa," Journal

o XarXer)

of Religion in Africa, 4, 1971-2, p222

8. Fretorius, H.L. "Historical Trends in Transkeian
Zionism" v

F9. Nussbaum, 5. "Re-thinking animal sacrifice: A response
to some Sotho independent churches,"” Missionalia 12 (2),
17@4, pp 4763

1@, Daneel, M., "The Missionary Outreach of African
Independent Churches,” HMissionalia 8 (3) 1788, pp 105-120
1@1. Daneel, M. "Communmication and Liberation in African
Independent Churches" Missionalia 11 (2), 198%, pp4i1-93
183, Daneel, M. "Towards a Thecologia Africana®? The
Contribution of Independent Churches to African Theclogy,"
Missiconalia 12 (2) 1984, pp6o4-—-BF; see also Craffford, D
"Uitdagings van die onafhanklike swart kerke en bewegings aan
die kerk in Afrika" Ned. Geref. Teologiese Tydskrif 2 )
1988, ppl77-187

1%, see Sundkler, H. op., cit., plée9-177: West, M.
"Independence and unity: problems of co—-operation between
African Independent Church leaders in Soweto" African_Studies
I L) 1974, ppl21-12%; Oosthuized, G.C. "lLeadership
struggles within the Church of the Nazarites — Ibandla
Lamanazaretha" Religicon in Southern Africa 2 (2) 1981, pl23
104, Sundkler, B. op. cit., pl@<?

1%, Turner, H.W. "New Studies of New Movements," Jownal of
Religion in Africa, X1 (2) 1986, ppl3i7-15=

106. Sundkler, B, op. cit., pl@?

127, Sundkler, B. ibid., pl7é

108. Hiernan, J.F. "0Old Wine in New Wineskins,'" pl99

10%9. West, M. Bishops and Frophets in a Rlack City J/\_/




61

110, Fernandez, J.W. "The precincts of the Prophet: £y day
with Johannes Galilee Shembe" Journal of Religion in Africa
S, 1973, pi32

111, Fernandez, J.W. ibid., pS3
112, COosthuizen, 6.€. "Die ‘Christologie’ van die kerk van

die Masireers — Ibandla Lamanazaretha"
1153, Oosthuizen, G.C. "Leadership Struggles within the Church
aof the Nazarites - iBandla Lamanazaretha"

114. Hecken, H.J. "Ekuphakameni Revisited," Jouwrnal of
Religion_in Africa IX (2), 1978, ppl6l-172

115. Becken, H.J. ibid., p172

116. Kiernan, J.F. "Poor and Furitan: An attempt to view
Zianism as A collective response to urban poverty", p33

117. West, M. Histiops and Frophets

118. Brandel-Syrier, M. "The role of women in independent
churches," Missionalia, 11 (3) 1983, ppli-i8

119. Sundkler, B. op. cit., p238

12@. QOosthuizen, G.C. The Theoloqy of a South African Messiah
121, Eiernarn, J.F. "Galtwater and Ashes: Instruments of
Curing among some Zulu Zionists" Jownal of Religion in
Africa IX (I) 1978, pi8 .

122, cee Makhatini, D.L. "Ancestors, Umoya, Angels”" in
Missiclogical Instituite, Mapumulo op. cit.: Fauw, EB.A,
"Atrican Christians and their Ancestors” Hayward V.E.u.
African Independent Church Movements: Eruger, W.A. "Die Zion
Chrigetian Chuwrech —- hulle opvatting oor Jesus Christus" Die _
Qes 15 (2) 19733 Fruger, A "Die Zion Christian Church — hulle
opvatting ovor die Heilige Gees" Die QOes, 15 (1) 1972
Fiernan, J.F. "The Work of Zion: an analysis of an African
Zionist ritual," Africa, 46, 1976, ppl4@-3255; see also the
work of Daneel and Oosthuizen cited above.

12%. See Becken, H.J. "A Healing Church in Zululand: ‘The
New Church Step to Jesus Christ Zion in Africa" and '
""Zionistischer Kirchentag auf kwalinda" Hermannsburger
Missionsblatt 107 (8) 1967, ppl@2-105; Nussbaum, S. op.
cit.; Fernandez, J.W. op. cit.; Kiernan, J.F. "Zionist
Communion"; Berglund, A.1. "Rituals of an African Zionist
Church” African Studies Frogram Occassional Faper No. 3,
Univ. of Witwatersrand, Johannesburg 1967:; to mention a few.
124. kFiernan, J.F. "The Weapons of Zion", pl3

125. Kiermpan, J.F. ibid., pZ1

126. Sundkler, B. op. cit., p2©l

127. Eiernan, J.F. "Saltwater and Ashes."

1Z28. Becken, H.J. "Healing in the African Independent
Churches” Lutheran Quarterly 27 (3), 1975, pZ239

1%%. Recken, H.J. ibid., pZ41

1208, Recken, H.J. "Die Erfabrung von Heil und Heilung in den
Afrikanischen Unabbangigen Kirchen in Sudafrika,” Zeitschrift

al

fur Mission, = (4) 1977, pp205-213

131. Mitchell. R.C. "Christian Healing" Hayward, V.E.W. op.
cit., see also on the subject of healing, Rounds, J.C.
"Curing what ails them: Individual Circumstances and
"Religious Choice among Zulu speakers in Durban, South Africa®
Africa 52 (2) 1982, pp77-88; Comaroff, J. "Hesling and
Cultural Transformation: The Tswana of Southern Africa.”




See section 1.4 above
F3. SBee Bundkler, B. op.cit., pl7:; Aeschlimann, D. "The
Independent Churches of the Cape Flats," unpublished Fh. D.
thesis, University of Cape Town, 1983, pl

1424, Wilson, B.R. (ed) Fatterns of Sectarianism, Heinemann,
lLondon 1976, p4

135, Mateje, A. "The Froblem of Anthropology in Historical
perspective:r  An inquiry into the growth of the social
sciences., " Canadian Journal of African Studies, 10 (2)
1976, pi2é6

1536, bkBottomore, T. (ed) A Dictionary of Marxist Thought -
empiricism, pl14%

7. Matelde, A. op. cit., p326

1728. Barrett, D.E. Schism and Eenewal in Africa: An _analysis
of six thousand contemporary religious movements. Ouford
Univer=sity Fress, Nairobi, 1968

129, Mitchell, R.C. "Towards the Sociology of Religious
Independency”" Journal of Religion in Africa 3, 1970, pl
14@. Mitchell, R.C. op. cit., pé

i41. Mitchell, R.C. op. cit., pl17

142, Even in empirical terms this generalisation is
inadequate, for Mitchell, who himseltf advocatezs a similar
method, has argued that "a failure in love’ i1is not
measureable, and has not been proven to be.

14%, Uosthuizen, G.C. "Causes of Religious Independentism in
Africa” Ministry 11 (4), 1971, pplZ21-133; see also Norton,

no(tal science and Medicine, 13K, 1981 pp367-378

G.R. "The Emergence of New Religious organizations in S.A.
Jownal of the Royal African Society, 4@, 1741, pp4B-67

144, For further informationm on Shembe see also Becken, H.J.
"Auf einer Missionstation der Shembe-Sekte"Hermannsburger
Missionshlatt 1@7 (3/74) 1967, pp38-4@; Roberts, E.L.
"Shembe, the Man and his Work," unpublished MA thesis, Union
Education Dept. Fretoria 12363 Flanagan, F. "The AICs with
special reference to Isaiabh Shembe’'s Zulu Zion," African
Ecclesial Review 23 (1) 1958, ppzl6—-214

145. tlafeje, A. gp. cit., p3ll

146, West, M. and Sharp, J. "Dualism, Culture and Migrant
Mineworkers. A Rejoinder from Anthropology" Journal of
Theolagy for Southern Africa, 39, 1982, p6Y?

147.. Mateje, A. op. cit., pil4

1468. See for example the work of O,Dea, T.F. The Sociology of
Religion, Frentice Hall, 1966

149. Hoogvelt, 6. The Sociclogy of Developing Societies,
Macmillan, London, 1976.

190, Janosik, R.J. "Religion and Folitical Involvement: A
study of Black African sects" Jownal for the Scientific
Study of Religion, 1%, 1974, ppléi-175

151. Martin, M.L. Messianism_in Southern Africa, plSé

192, See for example Daneel, M. "Towards a Theologia
Africana" when he claims the Independent churches are
"evolving a relevant theology of religions, not in wirtten
form but preached out and enacted in symbolic ritual.”" (pé&7)
and the common perception that their theology represents an
authentic Africanism.




183, Tt will be discussed below that historically, this has
never been the case.

154, Etherington, N.E. op. cit., pl154

153%. Wilson, M. quoted in West, M. "Foverty and Relative
Deprivation in African Independent Churches," p241

136, Steyne, F.M. "The African Zionist Movement" Dynamic
Religious Movements Hesselgrave, D.J. (ed) Haker Bookhouse,
Grand Rapids, Michigan, 1978

1%7. Marx, k. & Engels, F. The German lIdeology, p4l

158. Marwx, kK. % Engels, F. ibid.

158%. Sundklery B. op. cit., pl9 ;

160, Smith, A.D. The Concept of Social Change - a critigue of

functionalist theory of social change, Routledge and kEegan
Faul, London, 19732, pS®

161. Gouwgh, K. "Anthropology: Child of Imperialism," Monthly
Review 19 (II) 1948

162. A key teut is Seddon, D. (ed) Relations of Froduction.
Marxist approaches to Economic Anthropology. ' Frank Cass,
London, 1978, pl.

16%. Hirst, F.(}. "Recent tendencies in sociololgical theory -
Review Article" Economy and Society 1 (2) 1972, p2lé

164, Copans, Jd. % Seddon, D. "Marxism and Anthropology: A
Freliminary Survey" Seddon, D (ed) Relations of Froduction.

Marxicst approaches to Economic Anthropology. Frank Cass,
London 1973, pl
165. Fafeje, A, op. cit., p314

166. Mafeije, A, op. _cit., p325

167. Mateje, A. op._cit., p324

168. Eernstein, H. % Depelchin, J. "The object of African
History: A HMaterialist Ferspective" History in Africa §
1978, ppl—-192 and &6 1979, pp 17-43%, pil

167. See for example fizsad, T. "Two European Images of Non-
European Rule," Economy and Society, 2 (3), 1973, pplb6&i-277;
Taylor, J. "Marxism and Anthropology", Economy and Society 1
(Z), 1972, ppii9-350: Seddon, D. (ed) op.cit.,

170, Hafeje, A. op. cit., p3Z6

171. Hateje, A. oOp. cit., p318

172. tafeje, A. op. cit., p318 }

17%. Copans, J. and Seddon, D. op. cit., pl

174. Marks, 5. and Atmore, A. (ed) Economy and Society in
South Africa, Longman, London 19804, gl

175, rlioss, G. "Reply to Johnstone" Africa FPerspective 79,1978
P37, More recently scholars have tended to focus on
proce=zses of class formation and regionally based research.
See for example, Marks and Atmore, op. cit.; Marks, S. %
Fathbone, K. Industrialisation and Sccial Change in South
Africa: African Class Formation, Culture and Conscigusness.
1870 - 173%5@ Longman , London 1982% Van Onselen, C. Studies
in the Social and Economic History of the Witwatersrand:
18686 - 1714 Vol 1 and 2, Ravan, Johannesburg 1982; Rozzoli,
EB. (ed) Labour Townships and Frotest Ravan, Johannesburg
1978 and Town _and Countryside in _the Transvaal Ravan,
Johannesburg 1983; Webster, E (ed) Essays in_ Soputhern
Afrrican Labhow History, Ravan, Johannesburg 1978.

17%. See amongst others Wolpe, H. “Capitalism and Cheap




64

Labouwr Fower in South Africa, Economy and Society 1 (4), 1972
PPA425-455; Legassick, M. "South Africa: Capital Accumulation
and Vialence", Economy and Society 3 (X)) 1974, ppl63-291 and
"Legislation, Ideology and Economy in Fost-—-1948 South Africa
in Journal of Southern African Studies, t (1) 1974, pp5-35;
Trapido, $§. "South Africa in a Comparative Study of
Industrialisation” Jownal of Development Studies 7, 1971,
pPRiRe-520; Johnstone F, Class, Race and Gold: A _Study of
Class Relations and Racial Discrimination in South Africa.
Routledge % Kegan Faul, London 1%976; Davies, R.: Faplan,
D.; HMorris, M. and 0 'Meara, D. "Class Struggle and the
Feriodisation of the State in South Africa" FReview of
African Folitical Econcmy 7 pp4-3i0;

176. Freund, B. "Review Article — Economy and Society in
Fre-Industrial South Africa, and Industrialisation and Social
Change in South Africa " Review of African Folitical Economy,

29, plsas

177, Maduro, 0. "Marxicst Analysis and the Sociology of
Religion: An Introduction” Social Compass 22 (Z-4) 19735,
paAs

179. A key attack on the ‘radical’ school was Wright,

Harrison, M. The Burden of_ the Fresent — Liberal-Radical
Controversy over South African History, David Fhilip, Cape
Town, 1977. For a counter—-response to this see Moss, G. "A

Fresent Burden?" Africa Ferspective 6, 1977, pp46-37. An
example of more recent attempts at precenting an alternative
is Le Rouwi, F. "The Theory of Structuration and Racial
Domination in the South African Context” in On _the Folitical
Econamy of Race. Froceedings of the Conference on Economic
Development and Racial Domimation, Univ., of Western Cape,
Bellville Oct. 1984, Volume One, Faper no.ll - who uses
Giddens theory of structuration, a synthesis which attempts
ta overcome problems perceived in interpretative sociolegy,
structural functionalisem and structuralist Marxism, to
analyese racial domination as an alternative to both liberal
and materialist schools of thought. Elphick has defended
the "empirico—-idealism” methad of liberal historians, which
appeals to liberals because of "affinities between its
assumptions about history and liberal ideals of a just
society,” but which nevertheless, as a method is compatible
with certain strands of Marxism. In "Methodology in South
Aftricarn Historiography: A defence of Idealism and
Empiricism” Social Dynamics 92 (1) 19833, ppl-17

The result of this work can only be more rigid and better
defined theoretical tools and explanatory concepts.

18, Van Eeden, 1.J. "The paradigmatic status of contemporary
socilogy in South Africa" South African Jownal of Sociology
1% (1) 1984, p=

181. VYan Eeden, 1.J. ibid., pl

18%2. A key writer is Vanden Rerghe, F. South Africa: a Study
in Conflict, California University Fress, BRerkley, 1267 and
Race and Ethnicity, Rasic Eooke New York 1970; see also Rex,
J. "The Flural Society - the South African case" Race
Colonialism and the City, London 1973, ppZé&9-B3

182, Rex, J. "The Sociology of South Africa: A Review




~

Article" Journal of Southern African Studies 1 (2) 1975, pp
247252

184. Sharp, J.8. "The Roots and Development of Volkekunde in
South Africa" Jownal of Southern African Studies 8 (1) 1981-
B2, pplée-T6 .

185, Sharp, J.S. ibid., p26

186. Sharp, J.S. ibid pi4

187. Hernstein, H. and Depelchin, J. op. cit., p23

social Anthropology: A Failure of Method and Theory."
American_Anthropologist, 75, 1973, ppl7@01-1715
189. Typical studies are Mayer, F. Townsmen or Tribesmen.
Uxford University Fress, Cape Town 1961; Reader, D.H. The
Black man’'s Fortion, Oxford University Fress, Cape Town 1961 ;
Welsh, D. "The Growth of Towns" in Wilson M & Thompson, L.
(ed=) The Oxford History of South Africa, Vol. 2, Ouford
University Fress 1971;: Wilson, M. and Mafeje, A. Langa A
Study of Social Groups in an African Township Oxford -
University Fress, Cape Town 19673 Fauw, EB.A. The Second
Generation, Oxford University Fress, Cape Town, 1973 edition;
Brandel—Syrier, M. Reeftown Flite, A Study of scocial mobility

in_a Modern African Community on the Reef, Routledge and
Kegan Faul, London, 1971 and Coming Through. The Search for

g new Lultural Identity, McGraw Hill, Johannesburg 1978
196. HMagubane, H. op. cit., p1712
191. Hagubane, B. ibid. pl171%

192. Magubane, BE. ibid. pl1714

192, Asad, T. "Anthropological Conceptions of Religion:
Reflections on Geertz" Man 18 (2) 198%, pp 257-259

194. See Geertz, C. "Religion as a cultural system " The _
Interpretation of Cultures Basic Books, New York 19732, p?@
1953. Asad, T. op. cit., p241 '

196. Asad, T. ibid., p291

197. Asad, T. ibid., p251

1?8. Asad, T. ibid., p2&2

199. Maduro, 0. "Marnxist Analysis and the Scciology of
Religion® pZ@7

20@. tMaduro, 0. "Maruzist Analysis and the Sociology of
Religions. An outline of International Bibliography up to
1975" Bocial Compass 22 (3-4) 1975, pp4@1-479

2@01. See Maduro, 0. Religion and Social Conflictes Orbie Books
New Yorik 1982

2L, Tsomondo, M.S. "On the Application of the Maruian
Conceptual Framework to the Historical Study of African
Traditional Societies" Ufahamu 4 (2) 1973, ppS7-77. See a
critigue of his understanding of the Marxist framework -
Smith, J.L. "Vulgar Marxist. A Critique of Tsomondo’'s Marxist
Methodology" Ufahamu 5 (1) 1974, ppe7-100

2073 RKanger, T. "Development, Liberation and the Historical
Study of African Religion” African Religious Research 1 (2)
1971, ppi8-49

204, Tonte, F. "Cattle for God: An Attempt at a Maruxist
Analvsis of the Religion of East African Herdsmen "Social
Campess XXII (3-4) 1979, pplad1-396

205. Bonte, F. ibid., p395




66

ZB6. Bonte, F. ibhid., p39%6

207, Lebullu, J.L. "Religion as the Dominant Element of the
Superstructure among the Fare of Tamznaia" Social Compass
XXV (4) 19797, ppd4l7-459

208. Lebulluw, ibid. p419

209, lebullu, ibid. p457

210, Van Binsbergen, W.M.J. Religipus Change in Zambia.
Exploratory Studies. kKegan Faul International, London and
Boston, 19681

211. See Horton, K. "@African Conversion" Africa 41 (2) 1§71

pPp8I-138 and "African Traditional Thought and Western
Science" Africa 37 (1/2) 1967, ppo-71 % pplS5-1873 Feel,
J.D.Y. Aladura: A Religious Movement Among the Yoruba,
Oxford University Fress, 1968; Horton, R. and Feel, J.D.Y.
"Conversion and Confusion: A Rejoinder on Christianity in
Eastern Nigeria" Canadian Jowrnal of African Studies X (3)
1967, ppa4Bl-498

212. Van Binsbergen, W.M.J. op. cit., p48

21%. VMan Binsbergen, W.M.J. op, cit., péé

214. Van Binsbergen, W.M.J. op. cit., péb

215. Tsomondo, M.S. "The Zionist and Apostolic Frophetic
Chwrches in Zimbabwe:s A Critical Conceptualization of

Cul tural Nationalism" Ufahamu, & (3) 1976, pp 3-29. AN
earlier version of this paper is to be found in "Against
Alienism"” in Chanaiwa, D. (ed) Frofiles of Self-
Determination. African Responses to Ewopean Colonialism in

Soguthern Africa 1652 — Fresent California State University,
Northridge 1976.

2t6. Tsomondo, M.S. ibid., p7

217. Tsomondo, M.S. ibid., pl7

218. Tsomondo, M.S. ibid., p23

219. Mosala, 1I.Jd. "African Independent churches: a study in
socio-theological protest” in Villa-Vicencio, C % de Gruchy
J.W. Resistance and Hope, Essays in honour of Bevers Naude
David Fhilip, Cape Town & Johannesburg and Wm. B Eerdmans,
Grand FRapids, 1985,pl111

220, Mosala, I.J. ibid., pll@

221. Moss, G. "A Fresent Burden",p%4

222, Mafeje, A. op.cit., p331

225, Moss, 6. "Reply to Johnstone”,p4® _

224. West. M. and Sharp, J. "Dualism, Culture and Migrant
Mineworkers: A Rejoinder from Anthropology”" Jownal of
Theology for Southern Africa 39, 1982, pé8s

225, West, M. and Sharp, J. ibid., pb&67

226. kRernstein, H. and Depelchin, J. op. cit., p3é6




67

CHAFTER 2

INDIGENOUS CHURCHES IN SOUTH AFRICA

In the previous chapter it was argued that a major problem
“with cufrent functionalist explanations is their ahistoricism
and their idealist definition of culture. Consequently the
relationship between religious forms and the material
conditions and social relationships out of which they arise,
is obscured and mystified. "Technology discloses man’'s mode
of dealing with nature, the process of production by which he
sustains his life, and thereby also lays bare the mode of
formation of his social relatiorns, and of the material
conm&pfionﬁ that flow from them. Every history Df'religion
even, that fails to take account of this material basis, is

uncritical."?

It is thus proposed to examine indigenous churches starting
out from "the first premise of all human history - the
existence of living buman individuals," from "their activity
and the material conditions under which they live, both fhose
which they find already existing and those produced'by’their
activity."= | | '
We begin from the premise that "Consciousness can never be
anything else than conscious existence, and the existence of

men 1s their actual life-process."™

It iz useful to quote at length Mar: ‘s schematic formulation
of the historical materialist method:

In the social production of their life, men
enter into definite relations that are
indispensable and independent of their will,
relations of production which correspond to a
definite stage of development of their
material productive forces. The sum total
of these relations of production constitutes
the economic structure of society, the real
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toundation, on which rices a legal and

political superstructure and to which

correspond definite forms of social

CONsSCipusness. The mode of production of

material life conditions the social,

political and intellectual life process in

gensral. It is not the consciousness of men

that determines their being, but on the

contrary, their social being that determines

thelir consciousness.,"® .
However, these only are the basic theoretical premises which

must orientate historical sociological amalysis and research.
"Empirical observation must in each instance bring out -
empirically and without any mystification and specﬁlation the
connection of the social and political structure with

production."s

In sum, it is proposed not to "set out from what men BAY ,
imagine, conceive, nor from men as narrated, thought of,
imagined, conceived, in order to arrive at men in the flesh.
We =et out from real,active men and on the basis of their
real lifte-process, we demonstrate the development of the

ideological reflexes and echoes of this life-process."e

2.1. AFRICAN INDIGENOUS CHURCHES

Government records provide us with an indication of the
growth of the "Native Separatist Movement" or "Rantu -
Independerit Churches" - or as the movement is known to many
of its adherents "Churches of the Feople." By 19218 there
were Y6 churches known to the Secretary of Native ﬁffaits.
This mnumber increased fairly rapidly over the next three
decades, and after 1748 multiplied to & reported 3 S00 by

1766, This is reflected clearly in Graph 1.
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These figures may not be used unguestioningly.” We do

not have any indication of the type of indigenous church -
are they all the same at all periods? I+ not, when do
different ftorms arise - and most important, why?
Mevertheless, the gﬁabh is invaluable in demonstrating the

overall trend and process.

A further source 1s census records, but these have their own
inherent problems, and must be interpreted with care.®
Again, we have no brealkdown of different forms of indigenous
churches;  but this data can also be used in 1lluminating

trends and processes.

It can thus be shown that there has been a progressive
increase in the proportion of the black population belonging

to indigenous churches; & fairly stable porportion belonging



to mainline or mission churchess; and a steadily decreasing

proportion who adhere to traditional religious practices and

are detined as "Heathen ' or ‘No Religion. % (Table 1)

Table 1: Blaclk FReligious affiliation: 1972&-19280

Traditional Excluded Total

Indigenous Christian

1936 1¢,5 32,4 S0.4 0,7 100
1944 o7 44,1 44,2 2,0 100
1351 18,46 40,7 R 7.3 100
1960 21,2 46,7 TE. 1 - 100
1570 27.4 44,2 25,7 2,7 100
1220 29,3 44,9 25,3 O, & 10

Figures in cells represent percentages

Consistently since the first census of the black population
in 19Z4, the largest single category is ‘Heathen’ or ‘No

Religion’, the second largest indigenous churches, and the

third is the Methodist Church.1® Further, the percentage
belonging to indigenous churches has increased dramatically

over the last three decades - from 18,67 in 1931 to 29,3%4 in

1986, To what can this be attributed?

Information to interpret these trends needs to be found from

historical studies. The literature survey in the previous

section has demonstrated the ahistorical nature of dominant

explanations. The theoretical concerns and problematic of

the writers meant that they did not pose research questions

which elicited historical data and information. Clearly,

there is a significant gap in the body of knowledge. There

little analysis of when and where churches arose, who

15

constituted their leadership, and who constituted the
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majority of their membership. The problem thus becomes one
ot reconstructing the origins and rise of indigenous churches

from the material that does exist.

A further problem is the confusion over the classification
and development of typologies of indigenous churches. There
is endless debate over how types may be defined religiously.
Etherington provided an essential insight when he arqued that
Ethiopianism and Zionism must be seen as two distinct types
of church, with distinct origins, instead of the two ends of

a continuum of a religious typology.?'?

Thus, it is proposed to separate out different forms of
church, and to show that they are different forms of
religious and cultural response historically defined. The
history of South Africa cannot merely be outlined as
‘historical background’ for understanding churches -~ it must
be an integral part of the explanation. In short, the
origins of indigenouws churches cannot be understood in
isolation from the historical development of the South
African social formation. What  is needed is to explain the
material conditions and social relations which made it

possible for different forms of indigenous church to arise.

.2. THE DEVELOFMENT OF CAPITAL IN SOUTH AFRICA AND
THE RISE OF INDIGENOUS CHURCHES

2.2

"In the history of primitive accumulation,
all revolutions are epoch-making that act as
levers for the capitalist class in course of
formation; but, above all, those moments
when great masses of men are suddenly and
forcibly torn from their means of subsistence
and hurled as free and "unattached"
proletarians on the labour—-market. The
expropriation of the agricultural producer,
of the peasant, from the soil is the basis of
the whole process. The history of this
expropriation, in different countries,
assumes different aspects, and runs through



its various phases in various orders of
succession, and at different periods".t=
Since the nineteenth century South Africa has gone through

such a process, whereby the capitalist mode of production has
becone dominant.  African social formations existed in their
own right, with dynmamic and complex modes of production,?s
wher ?hey clashed with the capitalist mode of production in

the féorm of British imperialist mercantile capitalism.?*®

‘Contact’ or ‘clash’ in South Africa was thus not merely
racial, between black and white, nor cultural, between
African and Western. It was in DUF view primarily 17 4
conflict between two different modes of production — a
capitalist mode of production which set about systematically
destroying, primarily through congquest, the pre—capitalist .
modes of production it found in existence, and thereby
transfarming one set of class relations of production into
ancther. An early commando-leader himself stated that they
"took from a vast population the flocks upon which they, men,
women and children, were exclusively dependent for their very
existlence”".*® The end result is that those from the

African pre—capitalist social formations have become a
landless proletariat in an apartheid society.  The two modes
of preoduction had their corresponding cultural and
ideclogical forms, essential to their reproduction.
Furthermore, they were historically represented by black and
white — hence the hisBorically important function of race in
the zocial relations of production. “"In overall terms, the
effect has been that wealth and poverty, power and
powerlessness, being the subject or object of exploitation,
bhears & close though not complete relationship to ascribed

~acizl status"r7

Brown has pointed to the importance of periodisation -
distinguishing qualitatively distinct shifts in social
relations, which show the nature of the process of social

chamge. 1@ Orne can periodise a,social formation in
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gerncral , or single out the rhythms of particular comnponent

(WY WIS of the social formation — for example, the religlous

leviel an manifested in the form of Ethiaopianism or Zionism.

Hewe these two approaches cannot be separated - 14

“'1
analvsia begins with a particular structure, it is led to the

problem of specifying the relevant periods of the social

farmation iteelf, in order to situate the amalysis correctly.
Conversely, an outline of the phases and stages of a social
farmation can serve as no more than an inmltisal hypothetical

bacie for & more specific examination of individual

fue major phases in South Africa’s progression to a
capilalist social formation may be isolated -

first phase, underway by the 1878 s end continuing

a) il
witil the late 1930 s,was roughly the phase of a transition
to a capitalist social formation. The relations of capital
- in ite mercantile form — existed and were dominant by the
last quarter of the 19th century over most of ‘what is now
5.6, During thie period, capital as a relation of exchange
{rather tham a relation of production? was operating as &

force for change in a number of social relations that were

increasingly being linked into one system. Thus, the
fundamental social contradication is underesetood to be that
"hetuser different forms of social relations as detined by
the different modes of production that exist together within

the social formation”.

b ihe second phase, trom the 1946 s to the present was the
‘phase of expanded reproduction’®® of the sccial formation.
in this pericd, the capitalist mode of production was

all levels of the social formatiaon. The major

contradicions arising out of capital itself are fundamental.

Mar:d and Engels argued that "It is clear that with every

grest historical upheaval of zocial conditions, the ocuticoks
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and ideas of men, and consequently their religious ideas, are
revolutionized, "=2 It will thus be hypothesized that we

can isolate three periods, in which indigennuslchurchEE took
historically different ¥0rm5, corresponding with developments
in the South African social formation. Each form may be
understood as the most "fitting form” of religion for that
period. Earlier forms would not merely disappear, but would
still ewxist, perhaps in a changed form. New forms may be
emerging, but conditions are not yet such that they are the
dominant religious—-cultural forms. The next logical
question is - the most fitting form for whom? It will be
hypothesized that indigenous Chq&SQ/LEEE,QDLSENELEEiE} forms,
each with a specific class base at a particular period in the
development of the capitalist social formation in South

Africa.

1. "EQUALITY FOR AFRICANS"

The Ethiopian Movement arose and was most influential at the
turn of the century, amongst the emerging African elite and
wealthy peasant farmers. The dominant contradiction between
the relations of African pre-capitalist social formations,
‘and the social relations of capital - in mercantile form, but
increasingly being transformed following the discovery of
gold and diamonds ~ created the conditons out of wHich they

arose.

Z. "ZION CITYV AND THE LAND"

In this period , roughly the first three decades of the 28th
century, churches with Zionist features began to emerge.

They are hypothesized to be the religious protest of peasants
recisting proletarianization, and struggling for access to
land, the means of production, as capitalist social relations
were extended more systematically over the Union of South

Africa.

F. "HEALING THROUGH UMOYA."

It is hypothesized that Zionist—-Apostolic Churches, or



Churchies of the Spirit, arose as a religious—cultural
response of the black working class and flourished, in the
pericd following the Second World War, when the .
contradictions arising out of capital itself were

fundamental.

In the following chapters, these historical processes and
relationships will be examined, in an attempt to explain why
indigenous churches take specific forms in different periods,
In this way, we can begin to interpret the pattern observed
trom official figuwes, and achieve clarity on the

ctlascsification of indigenous churches.
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1. Mars, k. "Capital, Book 1 (Extracts)" On_Religion, Mars
k. and Engels F., Schocken BRooks, 1967, p 137
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2. Marx, K. and Engels, F. The German ldeology edited and
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and Wishart, London, pZ@

S9. Marw, K. and Engels, F. op. cit., p 46

6. Marx, K. and Engels, F. op. cit., p 47

7. The method used to compile these figures are unclear, and
appears to be based on letters written to the Secretary for
Native Affairs requesting recognition of the church. In
all probability they are not very exract, for example, Qhen a
church ceases to function, it is unlikely that this is
reported to Fretoria and included in compiling the
statistics. Further, perusal of lists of church names
reveale some which appear to be based on official error, such
-as spelling mistakes etc. Neverthléss, as a broad
indication they are an important source.

8. The major problem with census data is that respondents
stated religious affiliation is recorded, but that this does
not reflect real involvment in church activity. Further,
the classitficatory system of religion is unclear. FFor
example, should "other Apostolic" in fact be included with
indigenous churches, and what is included ih the category
"other christian?" For the purposes of this study, only the
stated figure for Independent Churches was used. However ,
these considerations could be important for interpretation.
For erxample, in 17246 there is & drop in the percentage of |
indigenous churches - in 1236, 1 089 479 and in 1946, 758 810
members. Comparing '"Various Apostolic sects”" holwever, in
17Z26 there were 13 @075 and in 1946, 177 298. Similarly the

category "Various Christian sectse"” in 1926 numbered 5 215,
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and in 1944, 77 877. Thus it is likely that the pertentage
of indigenous churches did not in fact_drop sharply, but that
the categories of the census changed.

5. The figures were compiled by adding all Christian
groupings other than indigenous churches together. The
‘Excluded’ category comprises for example, Hindu and
Confucian. _

1@. It must be rnoted that in 1980 the Roman Catholic church
exceeded the Methodist Church slightly in mémbership figures
- 1 676 680 as opposed to 1 554 280

11. See Crafford, D. "Typology of the Independent Churches
and the Challenge posed by the Spirit Churches” unpublished
paper presented at Symposium on New Religious Movements and
Independent Churches in Scuth Africa, University of
Zululand, South Africa, Feb. 1985.
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from Capital,'Vol. 1, Fre— Capitalist Social Economic

Formations, Marx, ¥. and Engels, F., Progfess, Moscow and
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theoretical clarity by Hindess and Hirst, who define it as
"an articulated combination of relations and forces of
production structured by the dominance of the relations of
production.” The relations of production "define a specific
mode of appropriation of “surplus-labour’ and the specitic
form of social distribution of means of production
corresponding toc that mode of appropriation of surplus-

value, " Hindess, E. and Hirst, @. Fre—-Capitalist Modes of

Froduction, Routledge % Fegan Faul, London 1975, p SZ.  This

has given rice to extensive debate and reformulation for
example, Asad, T. and Wolpe, H. "Concepts of Mode of

Froduction. Review Article," Economv and Society 5 (Z) 1976,

pp470-506

14. Mercantile capital ‘s "function consists exclusively of
promoting the exchange of commodities, it requires no other
conditions for its existence ... outside those necessary for

the simple circulatiorn of commodities and money. " Further,
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"There is therefore, not the least difficulty in
understanding why merchants capital appears as the historical
form of capital long before capital established its own
domination over production. Its existence and devel opment
to a certain level are in themselves historical premises for
the development of capitalicst production, 1)as premisecs for
the concentration of morney wealth, and 2) because the
capitalist mode of production presupposes production for
trade, selling on a large scale, and not to the individual
customer, hence also a merchant who does not buy to satisfy
his personal wants but concentrates the purchases of many
buyers in his own purchace." (Mar:, K. "Historical facts

about merchant ‘s capital," Fre~Capitalist Socio—-Economic

Formations. A Collection, Frogress Fublishers, Moscow 1979,

p1SS and 158)

Merchant capitalism in South Africa began in the form of the
Dutch East India Company in the 17th and 18th centuries,
primarily intent on extracting commodities such as cattle and
cereals, and not the circulation of goods. The British
annexation in the early 19th century brought new mercantile
groups who were concerned with export markets for EBritish
goods, and raw products, particularly wool. For the latter

aspect particularly, see Dubow, S. Land., Labour and Merchant

Capital - the esperience of the Graaff Reinet District in the

pre—industrial rual economvy of the Cape 1852-1872. Centre

for African Studies, University of Cape Town, Communications

No.6. 1982.
153. A note of caution must be sounded here - this is not to

propose that the conflict is onlv a conflict of modes of

production. Here quoting Engels at some length is useful -
"According to the materialist conception of history, the

ultimately determining factor in history is the production

and reproduction of real life. Neither Mar: nor I have ever
asserted more than this. Hence if somebody twists this into
saying that the economic factor is the only determining one,

he transforms that propositon into a meaningless, abstract,

absurd phrase. . The economic situation is the basis, but
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the various elements of the superstructure - political forms
of class struggle, and its resulte, such as constitutions
established by the victorious class after a successful
battle, etc., juridicial forms, arid especially the
reflections of all these real struggles in the brains of the
participants, political, legal, philosophical theories,
religious views and their further development into sysfems of
dogmas — also exercise their influence upon the courcse of the
historical sturggles and in many cases determime their form

in particular."(Engels to Joseph Bloch in Fre—-Capitalist

[ Arl]

Socio-Economic Formations , pS22

16. Andries Stockenstrom, commando—leader against Ndlambe and
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PART II =: A HISTORICAL SOCIOLOGICAL_ _ANALYSIS

CHAPTER 3

"EQUALITY FOR AFRICANS" - THE ORIGINS OF THE
ETHIOPIAN MOVEMENT

The period within which Ethiopian churches arose is
significant. The majority of churches were founded between
1884 énd 190a. According to Shepperson, the period from
1872 - 1928 may be called "the classical period of
Ethiopianish because it was at this time that it exeréised
its gréatest political influence and was most widely noticed
in the European, American and African press”".?®! (Clearly,
the movement peaked and was the "most fitting form of
religion"= for a particular class position in the social

formation at the turn of the century.

THis form of religion, Ethiopianism, can best be described by
guoting extensively from a Manifesto of September 1896,
iséued by the Ethiopian leadership headed by Dr. J.M.
Nembul a:

To unite together Christians of the African
race and of various denominations in the name
of Jesus Christ to solemnly work towards and
pray for the day when the African people
shall become an African Chrisetian nation.

To provide capital to equip industrial
mission stations.

To demand ... by Christian and lawful methods
the equal recognition of the African and
allied peoples the rights and privileges
accorded to Europeans.

To eolicit funde to restore Africans to their
fatherland.

To place on record ... the great wrongs
inflicted upon the Africanm by the people of
Europe and America and to urge upon
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Christians who wish to be clear of African

blood on the day of God's Judgement, toc make

restitution.

To establish profitable mining or other

industries or manufactures.

To establish transport agencies.

To train and teach African learners any

department of commercial, engineering,

nautical, medical or professional knowledge,

if found necessary.

To mould and guide the labour of Africa’'s

millions into channels that <hall develop the

vast God—-given wealth of Africa for the

uplifting and commonwealth of the people,

rather than for the aggrandisement of a few

. «« EUroOpeans.

Finally,+-to pursue steadily and unswervingly

the policy AFRICA FOR THE AFRICANS and

look for and hasten by prayer. and united

" effort the forming of the AFRICAN CHRISTIAN

NATION by God’s power and in his own time

and way.™ '
How thern can this movement and its ideals be explained? Fut

another way, for what was it the most ‘fitting form’ of

religion?

Ethiopianism is a religio—-cultural response of an emerging
class of educated Christian professionals, craftsmen and
wealthy peasant farmers, arising out of the contradiction
betweer their position in the pre-capitalist modes of
production and their position in the mercantile capitalist
social formation within which blacks were being incorporafed
to varving degrees following vioclent conqguest. The call
"Africa for the Africans” embodied a struggle against being
incofporated=into capitalist social relations on an unequal
basis. Ethiopians, in the face of their ineguality even
atter they had appropriated Western religious and cultural
forms — Christianity and civilization - were protesting their
exclusicon on all levels, and asserting that "Africans” could
be equal to "Europeans'. "The African leadership reacted to
the erosion of African political power, its economic well-
Being and its social stability by establishing independent

bodies enclusively for Africans”.*<



3.1, PRE—CAPITALIST SOCIAL FORMATIONS 1IN SOUTHERN AFRICA

"Without & theoretical and historical understanding of the
pre—capitalist mode of production dominant in Southern Africa
and in the Eastern Cape, it is impossible to understand the
nature of class struggle and the organisation of production

for the entire second half of the 19th century ..."S

Black pre-capitalist social formations are often represented
.45 static, egalitarian and simple. However,"not only were
they éomplex and differentiated, but like their European
 counterparts, they were also growing economicaliy and
demographically and in conflict.and co—operation among

themselves".®

.
(i.‘

Mosala has argued that immediétely“prior to colonial conquest
societies were 'going through a fuedal period after the
‘disintegration of tribal democracies during the communal
stage”".” With this pefspective of the historical ‘
devel opment Df”ﬁfrican cocieties”, following Magubane, three
basic modes of production may be isolated in the periad
immediately prior to conquecst:® v

a) hunters and herders who inhabited the Western Cape - more
specifically, the kKheoikhoin and the San.

b) the tributary mode of production of the Nguni—épeaking
groups (Xhosa % and Zulu!® speakers inhabiting the

AEastern seaboard). This mode of production was mixed,
including cattle herding, agriculture and hurting, with
cattle the dominant means of production. Folitically the
Ngurii were divided into a number of well-organised and highly
developed independent states — at the lowest level were heads
of families and lineages, then clan heads, regional chiefes

and finally the kings.



c) the tributary mode of the Sotho-speaking groups (South
Sotho,Fedi!?®* and Tswana?® in the interior) which was

similar to the Nguni mixed economy but with the important
development of commerce and handicrafts using iron-ore, clay,
ivory, etc.

In these social formationé, beliefs in Supreme Beings and the
importance of the ancestors as a link between the divine and

the people are primary.?®*=

The importance of recognising differentiation both within and
between pre—capitalist social formations for understanding
responses to colonial oppression has been further

demonstrated by Isaacman and Isaacman.?®

In the 19th century, variouws chieftaincies extended and
concentrated political power and consolidated empires, thus
weakening existing states and creating ‘multi-ethnic’
polities. These expansionist activities affected the scale
and number of polities within the region, and on balance
facilitated Euwropean coclonial expansion. ! Furthermore
they point to the need to analyse the process of class
formation during the 19th century. Thus, for example,
allaway !¢ has shown that amongst the Thlaping (Southern
Tswana) hunting was the exclusive preserve of the Masarwa,
the San ‘slaves’ of the Chief. The chief and elders had
privileges regerding the distribution of the spoils, although
spoils were often distributed to the tribe as a whole or to

favourites of the Royal House.

Thus, the ideal type of African culture or society which
forme one of the basic tenets of functiocnalist explanations,
does not exist historically. It 1s a charicature of complex
forms which once existed historically but do not exist any
longer. The material basis of "African culture" was
fundamentally underrmined by conquest. .The religious,
cultural and ideological forms were not preserved intact for

use by those born "African’ in later decades. In fact,
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"African Traditional Religions reflect the point at which the
historical development of the Africans was arrested and

halted".x”

3.2. COLONIAL CONQUEST OF FRE-CAPITALIST S0CIAL
FORMATIONS

Frimitive accumulation in South Africa began with military
conguest in the early nineteenth century. "In actual
history it is notorious that conguest, enslavement,
robbery, murder, briefly force, play the great part.":®e
Spreading outwards from the Cape CDlQny, 1% according to
the needs of mercantile capifal, a series of military
congquests dispossessed African social formations of their
land, their means of production. _

The violence perpetrated is best reflected by one of the
perpetrators himsel+, Andries Stockenstrom, Commissioner-—
General at Grahamstown -

"To have denied the extermination of the
Hottentots and Bushmen, the possession of
their country by ouwselves, the cruelties
with which their expulsion and just
resistance had been accompanied, the
hardships with which the laws were still
pressing upon their remnants, the continuance
of the same system against the Faffirs, or
the iniquity of the aggression and murders
lately perpetrated upon the latter race ....
would have been ridiculous'.=@

This is not to suggest that African social formations were

passive recipients. Frimary resistance was led mainly by
chiefs at the head of the military forces of their pelitical
unites, Farticularly in the Transvaal, the Eocers were unable

to control the African polities in their area.

The discovery of gold and diamonds, the turning point in the
development of capitalist relations of production in South
Africa, saw a further wave of aggressive wars and wholecsale

annexations from 1870 - 1900.=1 Thus "the sheer ferocity



of bullet fire and famine was battering at the tribal system
of the Fantu and as the disintegration accelerated, so the
plans far the control of the ever—increasing labour force
were being put into action".== The direct effect of
military defeat on'the black labour force has been documented
by Ginsberg. For example, on the Kimberley mines, after a
shattering defeat in 18792, with the consequent loss of 1and
and imposition of taxes, the Bapedi comprised some 407 of the
migrant work force by 1884; whereas in 1874 the Lieutenant
Governor of Grigqualand West had ben forced to write tao
Sekhukhune, inviting him to send workers to the mines.=%
Nevertheless,"military victory and the capacity to set
defeated peoples to work are substantially different

processes' .24

It is important toc understand these processes, because as

Kidd lamented in 19@8,

"We thought the Clan—-5System was a menace to
white supremacy, and our moral impulse
combined with this belief to urge us to get
rid of these evils. In up-rooting the Clan-—
System we made a mistake that has given us
the pernicious developments of
Ethiopianism....."2®

3.3. THE RISE OF  ETHIOFIANISM

Mercantile colonial congquest could not and did not extend the
system of private péoperty, nor expropriate the black
population over the whole country. By the period in which
Ethiopianism arose, the disintegration of pre-capitalist
social formations, their articulation with capitalisf modes
of production = and the transformation of class

relatiénships was differential over South Africa.

An eramination of the regions in which Ethiopian churches
were first established is revealing (see Charts 1 and ).
The two key areas are the Eastern Cape - particularly around

Gueenstown - and the Witwatersrand - particularly around
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Fretoria. What was specific to those regions, and why did
conditions in those regions foster the rise of Ethiopianism

rather than Natal or the Orange Free State?

In the Cape, the forces of mercantile capital were strongest,
and the disintegration of pre-—capitalist structures through
military conquest and the activities and ideology of the
missionaries was more thorough—-going. There was thus a
material basis for a liberal assimilationist ideology to
emerge out of the dominance of the mercantile class, which
was concerned to foster a stakble and prosperous African

peasantry.=7

In the Eastern Cape a distinct class structure thus began to
emerge in response to the domination of the colonial state
and the mercantile capital economy in the 19th century.
Lewis=® has demonstrated that the class structure of the
pre-capitalist mode of production ensured great differences
in the ability of individual households to participate in the
mercéntile economy. Thus., at the time of congquest there was
a majority of poor households which remained poor and in fact
experienced a declining standard of material consumption, as
part of a process of political and ideological resistance tb
proletarianisation. For example, some households marketed
grain which should have been used for subsistence, in order
to pay taxes. A small percentage of families were able (by
way of ownership of ploughs, trelk oxen, large families to
provide sufficient labour and political power to ensure
access to sufficient land of good quality) to market a
significant proportion of their total product in wool and
grain, to accumqlate money, to purchase land and generally
prosper. Amongst this emerging prosperous peasant class
were land-owners, large households in locations and on
mission settlements. Many of these were related to the
ruling classes of pre—capitalist modeg. Many of them were

Christians and among the early converts of the missionaries.



CHART 1

Minor Breakaway Churches

Date

1872

1886-1890

1893

1889

1890

1889

1896

1899

Region

Mt Hermon, Lesotho

Taung, Bechuanaland

Manthe, Bechuanaland

Pretoria

Noordsberg., Natal
Berlin Missionary

Society

Durban, Natal

Durban, Natal

Brief Particulars of Formation

Secession from Paris Evangelical
Mission - shortlived.

Evangelist, Matsane, dismissed from
IMS for supporting resistance of
chieftainship. Independence
declared, but reconciled.

Chief Kgantlapane active 'in break-
away fram IMS. Native Independent
Congregational Church formed by
Matolo.

Kanyane Napo, founded African Church.
Later -joined Ethiopian Church.

Zulu Mbiyana Congregational Church
founded by Mbiyana Ngidi, seceding
from American Board Mission.

Missionary, J A Winter instrumental
in founding Lutheran Bapedi Church,
split fram Berlin Mission.

Joseph Booth and John Nembula -
found African Christian Union -
scheme of religious and cammercial
venture, Africa for Africans, a
failure.

Rev Charles Morris of Negro Baptist
Church incorporated Amakusha and
Blinde Johannes groups to form

“African Coloured Baotist.
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Key Leaders of the Ethiopian Movement

Founder Tile Mokone & Brander American Methodist Episcopal
Church Thembu Church Ethiopian Church
Date 1883 1892 1896
Region Thembuland, Eastern Cape Marabastad, Pretoria, Pretoria, Witwatersrand
' Witwatersrand
Personal | Born into senior subgroup Mokone - one of earliest Founders - Mokone, Brander, Dwane,
History of Thembu, raised in Boloto, | Wesleyan ordinands - Khanyane - the latter is on record
worked in Queenstown, labourer, qualified as carpenter |as forming the African Church 1889
educated at Healdtown. & teacher, eventually became prior to joining Ethiopian - AME
Wesleyan minister. principal of Kilnerton. Church in Pretoria.
Founded school at Umgwali. Pastor in urban areas Transvaal.
Brander-born Methodist, became
Anglican (1879), began as trans-
port contractor on Kimberley
mines.
Formation| Main reason for leaving Break came at Wesleyan Conference|Pretoria Conference of Ethiopian
of the Wesleyans - his political 1892 when blacks and whites were |Church 1896 decided to amalgamate,
Church activity in Thembu. chief- separated, leaving blacks no

dom.

Doctrine - as Church of
England, the state church
of the Thembus, composed
Hymn of the Thembus.

control.

Africans proclaimed their
independence. ‘

Founded with 200 members, by
Mckone and Brander as his deputy.
Wesleyan doctrine, worked with
Tile - colleagues - Napo, Goduka,
Dwane, joined by Tazi, Xaba and
other well known leaders.
Qrdained own ministers.

for financial support and because
well known and established Afro-
American church.

Formal recognition by Transvaal
Government 1897.

Turners visit - landmark - member-
ship doubled, disaffected groups
fram mission churches, especiallv
Congregational and Presbyterian
churches in Johannesburg.

¢ LYYHD
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Founder

Dwane

Mzimba

Samungu Shibe and fellow evangelist

e

Church Order of Ethiopia African Presbyterian Church Zulu Congregational Church
Date 1899 1898 1897
Region Queenstown, Eastern Lovedale, Eastern Cape Tafelburg Mission and Johannesburg
Cape
Personal | Son of chief of Ntinda Born at Nggokoyi, Fort
history tribe, earlier Gaika's Wiltshire. Became printing
followers in Middledrift | apprentice at Lovedale.
district. Evangelist and ordained as
Educated Healdtown as a |First African Free Church
teacher, ordained 1881 of Scotland minister 1875
as Wesleyan minister, Fingo.
Queenstown.
Formation 'Initial dispute with Reason for leaving - also Tensions over issue of control in
of the Wesleyans over. dis- disposition of funds American Board mission resulted in
Church position of funds he had |collected overseas; and

collected for the church
(1894) .

Mokone sent deputation
to Queenstown inviting
him to join Ethiopian
church.

Turner consecrated
Dwane assistant bishop

. 1898,

Did not succeed in
carrying majoritv of
AME members with him

. into the order.

anger at Tsewu case.
Lovedale congregation
followed him ~ claimed
church property and land
which led to a protracted
court case and missionary
outrage.

Adopted Presbyterian
doctrine and church
government.

the secession of two evangelists,

one from Tafelburg Station (near
Moritzburg) and the other Johannesburg.
Took over half the congreaations with
them - but the Johannesburg congregation
returned to mission fold. :
Many members dependent on mission
station and could not break away.
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Gardiner B Mvuyana

Founder Joel Msimang
Church Independent Wesleyan Church Uhlanga/African Congregational Church
Date 1904 1917
Region Swaziland Zululand but seceded on Rand B
Personal Characteristic Wesleyan back- Born at Umvoti Mission. Studied theology
history ground and educational ambition. at Amamzintoti, became a teacher, then
Ministered to people on mines. evangelist 1890.

Ordained, worked for mission in Johannesburg
Formation Broke away but maintained same Broke away fram American Board Mission.
of the doctrine as Wesleyans. Joined Strong political flavour - influential with
Church by Rev J Conijwa, left Wesleyan Zulu royal family in Natal.

Church, Queenstown, at the same
time, '

Very influential in Swaziland -
headquarters at Makosini, near
Mahaomba - dominated S Swaziland
and N Zululand.

Established school.

Spread throuagh Zululand and Natal.

06
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The missionaries in the Cape were also central to the
development of ‘a liberal assimilationist ideology and

fostering of an ‘African elite’.

In the early 17th century there is evidence of direct co-
operation and collusion between missionaries and the colonial
government. Majeke has analysed the role of missiocnaries in
conquest and demonstrated their key role as agents of "divide
and rule".=% In the mid i820°'s, the Wesleyans began

laying a chain of mission stations among the Xhosa, thus
effecting breaches in their ranks by winning over chiefs to
the =side of the British and, by the resultant disunity,
facilitating military conquest. Thus, Dr. Fhilip wrote to
the Colonial Government that:

"Mission stations are the most efficient
agents to promote the internal strength of
the colony and the cheapest and best military
posts that a wise Government can employ
against the predatory incursions of savage
tribes", =2

This is not to suggest a ‘conspiracy theory’ between

missionaries and colonial state. Individual missionaries
were sincere Evangelicaia, emphasizing the doctrines ot
sinfulness of the human heart and the need +tor personal
conversion. However, both the unconscious effects of their
activity ; and their consiously expressed ideplogy served to
undermine pre—capitalist social formations. Thus Dr. Fhilip
is on record advising Xhosa chiefs

"If they (the soldiery) drive away your
people at the point of a bayonet, advise them
to go over the Keiskamma peacably. = I+ they
come and take away your cattle, suffer them
to do it without resistance. If they burn
yvour huts, allow them to do so. If they
shoot your men, bear it till the Governer
comes and then present your grievances and I
am convinced you will have no occasion to
repent of having followed my advice'".=1

The civilising mission - Christianity and civilization -

meant that missionaries, to achieve their object, did want to
change all those aspects of African life which they believed

retarded Western style progress. Thus, for example, the
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nudity of Africans was regarded as sinful; clothes had‘to be
bought, but for this money or goods in exchange was
necessary. In this way, missionaries facilitated the
incorporation of conquered peoples into mercantile
relations.== The task of "uplifting the Native" entailed
the focus on education — both Christian and industrial. The
Christian teaching of human brotherhood stressed values such
as cbedience, humility, patience and passivity, and that the
rewards for this life would be in heaven in the next life.
Industrial training imparted skille such as blacksmith,
carpenter, bricklayer, wagon builder and wheelwright.

Mission schools such as Lovedale and Healdtown were
instrumental in producing a class from the ranks af Africans
that could strengthen the position of the British colonial
ruling class, by carrying out the work of the missionaries
among their own people while oweing allegiance to the British
Colony. This emerging class was further formed by being
granted full franchise rights. The Farliamentary
Registration Act of 1887 excluded all those who held land on
communal tenuwre from the vote.>= Thus, thase who had the
vote were the wealthy peasantry described above, and
furthermore, Christians formed the bulk of the African voters

in the Eastern (Cape.

In the Cape then, through "religious training general
socialization and formal education” a class aof Africans were
led to believe that "once they had acquired the white man’'s
civilization they would be admitted as eguals into a

Christian multi-racial scciety".=4

In Natal,; the powerful Zulu confederation with its tributary
mode of producttion proved far more resilient. Evidence of
the strength of this social formation is the Zulu-Tsonga
tributary adjustments to 19th century capitalist intrusions.
-Colonial requirements for labour went to the Zulu king, who
commanded Tsonga petty chiefdoms to send the reguired gquota

of labourers, a certain percentage of the wages in turn being
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extracted for the king.=® Consequently, Military
conguest and annexation in 18792 and the division of the 1and
into 13 chiefdoms was designed to destroy the power of the
Zulu king.,=e However, in Natal, settler forces were weal,
in that the dominant white class was absentee landlords.>7
These two factors, tdgether‘with the unwillingness of the
British colonial government to pay the costs of totally
transtorming African social formations, meant that the
colonial ruling class had to come to terms with existing
structures, and utilize tﬁe surpluses as well as the
ideological forms of the pre-capitalist mode of

production,®®

In the Transvaal and the Orange Free State, the trekker
republics were based on patron—client or landlord-tenant
relations of production. EBoer Supremacy was based on
outright expropriation of A&fricans — they were dependent for
their permanent labour force on ‘inboekselings’ en
‘oorlams =% —- mainly children, captured in battie.

However , because they were divided and wealk (both
economically and militarily! there was no articulation
between two modes of production but simply the uneasy co-
existence of separate sccial formations within a single
geographical area. In some cases Boer households could only
retain their land by paying tribute to the local chiefs for

protection.

With the discovery of minerals, came the growth ot internal
marlkets. After the first waves of military conqgquest,
fifrican chiefdoms reasserted themselves, returning to the
land they had previously occupied, which was now owned
largely by absentee landlords, Crown lands or mission
stations. Rlack squatter-—peasant communities, relatively
independent and prosperous, were to be found over large parts
of the Transvaal??® and in the Orange River Colony,

particularly in the rich arable Eastern districts.=?
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However, the develbpment of the mining industry had far
greater and long term ramifications. The economic fulcrum
of South Africa was shifted from the Cape, where merchant
capital was dominant, to the Witwatersrand where the
capitalist mode of production began to establish itself.A
growing contradiction between production or minming capital,
and merchant capital emerged.*= The central feature of

the capitalist mode of production is large-scale wage labour,
‘free’ to sell itself on the open market. The development of
a black cheap labouwr force and the interests of mining
capital in the development of a black cheap labour force has

been amply documented elsewhere.s™

What is pertinent to the rise of Ethiopianism is that these
contfadictions were beginning to dominate the social
formation, and blacks were experiencing the effects of a
nascent capitalist mode of production, through labour on the
gold fields,*?* in the period in which Ethiopianism arose.

It was the contradiction between the mercantile exchange
relations in the Cape, with its liberal assimilationist
ideology, and the experience of industrial production
relations on the mines of the Rand, with its ideclogy of
inequality, that gave the impetus to the Ethiopian movement.
Eli jah Makiwane, a leader of the Christian Mfengu community,
expressed this when explaining why his friend and colleague
Mzimba had broken away to form the African Fresbyterian
‘church:

"ABiccording to owr (native) estimation,
gentlemen among Europeans are of two classes,
gentlemen by birth and those who became
gentlemen because they have money. The
attitude of these two classes towards the
native is very different. The one is for
raising the native, the other for repressing.
The Diamond and Gold fields ({(especially the
latter) has produced a large number of ‘'money
gentlemen’ whose influence was beginning to
assert itself and to sour the native mind all
over South Africa".4= _ '

However, this forms only part of the explanation. 1t has

been argued that black people in South Africa were in the



pracess of being differentially incorporated into capitalist
relations of production, tollowing the partial destruction of
their pre—capitalist social formations through colonial
conguest. It is hypothesized that the Ethiopian movement is
a religious and cultural protest against this process of
subordination, and at the same time an expression of the real
conditions of life, of a specific class of black South
Africans. The leadership was drawn from the mission—
educated emerging black pegtty-bourgeoisie, and were largely
professionals — ministers, teachers and clerks. They
represented the interests of those among the ruling classes
of the pre-capitalist social formation, who attempted to
maintain their position and power by adopting new methods of
production and appropriating Western religious and cultural
forms, when the tributary modes of production articulated
with the dominant and more powerful colonial merchant capital
mode of production. The formation of this elite black
class has been discussed above. They were those who had
most thoroughly adopted the Cape liberal assimilationist
ideology. They had come to expect equality of blacks and
whites - provided the standards of "Christianity and
Civilization"were met, The experience of the Rand, of being
incorporated into capitalist social relations on an unegual
basis regardless of "Christianity and Civilization", gave the
impetus to the formation of Ethiopian Churches. The
leadership of the Ethiopian churches successfully articulated
their belisfs, values and interests, around an interpretation
of Fg é68:71 - "Ethiopia shall soon stretch out her hands unto
God". The slogan "Africa for the Africans” and the
promaotion of "Africanness" as opposed to "Euwropeans'" - that
is, the appeal to Afﬁican nationalism - meant that a broader

base could be mobilized around the call for ‘Equality.’
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3.4. THE LEADERSHIF OF THE ETHIOFPIAN MOVEMENT

Clearly, Ethiopian churches must be analysed as a movement.
The evidence demonstrates the direct links and contact

betwesn the early founders.

Mokone was said to have been directly influenced by Tile's
Thembu Church to form a church of "natives” only.=®®

Tile's followers carried his ideas with them to the gold
tields, where groups of Christian workers, mostly Weslevan,
like Mokone, had begun to evangelize African workers.

Brander and Mokone planned on founding churches at the same
time, and came together to form the Ethiopian Church.4? A
When Dwane left the Wesleyans in GBueenstown, Mokone sent a
deputation to invite him to join the Ethiopian Church.4®

In 1893 Molkone travelled to Bueenstown to meet Rev. J.
Boduka, Tile's successor, with the object of getting the two
churches to unite and wofk-tqgether.' "After some discussion
on- the wider meaning of the designation 'Ethiopia’ all agreed
that according to the prophesies it literally refers to all ‘
non—European peaple“.45 Mzimba probably came iﬁéé contact
with the Thembu church during his time in Transkei in the
1880°'s, and came into close association with Ethicpianism in
Johanrnesburg in 1894, %9 The experience of Msimang was
similar. A number of small groupings affiliated to the
Ethiopian Church, for example the African Church of Kanyane

Napo. =t

The founders of Ethiopianism were predominantly the educated
early converts of the missionaries (see Chart 2). They of
all people had come to expect equality. Tile had his
theological training at Healdtown, together with Dwane, who

was originally trained as a teacher. Mokone progressed from
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labour on sugar plantations to domestic work, tova builder,
then a carpenter (note the skills taught by missionaries) and
was tinally sent as the first African minister to Pretoria,
where he started the Wesleyan Church and Day School, later
becoming principal at Kilpnerton.== Mzimba completed his

printing apprenticeship at Lovedale before becoming ordained.

Thus, for the Ethiopian movement, education was a key focus
for looking to the future. There remained a strong belief
in the potential for education to bring about a just and
equitable society. Turner, on his tour of South Africa,
noted that there was not a "pauper preacher in the more than
a hundred who are members of the two conferences".® The
only request was for a college and qualified teachers.
Dwane’s individual reason for secession was largely to do
with funds he had collected overseas to establish a Native

college, and this was a recurring ambition of his - "a
university, training preachers, business and professianal
men, able to cope with the best".%4 Brander in turn,
finally broke with the A M E Church to form the Ethiopian
Church of Zion because "we had to support our schools and
everything here ourselves".®% In further evidence to the
South African Native Affaire Commission 19203 - 19805, three
members of the Ethiopian Church of Zion stated that they
sought education for Africans so that "they would be allowed
to buy farms outside for themselves and to create schools on
them, whereon they could be taught industrial work”.Ze

The Charter also reflected this desire to "Train and teach
Affrican learners any department of commercial, engineering,
nautical, medical or professional knowledge if found
necessary”.®7 It was perhaps in the field of education

that American influence was most significant.

In general, the issue of direct American influence on the
Ethiopian movement has been eraggerated largely by
missianaries and government officials threatened by
Ethiopianism and the links with a black American church which

had also experienced slavery, racial oppression and economic



xploitation. While it was a significant influence — it
contributed to the form and shape the movement took ¥®- it

has no causal priority.

The early leadership all began as evangelists and due to
missionary reluctance were aonly later ordained, the majority
into the Weslevan Church®® (Tile, Mokone, Dwane, PMsimang

arnid Brander cariinally) but also Fresbylteriarn (Meimbad and
Congregational (MNgidi, PMvuyvana and the two secessions from
the Americar Board Mission in Matal). Thus, they fully
identified themselves with Christianity és taught by the
missionaries, Their man%#estm calls for "by Christian and

lawful means the equal reEDghition of the African and allied
peoples the rights and privileges accorded to Europeans'.

Their faith in Christianity and lawful means was firm, as

bl

means of accomplishing their aims. They were asserting that
Africans could do as well, if not better, than European

missionaries.

The #Dundaré, it wag argued above, articulated the beliefs
and interests of a particular class of Africans. They
themsel ves were often difectly related or had direct links
with the ruling classes of the pre—capitalist social
formation.  Some were born into chiefly families. Tile was
by Birth & member of a senior subgroup of the Thembu - the
Hala. Dwane similarly was the son of a chief of the Mtinda
tribe, sarlier Gaika's fallowers, and was said to "belong(s)
to an influential family? . ®9 Mokone had been torced to

tlee his héme with a few head of cattle following invasion by

i

a hostile Swazi force in 1864. He was led to work on sugar
plantations in Natal in order to buy rifles to protect his

home against future invasions.e?

More significant, however, were their religious and political
connections with chiefs and headmen. Tile's links are the
most direct. When sent to Fondoland by the Weslevyans he

became a personal friend of FParamount Chief Mhlonmtlo, and it
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is claimed that his intluence spread so far that he alsc
hefriended the BaSctho Chief Lehane. His major sphere of
activify arnd inftfluence was Thembul and, where he founded his
Thembu Cathaolic Church. Saunders has demansfrated that he
worked closely with Chief Mgangeliswe in articulating‘the
grievances of the Thembu to the Colaonial Government and
attempting to resist colonial administration. Orne of the
reasons given for hig leaving the Weslevan Churoch was the
criticism of his superintendent, Rev.T. Chubbs.,of Tile's
political involvément, and more significantly, wihen Tile
presented an ox for the circumcision of the chief’'s
successor, Dalindyebo. ’TD some extent Tile's church is
unigue, in that it was'Bir@ctly politically involved in the

affairs of the chiefdom;62

In Matal, the African Congregational Church or Uhlanga Church
was supported by the royal family in Zululand.e= For
example, the 19246 general meeting of the church was held at
the kraal of Solomon KaDinuzulu at Makashini.«* There is
also evidence of a church called Ibandla like a Mosi active
i Natal prior to the Bambatha Rebellion. £ e&angeliﬁt of
the NMederduits Gereformeerde kerk, Mosesz Mbele convinced

pecple to leave the NGEE and promised they would be granted

land by Dinuzulu. After being ardained by an Ethiopian
mirmister, he achieved quite a following. He was later
Eilled as a chaplain at the battle of Ikandla.oe® Dwane

was also closely associated with MNMgangelizwe Fama of the
Amagounubkwebe, & large number of whom were Ethioplians. in
1962 and 1907 when Dwane was Fraovifcial of the Order of
Ethiopia, he was invaolved in a prolbnged dispute. The Chief
had promised land to the Order, but there was such intense
local opposition tHat the land could not be occcupied for &

number of vyears.,e®

Ome contemporary missionary writer complained‘thét:
"In the Mative territories this Ethiopian Church is at

present adopting the dangerous policy of approaching the
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chiefs from the side on which they are most susceptible -
namely,. that of their love of autocratic power and position -
and it sets before them the vision of a state church
belonging to the tribe and in which the chief shall be
practical pope".®” Similarly, the Christian Express
reported. that one of the questionable methods used by
Ethiopian churches to secure a following was intimidation by
rnative headmen, who "compel the people in their districts to
agree with them".®®

However, these churches cannot be interpreted as an "agency
of ‘tribalism "e® While they identified with the ruling
classes of ‘tribal’socib€§, they did not define themselves
within  "tribal 'boundaries. Saunders has érgued'that even
Tile's National Thembu Church was not bound by narrow
geographical limits, nor was it ethnically exclusive in its
appeal (despite the Thembu frame@ork within which Tile’'s
palitical activity was conducted) .”® Thus, for example,
Tile attempted to persuade a leading Mfengu headman of
Butterworth, Veldtman Bikitsha, to join his church.
Ethiopianism may in fact be characterised as a proto-

nationalist movement.

Although Ethiopianism originated as a religious movement, 1t
was significant in establishing the "demand for the
emancipation of the people of African descent inside and

outside Africa” 7* - an attempt to reconstruct the

conditions of equality on their own terms. Moeti has argued

that Ethiopiarism inveolved an awareness of the History and
values of African chture. This is best expressed in the
slogan ”A+rica for the Africans"” and the aim to "look for and
‘hasten by prayer and united effort the forming of the AFRICAN
CHRISTIAN NATION by Godis power rand in his own time and
way. " ffrican history and culture became a source of pride,
and was reasserted. "Emphasis was laid on glorious African
kings and empires and on the widely held belief that African

culture and civilization had been the fountainhead of

J
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European culture."”= For example, aspects of African 1aw
were emphasized ang held tao be more valuable than European
institutionsv— e.g. the adjudication of cases, which was one
of the Chief’'s most important tasks in the pre-capitalist
social formation, which the colonial administration had
attempted to replace with magistrates.”= Moeti has

pointed out that "This was more eagerly accepted by the
ffrican populace at large which was still bent on preserving

their cultural traditions."”74

The Ethiogpian form of nationalism then, was a reaction of the
leadership, but it attempted to appeal to the broader black
population. '

Many, particularly missionary writers claimed that the
leadership were "the more advanced natives"7% asgpiring to
higher positions. Bridgeman unwittingly reflected their
aspirations while criticising Ethiopian leaders for seeking
privileges while shunning responsibilities: "He talks of
building colleges and universities, yet neglects the repair
of his district schoolhouse. He dreams of native doctors
and lawvers, but has not the stamina to go through the
grammar —school. He undertakes to buy a farm, though he is
not ashamed ot an unweeded_mealie patch".7®

Rich has argued that as an aspirant petty bourgeoisie, the
Ethiopian leadership’s educational and economic ambitions
were motivated by & desire to accumulate capital.?” This

is reflected in the Charter ‘s call "To establish protfitable
or other industries or manufactures", "To establish.traneport
agencies", and "To provide capital to equip industrial
mission stations." These ambitions reflect on the
constituency they were appealing to. However, once again
the appeal to a broader base of Africans was made - "to mould
and guide the labour of Africa's millions into channels that
shall develop the God—given wealth of Africa for the
uplifting and commonwealth of the people, rather than for the
aggrandisement of a few ....Europeans"” (own emphasis). As

11

Moeti phrased it "...the political aspirations D% the
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Ethiopian leadership .... saw the ideal chance for its own
ascent in the eviction of the Europeans and removal of

slavery from the African continent".”®

In this respect, one missionary writer complained that
Ethiopians

+ "go about preaching the doctrine of equal
rights, that they must clamouwr for equal
rights, and keep on till they get them, and
get the land and get the franchise ...
pointirng out that the land really belongs to
the natives, that the white people have no
right here at all, that it is Africa for the
black race and not for the whiteg"”?

In this respect the issue of land is central. Bridgeman

claimed that in Natal, the "purchase by natives of thousands
of acres in open competition with Europeans (thus perhbaps |
giving a sense of superiority)"” 22 was a contributing cause
of schism. One of the activities of Ethiopian churches was
the formation of land-buying syndicates, attempting to free
themselves from reliance on’miésionary—owned mission
stationes. Mbiana Ngidi was accused, while still working for
the American Baard'MiséiDn} of wanting to found new stations
in order to increase his land holdings.®* Thus, evidence

was given to the Native Churches Commission that "The early
missionaries were given laﬁd'by the chiefs. Today natives
complain that these belong to the missionaries and not to the
people. It is the same with the churches built at the
expense of the people but registered in the name of the
church and not of the chief."®e= -

Fersonal ambition has often been cited as reason for
secession. . Thus Rev. L.N. Mzimba stated:....

"they had a lower salary and status than the
white missionary. They felt much more
isolated both from the blacks and whites.
Being somewhat educated they wished to better
their position, and the more ambitious wished
to make a rapid ascent of the social
ladder.....The Bantu is determined toc have
his share not only of the task of living for
Christ but also the blessings and the
reward",es

Evidence of the leadership’'s self-identification is also to
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be found in statements like that of Rev. E.T. Mpela of the
A.M.E. - "we here will not Eepresent that class of people who
are still far in heathenism and darkness but for those who
have already advanced".®4 Rev F.J. Mzimba of the African

Freebyterian Church asserted that "all the better class of

Natives" were "friemdly" to his church.®= This outlook
was most clearly formulated by John Tengu Jabavu, who
outlined three classes of Africans in the Cape — those who

were able to "maintain an average European mode of living”,
those who were "more civilised .... endeavoured to improve
themselves but .... were as yet, unequal to keep the Eurobean
standard"” and "the raw element ....which was the only class
that could properly be subjected to ...benevolent

discipline"®e®

However, to suggest that "African interest in church
leadership rose in inverse proportion to the decline in
opportunities for other sorts of leadership"®” is being too
crude and instrumentalist. Men like Jabavu, Dube and
Makiwane were in the same class position as Mokone, Dwane and
Mzimba, yet they were not "inspired to create new positions
by forming new churches".®® "This is gquite simply because
Mokone, Dwane or Mzimba were ministers in the church and
furthermore, '"those ....who had actually achieved higher
positions in white-dominated multi-racial mission
churcheg".®?

Here it must be born in mind that

..«.the variocus elements of the
superstructure — political forms of the class
struggle and its results,.... and especially
the reflections of all these real struggles
in the brains of the participants, political,
legal, philosophical theories, religious
views and their further development into
systems of dogmas — also exercise their
influence upon the course of the historical
struggles and in many cases determine their
form in particular".®e

Thus, the struggle of the Ethiopian leadership took a

religious rather than an overtly nationalist form because it
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was at the same time a protest against inequality in the

church.

Tile’'s injunction to his followers on his death bed expresses
&
this:

"Turn not back but look forward and upward,
lifting ever higher the banner of the Thembu
Church which knows no ditference between men
but believes that men are the same in the
face of God with equal rights and '
privileges".®?

The mission church operating under the aegis of mainline

denominations functioned to reproduce the economic relations
of mercantile capital, based on unequal exchange. While it
preached a doctrine of equality, even within its own ranks
‘Native’ ministers were unegual, and the church was reluctant
to extend equal rights. This is reflected in their reaction
to the Ethiopian Churchs:

"The wiser and more far-seeing among the
educated and Christian natives of this
country see clearly that the time has not yet
come for a self-governing native church ....
the real guarantee for the progress of the
black man in this country lies in his
association and co—operation with the
European in all that makes up the social or
religious life of the natives. The rnew
movemenrnt appears to have come fifty years too
soon".?=

This can be contrasted with statements of the ‘educated and

Christian natives of this country’ - as one argued, "However
respected and hornoured by their own flocks and people
generally, they cannot hope to rise tonsocial equality with
their European co—-workers".®® GSimilarly Dwane criticised
"the Wesleyan Church having ....witheld from its native
adherente what they consider equal rights with their
brethren".®4 A witness to the Native Church Commission:

"Natives have a strong belief that the old
Missionaries taught that the Natives should,
have and manage their own churches when they
will be ripe to support themselves.... after
nearly a century of mission work among the
natives of South Africa, the Native feels
that it is time he should do his bit
propagating the gospel of Christ".%s
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Ffnother Ethiopian leader pointed out that "we deem that the
complete evangelization of the Native races may be achieved
by experienced independent native preachers because they know
very well the habits and customs of their countrymen".®e
'Therevwas bitterness over the lack of Christian brotherhood
orn a personal level

"Very few missionaries will ever allow
natives on their parlours, let alone dining
with them or giving them tea out of china.
The love of Christ and the brotherhood of
man is preached but true sincerity is
lacking".®7
Even more indicative of their experience of missionaries -

"There is lack of fellowship, the European minister often
adapting the attitude of master rather than a servant of God

or a Shepherd”.¥® (own emphasis)

Ngubo has pointed out that the move to the Rand to minister
to those who had gone to worlk there meant that many ministers
became free ot the tight controls of the parent church.®?
Thus, the immediate catalyst to secession, often cited as
‘causes’ of Ethiopianism, reléte to this lack of opportunity
and racial discrimination within the church. Mokone's
individual ‘reason’ for leaving the Wesleyans was the annual
conference, where blacks and whites had separate sessions, in
efttect leaving black ministers with no control

whatsoever. *??Mzimba gaQe as reasons for leaving the
Fresbyterians that blacks had no share in the control of
church affairs. BElack ministers had an inferior and often
humiliating position and lower status than white

ministers., 19t One of the immediate causes of his

secession was the Tsewu case, which he felt missionaries used
as prejudice against black ministers in general.1®=

One of the host commonly expressed reasons for Ethiopian
churches has been the ‘urge for leadership’. The desire for

increased ecclesiastical status for Africans was often a
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factor in an individual decision to leave the mission church.

Thus Dwane gave evidence - s-..1t was more on account of
doctrinal questions than anything else ....I was more
inclined to Episcopal form of Church Government and I
preferred it more than any other".3@= For the majority of
leaders, Ethiopianism ﬁrovided a chance of advancing to
ordirmation which Had often been denied or delayed in mission
churches. It was at-this individual level that it camn be
argued that the Wesleyan system facilitated Ethiopian
churches because of the way it devolved responsibility,

without granting recognition and status.

However , the real issue is not that they had a desire for
leadercship, but why educated black Christians might have Had
a desire for church leadership positions in South Africa in
the late nineteenth century. It is hoped that this is clear

from the discussion above.

Az was pointed out earlier, despite the anger at inequality
within the white mission church, the Ethiopian leaders fully
"identified themselves with the Christian message. Their
primary aim was "To unite together Christians of the African
race and of various denominations in the name of Jésus Christ
to solemnly work towards and pray for the day when the
African peocple shall become an African Christian nation'.
Consequently, their religious doctrine and form of worship
was usually adopted as is from the parent church. "The
South African Mative Church has, until now, adopted the
accepted creeds of the older Churches. The Native mind has
not yet esercised itself to any great extent in matters of -
doctrine”".*@4 Even one missionary exclaimed "It is
disappointing to many well-wishers of the Bantu that so few
distinctive features of African modes of worship have been
made part of the texture of the African Christian

Church".:@3

The explanation and last word may rest with Rev. L.J.Mzimba:

"The Bantu want to get the Bible and control it first. The
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doctrinal controversies are for the future. As the Bantu
will say, he thinks it is the white man’‘s faith, not the

Bible faith".1@®
3.9. THE SPREAD OF ETHIOPIANISM

Thus, the movement which began in the Transvaal spread
throughout South Africa. The Christian Express reflected
the alarm at its rapid growth:

"Had it confined itself to the two republics
of the north, where there is plenty of work
for a new church ....there would have been
little to say expect in its favour ...Its
plan seems to be to lengthen its cords and
strengthen its stakes by planting branch »
churches within the fields of labour long
occupied by those Societies which have done
the real missionary work of this country.
It is said that meetings have been held:
lately in King William's Town and East London
and an effort has been made in Cape Town to
gain & footing there', @7
According to Bridgeman, writing in 19084, in seven years of

prominence the movement had gained approximately 25 000

members. After Turner’'s visit in 18%46, the A M E church was
said to have 1@ BB members - 7 175 in Transvaal aﬁd 3 625 1in
the Cape — 250 officebearers and branches in Basutoland,
Swaziland, Rhodesia and Barotseland. *99 The African

Freshyterian Church in 19@4 claimed & S0@ members and 20 Q0@
adherénts, with four ordained ministers.19?

The kesleyan Church was said to have lost thousands of black
members and adherents, while "The Ethiopian and other novel
Native Churches of the country are still growing merrily and

winning a widening way".11@

Rev. D. Stormont was unusual in arguing that "It is not
surprising that this new movement has spread, it will extend
still further in the future, for the self-reliance of the
native is growing."®*1

Among the factors to which he attributed this are the

following
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"When a congregation joins itself to the
Ethiopiarn church, it does not require to
change 1ts creed and the ritual of its
service. That the money which the
congregation brings , should also be spent by
it, seems just; that the helper, who takes
and teaches the catechumen should also
baptise them, seems ornly fairji; and that he
who preaches and otherwise leads the
congregation, shouwld also dispense the
sacraments, appears not difficult, amd he
shall for that purpose receive the "facultas®
from an ecclesiastical authority."21=

J.6. THE ETHIOFIAN MEMBERSHIF

The Ethiopian leadership did not represent all ‘Africans’,
but an emerging aspirant educated Christian petty bourgecis
class; however thelr emphasis on the value of African
culture and history, and their stress on Christian equality
and brotherhood broadened their appeal somewhat. The
majority of the membership however were those who felt their
"newly created aspirations blocked by the dominant European

ruling class",1™=

It is clear that the basis of the first churchez were the
congregations of the founders, who had followad them out of
mission churches. An early cry of the missonaries against
Ethiopianism was the accusation of Ysheep-stealing".1®4
Their lack of evangelical work among the heathen was a sore
point, the belief beirng that their "policy being to secure
additions of ‘amatshe abaziwevo’ (dressed stones) to their
edifice, that is, men who were already educated or
trained",t1= Similarly, "their ‘converts’ are too often
drawn from disciplined or disappointed applicants for
admission to other churches, or from those who are ready for
selfish reasons to forsake their first love".:ie

Ignoring the missionaries own interests, these statements

serve to confirm the nature of the membership.
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A further missionary lament was the danger of the "friendly
and even cordial relationship which exists between the
seceding Natives and thaose who remain loyal to the parent
church'".t*7 What was the difference between those who
Jjoined Ethiopian churches and those who remained?

Bundy‘has categorised different social groups in the Eastern
Cape during this period in & way which is of some use v
hers, 19 They closely mirror the three "African" classes
outlined by Jabavu above. The sducated ("school") elite
were able to maintain their economic position and many of
them remained in the leading mission churches. This
corresponds with Jabavu’'s first class. Many of them
rejected Ethicpianism and maintained faith in Cape liberalism
and values. "Rev. Nehemiah Tile and his followers were
looked down upon by all their fellowmen who were still
members of European controlled churches",®”

Members of the old loyal communities, composed largely of
Christian peasaﬁts, transport riders, small craftsmen and
workers in the towns "“"found their expe;tations of advancement
in a common society shattered"l*zz It was in these
communities that Ethiopian Churches and Africanist thought
grew. A= FParsons showed , in Britain Bechuanaland for
example, Ethiopiani;m "flowished among more settled chiefs

and congregations., 1<

Mzimba and Dwane were among the few elite who could
understand the aspirations of their community as a whole and
articulate them in the Ethicopian Churches. Others like
Makiwane and Jabavu still identified themselves totally with
the white ruling class and thought they should be given
preferential treatment over "the raw element”,. Dube at one
stage was invited to take over the leadership of the Zulu
Congregational Church, but refused, having "come to the
conclusion that the best of the people would not follow him
away from the mission, and that .... his great influence lay
in working in unison with ....the American Zulu

12

Mission".t==
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The nature, values and aspirations of the membership of \
Ethiopian churches is illustrated by Beinart ‘s case study in 1
i

the GQumbu District in the Eastern Cape.t=23 In 1897 a i
congregation of Mzimba's African Presbyterian Church was
formed when a number of leading Nxiasana men seceded from the
local Fresbyterian Church, under Reuben Damane. They were
some of the leading families, "very respectable Fingoeg"1=24
and won the headman Tiyo Njikelana to their side, in this way
malking somé impact on other Nxasana and Hlubi settlements.
After the Anglo Boer War the colonial administration
attempted to implement the council éystem of the Glen Grey
Act as widely as possible. At Cumbu the headman initially
accepted councile, with minor reservations; but three
spalkesmen, all Ethiopians, "raised more seriocus objections
‘on behalf of the people“;.125 The Ethiopians succeeded

in persuading the whole district to resist the imposition of
councils. Beinart argues that Councils threatened their
position, in that they would undercut African participation
in the political institutions of the CDiDny as a whole.
Among these men were the African voters of GQumbu. Yet
throughout the campaign, the leaders "played to a populist
audience stressing that they represented the people, fhat
‘the people would have no say’ and that there was ‘nothing

for the people’ in the council system".,1=e
b i

———

In octher areas with different local needs, similar processes
were underway.

In the Transvaal {(besides on the mines of the Rand), two
groups of peasants had emerged. The wealthy peasants held
title to land, usually through missionaries, mostly
concentrated in the Western Transvaal around Rustenburg. =7
The rest, the majority, squatted on Crown Land and European
farms or were =till on locations. Rich has shown that
Ethiopianism was an influence on the wealthy, predominantly

Christiamn, peasants in the firset group. He argued that much
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of the support the A M E and other Ethiopian Churches were
able to mobilise in the Transvaal was due in some degree to
the growing threat of land dispossession to rural black
communities, with the growth of settler.capitalist
agricullturc-:-.128 An A. M. E. bishop, J.R. Coan, claimed

that the "process of the spread was by special contact with
the chiefs. been interest in the education of their sons by
the church 1n America and the establishment of schools among
their people led the chiefs to accept the A .M. E.

Church...."1=%

Moeti has argued that the Transvaal urban environment, with
the mines, railway works and missionary organizations all
conftined within the area, provided "the movement with an
Aftrican population which furnished it wifh unlimited
possibilities for success".® @ Turner had'found two A M E
churchees in Johannesburg and left five on his return -
several Congregational and Fresbyterian churches havihg
joined with them.'®* FPretoria was also important as the
place where MDEDnE and Brander founded the Ethiopian Church.
The Christian Eupress claimed that the Ethiopian Church
"appeares to have originated inm the Transvaal and to be more

at home there and in the Orange Free State".:1==

The conditions in the Orange Free State and Transvaal were
similar, so one would assume a similar pattern of church
membership. However, particularly in the Free S5tate a
further problem arose. Rev. Dr. James Yapi Tantsi reported
that "The Ethiopian Church in the Free State could not make
headway, as the ministers were so persecuted that they had to
stay on the hills during the day and preach omly at night.
But they were so full of God's Spirit that they did not stop

promoting the work of the. Mastey".:1=%

He further told of the arrests and imprisonment of various
Ethiopian ministers - of a Rev. Ndebe who was not permitted

to enter the village at Bethuli, of a Rev. Maroka who was
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appocinted to Smithfield but only given a permit of a month,
during which time he had to report daily to the Folice
Station Officer.1=2 There was a concerted attempt to
suppress Ethiopianism, which was perceived as a political
threat to the white ruling classes. The Cape Colony was
aleo involved in this persecution of Ethiopian leaders -
Dwane, for example, was seen as the greafest enemy and placed
under surveillance. ™= This problem was not as severe 1in
the Transvaal, because of Fresident FKruger ‘s approval - "Let
the kKaffirs preach to other Eaffirs; why interfere with
them?" 13« Thie graphically illustrates the struggle of

the Ethiopians.

By 1893, the spirit of Ethiopianism had spread into Natal and
Zulul and. In the initial wave of the Ethiopian movement,
churches were not established in Natal. There was Joseph
Booths short-lived Africaen Christian Union *=7 and the
unsuccessful attempt by evangelists of the American Board
Mission in 1897 to form the Zulu Congregational Church. =€
Conditions in Natal did not contribute towards the rise of
Ethiopianism, but they were to be an important factor in the

rise of Ziohilsm.

3.7. ETHIOFIANISM IN THE TWENTIETH CENTURY

Developments in the South African social formation were soon
to supercede the struggle of Ethiopians against being
incorporated into capitalist social relations dominated by a

white ruling class.

Legassick has argued that the Anglo — Boer War was a crucial
part of the social transformation of South Africa.*™%

The structural limitations of the Boer State in the Transvaal
and the divisgion of South Africa into diftferent states
impeded the large-scale creation and control of a wage labour

force. This could be ensured only by a ruling class more
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efficient than the Transvaal landowners and with far wider
powers over the entire region. From 1902 then, the state
functioned to produce the conditions for capitalist
production. The dominant contradictior was between the
newly ascendant productive capital and the pre—capitaiist
mode of production. Folitically, this meant the
consolidation of the separate states into one united South
Africa by the Act of Union 1910, necessitating a common range
of ideological, political as well as economic practices.
The South African Native Affairs Commisesion which had
reported so extensively on Ethiopianism, was aimed at
formulating & commen "native policy”. The segregationist
ideology which triumphed over the Cape liberal

assimilaticonist ideology has been well documented. *<®@

The extension of capitalist relations through the economic
structure entailed the destruction of productive processes
which kept labouwr from selling itself on the market.
Capitalist agriculture had developed since the mineral
discoveries and the growth of huge internal markets. While
black squatter tenants had been encouraged by mercantile
landowners, increasingly the land was needed for large-scale
agriculture. This process, which was beginning at the time
of the formation of Ethiopian churches intensif;ed.
The intereste of both mining and agricultural capital 432
ensured that existing labouwr-—-creating technigues were
strictly and efficently administered. Agrarian relations of
production began to be transformed. (Anti-squatting measures

promulgated in 1890 s were enforced more strictly.)

A key element of the process of capital accumulation was the
1913 Land Act, which deprived Africans of access to all but
13% of the land, which was set aside as Reserves. This
affected and threatened virtually all sections of black
sociéty. Wealthy black landowners and their allies were
able to support, and at this stage contrcl, the development

of & wWidespread nationalist movement. 9% ° This was led by
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men like Seme, Dube, and Flaatje, men who had never joined
Ethiopian Chu;ChES. The South African Native National
Congress formed in 19212 adopted strictly constitutional
methods in their struggle against disenfranchisement and
dispossession of their land. The Ethiopian movement,
appears to have worked closely with this movement as its
"religious wing”. Thus the opening ceremaony was addressed
by an Ethiopian minister, the hymn Nkosi Sikelele i ‘Afrika,
composed for the Ethiopian Church was adopted as the national
anthem and many Ethiopians were involved in the

organisations’ activities.

Clearly, Ethiopianism did not merely disappear but corntinued
tc have réligious influence over the next decades. However,
this section has been primarily concerned to explain the
origins of Ethiopianism and so provide a historical
definition in contradistinction to’ Zionism.’ The rest of

the history of Ethiogpianism remains to be researched more

fully.
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CHAPTER 4.

ZIGN CITY AND THE LAND

i

According tc the existing literature, Zionist churches began

to ariss in the early decades of the twentieth century , and
sundkler claims that the major secessions were arcund 1517 —
1920. Even & preliminary analysis of this pericd reveale a
number  of setriking features, which suggest that indigencus
chiurches took a specific form in the first three decades D#
the 2@th century. it is hypothesized that the basic ethos
of these churches may be expressed in the symbol of ‘Zion
City’ or the ‘New Jerucalem.’ The dominant contradiction
which gave risze toc these churches was the extension of
capitalist relxtions aver the rural areas, and the increasing
threat of black preletarianization. It 1s argued. that this
frocess occuwred differentially in the various regions of
South Africa, and conseguently a variety of religicus—
cultural innovations are to ke found. In the Transvaal and
Natal, the prototype Zion City appears to have centred on a
church colony with a messianic leader: while in the Cape the
dynamic took on a millenarian form. f schematic overview of

the period will be undertaken in this chapter.

4.1. SOUTH AFRICA IN THE FIRST THREE DECADES OF THE
TWENTIETH CENTURY

In the previous chapter the conditiones up to the formation of
the Union of South Africa in 1918 and the passing of the 1913
Land Act were outliined.

Lacey * has suggested that in the first two decades of the

 century, the state had to deal with four major issues:
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a) how to inhibit the growth of an independent African
peasantry '

b) where to settle African share-croppers and tenants
claimed to be squatting illegally on white—-owned farms

) what to do with African townsmen and

d) how to deal with the build-up of untrained, unskilled
whites.

Different fractions of capital, mining and farming differed
as to the solution. "For the State, the insistent theme of
successlive policies was how to share labour evenly between
these two sectors, the aim being to enserf an adequate rnumber
of independent peasants to the farmers while ensuring that
enough Africans still had a subsistence base so that a good
supply could be kept oscillating between the reserves and the

mine compounds."=

With the coming to power in 1924 of Hertzog’'s government., the
Mational Farty’'s "politically powerful electorate got the
upper hand in labour matters."= ‘Squatters,’ instead of
being resettled to the Reserves as provided for in the South
African Farty policy, were to be enserfed to meet the White
farm labour shortage. Only 7% of the land scheduled under
the 1713 Land Act were retained as reserves, and these were
concentrated in‘Natal and the Cape. Outside these areas
Africans were forbidden to own or hire land. In & similar
vein, Lacey explains the disenfranchisment of Cape African
voters as & means to ensure that "all Africane could be
reduced to a super—enploitable'condition,“4 and to impose &
uniform system of administrative control. In the Cape,
direct rule had been imposed in the reserves; in the
Transvaal and O F 5 & blatant master—-servant system
prevailed; and in Natal there were "vestiges of “tribalism’
left,”"= an effect of the indirect rule policy. Thus,
‘sguatters’ were to be enserfed to farmers as labour tenante;
and mine recruitment was to be from the Cape and supplemented
by workers from Mozambique. A consequence of this policy

was the increasing ‘collapse of the reserves’', which declined
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to "the point where people fled from them to survive."e®

In the urban areas on the other hand, the state’'s white
labour preference policy meant 'Qplifting’ the
proporticnately small group of white workers but in finding &
way to keep the entire African working class down."” Thus
Lacey demonstrates how Africans were isolated at every level
- in locations, denied trade union rights, inadequate
education, sub-sistence wages and contrél over labour
allocation. l.acey argues that by 1732 whites "stood united
before the mass of the African population."®

The Cape Reserve policy was extended to the Transvaal and

O F S and legal segregation was implemented in the Cape -
uniformity and controlvhad beern achieved throughout the

Union.

The "mass of the African population” responded to this and
1918 - 1924 saw a wave of urban protest. In the rural areas
"there was not only an increased level of resistance, but
also a search for new and appropriate forms of resistance
amongst farm workers, 1aquur—tenants, reserve peasants and

peasant-migrants."®

Clearly, conditions for black people were deteriorating in
this period. In the urban areas, most black workers lived
in mine compounds or overcrowded locations and slumyards.

The living condiﬁons of the period have been documented in
recent years by & number of social historians.?® However ,

the maiority of black peopie still lived in the rural areas
with various types of limited access to land ftor peasant
production, ranging from share—-cropping to wage-labour, on
white—owned farme, on commun&al land in reserves OF ON Mission
stations. Thus the census statistics for 1936 reveal thaf
17,2% of the populaticon lived in urban areas while 82,7% were
in rural areas.?t? The 1913 Land Act was significant in
limiting the amount of land that could be owned by blacks -
but it did not immediately tramsform the countryside. The

complex process whereby Africans "were first deprived of
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their lands: then deprived of independent productive
opportunities on white-owned land; and finally concentrated
in grotesquely smal}, overcrowded and impoverished
recserves"*® has been the subject ot much empirical research

and theoretical debate.?'™ In short, the twenties and
the

[H]

thirties was & period ot intense rural struggle &
capitalization of the land intensified and black South
ffricans attempted to resist proletarianization. In the
nrocess, & nuwmber of pafitical and religlous Drganizafions
arose to express and channel these struggles. The African
National Congrese and the Industrial and Commercial Union
were the strongest and most influential political

movements. *4

It was in this period that religious organizations with the
name ‘Zion’ in their titles arose. It will be argued that
although these churches display many of the features of
Zionism, they belong to a different historical period than

the indigenous churches commonly krown as Zionist — the

small, urban—based bands centred on healing and emctional
forms of worship. In & transitional periocd, & period of \
internse resistance, a form of religion arose which expressed
and articulated the material conditions and experience of .

black peaszants. Thezse Zion City churches were primarily

focused on founding & self-supporting religious community on ,
the land. This assértion does not ignore differences in
form of worship or doctrine between churches, particularly as
found regichially. por doess it deny that typically Zionist
features such as healing were not present already in this
pericd. Further, Ethiopiah churches continued to be
infiuential amongst the petty-bourgecisie, and 1in fact some
significant breakaways occurred in this pericd, most notably
the Bantu Methodist Church (1932). For the process of
Ristory takés place only very slowly - "the wvarious stages
arnd interests are never completely overcome, but only
subordinated to the prevailing interest and trail alaong

becide the latter for centuries atterwards".?® To arque
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otherwise would be reductionistic - to assume a one—to-one
correspondence of religious and material life. Clearly this
is not what Mar: and Erngels meant when they outlined the
materialist conception of history:

"starting out from the material production of
life itself and to comprehend the form of
intercourse cornected with this and created
by this mode cof production (i.e. civil
society in its various stages), as the basis
of all history:; a&and to show it in ite action
as State, to explain &ll the different
theoretical products and forms of
consciousness, religion, philosophy, ethics,
etc. ,etc., and trace their origins and growth
from that basis; by which means of course,
the whole thing can be depicted in its
totality and therefore, too, the reciprocal
action of these various sides .on one
: ‘another",t®
It ig thus necessary to analyse Zion City churches in the

historical period in which they arose and were the most
fitting religious form - fhe inter-war years. The following
analysis is preliminary in that it merely attempts to outline
the maior features, interconnections and relations of this
period. This reveals it to be a potentially fruitful and

exciting period to research in greater depth.

4.2. A ZION MISSION

Many of the early founders of Zion éhurches in this period
were influenced by missionaries brimging & different message
to that of mainline Christianity — & doctrine of faith
healing, bapti=sm and pentecost. The Christian Catholic
Chuwreh in Zion, founded in 1896 by John Alexander Dowie in
Chicago, U.5.A., with its publication "Leaves of Healing ' had
already made contacts in South Africa by 18%27.%*7 aMen like
J.Buchler, F.kE. Le Rout and E.Mahon spread the work of
“Zion's Little White Dove" amongst their African
congregations in the early 190@°s. Buchler was active in
Johannesburg, Le Rouwi, from his base at Wakkerstroom, had a

profound influence in Zululand and Natal, and Mahon
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established centres at Mooigelegen, Harrismith and
Falkoenfontein in the Orange fFree State, extending his
missionary work to Lesotho and even Northern Transkei during
the 1918 Influenza epidemic.1® The American Negro

Baptists were also influential in these years, the key figure

being Rev. Leshega *7 on the Rand.

It ie extremely difficult toc gain & coherent impression of
indigenous churches in the gcities, particularly the Rand, at
this stage, due to the lack of statistice, church records or
fieldwork. Furthermore it was a turbulent period in which a
number of religious forms co-existed. Freund =2 has

shown that the black township population came predominantly
from the rural Transvaal and Natal, while these areas
provided relatively few gold mine migrants. The female
population grew after World War 1, and women worked b? taking
in laundry or brewing beer, combined with child rearing;
Urntil World War 2 the largest labour sector was domestic
service, while some became relatively skilled carpenters,
bugdrivers or clerical labour. Soudien has analysed
Johannesburg in the period 1917 - 193@ and described a number
of boycotts and strikes organised by the black working
tlass.=? Foch, writing on the black working class in
Doornfontein, the centre of ‘Marabi’  culture, from 1914 -
1935, noted three large indigenous churches in the
Doornfontein slumyards: the African Catholic Church formed
in 1910 after a breakaway from the Anglicans led by Rev.
Rampedi; the Molefe Church, established by KRev. Molefe, &
corrugated iron church on a leased stand; and the Zulu
Congregational Church which split from the American Board
Mission in 1917 and attracted a huge following in the slums
in the 1920°'s.== The church names reveal that these were
Ethiopian Churches: but Foch makes the important point that
these churches "gained mass support more because the
conventional churches were not responding to the forces that
went into the making of slumyard culture".== fAs an

fAftrican observer at the time complained "The Church does not
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seek to prove Christ in the Monday struggles of the
pecple".,=4 Rev. Tayldr, writing in 19226 argued that

)

Africans on the Rand "are literally an industrial army living
very much under army conditions."=% One of the features

he noted of the religious situation was the large number of
churches, for example, in Beroni location fifty-zeven
varieties were found ~ seven mission churches and fifty
indigenous churches. Bridgman tocc, h&ase chromicied social
conditions in Johannesbuwrg in 1926 and noted that "the
Churches are failing to grapple success{Q1ly with the.
distressing social conditions."=e . These ideas will be
taken up in the next section when Zionist churches are

discussed.

AN important source for understanding the religious forms at
this period was the Mative Churches Commission. Evidence of
some'bS churches was presented and are precerved in the
Roberte Fapers, on which the following discussion is

baced.=7 The firet distinct category which can be

isolated is a small group of churches whose members were
predominantly mineworkers from "Fortugese East Africa." For
example, the African éaza Church was founded by Benjamin John
Mavundla in 1907 with headguarters in Xinavane Station,
Fortugese East Africa. The founder belonged to the A M E
origimally, but left to form his own church, adopting '
Wesleyan doctrine, because "They treated us Shangaans badly
so we decided to start our own church which is rot confined
to non~Union Natives."'=® The majority of churches found

in the urban areas at that stage were Ethiopian type
churches, stating that they adopted mission church doctrine,
most commonly ChQrch ot England or Wesleyan, focused on
educational work and having lett the mission church because
they ”preferréd a church controlled by one of own race and

colour.
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However, & new form of church was to be found in the urban

areas. It was brought to the city from the rural areas of
Natal and Transvaal, and particularliy from the first Zion
group around Le Roux at Wakkerstroom. Most of thecse

churches tad come under the intluence of the Christian
Catholic Apostolic Church in Zion. A typical example is the
African Christian Apostolic Church in Zion. The founder
Amos. L. Vilakazi left the Christian Catholic Apocstlic
Church in Zion in 19280 1in Standerton., A witness to the
Commission, Jonathan Dambuza Mngoma of Alexandra Township,
claimed he had left the Zulu Conaregational Church because he
had a vision that it was right to be baptised in a river.

The doctrine of the church "almost the-same as the Zulu
Corngregational Church, but they baptise like the'Baptists,

and don’'t believe in medicines."=%

Rev Zungu had left the Christian Catholic Apostolic in 1907
to form his own church\because they would ot at that time
have native ministers or evangelists. This was attributed
to Le Roux who had seceded from the D R C which was strongly
opposed to ordaining native ministers. A number of churches
- had seceded from the African Mative Baptist church, for
example Christian Congregational Baptist Mission of Thomas
Makanda in 19221 in Alexandra township or the MNational Baptist
Church of South Africa founded by John Mtselu in Marabastad
1918. In general then, it appears that these churches can
be described as "pentecostal Ethiopians" - their founders
broke away from & pentecostal, rather than a protestant
European church. Thus Martin - "While at the outset, and
especially through Eerw. le Rou: 's preaching, it was a
Christian movement of the pentecostal type, and very much
remained so in the European section, it became more and more

‘African’ amongst the Africans...."=@



Key Fiqures in Pentecostal ‘'Zion'

Paulo Mabilitsa

Daniel Nkonyane

Elias Mahlanqu

LE‘;L ijah Mdlalose

Christian Apostolic
Church in Zion

Christian Catholic
Apostolic Holy Spirit
Church in Zion

Zion Apostolic Church
of South Africa

Christian Apostolic
Church in Zion

1920

(1911) 1922

1911

Alexandra, Johannesburg

Charlestown

Johanneshburg

Vryheid district

Born son of Bakxatla chief,
Rustenburg. Educated by
Berlin Lutheran Society.
Worked in Johannesburg and
became a Baptist under

Member of DRC Mission
with Le Roux from the
start.

Ndeble royalty born near
Oogies, dispossessed by
Boer War.

Looked after Ie Roux's
cattle.

Born Anglican - Nqutu area.
Went to Johannesburg as
hospital orderly - drink
problem, cured by Zionists.
Joined 1910.

Leshega 1901. Baptized DRC.
Met Biichler.

Worked with Mahon in

Basutoland.

1909 arrested for unor- - One of Le Roux's main Key figure.

-thodox preaching.

1920 established own church
on Rand.

Education important focus
of church.

Shared ILe Roux aversion to
outward display of Zion
piety.

Intellectuals.

leaders at Wakkerstroom.
Took control when Le Roux
in Johannesburg.
Introduced changes - eg.
bare feet, white gowns.
Therefore broke away in
1911.

Mahon found site for
church at Charlestown
(freehold area).
Concerned to influence
Swazi royalty.
Changed name of church
11922,

Influenced other leaders,
Shembe, ILekganyane,

Job Chiliza.

Biblical emphasis -
apocalyptic.

Joined African National
Congress.

Special interest in
Swaziland.

Serious splits and break-
aways - notably Mbonambi
mid 1920s.

Through him, Mabilitsa's
Zion had important position
in Zulu royal centre.
Officially member of this
church; but influenced by
Nkonyane.

Healer - relied on spirit.
1953 became Bishop of
Mabilitsa's church.

Controversy over ordination.
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Thus, Faulo Mabilitsa, fouﬁder of the Christian Apostelic
Church in Zion (192@Q) was of a similar backgrbund to
Ethiopian leaders - the sorn of a Bakuatla chief from
Rustenburg, educated by the Berlin Lutheran Scciety, going to
work 1in Johannesburg (see Chart 3). Ellioct Mahlangu,
founder of the Zion Apostolic Church of South Africa (+/-
1914) was a member of the Ndebele Royal family. Mabilitsa
was 1nftluenced by Lesheqa, Buchler and later Mahon in.the
then Basutcland, where he was arrecsted +or unorthodox
preaching. He shared Le Foux'’'s aversion to the outward
displays o# Zion piety which were emerging in other churches.

Mahlanguw had in fact worked for Le Roux, and been baptised

as part of the original group at Wakkerstroom. His church
had & strong nationalistic element - he himself was a member
of the African National Congress. Hisz evangelical

activities were directed towards "winning Swaziland for
Zion",* and extended as far as Rhodesia in the 192@°s,
Mabilitsa, described as the intellectual of the first
ieaders, chared the Ethiopian concern for education. The
school set up by his church in Alexandra became one of the
tew secondary schoeols for Africans, in 1932. - It is of
interest to note the number of indigenous chuwches in
Alexandra township, which was one of the few areas where
African freehold existed in the cities — the National Church

of Christ in Africa, the A+rican Orthodox Church, and the

Jerusalem Sabbath Church, tc name a few.

In the rural areas of Natal, Daniel Nkonyane was a leading
figure in the early vears. In contrast to Mabilitsa (and
Sundkler poses them as representing two Zion traditions)
Nkonyane was illiterate. He was originally a member of Le
Roux s Dutch Reformed congregation, and the Zion community at
Wakkerstroom was left in his charge while Le Roux was in
Johannesburg working for ths Apostolic Faith Mission. AT
this time, inspired by visions, a number of new forms of
worship were introduced intoc the community, which reportedly

horrified Le Roux on his return - white robes, bare feet,
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staves, emotionalism, and 0ld Testament symbolism became more
gignificant. '~ In 1911, Nkornyarne was thus evicted from
Wakkerstroom, and Mahon found & site for him and his
40110wer5‘in the Christian Catholic Church in Zion at
Charlestown - their Zicn Citvy. Charlesfown was an imﬁortant
railway Jjunction on the then border of the Transvaal and
Natal, and it was only 1n 1711 that approximately Z6@
freehicld stande were sold to blacke. From these
headquarters they spread throughout the urion, changing their
name in 1922 to the Christian Catholic Apostolic Holy Church
in Zion. Nkonvane 's Zion is & prototype of many Zion City

.churches in this period.

When the originslof Zionist churches are examined
chronclogically, thevstriking tfeature i=s that the largest,
most controversial churches were established in this period.
Schiolars have debated their true nature, and they are often
studied as unique, ‘exotic’ phenomenon. However, alongside
the Zion Christian Church and Church of the Nazaritees are a
number of smaller, lesser—-known churches which share their
characteristic features and origins.

It is necessary to outline their form, the regions in which

. In

n
(8}

they arocse, and to hypothecsize why this was
demonstrating common features and relating the churches to
their material base, much of the mystery ie clarified.

4,3, ZION CITY - THE NEW JERUSALEM

The Zion churches formed in thie period had their primary

tocus on the land, ©on establishing their Zion Citvy. They
were basically & rural phencmenon. The ideal of a Zion City
was not without precedent, both in other countries — and John

filesander Dowie’'s Zion City was of direct importance here -

and in South Africa.



Rey Leaders of Zion City Churches

Edward Lion

John Hamatta Zama

Timothy Cekwane

S e o J— ~.

Isiah Shembe

- Zion Apostolic Faith
Mission

Alkoli Church New
Jerusalem of Africa

Church of the Light

1917

1920

1910

Basutoland

Lydenburg and Lady
Selbourne

Ekukhanyeni, near
Drakensburg, Natal

Church of Nazarites
1911
Ekhupakameni

- cm e — e

Born Mo tau ng - tau =
lion.

Converted by Mahon.
1910 encountered
Apostolic Faith in
Johannesburg.

1912 joined and worked
for AFM in Basutoland

Educated evangelist
from AME.

Born Himeville - myth of
origin.

Local preacher in
Mzimbas Presbyterian
Church of Africa

Strong desire to
establish own Zion City.
Claimed to pose as the
"Christ Himself returned
in the form of a Native"
(Van wyk, p.852).

| Politically active -

. imprisoned.

- Intention to create own
© tribe so as to be able
to buy own farm.
Influenced Ie kganyane
ordained him 1920,

| to Nanku Zama.

~ you will be saved.

Claimed to be Messiah -
Ritual of going into
grave on Good Friday
and arising on Sunday
as the Saviour
(Umsindisi),

Claimed to have burned
bible and substituted
own writings; and
changed hymn Nanku Jesus

Message - caome to Zama,

risoned for
activities,

Born old Hlubi family,
Harrismith District OFs.
Joined Wesleyans; educated at
night school.

Visions. Baptised William
Leshega African Native Baptist
Church and worked with him.
Vision to go to Mt Inhlang-
akozi - spiritual transfor-
mation

Halleys Camet - message
fram God, his inspiration
to form church.
Headquarters = their Zion
City - whole church
assembles for annual
festival, from Durban
especially and also
Johannesburg.
Own property, cattle and
horses.
Large bercentage men.
Red garments - blood
symbolism.

Powers of a chief - regarded
as Father of his people, semi-
divine being. Vast property -
farms and mission stations.
Won over Chiefs - links with
Zulu Royalty.

Zion City - Ekhupakamani .
Holy Mountain where Festivals
held.

Great Healer and Prophet.
Camposed Hymns, religious
dances, innovations.

Black Christ,

¥ LIYHO
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Paulo Nzuza

George Khambule

James Limba

Engenas Lekganyane

Church of the Spirit

Church of the Saints

Church of Christ

Zion Christian Church

1916

1919

1910

1914/1925

Hammarsdale, near
Himeville

Telezini, Nqutu district

Port Elizabeth

Born of Zulu royal blood.
Father servant to
Bridgman.

Schooling with Salvation
Army - preacher

Khambule - well known
Wesleyan family,

literacy in Jchannesburg
night school.

John Mtanti - teacher at
Anglican Primary School.
Uncle Job Mtanti - Zion
Free Church Impumalanga.
Gospel of SA 1910 Halleys
Camet.

Born Nggele, Middledrift.
Elementary schooling.
Worked on Railways.
Methodist Preacher.
Joined Church of Christ
1914.

Boyne, near Pietersburg

Born Pietersburg - grandson
of famous ngaka, Mer obathoto
Raphela.

Baptized Free Church of
Scotland. Contact with Zion
Apostolic Church of Letoabe
at Thabagone.

Worked in Johannesburg,
baptised Holy Spirit, joined
E Mahlangu.

1920 joined E Lion in Lesotho.

i
|

At Stanger, near Shaka's
grave - visit led to
founding.

Links with Zulu royalty.
Live at Headquarters
enterprising business.
Mainly men - wear black.
Unique and highly complex
Biblical teaching - Church
of the Holy Ghost.
Initiator, like Moses

of New Community.

They alone possess key to

Scriptures.

H
i

i
i

-

Mtanti had vision - needed
more praminent prophet to
interpret - wrote after
dream to Khambule to
return. He in turn after
death-life experience had
vision and returned to
lead church. Influenza
epidemic. Later split.
Bible of missionaries
wrong - search for true
Revelation - Holy Stones,
secret lanquage, Heavenly

Church founded 1910

Cape Town, W. Oliphant.
Limba became head 1927,
established headquarters
in P.E. Built church
New Brighton Temple and
Mission House. Church
owns farms and businesses

- property.
Evangelical.
Limba is Father (Tata) of
congregation -
challenged authority.

Telephone. Apocalyptic.
Later settled near Dundee,
bought plot for Zion City
at Spookmill, after
Khambule forced out of
Noutu district.

| Baptism central.

i Mainly men - control

. affairs, wear black.
‘Bishop plays almost same
role as Christ in other
.churches.

Ordained.

Eventually established his

Zion City Moria at Boyne and
desire to live in accord with
early apostolic thinking.
Healing by prayer.

Ignatius - healing and prophetic
gifts.

Visions, prayed in mountains,

! filled with Holy Spirit.
; Until Second World War,
" remained confined to

" Pietersburg area.

pel



Most missions established & community where the faithful
lived and supported themselves, usually as peasant farmers,
but also skilled artisans. Many Ethiopian churches had been
concerned to acquire land which could be used for

agricultural production by church members.

In fact, as shown above, many of the founders and leaders of
Zion City churches were of similar class background to
Ethigpian leaders, in that they were descendants of the
‘ruling classes of the pre-capitalist social formation; but
few were very well educated.. AN example was Gedrge
Fhambule, from a well-known Wesleyan family at Telezini, who
learnt literacy at night school while working as a mine
foreman in Johannesburg (see Chart 4).  PFaulo Nzuza was said
to be qf Zulu royal blood, while Shembe came from an old
H1ubi_¥amily and Lekganyang was the grandson of a famous Fedi
diviner. Many had been born into mainline mission churches
and then gone over to pentecostal churches like Apostolic
Church in Zion, before forming their own churches. Their
identification with the ruling classes of the pre-capitalist
formations is evident in the high desirability of links with
traditional royalty, and the close links that are forged even
to the present day. Elija Mdlalose became powerful in
Mabilitsa’'s church because, as its representative in
Zululand, he developed strong links with Zulu royalty.

Duwring King Solomon and King Mshiveni ka Dinuzulu’'s reigns he
was regarded as & kind of Rofél chaplain. Shembe too, has
won over the Zulu chiefs, and according to Sundkler in

1972 ,%= some 15 chiefs are Enown to be Nazariteg. The

links were strengthened when Shembe gave his daughter to King
Solomon as one of his queens. The involvement of Zion with

Swari royalty is well-~documented.™=>

However, as pointed to above, conditions for Africans were
very different to that in which the Ethiopian movement arose.
It was argued that these churches can be explained in

relation to the progressive capitalisation of agriculture
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aftter the 1913 Land Act. Fewer oportunities for
independent production outside the reserves existed, and the
192@'s in particular saw a mass influx of blacks into the
towns. However, the majority of the black population

remained rurally based.

The key symbol expressing the ethos of these churches is Zion
City, the establishment of & MNew Jerusalem, preferably on a
Holy Mountain which is connected with the founding vision of
the church.

Most of the central forms of worship and beliet of these
churches were revealed in visions. Isaiah Shembe's call
was typical — following a vision he went to Mount
Inhlangakazsi, like Moses,; where he underwent a spiritual

transformation, leading to the formation of the Church of the

Nararites. This site remains holy, and an annual pilgrimage
of members — known as the feast of Tabernacles -~ is held on
this Holy Mountain. Similarly, Timothy Cekwane received his

message from God through Halleys Comet (191@) on the
mountain, Ekukhanvyeni, which is the Zion where the whole
Church of the Light assemble every fugust. Faulo MNzuza
received his visitation near the grave of King Shaka at
Stanger -~ "there descended uvupon one Faulo Mzuza the BRlessed
Spirit of the Holy Ghost, who declared through this the
chosen leader of his followers that according to the
Scriptures he and they should be the elected fami}y of Jehova

God according to the texture of their skin and hair".=4

There is a strong black nationalistic element reflected in
this, and generally eupreﬁéed in the emphasis on and use of
0ld Testament symbolism, and in the biblical fundamentalism
of Zion City churches. The implication is that white
mission éhurchea Fave "gone wrong'" and their Church is
revealing the true biblical message and revelation. Faul o
Nzuz a developed a unigue and highly compley biﬁlical\teaching
to explain "where in the history of Salvation, do blacks come

in."*% There are three churches, the Church of the Jews,
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the Chuwrech of the Gentiles and the Church of the Canaanites
or Holy Ghost, founded by Nzuza, who alone possess the Holy
Ghost in his fullness.

The Church of Christ held that it alone was in a direct line
of descent from the Church of the Apostles and therefore
Christ, while other churches are Apostate. Bishop Limba
stands between their God and the people. One of the most
elaborate interpretations was evolved by George Fhambule and
Job Mtanti, founders of the Church of the Saints.. A whole
set of secret signs and symbols bound the group together. A
secret angelic language was believed to be inscribed on
sacred stones, a new souwce of revelation which could only be
interpreted by their leader, a prophet who was in direct

contact to the Throne of Heaven through a Heavenly Telephone.

The beliefs or faith ot these churches is a very real
expression of human activity. The human subjiect is "at once
a subject who is a product of society and of a subject who
acts to make society. '™ e While the material conditions

act to determine what form a religious expression can take,
at the same time the subjects determine the precise form it
takes historically. Clearly, the leaders played an
essential role in shaping the faith of each Zion City church
and in articulating the position of their members. Bearing
this in mind, Zion City churches can be explained as one
means of resisting proletarianization by fAfrican peasants, in
a social formation progressively dominated by capitalist
social relations.— The movement primarily had its support
base amongst disaffected semi-educated Christians. There is
a tendency for capitalism to dominate, but not totally
destroy, pre-capitalist modes of production and their
politico-ideological conditions of existence within a social
formation — particularly in a social formation like South
Africa, in a period of transition to capitalist domination.
Moss has argued that this means that "classes of the pre-
capitalist social farmations, including their ideoclogical

forms, maintain a distorted presence within the capitalist



social formation. | These groups are referred Lo as social
strata, to distinguwish them from the actual classes and
social categories ot capitalism".=7 In peripheral
capitalist social formations, such as South Africa, these
strata are maintained to a greater extent and play a
particularly important role by reacting to their progressive
erocsiorn and distortion. "Tdeological forms accompanying the
opposition of a social stratum to its underdetermination
characteristically include populist and millenarian
responses, and these aspects of ideclogical Strugglea are the
common hall-mark of peasant opposition to encroaching

capitalism in South Africa".=®

This is evident in the attempt of Zion City churches to re-
create ideologically a form of tributary mode of production,

in which the leader provides for all, materially and

spiritually. Figures like Shembe and Lekanyane are
theological versions of the pre—capitalist ruling class — the
M"chief" of their religious "tribe".  They are held
explicable in terms of who they are — their spiritual success
is inextricably linked with material success. This has been
well expressed by Mgotsi and Mikele — "The spiritual and

material prosperity of each individual member is bound up
with the spiritual and material prosperity of the others,
collectively finding concrete eupression in the spiritual and
material prosperity of the Bishop".=®? In pre—capitalist
social formations, the prosperity of the community was
reflected in the prosperity of the chief; in these Zion City
churches it is reflected in the prosperity of the messianic

leader.

The controversy over "messianic'" type churches has been
pointed aut above. However, it is proposed that in certain
key respects, the leaders may be described as messianic. The
leader promises his members what Jesus promises in other
churches. This is both in terms of the material and

spirtual prosperity outlined above, and in terms of the



leader as an intermediary between God and his people, as the
sole receiver of the true revelation on behalf of his church.
There is of course the additional aspect of the material
benefits, particularly for the leader. This was most
forthrightly expressed by Edward Lion who wrote to the
Government that his intention of founding a City of Zion was
"to create (my) own tiribe s0 as to be able to buy (a)
farm".,4® For those who live at Zion City, it represents a
means of engaging in production independent of white mines or

farms.

The most well—-known Zionm City is that of Lekganyane’'s Zion
Christian Church at Moria near Fietersburg, a community with
farmlands and shops, all the private property of the Bishop,
and schools énd dwelling for the members. According to
Hanekom, members, under the pressure of increased blessings
and status, are encouraged to contribute, and funds are used
to buy farms, help businesemen with loans, and to buy
presents for chiefs.4? Limba’'s Church of Christ in Fort
Elizabeth appears to have provided most effectively and
thoroughly for its members.<=® Mdotsi and Mkele claim that
members are encouraged, and will undertake, any sort of
business enterprise "so long as it can assure them a
livelihood without having to go and work ftor wages'"4>

More significantly, every church member is expected to render
free service to the Bishop, on the farms and guarding the

Church and girl ‘s quarters.

Nzuza's Zion €City is not rurally based, but instead had a
strong financial basis in their bus company, garage and tea

room at Hammarsdale, which attracts particularly younger men.

This is an important feature of Zion City churches — the
leaders, and the majority of members are men. Timothy
Cekwane’'s Zion at Ekukhanyeni consists of 607 men. Their

black clothes serve to underline the difference with Zionist
Chuwrches, in their white robes. Indeed, many of these

churches themselves stress that they are not Zionist, and are
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highly critical. Job Chiliza in his youth was a member of
Ezra Mbonambi ‘s Zion group "one of the most wWoya charged
groups"*? but later he laid more emphasis on biblical

aspects and became a leader of African congregations in white
pentecostal churches, until.the formation of the African
Goupel Church.. Their“annual festival is held at their zmall

farm, Faschadale, south of Durban, now a '‘black spot’.e=

Clearly, there are variations within this group, but there
are sufficient common characteristics for them to be
explained in this way. In this period, when Zion City
churches were established, it appears that the group of
followers who settled with the leader on the land was most
significant. Some churches such as the Zion Christian Church
and the Church of Nazarites went on to attract ° a mass
following’ spread. over the country, which will be discussed
below. Thus, the Zion City Church was a religious response
o empfession of peasant opposition to the threat of
proletarianization, predominantiy found in the Transvaal and

Natal rural areas.

4.4. A . MILLENARIAN ZION

In the Eastern Cape, besides Limba’'s Church, there were few
such Zion colonies. Here religious protest was expressed in
~millenarian terms, although arising out of the same basic
contradictions in the South African Social formation. This
underlines ﬁhe importance of using a regional perspective, as

well as examining local variations.

Millenarian protest in the Cape had far reaching
consequences, when the Xhosa cattle~killing of 1857 hastened
the subjugation and proletarianization of the Xhosa.?® In
the inter—-war period two significant millenarian movements
were active. The tirst was centred around a specific group,

the Israelites under Enoch Mgijima, ending in the Bulhoek
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massacre 1921. The second was a broad, loosely-detined
movement with local variations, centreing on the Garveyite—
inspired Wellington Buthelezi movement, but intertwined with
the activities of the Industrial and Commercial Union s and a
generalized consciousness of ‘Ama Melika Ayeza’ = the

‘Americans are coming. ’

Enoch Mgijima began to have millenial visions in 1907 and to
attract a large personal following. ‘Born into a wealthy
peasant Mfengu family, he was not well-educated and remained
at Ntabelanga as a small landowner, hunter and Wesleyan
evangelist. He joined the Afro-American inspired Church of
God and Saints of Christ, and became Bishop in 19213 after the
death of the founder John Msikinya. According to Edgar,47”
this gave him an organizational base for his prophetic '
visions, most of his early converts being Christians from

mission chuwceches.

In common with Zion City chuwrches in the Transvaal and Natal,
Mgi jima proclaimed,.on the occasion of Halley ' 's Comet that
"Jehovah is angry...unless-men turn to their ancient religion
the earth will meet some great disaster ....we must worship
on the model of the Israelite patriarchs who in their day
vwere liberated hy Jehovahbfrmm, the yokes of oppressive
rulers”. 4@ (own emphasis)

He preached that when the final judgement came, his
followers, as the direct descendants of two of the Israelite
tribes - Judah and Benjamin - would be the elect who would
achieve salvation and redemption. The failure of the
millénium to materialire as predicted for Christmas 1912 2%
did not deter his fmllb@ers; but his "visions of a vialent
disruptive millenium" led to the Church of God and‘Saints of

Christs eventually "discommunicating"®® him,

In addition to the deteriorating political and ecahmmic
conditions experienced by blacks over the whole country, by

1719 black peasants in the Transkei had suffered a series of
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natural disasters — East Coast fever in 1912 destroyed
cattle, the Influenza epidemic of 1918 killed thousands, and
severe drought was still unbroken in 1919. Thus, when
Mgijima gave out the call to his followers to gather at
Ntabelanga, their Zion City on the commonage at RBulhoelk
location, to await the final day, he received a mass

Fesponse .

On the one level, the major difference between the movement
and a Zion City church like Shembe’'s is that Mgijima
illegally occupied Crown lands to establish his New
Jerusalemn. However y there is a significant difference in the
millenial content of Mgijima’'s teaching, which reflected the
extent to which the followers were prepared to resist
violently to protest and improve their conditions. Their
beliet in the power of their prophet and the black Americans
who would come to their aid in agroplanes is evident in their
attitude towards the institutions of authority -

"During the evening a deputation of the

Israelites visited the police camp and

informed the ofticer in charge (Captain

Whittaker) that their prophet had ordered the

police to leave the Bulhoelk location. After

this warning the Israelites became o

aggressive and hostile that Captain Whittaker

withdrew his men to the adjoining farm,

Welcome, leaving his tents standing and all

supplies behind".®? '
The Israelites remained adamant, despite all attempts to
persuade them to disperse, that "They wished to obey the law
of the land, but Jehovah was more powerful than the law and

they feared to oftend Him by disregarding His wishes and

obheyving the laws of men."®=

Their determination was further reflected in the "occurences
in May 1921,"as in the telegram from the Commissioner, South
African Folice. "The rushes by the natives were so
determined that even the wounded atter falling were observed
to get up and rush forward again, many of them being killed

by the bayonet and revolvers", %= The movement was unigue
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in its violent confrontation with the State and police,
motivated by the strong millenarian preachings of the leader,
but arising out of intolerable political and economic
conditions experienced in Transkei specifically and for black

peasants/rural dwellers in general in South Africa.

Conditions in the Transkei further worsened in the 1920's
with renewed droughts of 1926 - 1928 and more significantly,
the segregationist ideology and measures of Hertzog' s Fact
Government. The most immediate effecté were felt through
the Native Development and Taxation Act of 1927 which raised
tares for all adult males, and became a focus of resistance.
The Garveyite idéolmgy spread from industrial centres to the
rural reserves by labouwr migrants — "wherever Africans
gathered, Garveyism was often a topic of conversation'.®4
Bradford has provided an incisive analysis of this period,
demonstrating how organisations like the Industrial and
Commercial Workers Union, the Wellington Buthelezi mnvemeni,

Garveyite ideas and separatist churches were cornected.™®

The general ethos was expressed in the slogan "Ama Melika
Ayeza' - the Americans are coming. She argues that the
millenarian language transcended class and regional
boundaries. "At one level, the various symbols were rooted
in a distinctive rural consciousness, derived from the
specifities of living in precolonial polifies transtormed
into reserves".%¥e Transkeians were attracted.ta militant
separatist programmes, which to attract support had to be
phrased in the idioms of popular culture, and offer support
to those resisting proletarianization. Clearly, Enoch
Mgijima succeeded in this. Bradford demonstrates that even
the Industrial and Commercial Umion had to reinterpret its
usual platform of higher wages, nonracialism or incorporation
into the white man’'s parliament, in terms suited to peasants
resisting proletarianization,. Its message too became
millenarian and closely linked with leaders of separatist

churches., Flanes, uprisings, pig-killing and the creation



144

of a black government, together with promises that the
Americans would end taxation>and dipping, could and did
appeal to a broad spectrum of rural Transhkeians. It was
with this message that Wellington Buthele:zi gathered a mass

following.

Buthelezi travelled throughout Transkei from his base around
Matatiele, but his strongest concentration of followers was
Griqualand East - Mount Fletcher, Mount Ayliff, Oumbu and
Tsolo — where the percentage of migrant labour was highest
éccording to Edgar. Bundy and Beinart pointed out that some
of the leaders in this area were educated meny; while in
Fondoland the response was from the most tradionalist areas,f
led by amagaba.®7 This supports Bradford’s assertion of

the broad appeal of millenarian movements. However, she
argues that the class content of Wellington's Africanism had
a bias towards a particular social stratum, in that the new
world envisaged African factory owners and traders, and
receiving goads such as wagons and houses. The beliefs
surrounding a unique revelation for the black people reflect
opposition to their unequal incorporation into a racially
oppressive society. Wellingtonite hymns reflected their
nationalism:

"Africa is the land of our fathers
The foreigners are claiming it
They will never have it

Because 1t is ouwrs"

"The lLord unites us
We the African nation
That we may be one with Africa
l.ord accompany our friends from America
Give them enough strength
That with your grace we may see each
other".,we )
White cultural domination was combated by the setting up of

some 9@ independent Wellington schools, and encouraging
Africans to join indigenous churches. Followers were also
incarporated into the secret organization "Amatela
Ndawaonye" ("those who die together"). As Bradford phrased

it "It was national oppression not class exploitation that
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moved Transkeian peasants to action ih this period, and their
prime concern was to find ways of deféating a mighty white
enemy' .= Even aftter Wellington Buthelezi was deported,

his sub~leaders continuwed the movement and incidents of
resistance to dipping or taxes organized by Wellingtonites

continued into the 320°'s.

There were other lesser—known and relatively unresearched
movements in this period. One example is the prophetess
Norteta near Fing Williams's Town, one of whose imprisoned
followers recalled:

"Wle used to dream in the hope that the
Americans were coming to release us. It was
just & rumour, but what you hear as rumour
you always dream about...As oppressed people
we always had hope we would be released".<®
The millenarian mood of the Transkei and Eastern Cape

articulated a desire for liberation of peasants "being
dragged into a capitalizing and racially oppressive world at

an accelerating pace" .1

Regional conditions and the intluence of Garveyism, of
Americans as liberators, meant that in the Cape, protest took
a millenarian form, directly confronting the state -
militarily as the Israelites, and through resistance to
taxes, dipping and symbolic acts like killing pigs and
painting houses black, like the Wellingtonites. In
contrast, in rural Natal and Transvaal, where conditions made
it possible for Africans to =till acquire limited access to
independent means of production, protest took the form of
rebuilding & self~5upp0rting community under a messianic
leader.

The underlying contradictions and social relations, and the
focus around the hope of a New Jerusalem, the Zion City, was
common to most of the religious forms foﬁnd in this period,

one of immense religious—cultural innovation.
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CHAFTER S.

ZIONIST~-AFPOSTOLIC CHURCHES -
THE CHURCH OF THE EBLACE WORKING CLASS

Thus far an attempt has been made to demonstrate how social
consciousness corresponds with social being —~ that is, how
the dominant capitalist mode of production and the class
forces of the South African social formation act to limit and
shape the religio~cultural forms of Ethiopian and Zion City
churches. This has been done in a schematic manner, to
demonstrate historical differences in form and class base
between different types aof indigenous churches which have

arisen in different historical periods.

The following chapters will attempt to analyse Zionist
Apostolic churches in greater depth, to examine not only how
they are related to the material conditions in which they
arose, but also how religio-cultural conflicts act to
determine the form of Zionist—fApostolic churches, and bhow
Zicnist—-fApostolic churches in turn éerve to legitimate or
resist the existing structure of class forces and so

reproduce or transform the social formation.

Most authors explain Zionist churches>a5 a blend of «old
(African traditional religion) and new (Christianity) for
African people, coming from traditional rural, small-scale
society trying to adapt to a modern Western cultural urban
situation. The primary explanatory dynamic is summed up in
the concept of acculturation. It has been argued that this
is an inadequate explanation and an attempt has been made to
point to more fruitful methods of analysis using a different

theoretical framework.

In a class society such as South Africa,"every religious
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activity is an activity carried out within class conflicts,
and as such is an activity permeated, limited and orientated

by these conflicts".? Thus the objective positiorn of an

structure disposes them to

individual or group within a cla
perceive reality in a manner corresponding to their social
condition, and opposed to that of other class positions
within the social framework.

That is “the leaders and members of any religion in & class
society objectively occupy determinate positions in its class
structure" ,® which implies needs, interests, spectations,
customs, thought, categories, traditional forms of edpression
and behaviour patterns. Hernce the variatiohs in the
character of religious activity between social classes within
the same social formation — and within different historical /

social farmations.

= 1. ZIONIST-AFOSTOLIC AS A CHURCH OF THE BLACK
WORKING CLASS '

The most distinctive featuwre of Zionist-fApostolic churches,
af Churches of the Spirit,® is that their members are drawn
solely from the black working class in South Africa.

"The members of our churches are the poorest

of the poor, the people with the lowest jobs

or no jobs at a&ll.

We are what they call the ‘working class’.

When people becone highly educated and begin

to earn big salaries they uwsually leave our

Churches" . . _
That “"Zionists stand out as poorer than poor”® has been
recognised by many researchers. West found that the
fellowers of some 250 of the approdimately 900 indigenous
churches in Soweto tended to be middle-aged people with
little education (average level was standard 2 - 3, the
majority in unskilled jobs providing low salaries, and of
largely rural background. an in-depth survey of &6 menbers

af three churches revealed &7% to be in full time emplovment,
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2,7% housewivés and 6% unemployed or retired. Only 167 were
self-employed or in a skilled occupation. The majority of
active mémberéhip was women. The majority had joined their
church in Johannesburg — in 1971, the members had been in
Johannesburg for an average of 24 years, which suggests 1947
as & key period in the rise of these churches. In general,
members "constantly identified themselves as consisting of,

and being concerned With, poorer people”".<®

In Matal, kKiernan researched 22 Zionist bands in kKwa Mashu, a
dormitory township of Durban. A survey of 120 families
reveéled that 84,1% of the population earned less than R8O,
while the (inadequate).poVerty dafum line was then set at R70
per month. In Langa in the Cape, Mafeje and Wilson isolated
& number of Zionist churches which were known as ‘fake’
churches, having neither educated ministers, church buildings
nor financial status. "As unskilled black labouwers these
represent the poorest in society and according to perceived
categories, represent those least acculturaterd into white

Christian civilisation".?

Al though not theorised in any systematic way, current
research reveals Zionist-Apostolic churches to be churches
whose members are drawn from the black working class in South
Africa. It is necessary to first demonstrate that this isg
an accurate assumption, and then to consider why they emerged

amongst that particular class.

Zionist—-Apostolic churches appear to have arisen as a
definite religio—cultural movement oniy after the Second
dorld War. It will be argued that only then, with
developments in the social formation, does a significant
black working class come into being - and only then are the
conditions out of which Zionist-Apostolic churches could
arise maturing. "...An objectively conflictive structure of
social dominance - which is the presiding structure in class

societies — will condition in & particular manner which



religious activities are impossible in it, which are possible
but undesirable, which are tolerable and to what point, which
are acceptable but only secondarily, which are suitable, and
which are primary or urgent. And i1t will do this
independently of the awareness and will of those who perform
the religious activities".® It establishes "the limits
within which any religion can function in it, and the
tendencies that will permeate and orientate the activity of

thie religion in this society’'.”

J.2. DEVELOPMENTS IN THE S80OUTH AFRICAN SOCIAL FORMATION
FOST 1933

The incorporation of African pastoralists as alienated wage
labour in a capitalist mode of production was a gradual
process, initially as cheap labour on the mines, with the

reserves partially preserved and intended to provide & means
of subsistence.:1®

In the 1920°'s a small working class had devel pped,
particularly on the Rand. This period was characterised as
one in which there was intense rural struggle and resistance
to proletarianization. From at least World War 1, a
structural tension had begun to develop between a capitalist
"industrial sector and monopoly mining capital. By the mid
193@'=, however, after South Africa had left the Gold
Standard in 1933, a boom period began in the economy, which
lasted until the end of World wWar 2. Freund characterizes
these years as the real dividing line in the history of South
‘African secondary industry, arguing that they brought about
change of sufficient depth that one can talk of the start of
a structural transformation.tt Thus the second phase in
the Scouth African social formation, as outlined by-Erown,
began - the period of the expanded réproduction of capital,
in which the contradictions arising out of capitalism itself
are fundamental.

Under the demands of wartime production, the economy expanded
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to a high level of industrialisation, accompanied by
technical advances and increased capital intensity. The
engineering industry became central in the industrial
structure of South Africa, with the development of machinery
and transport equipment for military production, and more
sophisticated forms of import substitution. Imports |
themselves began to shift from consumer goods to intermediate
and machine goods. The Witwatersrand aquired a national

econamic dominance.

This resulted in a dramatic expansion of thelindustrial wor
force — a 99% growth in the seven years from 19232/3 to
1939740, 12 With a large portion of the white labour force
in the army, the size of the urban black labour force almost
doubled between 1933 and 1939, and women were emplayed in
large numbers. This development coincided with the
declining productivity and increasing impoverishment of the
reserves, deteriorating conditions on white farms and the
proletarianisation of labour tenants and squatters - in
short, the process outlined in the previoﬁs chapter was
intensitying to force large numbers of Africans off the land.
The‘impovefishment of the reserves 1is further retlected in
that the klack labour force on the mines, which was recruited
primarily from amongst the landless in the reserves,
increased, although real wages fell and conditiaons for
mineworkers deteriorated. Feasants and rural residents were
increasingly denied access to the means of production, and

evern those with access to land were forced to sell their

labour power to subsist.

With the industrialisation of the war years came the need +for

an expanded labour force. Between 19480 and 1946 a further
115 00B Africans joined the industrial labouw force. The

increasing importance of industrial/manufacturing capital is
reflected in the ratio of employment in mining to
manufacturing, construction and electricity - in 1932, 316

(mining): 87 (manufacture) but by 19246, 328 (mining): 321



(manufacture), In line with the needs of manufacturing
capital for a stable, urbanised and relatively well-educated
industrial labour force, the migrant proportion was both
small and decreasing. Influx control regulations were
briefly suspended and the state "allowed a virtually
uninhibited flow of African families into Johannesburg
throughout the 1930°'s and early 1948 'g" 1= Thus by 1944,
one in four Africans were living permanently in urban areas.
Eetween 1939 and 1952 the African urban population nearly
doubled, with whole families moving to town. The permanance
of the move is reflected in the ratio of women to men in the
towns - in 1921, 1:5 and by 1946, 1:3.14

0'Meara arques that the development did not produce a
sizeable African petty bourgeoisie - in 1946 only 1,2%
consisted of professional, administrative and clerical
workers, and a small trading petty bourgeoisie emerged in the
rural areas. This meant that they were "in effect lumped
together with the proletariat as politically rightless and
economically exploitable”,2® particularly after the

aboclition of the qualified Cape Franchise in 1936.

Thus, an whban-hased—preletariat, dependent solely on the
sale of their labour power, emerged and grew in South Africa,
a process which further intensified over the next decades.
However, far from relieving rural impoverishment, the move to
the urban areas brought intense and widespread poverty
amongst the African population, as the decreasing amount of
necessary product provided by reserve production was not
replaced by significantly higher wages in the capitalist mode
of production. Unskilled urban workers rarely earned enough
to cover the costs of essential food, shelter, fuel and
clothing. Capitalist development thus, "generated conflict
not only over wages but over all facets of urban and rural
life".1e Réverend Mvusi reflected the praoblems

experienced when he claimed "To the African men and their
families, migrant labour éntails sacrifice of human life for

the profits of the industrialist".:17 He went on to call



tor a new approach on the part of the Christian churches,
because "The very atmosphere is choking the spiritual life of
the people. The growing number of people who are doubting
Christianity as a way of life for Africans is casting yet

ancther shadow".17?

Thus the 1940°'s and 50 s saw a number of spontaneocus and
organized acts of resistance, as communities atempted either
to resist increased subsistence costs, or to reduce the price
ot survival in the urban areas. One significant site of
struggle on the Rand was housing , there being an extreme
housing shortage in Johannesburg ‘s municipal housing schemes,
coupled to the fact that the wages of unskilled labourers
could not cover family subsistence, and in particular high
rentals. Between 1944 and 1947 a squatter movement arose
around Orlando, Alexandra, Alberton and MNewclare, 1® One

of the most famous squatter leaders in Orlando, James Fpanza,
leader of the Sofasonke party, had been converted to
Christianity in prison, and inspired his followers thus:

"The position of chieftainship is given to me
like Jesus. Many people thought 1 was
arrested, yet I was not. The same as with
Jesus, Many thought he was dead and vyet he

was not"1*
It appears then, that the religious ideas which characterised

Zion City churches were 'in the air . However, the conflict
between squatters and local authorities ended in the
destruction of squatter communities and their absorption into
the massive complex of hdusing estates found today. =@ One
of the most well-documented urban removals was the
destruction of Sophiatown.=1 van Wyk argues that "die
plakkerskampe, beginnende 1947 en die hervestiging wvan
Eantoes uit Sophiatown, e.s.m., beginnende 1955, besondere

momente vir die separatisme daargeste]l ".==



At the same time labour began to organise in trade unions -
by 1945, the most important black trade unions were
atffiliated to Council of Non~European Trade Unions,
representing 407 of bla&k employees in manufacture and
commer ce. However, the 1946 African Mineworkers strike by
migrants led to the virtual collapse of the trade union

movement. ==

These are merely two examples of the escalation of
organization and militancy, which together with the growth of
the urbanized African population, led to a structural crisis
of the state by the late 1940 °'s. Fractions of capital
differed over the précise nature of the labour force, and the
distribution of surplus within and between classes.
Industrial or manufacturing capital desired a stabilized and
semi—-skilled labour force, while mining capital preferred the
retention of the existing migrant labouwr system. The
Nationalist Farty represented a local aspirant bourgeoisié
which attemptéd to use Afrikaner ideology as a strategy of
accumul ation to undermine "imperial' fractions of

capital .= In this crisis conjuncture, the National Farty
played on the "swart gevaar'" panic of white workers, farmers
and Afrikaner petty bourgeoisie and won the 1948 election.
The policy of Segregation was replaced by Apartheid, the
‘hard’ option, which instead of the vague reforms considetred
by the Smuts Government, aimed to strengthen existing

mechanisms of extra-economic coercion.=%

Legassick has argued that what is remarkable about the first
decade of Natiomalist rule is the lack of large scale social
change in comparison with the 60°s.=e Immediate changes
vere the Group Areas Act, and legislation_to restrict African
urbanizati;n - most significantly , the amendment of Section
1@ of the Urban Areas Act which defined conditions for urban

residence.



Rural protest was fueled by the beginning of the state’'s
attempt to create EKantustans and reshape rural societies.
Chiefs were propped up, made into paid state functionaries
and given limited powers, particularly over welfare and areas
more immediate to people’s daily lives. The edonomic
decline of the reserves meant that they could not provide
realistic alternatives. The state’s attempt at
rehabilitation and Betterment Schemes met with sustained
resistance, as has been documented by Bundy amongst
others.=7 Lodge has documented a number of beasant
revolts that occured in this period. He argues that

al though their economic foundations as peasants had long been
subverted, the contribution of homestead output to
subsistence was still important enough to determine
subjective responses. He further stresses the essential
understanding that while each revolt took a different form,
influenced by the degree of social differentiation and
idéological disintegration brought about by the demands of
the wider economic and political system, they were all "the
result of a single historical process emanating from the
centre"=® - the contradictions ariging within the dominant

capitalist mode of production.

The same historical process gave rise to an increasingly
militant phase of mass political campaigning under the
organisation of the African MNational Congress and the
alliance of the Congresé Movement, largely concentrated in
the cities.,=? The Defiance Campaign, the Freedom Charter
drawn up at the Congress of the Feople and the Anti-Fass
campaigns are well-known moments in the political activity of

the period. =@

The <state, however, was determined‘to maintain the high rate
of capital accumulation, and to suppress or shift the
contradictions in the system of exploitation through
repression. This was graphically evident in the declaration

of & state of emergency in 196@ and the banning and attempted



crushing of all African political organization. Before
going on to briefly examine the massive social engineering
that followed, it is necessary to consider religious
develepments, specifically the growth of indigenous churches

in this period.

9.3. THE EMERGENCE OF ZIONIST-APOSTOLIC CHURCHES AS A
DISTINCT RELIGIOUS-CULTURAL FORM

A second glance at the graph of the growth of indigenous
churches reveals a sharp upward curve beginning in the period

1932 — 1948,
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In this 146 year period, the number of indigenous churches
increased by 27,543 in the 13 year period following, 1948 -
1966, there was a further 27,5% increase.>1 The dramatic

increase is reflected in the Statisti; that between 1906 and
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1932, there was an approximate 21,5% increase in the number
of churches, but from 1932 ~ 1960 there was a 680%Z increase.
Fiernan noted that in the period 1946 - 1960, while the total
black population increased by 50%, the total number of black
Christians by 80%, the indigenous churches trebled their

membership. ==

It is significant that indigenous churches began to grow on a
large scale in the phase when industrialization and its
concomitant processes of African proletarianization and
urbanization began to intensify and reshape social relations
in South Africas; and that they have continued to grow in thé

period of the expanded reproduction of capital.

It is hypothesized that a large number of these churches are
Zioniét—ﬁpostolits, and take a different form to indigenous
churches that are found in earlier periods. It is
impossible to neatly delineate absolute periods, as it was
shown above, that Ethiopian churches continued to be formed
in the second period, but that Zion City churches were the
most fitting form of religio-cultural expression for a
particular class grouping. Similarly, both Ethiopian and
Zion City type churches continued in this period.
Furthermore, many churches formed in this period directly
traced their institutional roots back to Dowie and Mahon's
Christian Catholic Apostolic Church in Zion, and Le Row:!'s
Wakkerstroom church and the Apostolic Faith Mission. For
example, in 1938 Rev. G. Radebe left the Apostolic Faith
Miesion in which he had been raised to fournd the Bantu
Bethlehem Christian Apostolic Church of South Africa, in
Johannesburg. On the other hand, Helena Ramalekana left the
N.G. Sendingkerk to found the Apostolic Church of God in Zion

of South Africa in Lady Selbouwrne, Fretoria in 1947.

Beclken has delineated three periods in the organisational
‘structuré of Zionist churches, since 1931.%= The first

period, until 1958 was a period in which a large amount of
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energy was expended in preventing the separation of urban
congregations from rural centres. The post-war industrial
boaom meant that thousands of ‘independent Christians’ also
left the reserves and farms, and formed new congregations in
the cities. Becken argues that as a result, while
membership figures doubled from 1947 ~ 1951, the increase
from 1931 —- 1968 amounted to only 10%, as a battle for
contrel over the city congregations ensued. The solution
was found in "major groups" in the reserves and rural areas,
which erercised a degree of control over "minor groups”" in
the cities. The minor groups contributed funds to the major
group and received regular visitations of overseers, but
otherwise "adapted forms of organisation and worship suited
to wban conditions".=4 In Durban for example, three

major groups operated minor groups. The Church of the Holy
Ghost founded in 1939, was under the spiritual authority of
the prophet of a group which referred to the Christian
Catholic Apostdlic Church in Zion as ‘ow father ' and the
Zion Hingddm of God as ‘our mother’. The minor groups
usuallly preseve the name, but one is known as the Apostolic
Holy Church in Zion, claiming a'memberghip of 25 OO in the

whole of Natal.

It can be noted that this was the period of which Sundkler
wrote, and much of his data must be interpreted as specific
to the period. However, it is evident that Zion City
churches were becoming tranmnsformed, as their members moved to
the cities as a proletariat with only its labour power to
sell. A new religious—cultural form, which may be

characterised as Zionist—Apostolic was emerging.

The production of new religious forms continued in the second
periocd 19259 - 19264, which Recken characterised as
"conselidation in the city through aftfiliations for
administrative purposes”.>® Minor groups could not obtain
any legal rights in the city, particularly church sites,

without government recognition; thus, smaller groups
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Same Zionist-Apostolic Church Leaders

Helena Ramalekana

Johannes and Martha Ramoipone

Christina Nku

Apostolic Church of
God in Zion of S.A.

f———— .

Melchizedek Venus Apostolic
Church of Christ

St Johns Apostolic Faith Mission

1950

1950s

1939

Lady Selbourne,
Pretoria

Mamelodi

Evaton

Helena moved from
Marabastad, belonged
to NGK. Dispute over
Christian Womens
Association Conference.
Joseph (husband)
literate, correspon-
dence course, unable to
work due to accident,

poverty, large family.

Johannes Ramoipone left St
Paul Apostolic Faith Morning
Star Church of S.A. of his
uncle Elias Ramoipone and
joined with the followers of
King Solamon Melchizedek whose
bishop had died, as their
leader.

Born Viljoensdrift 1894 to farm
labourers.

Raised in Heilbron NG Sending.
I11 health and visitations all
through youth.

Broke away from NGK
tock no followers.
Husband and son Ephraim
followed her.

Members - mainly women,
less sophisticated.

Helena - prophetic
healer.

Moved 1963 to Winterveld. -

Camplicated series of secession
leading back to Dowie-le Roux
congregations and AFM.

Joined other churches and gave
rise to a number of new churches.
Headquarters at Mamelodi -
healing centre and clinic.

Ornate Liturgy.

. Healed 1923 by Zionists, joined

AFM, worked for them as healer.
Formed own church, big building
with 12 doors.

Healer.

Followers spread widely since 1950.

Influence over heterogenous population,

of Rand.
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Hezekiya Ndlowvu

Emmanuel Ngema

New Church Step to Jesus
Christ Zion in S.A.

Zion Jerusalem Church of
the 12 Apostles in S.A.

1962

* 1960

Johannesburg and Msinga

Mapumulo district, Natal

Ndlovu - the prophet has

no education, correspondence
course with Sweetwaters
Bible school.

Works 6 months of year in
Johannesburg to supplement
incame from membership

fees.

Prophet - member of local
Lutheran parish.

Wife - member of a Zionist
congregation,

Church founded in Morcka,
under Bishop Mdakana -
headquarters in Johannesburg.
Healing hame in Hlonga,
Msinga district, Natal.

Women predaminant.

Members often away on migrant
labour.

Started New Zionist congregation
with wife and number of

followers, because he diminished

the healing power of the leader
of the old congregation.

Most members joined the small
congregation because of healing
(20-30 faithful members).

qiot
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amalgated in an attempt to achieve it. Becken argues that
the older major groups faded because merger groups held a
much stronger grip on minor groups in terms of administration
and organisation. One such early effort was iZionkaBaba,
organised by Grace Tshabalala who united 32 Zion churches in
NMatal, appealing to them as a woman and a mother.

Sundkler®e notes that she retaimed links with Zionists at
Charlestown, where she had lived before moving to the slums
aof Durban in 1930. Another well known federation was the
Federation of Rantu Churches Drganised by Walter Dimba in

'

Johanneshurg, 1943.

Churches which had merged remained independent in forms of
worship and choice of names. The head office became located
in the city, under the administrative leader, while the
group’'s spiritual leader usually resided in the countryside.
For example, the Zulu Holy Church in Zion of South Africa, a
minor group under a General Overseer, affiliated with a
merger group named the Zion Church of South Africa, which is
itself the amalgation Zion—-Apostolic-New Jerusalem Abantu
Churches, established 19260. Becken describes the case of
the Zion Congregation Church under Bishop Zeblon Shange in
the Mapumulo District, which is basically a dying church
after suffering splits in 1938, 1945 and 1960, but which
affiliated to the Zion Congregation Church in order to obtain

Government recognition.™7

Becken argues that the abolition of the government
recognition system in 1963 led to an increase in groups and
membership, by about 3580% between 1264 and 1968. A feature
of this period was the formation of large representative
summit organisations,; like the Assembly of Zionist and
Apostalic churches which was accepted into the Christian
Council of South Africa in 1%266. The African Independent
Churches Association, assisted by the Christian Institute,

was typical in its emphasis on the importance of thecological

training.=® Two contemporary such organisations are
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Christ the Rock Independent Church fAssociation and the

African Spirituwal Churches Association.®

A minor point to note then, is that while indigenous churches
are usually characterised by their “fia%ipafimus tendencies",
there ie a strong trend to work together, on both a formal
and informal level. West has shown how different churches

congregate together for special occassions Like fund raising

and especially the consecration of Bishops.e® Beoken
described a ceremony at Kwal.inda, the headguarters of the
Christian Catholic Apostolic Chuweh in Zion, in which a
memorial stone to Chief Mtivawne, who had givern land for the
church and its buildings, was to have been unveiled by J.G.
Shembe, the "patromn of the African Independent Churches'. et
There is a strong degree of co-operation hetween groups on

specific rituale or projects.

However, to return to the hypothesis that after World War oy
not only did the number of indigenous churches increase, but

the form taken was changing. One other supporting piece of

evidence can be carefully glearned from the official Li
names of ‘Native Separatist Churches’ released by the MNative
Aftairs Department?**(See Appendix 1). One can only derive

approdimate figuwes, because an edamination of the lists

reveal names that appear to be repetitions due to spelling
mistakes or other official misunderstandings. Aleo, &
comparison of the 1738 and 1948 lists reveals almost all the

19538 chuwrches to have remained on the 1948 list, which
suggests that lists were merely added to, and that when a
church was no longer operative, it was not necessarily
removed from official listg,e> Nevertheless, the evidence
clearly points to the trend of an increase in Zionist-

Apastolic churches.

Im 1938 there are a number of churches with names 1ike
“African Holy Baptist Church in the Zion of South Africa, or

Ethiopian Holy Haptist Church in Zion, or NMatiornal Church of
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God Apostolic in Jerusalem Church or Zion Apostolic
Weseyterian Catholic Chuwrch of South Africa; besides the
more Ethiopian type like African Native Catholic Church,
Ethiopian Natinnal-Theocrasy Restitution of South Africa,
Independent and United Mational Church, Transvaal Basuto

Lutheran Church and so on.

On the 1948 list 271 new names may be broadly categorised as
Zionist Apostolic, and approximately 78 had names including
‘African’, ‘Ethiopian’ or an ethnic group or mainline
denmminatién identification. The majority of new names
then, at this early phase when transformations were beginning
to occur, were for example, Zion Apostolic Church of God of
South Africa, The Foor Christ Church, Fentecost Christian
Church of Zion of South Africa, New Christian Apostolic
Church Heaven in Zion Home, Holy Catholic Apostolic Chweh in
Zion of South Africa, African Christ Holy Apostolic Prmphets
Church of God and so on. The impact of the war is reflected
in the Great George 5 Mational Church and the Apostolic

Church of Great Hritain and Northern Ireland.

If these lists are compared with West's 1970 list of the 292
churches surveyed, this trend is confirmed. A few of the
oldest Ethiopian churches are stil to be found, such as
Ethiopian Church of South Africa and African Bantu Methodist
Churchi but a host of new names with largely "Zion’ or
‘Apostolic’ in their titles appear - lsrael Apostoli; Sons
of Zion, Church of Christ Faith Healing, Apostolic Nazareth
Corinthian Jerusalem Church in Zion, First Jerusalem Church
pf Christ and Apostolic in Bethesda, New 8t. Feters Healing
Church in South Africa. Compared with the earlier lists,
particularlyvlqﬁa, few churches have "Raptist’ in their
title. In line with West’'s finding that the
Zionist/Ethiopian division is not clear cut, there are
churches such as Ethiopian Salvation Light Church of South’
Africa, Ethiopian Holy Baptist Church in Zion, Bantu Church

of God in Zion and African Methodist Apostolic Church of



South Africa. As an aside, the analysis of Ethiopian
churches in chapter two concerned only their originsy it is
necessary to trace their subsequent history and analyse for
example, whether these churches are the same or different to
earlier Ethiopian type churches, and how and why this is so.
The evidence suggests that even these churches tend to adopt
Zionist—-Apostolic featuwes, and it would be illuminating to

determine why.

In general, a comparison of lists of churches suggests that
the trend was towards the establishment of Zionist-Apostolic
churches atter 1948. The characteristic religious form
differs from Ethiopian and from Zion City churches. In
contrast with Ethiopian churches they display religious and
doctrinal innovation, expressed in diétinctive worship
services and ritual objects such as uniforms and staves, and
the helief in healing through the pawer of»the Holy'Spirit.
In contrast with Zion City churches, they meet in small bands
with a leader drawn from amongst them, the black working
class. Mot only do they not have a church colony or land,
but they often do not have their own chuwch building and meet
in garages, front rooms or open fields. It is useful to
briefly consider the history of the formation of churches in
this peridd. Once again, historical analysis is hampered by
the paucity of information on when, where and how churches
were established. One large chuwrch which has been documented
is the 8t. John’'s Apostolic Faith Mission, founded by

Christina Nku in 19239,

Ma Nku, as she is popularly known, was born to farm labourers
in the Vil joensdrif district, Heilbron, and baptised in the
Nederduli tse Gereformeerde.Sendingkerk. From an early age
she was troubled by ill health and eiperienced visions. In
her constant search ftor health she joined the Apostolic Faith
Mission and was in contact with other Zionist leaders who had
‘been part of the original Dowie—Le Roux congregation, in the

1920 =.
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It was only in 1933 that

"A group of people who had been healed by
praver started gathering at my two-roomed
house in Frospect Township, Johannesburg.
Thus the Church was started that was later
recognised and registered in South Africa as
St. John's fApostolic Faith Mission. It wasg
named after my first =son John'".<%4
Van Wyk claims that the final break with the Apostolic Faith

Mission came in 19%9

"owotlie Gees het reeds lank terug vir my gese
dat ek sal die nagmaal kan bedien. Die saak
het my verbaas (want) hoe sou ek die nagmaal

lkan bedien terwyl daar tog nog leeraars
igh.aw

In 1936 she had moved to Evaton, 30 miles from Johanneaburg,.
near Yereeniging. Evaton was an unusual community in that
it was declared an African freehold area in 1936 and
developed organically with few controls and little
administration. Initially it had accomodated farm
labourers,‘but betwaen 1936 and 194& the population trebled
to 30 208, with the development of manufacturing industry.

A small percentage commuted to Johannesburg, because the
population was prevented from finding work in the
Vereeniging—Vanderbil jparlk area. The majority worked as
farm labourers, domestic servants, service workers, in the
infarmal sectors of Evaton location or in crime. There was
also a high unemployment rate, particularly of Rasotho.
migrants who had worked out their contracts.®® In sum, .
according to Lodge "Because of its unusual status and freedom
from external controls, Evaton was most attractive for people
who might have found it difficult to live legally in any
other location ...."27 Van Wyk noted that Evaton had an
extremely high concentration of indigenous churches and forms

a base for evangelisation.

In 1924 Christina Nku had a vision in which a voice
instructed her "Christinah, take those bricks, go to the West
and build God a Church with twelve doorsg'".<® In 1937 the
site was revealed to her to be in Evaton - then a grazing

tield. In 1952 this church was eventually built. Mrs. Nbkw



1467

operated as a famous healer, using bleéessed water and
attracting a large membership on the Rand and other parts of
South Africa, especially since 1930 . 4% The impartant
factor to note is the nature of the community at Evaton
amongst which she began her work — the proletarianized,
struggling to find a means of subsistence. Al though she was
involved in Apostolic Faith Mission and Zion City type
churches, it was only after the transformations caused by
industrialisation that she established her own church and
became successful. In some ways her church is unusual, in
ites size and prosperity, and it has consequently been well
researched.¥? However, to reiterate, this kind of
information is necessary for a large number of churches, so
that more conclusive analyses can be attempted. Further
examples are the BGalatians, founded by an N G K member,
driven to the Apostolics by illness, a commonly stated reason.
for leaving to join or establish a Zionist-Apostolic church.
The ﬁt, Faul ‘s Melchizedek Apostolic Church was founded in
Atterirdgeville in 1961, seceding from St. Faul ‘s Melchizedek
Venus Apostolic Church of South Africa, itself a split from
8St. Faul ‘s Faith Mission, Evaton, which had originaly left

the Apostolic Faith Mission.

Similar dynamics are evident in the personal histories of
leaders and members of churches in this period. Thus
J.E.Makgalemele wasba member of the N G K in Afrika in the
Orange Free State before moving to Jobhannesburg in 1937. He
joined the Apostolic Full Gospel Mission of South Africa in
1938, became a preacher and rose to become Bishop in 1948.
Lydia Tsukuluw was born into a family of farm labourers near
the Frankfort district and later lived in Alexandra township,
where she began to work with the prophetess Mmaletswai.

Both these areas have heen shown to be key areas in the
formation of, and with high concentrations of, Zionist-
Apostalic Churches. When she became seriously ill, she was
healed by Rev. Elias Ramoipone of 5t. Faul Apostolic Faith

Morning Star Church of South Africa, and became a form of
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apprentice to him. In 1258 she began her own church, Gt.
Feters Morning Star Church based in Wintersveld and the
surrounding areas. It is not merely the move to an urban
area that defines the class position of thesé church peaplej
rather it is the move to the urban areas as dependent wage

labour.

"It is evident that in this period vast transformations were
taking place at every level of the social formation.

Further research is needed s that changes at the religio-
cultural level can be traced historically. It appears that
this was a period of great religio-cultural innovation and
creativity among the African working class. Zionist-
Apostolic churches are explained as a religio-—cultural
response to a particular class position - the black working
clase in the South African capitalist social formation.:
They may have been forming over a period of time; but prior
to the structural changes following World War 2, class -
pressures were not yet of such an effect, as to give rise to
Zionist—-Apostolic churches. Until then, the majority of
>African5 had access to some means of subsistence in the
Reserves and only a very small working class existed,
“primarily on the Rand. Zionist-Apostolic churches increased
in numbers and member;hip over the next decades as the
alienating effect of working class life broadened and
intensified. it will be hypothesized in the next chapter
that it is partly in response and in protest to the
alienation of the black working class that their faith,

centred on healing, can be explained.

"Therefore the relationship of each social class with the
religious field at any given historical moment will be
determined not only by the structwal position of this class
in the social division of labow ..... but likewise by the

process that has brought this Qégglgqlgg“gnpup0to,its
pérticglar position....."®?* These processes are thus

essential in understanding the faith of Zionist-Apostolic
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churches,; for without understanding their origins in a period
of capital intensification and the growth of the black

working class, a vital aspect of their nature is obscured.

S.4. ZIONIST-AFOSTOLIC CHURCHES AFTER 1960 - THE EFFECTS
OF RELOCATION

Saul and Gelb have argued that the 'hard’ option of apartheid
in the long run merely repressed the structural problems of
the declining reserves and the uwban African.®= In the
shovrt term, however, the state’'s repressive actians in the
1960 °'s, the disorganisation of the working class and the
rein%mrcement of the exploitation colouw bar was effective
and meant rising profits. On this basis the South African
economy settled into a long term expansion and a boom in the
1960°s until the crisis once again erupted in the 1978°'s

(and continues to the present).

lLegassick argues that the authoritarianism of the South
fifrican government in the 1960's is characteristic of capital
accumul ation under conditions of capital intensification -~
that the pursuit of economic growth and separate development
have been and continue to be, compatible.®> Freund has
argued similarly that the policy of separate development has
to do with the changing needs of the different fractions of
capital on thevone hand, and the need to react politically to
the growing black resistance, linked to an often unfavourabl e
international conjuncture. ™4 While in the first half of

the century the goal was to force the worker off the land and
onto the mines, farms and factpries that provided the
mechanisms of accumulation, now with the collapse of the
reserves and "the stream of Africans flowing into the towns",
claiming new rights and making new demands, ‘'separate
development’' has come to rely on resettlement as a "weapon to

fight this flood and prevent its consequences'.®®



17@

"What resettlement does then is to treproduce the South
African social formation as a whole, and at its very heart,

e,

to replace certain forms of control over labour".we

The final stages of proletarianisation were now being played
out. The key legislation was the 19959 Fromotion of Bantu
Self Government Act which provided for the political
transformation of the Reserves into Bantustans, which were
intended to provide a solution to both the ‘superfluous’
population in the cities and to provide political rights for
Africans, and so long term security. lL.egislation was
introduced to abolish labour tenancy, accomplished in the
Orange Free State and Transvaal by 1969 and in Matal as late
as 1980. "Sguatters” were evicted from white farms, into
relocation camps or merely left to find their own means of
subsistence. The consolidation of Bantustans from the early
126005 led to further removals to ensure ethnic homageneity,
with priority given to black spots. The bitter irony of the
situation i1s illustrated by the fact that some of the first
black spote moved were in the coal rich areas of Natal, one
of them being Dannhauser, where Job Chiliza had established
his Zion City. Similarly, Charlestown was earmarked for

removal .

The Surplus Feople Project has aptly characterized the
process of relocation in 196@°'s and 1978's as the uwltimate
dispossession.®” RBantustans have become enlarged
relocation camps where the ex—labouwr tenants, unwanted
"farmworkers and the growing numbers of urban unemployed are
dumped with virtually no access to either land or wage
labour. Further, a number of African townships have been
relocated across bantustan boundaries, making their
inhabitants commuters, losing their ‘permanent urban rights’{
and safely removed from white areas once they have disposed
of their labour power. | &70 A have been forced to move in
this manner between 1968 and 1980. The most well -known and

largest areas are Mdantsane outside East London, GaRankuwa
a 3
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outside Pretoria and EwaMashu outside Durban. Regearch has
indicated that the latter two areas are characlterised by a
high percentage of Zionist-Apostolic churches, and it would
be fruitful to undertake research in Mdantsane to determine

the distribution of churches there.

It is useful to examine the case of GaRankuwa, a border
industry area now located in Bophutatswana, comprising the
township of Atteridgeville®®, Mamelmdi area, and

Saulsville. The inhabitants of the old Fretoria locations -

Marabastad, Bantule and lLady Selbourne were relocated there.

l,ady Selbourne for example, was declared a white area in 1961
and the approximately 80 000 black people then living there
were eventually forced to move. Van Wyk documents the case
of the fpostolic Church of God in Zion of South Africa,
founded in 1947 in Lady Selbourne by Helena Ramalekana, and.
at the time of research (1963%) headed by her son Ephraim®™®®
(spe Chart 5). The Ramalekana family was moved to
Winterveld in 19463 where a small congregation of ten members
was established. The congrégation in lLady Selbouwrne
continued under Rev. Mashiane, who had grown up in the ‘Five
Mission® (Faith Mission) and been trained by Ephraim
Ramalekana. The organisation had membershiﬁ in Pretoria
(180 members), Makapan (120), Mamelodi (10) and Bochum at
Pietersburg (10@). Presumably after Lady'SelbDurne Wwas

finmally ‘cleared’ the church would die out there.

This illustrates the process of dispersal and the kinds of
forces at work, on church organisation directly, and limiting
and shaping the faith of the churches. The influence of
resettlement on the process of indigenous church formation is

illustrated by the Table 2,9

- The most striking feature is that not only has the Christian
group decreased by 13,6%Z to the advantage of the

"Separatists”, but the non-Christian grouping has decreased
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by some 18%, again to the advantage of the "Separatists", who
increased by 21,47, in the period of industrialisation since

1946,

Table 2: Church Membership in the Fretoria DRistrict

‘Christians Seperatists Non-Christian Total

Whole Region 19464 S5, 3 17,40 27,49 S 100
Urban Area : 1981 55,00 23,37 20L& 100
Rural Area : 1931 S4,146 26,36 12,48 100
Economic region: 1260 55,40 F0, 68 13,88 100
Ga—-rankuwa : 1964 41,77 42,84 G2 105.

Figures in the cells denote percentages

However , the most striking leap is between 19680 and 1964,
when the major relocations occurred. The table further
confirms the assertion that "separatists” are the fastest
'growing churches, but also disconfirms the early missionary
cry of "sheep—-stealing — as Van Wyk phrased it, "heathens’
joined ‘separatists’ rather than mainline churches. In 1980
Freund claimed that ‘commuter agglomerations” in the
Hophutatswana‘area narthwest of FPretoria contained
approdimately SO0 Q0O people, with sguatters predominating
aver those 1iQing iﬁ state built housing.®? One would
hypothesize that the number of Zionist-Apostolic churches

have correspondingly increased.

Freund has made the essential connection that historically it
may be that African unemployment and its effect on wages was
a key condition for the growth of South African secondary
industry. Most of the ‘swplus population’ removed to the

rural areas will continue to seelk South African jobs, and are
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expected to do just that. fs capitalism develops it
requires some workers who have skills and freedom of movement
and others who do not. Migrant labour is still highly
desirable in some sectors, because of their cheapness,
dependence and difficulty to organise. The process of
forced relocation and influx control represent a contirnual

threat by the state over the poor and dependent.

Thus,; far from the African worker exuperiencing and attempting
to reconcile "two worlds" or "two cultures", they

are incorporated into a single system — "a complexly
structured ﬁoéial formation". Writing on plural societies
in the Céribbean,'Hall has expressed this succintly when he
argues "..the differentiatian between the cultuwral
institutions which arise within slave society is a
differentiation of slave society itselsf".,o= The ‘world’

of the slave house and the village, and the ‘world’ of the
plantation great house "are two socio—cultural ‘worlds’ which
form differentiated parts of a single socio-economic systems
they are not plural segments of parallel but distinct

cultureg”" .=

In South fAfrica, as is evident from the above analyses, the
"traditional ruwal world"” and the "modern world" are locked
into single, compleuly~étructured capitalist social
formation. Furthermore, the material basis of the
"traditional rural world" has been progresssively eroded, to
the point where "Africans have been expelled to bleak and
isolated but essentially wban and proletarian settlements
where o farming or stock-herding is possible. Hal+ the
‘homeland’ population is now effectively urban. The worst
areéﬁ of black urbah life have passed into these

settlements" .9

Freund claims that forced resettlement often invloves the
dispossession of those with herds. The result is a proces

of forced urbanization on a large scale and not a "return to
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the land”, as presented in state ideoclogy. In 1980 17,1%4 of
"homeland population lived in wban communities, but it is
estimated that 41,64 live in virtually agriculture-less
‘close settlements’. Thus Freund concludes that
"resettlement projects involve peaple in essentially uwrban
settings, however deficient they may be in the necessities of
urban life"®® — it has intensified the basic economic

problems of the wofking class.

In & similar vein, Saul and Gelb have attempted an analysis
of the impact of the migrant labouw system on the process of
black class formation. A number of strate or a "continuum
of social locations'"®® were icsolated. At the one end of
the continuum are those most firmly settled as workers in
the wban areas, with Section 10 rights and/or moving up the
ladder of skilled labouri and those who despite living in
Bantustans are most premanently employed as commuters or on
white farms. These unequivocally form a proletariat. = At
the other end of the continuum are those most rooted in the
rural areas, especially women. Saul and Gelb argue that to
some deqgree they may be regarded as a peasantry, but with the
underdevelopment of the reserves, there has been a shift
where wages subsidize rural production instead of the other
way round. Exvcept in the bantustans where "Betterment
schemes” have allowed agribusiness and the petty bouwrgenisie
of the Bantustans to undertake viable agricultural products,
there has been an (at least partial) collapse of this pole.
Many migrants in effect work permanently in the cities,
living in single sex-hostels, retuwrning home for three weeks
a year when their contract is renewed. Migrant labowrers
comprise a significant proportion of the urban labouw force.
‘Fcr example, half the ﬁf?ican workers in Durban at the time
of the 1273 strikes were permanant migrants. Historically,
many miners have been migrants, drawn from the landless in |
the Reserves, particularly from the Eastern Cape region.
There are many, however, for whom even this is impossible and

their only choice is ta move to the cities without passes to



seek work "illegally", regardless of the risk of fines and
imprisonment. Saul and Gelb argue that these two groups
have more firmly proletarian credentials. Furthérmora, they
argue that those unemployed who have been expelled by
mechanisation of agriculture from white farms and from the
cities to ‘resettlement villages’' in the rural areas, along
with the former residents of black spots and ‘squatters’
moved in the campaign against "die beswarting van die
platteland”*”, may be regarded as members of the
proletariat — or at worst as membere of the ‘industrial
reserve érmy". The latter strata are as much de-~
proletarianized as depeasantized; but their enforced
displacement to rural areas does make a diftference,
especially at the level of political and ideclogical
practice, as people experience capitalist exploitation

differently.

In general, they argue that the continuing repressive role of
the state against all Africans and their reluctance to
improve housing, education etec. means that black South
Africans in the towns or countryside have certain shared
effects on their living standards and thus & common interest,
expressed in the form of African nationalism or black
CONSCloOUNess. Froctor has argued that class formation
within the black population took place within limits rigidly
deftined by white class interests. Thus, while
differentiation exists, particularly in bantustan areas,
"class formation among the African population took place
under conditions which structurally difterentiated it from
the white population, subjecting the aspirant black petty
bourgeoisie to legal and economic restrictions on capital
accumulation, and the much larger black working class to
extreme repressive control".*® '

It can be concluded that black South Africans aré
incorporated into & complexly—articulated social formation

dominated by a capitalist mode of production. Historically
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internal difterentiation has depended on the economic
location - on the relationship to the means of production and
the mode in which suwrplus labow is appropriated - and on the
political and ideological determinants of each class
fraction. An attempt has been made here to indicate the
trends in the process of African class formation, but
research remaing to be done on this level as well, especially
in terms of regional and local variations. This has been
done at length, because it is important for explaining the
distribution of Zionist-fpostolic churches and the natwe of
their membership. For it will become evident, Zionist-
Apostolic chuwrches are not merely to be found in the wban
areas. Thus it is argued that they can not be explained as

urban phenomena, but as a black working clasg response. v

9.8. THE DISTRIBUTION OF ZIONIST-APOSTOLIC CHURCHES
POST 1960

The very size of the Zionist Apostolic movement makes it
extremely difficult far the researcher to obtain‘an accurate
overview of the regional and local distribution, aggravated
by the paucity of research on this level. NMevertheless, an
attempt will be made, if somewhat patchy, to construct a
global picture of Zioniét*ﬁpostolic churches in South é#rica
in the period after 19260,

)
To begin, census data may be analysed. The difficulties in
interpreting this data have been pointed to in Chapter 2. A
major problem is that categories within tables, and the tybe
of table drawn from census returns, differ over the years.
Thus all the data are not comparable. For example,the 1970
census does not provide a provincial breakdown, but instead
provides a breakdown of the "ethnic group” aof black religioﬁ.
As some "ethnic groups", for example, Tswana, are distributed

over more than one province, it is impossible to compute
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provincial figures comparable with previous years.

Similarly, a decrease in indigenous churches as in 1946 can
partly be explained by a change in the categorisation of
religious groups. For example,fhe category of ‘Apostolic
Faith Mission’ increased from 1% Q@72 in 1936 tb 177 298 in
19463 the category "Various Christian Sects’ increased from
S F215 in 1936 to 77 877 in 1946 and the cateqory ‘other
beliefs’' increased from 575 in 1936 to 18 190 in 1944. This
suggests that churches classified as "Bantu Separatist" were .
pladad in different categories in those years, because all
other available evidence points to an increase in the number

of churches in this period.

in the tables below, the figure for indigenous chu?ches has
been interpreted strictly, to include only that for "Bantu
Independent" or "Separatist" churches. However the figure
would increase if categories suchvaﬁ "Other Apostolic!" were
included, and we do not know how many churches classified as
"Other Christian” could in fact be grouped as indigenous
churches.

Table 2 shows comparative figures for the percentage of black

members of indigenous churches in each province.®?

Two features stand out clearly — firstly, the overall
increase in percentage of indigenous chuwwech members; and
secondly the rank order of concentrations of indigenous
churches. Thus the Transvaal remains consistently the area
with the highest concentration, followed closely by Natal and
with the (Orange Free State higher than the Cape Frovince,

since 1936.
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Table Z: Provincial Distribution of Indigenous Churches:

1926-1980

S.Africa Cape Matal Transvaal 0.F.8
10892479 254373 294042 445239 115725
1936 11,5 18,9 18,2 20,9
16,5 ) 4,4 H,8 1,8
738810 15050% 177944 364517 &5844
1244 &, 4 10,4 11,7 2.9
Sy 1,9 el 4,7 0,8
159399 201247 Z91020 745850 155820
1231 12,1 21,6 21,4 20,1
18,6 2.5 4,6 8,7 1,8
2T1Z309 470068 4946409 1140759 20868073%
1260 15,8 22,6 24,6 12,0
21,2 4,3 4,5 10,4 1.9
2716019 Figureé only available for
12970 ethnic groups,
17,7 not for geographical areas.
5124564 548042 1524578 24698821 T53I128
1980 24,4 Zl, 8 2.7 20,8
20,1 I, 2 2,0 15,9 “a1

- The first row of cells gives absolute numbers; the second the
proportion in each provincey the third, the proportion of the
Elack population.

Table 4 shows that there is a consistently greater membership
in rural than in urban areas. In the Transvaal the
percentage of urban as opposed to rural

increased most definitely from 1936 to 196@(346,46% to 48,3%).

‘separatists’ has

This general trend is contrary to the impression created in

the literature and will need to be explained.
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Table 43 Urban and Rural Distribution of Indigenous Churches

S.Africa Cape Natal Transvaal 0.F.8
192445 Urban 31,8 Z4,8 15,2 Tbh. & I8,
" Rural 68,5 65,2 83,1 &3, 4 &4.,9
Total 100 100 100 100 L0
1991 Urban 32,9 24,0 16,8 45,1 28.7
' Rural a57.1 74,0 BZ,2 54,9 71,3
Total 100 1006 100 100 100
1960  Urban I7.9 1,0 12,5 48, = 40, b
: Fural &2, 1 &F, 0 80,3 51,7 9%?.4
Total 100 100 100 100 100
1970  Urban I46,7 Figures not available
Rural HELE for geographical areas
Total 100
1280 Urban z8,0 Figures not available
Fural L2,0 for geographical areas
Total 100

The proportion of women to men apears to be fairly even,
with women slightly higher — Table 5. However, it must be
horn in mind that census figures reflect people’s stated
affiliation and not the extent of active involvement in
church activities. Most studies have revealed the women to
be the most active in the running of the church and in

regul ar attendance at worship sevices.
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Table 5} Indigenous Churcheg:‘Sgﬂual distribution — 123&-19280

Male Female Tatal

1938 /BEISE0 555919 102479
48 52 100

1244 T6T7892 IR0918 758810
48 52 100

1751 781410 B12329 1593239
49 =1 100

1260 1112182 1194183 2T1EELE
48 52 100

1270 1274382 1441827 2715019
) 47 57 100

1280 251&480 260B0BL 5124566
49 Sl 100

The first cell gives absolute numbers, the second percentage

How do these trends compare with the findings of other
scholars?

Van Zyl compiled a graphic presentation of the distribution
of indigenous churches as at 1967.79 Map 1 represents the
numerical strength of the churches. Clearly, the strongest
concentrations are in fhe industrial areas of the
Witwatersrand, particularly centered on Johannesburg, and the
East Rand areas of Benoni, Brakpan, Boksburg and Springs —
the areas in which the engineering and heavy industry is
particularly strong — and Fretoria. A second area of strong
concentration is the district of Aﬁer5¥oort and Vryheid, the
neighbouring district in Natal. Viewed as a percentage é¥
the total black population (Map 2), these districts are

particularly strong.
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Nearby kwa Mashu is the "squatter" area of Inanda, classified
as a mission reserve in the middle of  the 19th century. It
became densely settled in the 1950°'s with the decline in
production in the reserves. There is little planning or
infrastructural development and no adequate water supply or
sanitation service, leading to severe typhoid epidemics.
Between kwa Mashu and Inanda is Ekuphakameni, Shembe 's 7Zion
City. The Church of the Nazarites has a strong following in
the area. Uniy the area around Fietermaritzburg ( é
university and theological seminary centre) appears to have
between 5 - 10% indigenous churches, the rest of Natal from
207 upwards and a large portion over 25%. The Filgrims Rest
S and MNelspruit districts are still strong, but have extended
westward to include much of the Eastern Transval. The
Witbank/Middelburg coal mining district has become far

) )

stronger with greater than 25%.

One immediately noticeable change is the Eastern Cape areas
around Uitenhage, Albany, Bueenstown and King Williamstown
diﬁtricts; including East London (and its commuter township,
Mdantsane) and parts of what is now the Ciskei, with from 20
- 25%4 of the population belonging to indigenous churchéﬁ.
THE Transkei area in contrast has from 10 - 15%. Fretorius
has noted that Zionism as a movement only grew conspicuously
in Transkei since the 1990 's.79 20% of the Zionist
Apostolic churches in his sample were established in the
19585, Z6% in the 1960°'s and 24% in the 197@'5. Furthermore
6@% of the churches originated directly or indirectly from
Natal and the Witwatersrand, 20% from Cape Town and 17% from
the Orange Free State. Pretorius concludes that while it
has steadily grown, Zionism in the Transkei has not had the
same impact as in the other areas of the country. It is
also important to note that 36%4 of the churches were brought
to the Transkel by returning migrants, who had been members

af Zionist-Apostolic churchés at their place of work.

To retwn to Kritizinger 's findings. The Morthern Free
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state displays a simiiarvpatttern to the previous surveys,
with particularly the mastern areas, close to the
concentration points, displaying 20~25%. One area which has
increased is around Thaba Nchu, which has experienced the
effects of separate development since the 1970°'s.7% In

the 1970°'s there has been a massive influx of Basotho
refugees into the area which has been placed under the
Barolong Tribal Authority . Jhe acute pressure on resources
and services intensified and manifested as ethnic conflict,
leading to the formation of the "vast new rural slum of
Dnverwacht/ﬂmtﬁhabelo“,77‘for Basotho residents under the
control of Gwagwa authorities, after the independence. of
Rophutatswana. (Bwa Qwa, the official Sotho homeland had

24 090 inhabitants in 1975 and by 1980 there were between

200 2208 and 330 000 residents, mainly people off white farms
in the Free State.) Murray has described the modern Thaba
Mchu district as comprising the two original reserves bought
in 188%, land bought in ‘released’ areas from white and black
owners by the S5.6. Native Trust after 19346, a fragmentary
patchwork of black freehold farms in which rights of
ownership have been successively ﬁﬁbdivided down the family
line, and two additional blocks of land added since
‘independence’ in 1977. The Trust villages are 'Sfagnant
backwaters ' , dependent on the wages of daily commuters
working in Thaba bNchu or Bloemfontein, and of migrants in
Eloemfontein or the mining towns of Virginia and Welkom
{(where Thabong is to bé found). Unemployment is very high
and for many, pensions form an essential, though inadeqguate

souwrce af income.

The position outlined by Fréund, and Saul and Gelb, of in
effect, a proletariat based in the rural aréas, is clearly
illustrated and it is amongst these people as well as the
working class in the wban areas, that Zionist-Apostolic
churches are to be found. A similar phenomen is to be found
in areas in the Nmrthérn Cape bordering on the Free State.

Fimberley s signiticance has been noted. A new area is
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Taunrng, bordering the Schweizer—~Keinecke and Bloemhof
districts which had strong concentrations in the 1940°'s, as
well as areas in the old Vryburg, Mafeking, Marico and
Rustenburg areas — all areas that have been incorporated into

the bantustans, and Bophutatswana specifically.

Fritizinger, using the dominant ideological ethnic
categories, has calculated that in KaNgwane and Kwa Ndebele,
indigenous churches comprise 74% and 63% of the Christians
reespectively, and in EwaZulu and Lebowa 44% and 47% of the
Christians resepctively.”® De Beer has pointed out that
FaNgwane was only ‘discovered’ as a Swazi homeland in the
1970w, for those SBwazi-speaking South Africans "who had been
endorsed out of the towns, or forced off the farms in the
area, or made to move in the government 's attempt to
unscramble the ethnic egg in the Northern and Eastern
Transvaal where five different ‘ethnic groups’ live,
intermingled and intermarried",?® The population of
FwalNdebele grew from S0 08@ in 1975 to an estimated 230 000
in 1981. Both these areas have appalling conditions, high
unemployment rates, poor educational facilities, inadequatlte
health services and problems with the water-supply. At
Mamabola in Lebowa, in 19581 it was estimated that the land
could support 200 families on a sub*economic basissy but in
1984 there were 25 000 - 3@ Q0@ people living there.
Similarly, the Ngutu district of Kwa Zulu , where many
churches are concentrated, in 1979 had 200 000 people living
in an area the Tomlinson commission estimated could support

1% @80 people in subsistence agriculture.®@e

On the one hand, these church membership figures are
misleading, in that they are calculated for the total
population,; black and white. Zionist Apostolic churches
only occur amongst black South Africanss ©1; therefore in

a district with a predominantly black population, there is a
far higher likelihood or statistical chance that an

individual could be a member of a Zionist church thamn for
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example in an area like the Western Cape, where the coloured
labow preference policy has excluded large numbers of blacks

from working and living in the area.

On the other hand, these trends, and fhe nature of the areas
in which they are found, raise a number of issues and point
to significant factors for the explanation of Zionist—
fppostolic churches. Since the 1970 s, there has been a
strong tendency in scholarship to view Zionist-Apostolic
churches as urban phenomena, to explain them as a means of
adaptation to the problems of urban life-settings and
culture. It has been argued that juwitaposing traditional
rural and modern uwrban cultures leads to dualism, inat&ad of
a recognition of the complex articulation into a sfngle
unitary social formation. It is unhelpful to polarize urban
features or rural features as euplanatory variables,
precisely because wban and rural areas are inextricably
linked in the process of labow allocation and the
distribution of resources in South Africa. This link was
reflected in the history of the chuwches’ organisational
structure outlined by Becken aboves by the evidence that
churches in the Transkel were established by returning
migrants and by the interchange between the Rand and the
Amersfoort district, to mention a few of the means of

dispersal and communication.

If it is accepted as a basis that many of the ordinary
bantustan and resettlement camp residents form a rurally
based pruletariat, then there is a fit with the major
hypothesis that Zionist—Apostolic churches are a religio-
cultural response of the black working class. What does
remain to be investigated is how the fact that people are in
a rural location and have a different experience to people
in an urban location, particularly on an ideplogical and
cultural level, shapes their consciouness and determines the
form of Zionist—fApostolic Church. The need for historically

and regionally based research has been noted throughout this
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work . For example, an area like Taung could be analysed in
terms of the pumber and form of indigenous churéh; when
churches originated and how this affected their development;:
their class basey the power structures and ideological
practices current in the aréa, and how these have evolved,
and how these various_levels and practices are articulated

into a complex unity.

While Zion City chuwrches could be characterised as
predominantly rural-based, Zionist—-Apostolic churches cannot
be categorically defined as either whban or rural based.
They are predominantly a church of the black proletariat,
whether found at the point of production as an active member
‘of the labour force, or whether relegated as a member of the
"reserve army of unemployed"” to the bantustans and
resettlement camps. Im sum, Zionist—Apostolic churches are
focused around the industrial centres of South Africa,
particularly the Rand, and a continual interchange with the
rural areas takes place, structuwed by the demands of capital

and reguléted by influx control and migrant labouwr.

As one Sowetan Zionist—Apostolic leader phrased it, when
addressing a largely white, mainline church group

"meople are moaning and crying and sorrowful,

day in and day out. We who live in
Johannesbuwrg see this kind of thing happening
daily - people being loaded into pickup vans

for pass offences and kept in jails for times
unspecified"®=
S.6. THE BANTUSTAN LINK - ZION CITY TYPE CHURCHES ?

One aspect must be briefly considered fand that is, are all
the indigenous churches increasingly to be found in
bantustans Zionist—-Apostolics®? Secondly, how does ethnic
nationalism interact or influence these chuwches, and what .
kind of.alliances would they have with Rantustan gQovernments

and bureaucracy?

There is ample evidence of Zion City type churches working
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with traditional ruling classes, one of the best known
examples being Daniel Nﬁonyahe and Swazi royalty. Two of
these churches particularly have survived and succeeded in
attracting mass ?Dllowings., Shembe s Church of the
'Nazarites has been studied for i1ts creative liturgy and
hymnal.®=  Coplan has argued that "Shembe, proudly
acknowledging his lack of Western educat?on, styled himselt a
deliverer of his people, but set about revitalising Zuluw
cultufal identity and creating the broad structure of a
national religious community ...."9* fFurther, "he

attracted 1 OA@’'s to his movement by the use of traditiaonal
dances and music in worship and by his message of cultural
and spiritual autonomy."®® Coplan claims the MNazarites
provide the "wider fellowship of a national ethnic religious
caommunity” but rooted in the "shared cultural and political
traditions of regional Zuluw origin,"®* theretore not
attaining significance as a broadly-based South African
movahent. The movement’'s link with Zulu chiefs throughout

its history has been noted.®?

However , the movement which haé attracted the most attention
is the Zion Christian Church of which a thorough historical -
sociological analysis is long overdue. An attempt was made
to demonstrate how it had its roots directly in a period of
peasant resistance, with a messianic leader drawn from the
pra—~capitalist ruling classes who aoffers his followers
material and spiritual prosperity. It is numerically the
strongest indigenous church today, being the most numerous
single church among Africans in some thirty districts in the
Northern and Eastern Transvaal.

It appears that the Zion Christian Church differs from the
typical Zionist-Apostolic church in many respects. There
are indications of close links between the Z C C leadership
and the Rantustan authorities, and further, that their
support comes strongly from Bantustan areas. Fritzinger,
for example, cites a Z C C membership of 114 of all blacks in

Lebowa.®® Van Wyk has asserted that "Lekganyane het met
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Eantoestuiglande en by name Sekhukhuniland te doen..."®8*
and that women play far less of a central role than they do
in other Zionist—ﬁbmﬁtolic churches.,

N
Freund has pointed out how forced resettlement and separate
development policy in general, aims to "drive a wedge though
the oppressed by giving a miniority & stake in the system
and through pressing forward with ethnic identification as
the essence of nationality and nationalism in South
Africa."¥® Tensions and divisions have arisen between
gthnically differentiated and differentially privilegea
Africans in the bantustans. The instruments of force and
patronage given to Bantustan authorities are becoming more
and more effective, for example the level of repression in

the Cishkei.

However, it appears that the leadership of the Z C C
strongly identifies with these Bantustan elites and the
policy of separate development. "The acceptance of the
separate development -policy has further shown that the Zion
Christian Church wants to be a national church built up along
its own lines,"®:* Haselbarth points out that the Z C C

is recognised by the state because of its size and out of
political motives. The "alliance with the government'®=
began with the visit of the then minister of Bantu Affairs,
Dr. De Wet Nel on Good Friday 196%. - Lekganyane likened him
to the new Moses leading the African people and the Z € C out
of the land of bondage and into the land of freedom. This
has continued over the yvears through, for example loans from
the Rantu Investment Corporation , and the acceptance of
Edward lLekganyane as a student at the N G K  seminary at
Turfloop. The most recent expression of the association has
been the visit of the State Fresident, F.W. Botha to Moriah
over Easter 1985, the occasion of the 739th Anniversary of the
church, when he was granted the Freedom of Moriah - "City of
Feace and que.””3 On this occasion he proclaimed,

"Members of the Zion Christian Church, you
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have a strong allegiance to your faith ...
You have a sincere and healthy lifestyle.

You respect law, order and authority. L
have come to tell you that we see this. We
respect you for this. It is a spirit that

ie present in your belief and vour
attitude."?4
The links with the chiefs has been noted earlier. Fart of the

funds collected are used far buying presents for chiefs, who
are also honoured guestse at the Easter Festival. Haselbarth
also notes that office-bearers and members of the council

benefit from the wealth of the church.

However , Haselbarth claims that "Not all Zionists are happy
about this direction and it may create difticulties or - even
splits within the chuwch in future, but are today still
Aconcealed under the appeal of status and progress."?®

The Z L € has a large following in the urban areas,
particularly amongst domestic servants. It certainly does
succeed'in attracting a working class following. Haselbarth
claimse that their members are mostly of heathen background
with little or no education; a very small number of teachers
and a large number of businessmen, as well as a number of
‘youth of low-class.’ "In the emerging class structure
among Africans in South Africa, the Z C €C stands and falls
with the lower classes, while traditional churches are more
or less middle class with some contact with the
intellectuals, "¥e The majority of members are attracted

to the churches for reasons similar to other Zionist-
fpostolic Churches. Haselbarth claims that the Z C L gives
heathens & certain status by the fact of belonging to a
church and no longer being regarded as ‘pagan’. The most
important reason however is the healing and therapeutic role,
including protection from witchcraft and the achievement of
prosperity in work and business, Van der Merwe, in a study
of 90 Z C C members who had belonged for an aQeragE of 11,9
vears, found that the most important need fulfilled by the
church was therapeutic (29,2%). This was followed by

pragmatic reasons (21,1%4), which included attending
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festivals, the search for prosperity and blessings, for
example, af taxi businecses. 46,7% had joined the 7 C C

for therapeutic reasons initially.®”

1t Would appear as if there is a large amount of separation
between the leadership and the base, the mass of followers,
both ideologically and in terms of class position.
Separation on an organisational level is not without
precedent. Many Zionist churches, as noted by Becken and
Fiernan, are branches or congregations of a larger church
organisation but in effect, operate completely autonomously,
even to the extent of different names and changes in ritual
and form of worship. In the Transkei, for example,
Fretorius found that half the churches were completely
autonomous as ftar as parent bodies are concerned. The

churches had an average of 8,4 local congregations.

The 2 C C itself appears to be controlled only loosely from
the centre. The church as a whole congregates at Faster in
a major expression of solidarity. At other times of the
year, there is little direct influence on local congragétibns
b9$ideé the need to submit funds, and occassional visits from
a central delegation sent to tow parts of the country. If
the 1eadership and hierarchy of the Z C C are being
identified with and acting to legitimate Bantustan and state

powar, it cannot be assumed that 764 280 Z C C members do

the same in any meaningful way.s® This needs to be
researched, analysed and explained - a task that can only be
pointed to in this work. There are, however, strong

indications of links between indigenous churches of the Zioq
City type, with strong messianic leaders and bureacracy drawn
from the petty bowgeoisie, and Bantustan power structures.
The extent to which this shépes and limits the faith and
activity of membership, which is largely working class,

remains to be researched.

However, & note of caution must be sounded here. The fact
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that some indigenous churches in the bantustans and rural
areas may be characterised as Zion City type churches and
have direct links with bantustan petty bouwrgeouwisie and
hierarchy, does not mean that\all indigenous churches in
rural areas take this form. Many scholars view Z C C as
typical of Zionist churches; and an attempt has been made
here to point to some of the differences between this church
and the typical Zionist~Apostolic band. Many Zionist-—-
Apostolic churches are to be found in the rural areas, soame
branches of larger city—based chur6heé, others comprising a
single congregation. One example is the 'New Church Step to
Jesus Christ Zion in South Africa’, founded in Moroka,
Johannesburg in 1962 (see Chart 2). At Hlonga in the Msinga
district, Zululand, Rev. H. Ndlovu conducts a healing
ministry for his congregation of 86 members, some away on
migrant labour in Piﬁtermaritzbqrg. The church has a few
smaller congregations under part—-time local ministers in
other villages of Natal. Occasionally the entire
congregation is called'together, when on Saturday night,
after the washing_mf' the feet, Holy Communion is celebrated
in the healing centré. The church has & healing home on the
mountain top where the sick live for varying periods of time
and are healed by praver, blessed water and cleansing in the

Tugela River.

In recognising the growth of Zionist-Apostolic churches in
rural ghettoes and slums, sight must not be lost of the fact
that a large majority of Zionist-Apostolics are to be found
in the wban areas, in the black townships and in the
backyard domain of domestic servants. '

As Rev. Makhubu of Soweto phrased it

"We also care for the lonely, for migrant
labourers who live in hostels, they find
freedom when they come to our churches. The
tension which has built up through the weelk,
through months away from home, it is eased,
they let off steam when they get to these
churches, "#?

It appears then, that mineworkers who belong to Zionist
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churches leave the mine compounds and go to the township
churches. Leatt, in a study on réligiun and values on the
mines, found that contrary to the expectation that Zionist
churches would flowish in mine hostels, only 15,9% of
Christians who belong to a church on the mines were Zionists,
Apostolics or Nazariteg, 199 Only 31%4 said Zianism was
popular among mine workers. Of 18 black social worker
interviewers, eight said Zionism was not popular, seven
believed it was popular because of the concentration on
healing and because "in South Africa Zionism is practised by
less educated people who populate the mines,"*9* and the
rest were not sure. This is in line with the general
findings of Leatt’'s study, in that while 96% of the
Christians belonged to a church prior to the mines, only 49%

belonged to a church on the mine.

Another study found that while there was general opposition
to the chuwch, theré was support for the Zionist church.

The church was viewed as "a stooge sent by mine management to
encourage them to pray, because the more they ﬁray, the more
they become guiet,"1@e= Support for Zionists was because
they are "most cultural and more African since they sing and
do African dances without any limitations or restrictions by
ministers or priests who judge that way of worship as being
paganism. " 1@

It would be interesting to trace Zionist—-Apostolic church
history on the mines, and to determine, for ejxample, the
course taken by the African United Gaza Church or the East
African Gaza Church which had membership drawn predominantly
from ‘Fortuguese East Africa’ in the 1920°'s, during the
period under review.

Bearing in mind the difficulties of research on mine
compounds, a comprehensive distribution patttern of Zionist—
Apostolic churches would be extremely useful in historical
sociological analysis. Similarly, we need to know more
about another important sphere of operation — Zionist-—

Apostolic churches amongst domestic servants in white
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suburhs. This is particularly amongst the women, and often
the manyano will meet weekly in the servants guarters, a
garage or even ocutdoors in an i1solated spdt. According to
West "These meetings provide uwseful intelligerce about
enployment opportunities and conditions in the particular
ares, and often arn attempt is made to get.a'fallmw charch

membier employment in the same area.'*@4

S.7. ZIONIST-APOSTOLIC CHURCHES - TOWARDS A NEW
EXFPLANATION

To sum up thus far. An attempt has been made to demonstrate
that Zionist-Apostolic churches are a chuwrch of the working
class, based on firetly, the available information on the
natuwre of their membership.

=]

movement only in the period when a large black working class

'
5

ondly, it is evident that they emerged as a significant

was forming in South Africa.

It is useful here to consider the work of Hall once AGELN,
writing on Mard ‘s elaboration of the economic and political
levels in “The Eighteenth Brumaire of lLouis Bonaparte. It
is argued that the crisis in France in 1831 was fundamentally
over—-determined by the objective development of French
capitalism, which gstablishes "the outer limits, the
determinations, the horizon within which the forms of the

and appear., e However , the French

political arise
social formation was still at an early stage of capitalist
development, the bouwgeoisie being fully formed, but its
historical role not yet completed. It had rnot yet attained
hegemony and succesdsd in mouwlding French civilian political
structures to the needs of the developing capitalist mode.
Moreover "The Froletariat, with ites slogans and demands, is
already "onstage but it cannot as vet play the decisive

role, and above all, 1t cannot play an avtonomous role, "9



Similarly, prior to the intensified capitalist developments
atter the Second World War in South Africa, the proletariat
was "onstage” but not yet fully formed. Zionist~ﬁp05tolic
churches did not arise as a significant'movem@nt in the
earlier period when the reserves were still available for
subsistence production, because they were not a fitting
religio~cultural form for struggling rural peasants retaining
some access to agricultural production and continuing to draw
on traditional African cultural-ideological forms.
Nevertheless, the process of class formation in South Africa
‘and the historical role of the reserves and bantustans in the
articulation of modes of production has meant that some
traditional culturo—-ideological forms have survived, and must
be born in mind in analysis. Thus, when tHe proletariat
began to play an autonomous role, Zionist—Apostolic churches
appear - and this must be explained. Why were Zionist—
'Apbﬁtolic chiurches the most ‘fitting form’ of religion?

An attempt will be made to address this question in the

following chapter.

Thirdly, Zionist—fApostolic churches tend to be found in areas
where the African working class is most concentrated ~ in the
urban areas, and in relocation camps and bantustans where
conditions may be characterized as ruwal slums, and Africans
form, to all intents and purposes, a rural proletariat.

Thus it is that the Rand, the major industrial centre, has
ﬂtha greatest concentration of chwceches, while the larger part
of the Cape Frovince has very few churches. Significantly,
in the EBEastern Cape énd Transkei areas, there has been a
marked increase in recent years. The Natal and Transvaal
rural areas have close links with the Rand, and this iz an
impartarnt means of dispersal of churches. A new branch or
congregation may be formed by a few members of the family or
relatives, of a church leader or member in the ufban area,
for exwample. The Drahge Free State has become a more

important concentration point with the effects of forced
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relocation. A further feature is the large number of
churches found in bantustan commuter townships like Ewa Mashu

and Ga Rankuwa.

S.8. ZIONIST APOSTOLIC CHURCHES AS A FORM OF
RELIGIOUS-CULTURAL RESISTANCE

A cmrrespdndence has thus emerged between Zionist-Apostolic
churches and a particular set of material conditions. It ig
for these reasons that it is argued that the origins and
existence of Zianistmﬁpostolic.churches are not adequately
#plained as simply an "adaptation’ to urban phenomenon, to

modern Westerrn culture and Christianity.

The point has been stressed above that it is not merely a
case of all Africans experiencing an alien modern cultwe and
an alien urban environment. Rather, if one begins with "“the
real individuals, their activity and the material conditions
under which they live, both those which they find already
existing and those produced by their acitvity",*@” then
analysis of Zionist—Apostolic churches must begin with the
African working class.— dispossessed of their land and
incorporated as alienated wage labour into a capitalist mode
of production, with the dominant social relations structured

on racial lines.

A further theoretical problem with the dominant functionalist
explanatory framework is that the needs have been defined in
a univeralised, ahistorical manner —~ a need for security, a

place to feel at home, a need for belonging, ‘alternatives to
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the stress arising out of fragmented, disrupted and
disintegrating social structures’ and so on. Budd has
argued that although functional explanations may Fefer to
links between particular religions and social structures, the
implicit reference is always to the needs which all religions
are held to satisty for human beings. *%@®

0'Meara has taken this further in a mare practical fashion
when he aFQQEs that "all ideologies provide some sort of
‘paychological security’ and emotional anchorage to those who
believe in them. This tells us nothing and begs precisely
the most important question - why and under what conditions
do cdifferentiated collectivities come to be organised in

terms of one ideology rather than another?vie®

Furthermore it can be argued that these needs are

conceptualicsed in terms of middle class values — a need for
adering CQQES, for aovercaoming anomie — related to the

ideological position of functionalist theoreticians. The
concept of ‘“adaptation’ employed implies a standard of
normality, or development towards a standard ideal, which.
human beings should comply with to cope adquately with their
life conditions — in this case, acquiring mbdern western
Christién culture. This displaces the focus from the actual
conditions themselves; which may need to be changed and which
are not.only being adapted to but resisted in a variety of

ways.

These problems are most evident in the ‘relative deprivation’
theory s0 common in the cuwrrent literatwe.  The classic
formulation is Monica Wilson's assertion guoted earlier that
""The basic insecurity of men comes,'nnt from poverty, but
from & fesling that no-one cares for them." Only an
intellectual who has not experienced the effects of black
working class lifte and the very real ‘insecurity’ of
‘poverty’ in South Africa could make such a theoretical
claim., The real needs arise out of the real historical

conditions in which people produce and reproduce their lives.
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That is, people do not have an innate need for security or
belonging — they have been made insecure. The emphasis must
be on analysing the forces that have made people 'insecure’,
and furthermore, to change them. To guote Maru

“"Man is the world of man, the state, society.
This state, this society produce religion, a
reversed world consciouness, because they are
a reversed world ....Religous distress is at
the same time the expression of real distress
rand the protest against real distress....
The abolition of religion as the illusory
happiness of the people is required for their
real happiness. The demand to give up the
illusions about its condition is the demand
to give up & condition which needs '
illusions., "*31@

However , these formulations , and the most well-known and

widely qgquoted phrase that religion "....is the opium of the
people”,**?* as Kersevan has pointed out, can be seen at

o

best as "reasoned abstractions".?*?*= It is impossible to
simply deduce the character and functions of a concrete
religion within & global and concrete society from the common
definition of religions’ functions in society, or for man in
general . "Religion in genéral“ is only a theoretical
abstraction summarizing the ordinary definitions without
which we could not imagine any religion, but which do not
enable us to grasp any real historical religion

whatsoaever. "=

An attempt must thus be made to examine how the assertion
that Zionist—Apostolic churches arose and exist as a church
of the black working class in South Africa illuminates and
adds to explanation. A note of cauvtion must be sounded here
-~ the hypothesis is not that all black working class people
hbelong to Zionist—-Aposteolic churches, or that there are no
working class members of mainline churchess; but simply that

the majority of members of Zionist Apostolic Churches are

proletarian. Thus, no class other than the working class
belongs to Zionist—Apostolics. They are thoroughly working
class in ethos, and 1n control. There is evidence that

black elites do not belong to Zionist-Apostolics but prefer
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mainline or mission churches. Mainline churches in
contrast, are comprised of many classes; but dominated,
religiously and ideologically, and fully controlled by the
ruling classes. Although black working class people do
belong to mainline churches, (And may in fact ftorm the
majority of the membership) they are clearly the church of
the white ruling class in South Africa. The basic premise
is that "any religion operates first and foremost in the
midst of concrete social classes, with their different
degrees of power, their mutual relationship arising from
dominance and their objectively opposing interests. "4

The difference between Zionist-Apostolic and mainline
chiwrches will be considered more fully in the following
chapter. - What must be borne in mind is that this thesis
only focuses on Zionist—-Apostolics as the church of the black
working class, and not on the religious life of black South

Africans.

According to Thetele, Zionist churches are "in many ways both
pre-revolutionary and actively revolutionary at the same
time,"11s They are pre-revolutionary in the sense that

they do not have a set strategy in terms of moving society
towards a set goal, and are often characterised as being
apolitical. However, she argues that “"they are revolutionary
in their impact on the fabric of the society , creating a
change that provides the dispossessed peocple with a smnéé of

hope and & vision for the future.'?®le

Thetele is here pointing to a crucial dimension in the
gesplanation of Zionist-Apostolic churches which is missing
from other attempts — their creative role as a means of
survival, a form of religio-cultural resistance in the
struggle of the black working class. Zionist Apostolic
churches do not merely "play an adaptive role in the process
of urbanisation"**? nor are they a "logical reply to the
white policy of segregation and separation.,'*?*e They do

not merely provide "old securities", the "undercurrent of
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traditional religion and culture"®*'? in the face of "the
onslaught of the contact culture"t=® - that is, arising out
of the "acculturation process.”*2 | They are not merely a
genuine contextualisation of the gospel, communicating in a
way suited to African needs and world view, providing a
dialogue between Christianity and traditional religion.

On the other hand, Zionist-Apostolic churches cannot merely

be dismissed as "the opium of the people," nor, it will be
argued, can they be decisively rejected in that "they have
not only reduced to a dangerous point their own sense of

reality but are also fostering genefal false consciousness

among their followers.'"1==

Zionist—Apostolic churches must be explained as
similtaneously the expression of and the protest against the
ploitation, political oppression and cultural dmminatién of
the black proletariat in South Africa. That is, they are
the faith of a faithless people, and the faith--of a people

who will not give up faith. ==

"The importance of culture and ideology as agents in the
maintenance and reproduction of capitalist and imperialist
relationships cannot be denied or simplified."1=< This
tar, the analysis of the South African social formation may
have appeared somewhat economistic and mechanistic.
However, a social formation consists of many levels and
practices, defined by the dominant mode of production, but
each with its own "efficacy, its own forms, its specific
conditions of existence, its own momentum, tempo. and
direction, its own contradictions internal to it, its
peculiar outcomes and results, 129 For example, once
class forces appear as political class forces, they have
consequent political results which canmot be translated back
into their original terms, and which also have consequences
for the marnner in which the forces and relations of the
material conditions eof existence themselves develop.

Similarly, réligim—cultural and ideological conflicts display
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a relative autonomy.

It has been made clear above, and recent research has focused
on this, that black South Africans were not passive figures
swept aside in the process of primitive accumulation.

"Black South Africans have fought for control over numerous
aspects ofitheir lives and culture, in the face of
proletarianisation, loss aof land, security‘and social
caohesion, with varying degrees of success."12e There has
been éxtensive debate over the relationship of class
consciousness to class position, and the economic and
political levels of class formations. In this wark,
however, this theoretical debate cannot be fully entered
into. - The basic and fundamental assertion that is being
made is that religio-cultural forms are tied inextricably to
“the conflict between classes, to the attempts by some to
dominate others and to the responses of the subordinated to

those attempts.,"*#7

Cltass struggle in South Africa has taken many forms, both
spontaneous and organized. Gandy points to Marx ‘s
distinction by arguing that,

"Economic condtions create for a mass of
‘people a common situation, common culture and
cammon interests. This mass is only a
clags-in—itself ....0nly through struggle
with another class can it become a class—far-
itself, unified, organized and conscious of
its interestg." =e
Thus class antagonisms exist in a latent form but open class

struggle occurs when there is a fight for political power.
Much academic research has been done into the open forms of
class struggle, which predominantly take place at the
economic and political level. There is a growing move to
analyse the more latent forms of resistance and struggle of
the dominated classes, at the cultural and ideological

level s.

Cohen has pointed to the importance of analysing the "silent,

NS
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unorganised overt responses of African worhers“12§ and not
merely focussing on mare easily accessible and measureable
overt worker militancy, suwech as strikes, unionisation and
political militance. He argues the importance of examining
how "local cultural influences and social pressures can shape

.

the workers’ perceptions of their own exploitation”1®e;
and how these individualistic forms of protest can contribute
to the overall process of determining worker consciousness at
both an economic and political level. The dominant forms of
resistance possible in tightly controlled situations are
infaormal, or (hidden’ farms of resistance. From an analysis
of the features of the capitalist labow process, Cohen
isglates characteristic worker responses, or means of
resisting incorporation into capitalist production. One set
of responses isolated are characterised as ‘psychological
adjustment * and Cohen argues that, while these forms of
behaviour or responses are normally conceived of as having
little relation to the labow process itself, or being
®traneous to the relations of production, they do constitute
forms of worker resistance and adaption. "A common form of
psychological resistance to work is the adoption of religion,
or other-wordly beliefs, particularly those that stress '
relief from suffering in the next world." ™ Further, .

religious belief and practice may also provide some elements

in the construction of a worker ideology -~ that is
consciousness of a class—-for—-itseld - and some practical
swperience of organisation. Cohen points to the suspicion

of employers leading to the initial outlawing of all ‘
indigenous churches on Rhodesian mine compounds, *== The
central aspect is the "Capacity of workers to create some
private domains and psychological “space’ free of the

insistent pressures of the capitalist labour process, 1=

Cohen’'s wark is schematic and can be debated at length; but
it points to a direction for explaining Zionist-Apostolic
churches, and addressing the issue of their active socio-

political role.
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For example, in the period of capital expansion imm@diatfly
after Second World War, the gfmwth of Zionist Apostolic
churches was simultaneous with a reswgence of political and
trade union activity, particularly in tﬁa decade ot the

17256 s, The latter has been thdruughly researched and
analysed, while insufficient attention has been paid to
Zionist-pApostolic churches. Te begin to extend Cohen’'s work
hi%tmrically, this period could be analysed to esamine the
articulation of political and reiigim~cu1tura1 forces. What
“was the formal and informal relationship between Zionist-—.
ppostolic churches and organised political activity under the
tfrican National Congress movement'? What accounts for the
appeal of each? Were they appealing to the same base, and
if not, what were the different bases of each? It 1=
apparent that with the crushing‘m$'mrganized political
Fresiostance in the sarly 1968 s,the State forged ahead with
ite Rantustan policy until the early 197@0's, virtually
unhampered by African resistance. There are indications of
a further increase of Zionist—-Apostolics in this period.

Gre these two movenesnts structurally related? These are
meraely a few of the potential research hypotheses which arise

with the adoption of & historical sociological approach.

Froctor has argued that, "In a situation of extreme labour
repression as South Africa, it 1s a miszstake to look only %Ur
formal expressions of working class consciousness, failing
which to deny its existence., "+ Hig study of Sophiatown
revealed that the black working class did develap .
characteristic responses and strategies to oppression — one
evample being crime and organised gangs. Foch analysed
Marabi culture as a response of the early working class in

Doornfontein. Froctor ‘s important contribution is the point

thats
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"In a system which denies one meaningful
identity and social edistence, and against
which one feels powerless to etfect any
changes, it is to alternative social cultural
"activities more than overt political action
that one tends to look in order to regain
some degree of one’'s humanity., 1=

=

.

Zionist—-Apostolic chuwrches camn thus be explained in these

termss

"Im this situation black people could be
neither Africans nor capitalists, on the one
fhand because the material basis for their
edistence as independent Africans had been
ergded by colonial capitalism, and on the
other because the new society into which they

were integrated related to them as
exploitable commodities understood as labouwr
RIIWEE o In these circumstances the only
available means of self-defence are cultwal-
ideclogical . 1=®e

Thus it can be argued that Zionist Apostolic churches are

part of African working class culture in South Africa.

Harsh political repression in South Africa, has meant a
greater reliance on cultwal resources as & means of survival ®
or self-defence. s Coplan argued, indigenous churches
proliferated as "Africans tried to regain some control aover

the process of cultural change. =7

However , it cannot be stressed enough that these cultuwral
resources are not ‘pure African cuwlture’ but shaped and
conditioned by industrial capitalism. Rozzoli has made this
point very well when she argﬂeg that while all subordinate
cultuwres are fought for by their adherents, they are not free
to form themselves at any point - ”the‘E¥Fact% of the
dominant cultuwe, the attempts at incorporation are not to be
under-estimated., "1F6

To quote, Marx and Engels

The ideas of the ruling class are in every
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epoch the ruling ideass i.e. the class which
is the ruling material force of society is at
the same time its ruling intellectual force.
The class which has the means of material :
praoduction at its disposal has control at the
same time over the means of mental
production, so that thereby, generally
gpeaking, the ideas of those who lack the
means of mental production are subject to

4 t- LIS S A

kS
The ideas of the ruling class will be essential in
determining the form taken by the culture of the dominated
class — the working class in this case. Harvey has argued
that "The working class is part of the capitalist mode of
praduction, and shares in the one cultuwe that serves this
mode — capitalist culture, 149 He argues that the term
working class culture can only be used to indicate working
clase practices that have been developed in full
consciousness to challenge the dominant class. This links

back to the discussion above, on class consciocusness.

In this work a broader, looser conception of working class
culture will be used, in terms of "the common sense or way of
life of a particular class, group or social category, the
compler of ideclogies that are actually adopted as moral
preferences or principles of life,"ta:t MoHale similarly
defines culture as "the forms with which human beings
produce, reproaduce and sustain their lives,'"t4=2 Cul ture
does not merely have to do with leisuwwe pursuits, or art or
MUSL . Moreover, historically culture has been fused with

religion.

The forms of culture are all determined or influenced by.the
origins, development needs and history of the capitalist
system. Johnson has expressed the contradiction thus - "1t
is & matter of historical record that working class culture
has beern built around the task of making fundamentally
punishing conditions more inhabitable. 4™ However , while

working class cultwre does not have a simple functional
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relation to capitals’ needs for the reproduction of labour
power, "capital certainly has a stake in the forms of working
class culture,'"t44 Thus there is continual struggle and
conflict ~ "Working class culture is formed in the struggle
between capitals’ demands for particular forms of labour
power and the search for & secure location within the

relation of dependency.'"14%

It is thus argued that it is not acculturation which
determines the faith of Zionist-Apostolic chuwrches, but the
uneqgual incorﬁoration into & capitalist mode of production of
a black working class. Bozzoli has argued that "the
cultural resilience of those being subordinated has always
been substantial and has continued to be so long after the

era of military conquest has passed.'isee

The cultuwral resilience of Zimnist~ﬁpostalic‘churches is
reflected in the insistence that they are indigenous
churches, or Churches of the Spirit, and not independent
churches. "African Independent Churchesg" implies the
mainline churches, the ruling class religion, as the
invisible rorm, the ideal value éysteh. As Mateje found in
Larnga, in terms of social stratification patterps, the
Zionists "appear at the bottom af the social heap, the
educated from the established churches at the top...."*22”
Domination does not only take political and econemic forms -
the capitalist social formation is reproduced and maintained
by deminaticn at the cultuwral and ideclogical levels -~
'includiné religion. Consequently, as it has been argued,
class conflict tales both a directly political form and a
cultural—idéological form. This chapter has attempted to
demonstrate how the material conditions and social relations
act to shape Zionist-Apostolic Churches, i.e. why did
Zionist—Apostolic churches arise? It is now necessary to go
on to consider how religio—-cultural conflict shapes the +form
and faith of Zionist-Apostolic chwrches, i.e. why do thevy

take the form they do? Why is it that Zionist-Apostolic’
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churches are the most fitting form of religion for the hlaci

working class in South Africa since the 1940 g7



REFEREMNCES

1. Maduro, 0. Religion and Social Conflicts, Orbis EBRooks,
Maryknoll MNew York 1979, p&7

2. Maduro, 0. ibid., pé&7 ‘

Z. Many churches choose to call themselves Churches of the
Spirit. For further discussion, see Crafford, D. "Typology
of the Independent churches and the Challenge posed by the
Spirit Churches," unpublished paper to Symposium on New
FReligious Movements and Independent Churches, Univ. of
Zululand, South Africa Feb. 1985 and Maostert, J. "Men of The
Spirit"” - or of "Spirit"?", Symposium on New Religious
Movements and Independent churches, Urmiv. of Zululand, South
Africa, Feb. 1985,

4. Institute for Contextual Theology Speaking for
ourselves. Members of the African_ Independent Churches
Report on their Filot Study of the History and Theology of
their Churches. Braamfontein 1985 p3@ (Hereafter referred
to as Speaking for ourselves)

5. Kiernan, J.F. "Poor and Furitan ..." 1977, p3IZ

6. West, M. "Foverty and Relative Deprivation...",; p241

7. Mafeje, A. "Religion, Class and Ideology in South
Africa,” Religion and Social Change in Southern Africa,
Whisson, M. & West, M. David Philip, Cape Town, 1975, pl7@

8. Maduro, 0. op. cit., p3@

?. Maduro, 0. op. cit., p31 ;

1@3. This has been outlined above. See alsc Molteno, F.

"The Historical Significance of the Bantustanm Strategy™
Social Dynamics 3 (3), 1977, plS-3I=

11. Freund, W. "The Social Character of Secondary Industry
in 3.A. 1915-1945" :

12. Freund, W. ibid., pl7

13. Freund, W. ibid., p27

14. O'Meara, D. "The 1946 African Mine Workers’ Strike and
the Folitical Economy of South Africa” Journal of
Caommonwealth and Comparative Folitics XIII (1), 1975, ppldé—
173=

15. O0'Meara,; D. ibid., pl32

16. 0 Meara, D. ibid., pl352%

17. Mvusi,; J.C. "Meeting men in cities - The problems of
urbanization in African townships" Ministry 4, 1964, ppl79-
ig@a

18. See Stadler, A. "The Folitics of Subsistence: Community
struggles in War—time Johannesburg” Working papers 1in
Southern African Studies,; Hindson, D.C. (ed) Vol.3Z pp3l1-63

19. Stadler, A, "Birds in the Cornfield,; Squatter Movements
in Johannesburg 17944-1947" Jouwrnal of Southern African
Studies 6 (1) 1979/80. See also French, KE."James Mpanza and
the Sofa Zonke Farty in the Development of Local Politics in
Soweto”" unpublished MA, Univ. of Witwatersrand, 1983, pl@7.

20. For the development of the apartheid state’'s housing
policy, see Wilkinson, F. "Froviding ‘Adegquate Shelter .

The South African State and the Resolution of the African
Urban Housing Crisis,11948-1934" in Hindson, D. C. op. cit.,
p&E—-7@




8]
[y
)]

21. See Lodge, T. Black Folitics in SA since 1943, Longman,
L.ondon % New York, 1983, For an interesting analysis of
Sophiatown prior to removals, see Froctor,A. "Class Struggle,
Segregation and the City: a history of Sophiatown 1905-
1748, " Labour Townghips and FProtest, Bozzoli, BE.(ed) Ravan,
Johannesburg, 1979

22.Van Wyk, J. "Die Separatisme en Inheemse kKerklike
Bewegings onder die EBantoe van die Sotho-groep" Vol. 1 % 2,
Report HSRC, Fretoria, 1973

2%3. See 0O 'Meara, D. gp. cit., faor a full analysis
24, Gee O0'Meara,D. Yolkskapitalisme, Ravan, Johannesburg,
192835
25.8ee Legassick, M. "Legislation, Ideclogy and Economy in
Fost — 1748 South Africa” Journal of Southern Gfrican
Studies, 1 (1), 1947 ppd~33 and "S5A: Capital Accumulation
and Violence."

26. Legassick, M. "Legislation, Ideology and Economy ..."
27. Bundy, C. "Fesistance in the Reserves; the All 1in
Aftrica Convention and the Transkei" Africa Ferspective 22,
198%, ppSl-61 and alsc Bundy, C. and EBeinart, W. "State
intervention and rural resistance: The Transkei: 17080-17265"
28. Lodge, T. op._cit., p2Z?@ :

29. For the relationship between political organization and
the rural areas, see Bundy, C "Land and Liberation: The
South African National Liberation Movements and the Agrarian
Guestion, 1728's—-17260°'s" Review of African Folitical Economy
29, 1984, pp 14-27%

Z@. See Lodge, op. cit.; Carter, 6. % Karis, T. (eds) Erom
Frotest to Challenge Vol. II and I1I Hoover ; Stanford, 1273
and 1977; Gerhart, 5. Black Fower in South Africa. The
evolution of an ideology, Univ. of California Fress, Berkley
17783 Walshe, F. The FRise of African MNationalism in Seouth
Africa: The African Mational Congress 1912-1952, Univ. of
Calitornia Fress, Rerkley and Los Angeles, 1971

31. Fercentages calculated from the graph

2. KFiernan, J.FP. "Frophet and Freacher," pIé&6

I%. Becken, H.J. "Fatterns of Organizational Structures...’

Z4. Becken, H.J. ibid.,; p79

35. Becken, H.J. ibid., p2@

I6. Sundkler, B. Zuwluw Zion see p74-—-79 for further
intformation on Grace Tshabalala and pl?PS-Z00 on Walter Dimba
37. Becken, H.J. "Zionistischer Kirchentag auf EwalLinda."

Hermannsburaer Missionblatt, 1@7 (8), 1967, ppld2-18S

Z8. For further intormation see Van Zyl, D. God’'s
Earthenware Fots. Report on the work of the Christian
Institute among AICs, Dec. 12&64- Sept. 19&7; and West, M.E.
"Independence and Unity: problems of co-operation between
African independent church leaders in Soweto,”" African
Studies, 33 (2), 1974, ppl21-129,

29. See their booklet "Speaking for ourselves" gquoted above.

4@, West, M. Bishops and Frophets, see p33-58 especially
41. Recken, H.J. "Zionisticher Kirchentag ..." pl@g4

42, See Appendix 1. For the 1938 list, see The Christian
Handbook of South Africa Lovedale Fress 1933. For the 1948
list Sundhkler, B. Bantu Frophets in South Africa.




4%. Similarly, a comparison of the 19222 and 1978 lists
reveal some 44 out of 63 to still be on the 19238 list. See
Appendix 1 '

44, From records in possession of her daughter Dr. Lydia
August, quoted in "Speaking for ourselves ...,"pl?9

45. Interview with Mrs. Nkikuw guoted in Van Wyk, op. cit.,
p827 ‘

46. For an interesting comparison see Guy, J. and Thabane,
M. "The Ma— Rashea - A participants perspective." Class,
Community and Conflict - Local Perspectives.. University of
Witwatersrand History Workshop 1984, who argue that the
Russians or Ma—- Rashea, & gang movement of Basotho feared in
African townships, were "a group of working men who responded
to an wban , industrial, commodity—-producing environment by
organizing themselves on the grounds of their common rural,
tribal background: a group of men who were identified by
their traditional dress and weaponry, and who were named (it
is said) after the feared victor in the recent "European’
war." p@9 '

47. Lodge, T. op. cit., pl174 and further +tor more
information on Evaton

48, Guoted "Speaking for Ourselves," pl?

49. For further information see Sundkler, B. Zulu Zion p 79—
84 and Van Wyk, J. op. cit., p824-84%7 ‘

3@. The church suffered a serious split in the early 19780's
with the breakaway of Bishop Masango and a well-publicized
and expensive court case.

31. Maduro, 0. Religion and Social Contflicts

52.. SBaul, J.S. % Gelb, 5. "The Crisis in South Africa.
Clas=z Defencee, Clazz Revolution.® Monthly Review, 3% (3),
1981, Special Issue

5%3. Legassick, M. "Legislation, Ideology and Economy ..."

S4. Freund, W. "Forced Resettlement and the Folitical
Economy of South Africa" Review of African Foliticgal Econcomy
Mo. 2% 1984

55. Freund, W. ibid., pS4

56. Freund, W. ibid., p34

57. Flatzky, L. & Walker, €. for Surplus Feople Froject -
The Surplus Fegple. Forced Removals in South Africa. Ravan
Fress Johannesburg 1985. See also full five volume report,
Surplus Feople Froject Forced Removals in South Africa, Cape
Town 193835

58. See a study on the churches in Atteridgeville — Coertze,
R. "Godsdiens in Atteridgeville" Etnogratfiese Studies in
Suidelike Afrika. J.F.Eloff % R.D. Coertze (eds), J.L. Van
Schaik Bpk. Fretoria, 1972.

59. Van Wyk, J. op. cit., p7@84-725

6@. Table from Van Wyk, J. ibid..

61, Freund, W. op. cit., pS8

&2. Hall, 8. "FPluralism, race and class in Caribbean

society” Race and Class in Fost—colonial society. A study
of ethnic group relations in the English speaking Caribbean,
Bolivia, Chile and Mexico. Unesco, Paris 1977., plé2

63. Hall, S. ibid., pléZz
&4, Freund, W. ibid., p38



65. Freund, W. ibid., pS8

66. Saul, J. and Gelb, S. op. cit., p94

67. See Flatzky, L. % Walker, C. op. cit., pl20-12%

68. Froctor, A. op. cit., p3l

69?. Figures drawn from Census ftigures for the relevant
years.

7@. Van Zyl, D. BGod's Earthernware Fots. p4

71. Van Wyk, J. op. cit., see especially Chapter 1 and 2

72. Van Wyk, J. op. cit., figures on which these conclusions
are based p 134-138, and compare with first Soweto sample

pl31-132 »
7%, Fritizinger, J.J. "What the Statistics tell us about the
African Independent Churches in South Africa." unpublished

paper presented at Symposium New Religious Movements and
Independent Churches in South Africa, Umiversity of Zululand,
Natal, Feb. 198%

74. See anon. "Group Areas Act in the Durban Area.’
unpublished paper presented to Nusas July Conterence,
University of Natal, Durban, July 1981.

75. Pretorius, H. "Historical Trends in Transkeian Zionism.’

76. The following is drawn largely from Murray, C. "Land
Fower and Class in the Thaba‘MNchu District, Orange Free State
1884—-1983" Review of African Political Economy no 29 1984.

77. Murray, C. ibid., p4é

78. kritizinger, J.J. op. cit., pa

79. Deg Beer, C. The South African Disease. Apartheid
Health and Health Services. South African Research Service
Johannesburg 1984, p3l

88. De Beer, C. ibid., p31-54

81. An intriguing and sensationalised account appeared in a
leading Sunday Mewspaper of the case of Mr. J. Brits who has
defied his Nederduits Gereformeerde Kerk in Fotgietersus and
joined the ZCC. "Defiant white joins black Zion" Sunday
Times, 24/%/1985 ‘ :

82. Rev. 0. Xulu, speaker on Fanel of Independent Church
leaders, at Christianity in the Southern African Context
Forum , Brahamstown 28/1/1985 to 1/2/19863

Z. See references in Chapter &
"84. Coplan, D, "The Emergence of an African working class
culture," Marks & Rathbone, op. cit., p369

85. Coplan, D. ibid., p 369

86. Coplan, D. ibid.

87. Bee above, Chapter 3

88. kritizinmnger, J.Jd. op. cit., p2

892. Van Wyk, J. op. cit., p84@

?@0. Freund, W. op. cit., p6@d/61

91. Haselbarth, H. "The Zion Christian Church of Edward
Lekganyane" Our approach to the Independent Church Movement
in South Africa, Lutheranm Theological College, Mapumulo,
Matal, 3@/92 - &/1@ 1985, p97

?2. Haselbarth, H. ibid., p86

Q%. Dept. of Foreign Affairs, Fretoria, "Meeting in Moria"
Supplement to SA Digest, 24/35/1985, pl
The visit received much press coverage. For example
"2 299 BV at Zion City - and at 2 p.m. today ....ZCC gives




218

FW Freedom of Moria"” City Press, April 7, 1989: Millions at
Moria Drum, May 198%5; Render unto Caesar” City Fress April
14, 1984; "Tutu shocked at ZCC award to F.W. Botha" Cape
Times April 11, 1985

4. Dept. of Foreign Affairs, op. cit., pl

?53. Haselbarth, H. op. cit., p86&

?46. Haselbarth, H. ibid., pB8@

7. VYan der Merwe, G. "Reasons for joining the Zion
Christian Church” unpublished paper at Symposium New
Religious Movements and Independent Churches, University of
Zululand, South Africa, Feb. 1989%.

28. Figure taken from 19880 Census, 5A Statistics 1982,
Central Statistical Services Pretoria.s

9. takhubu, F. address to Forum on African
Christianity. '

19@0. Leatt, J.V. "Astride Two Worlds. Religion and Values
amang Black migrant mineworkers on South African Gold Mines.”
Jownal of Theology for Southern Africa 38, 1982, pp39-82
181. Leatt, J.V. ibid., p73

182, Agency for Industrial Mission Another Blanket, Lesotho,
1976, pla

1822. A I M, ibid., plS

184. West, M. Bishop % Frophets pB9

185, Hall, 5. "The "Folitical’® and the ‘Economic’ in Marx’'s
Theory of Classes" Class and Class Structure Hunt, A. (ed),
Lawrence and Wishart London, 1977, p4@

126, Hall, S. ibid., p4d

107. Marx, k. % Engels, F. The German Ideclogy, Lawrence
Wishart, London, 17278 {(edited and introduced by C.Jd. Arthur)
p4z

1@88. Budd, 5. Scciclogists % Religion, Collier Macmillan
FPublishers, London, 1973 r

199. 0 'Meara, D. VYolkskapitalisme, p38

118, Marx, k. "Contribution to the Critique of Hegels
Fhilosophy of Right." Marx and Engels, On Reliogion,
Schocken Books 1964, p4Z2

111. Marx, K. ibid., p 42

112. Kersevan, M. "Religion and the Marxist Concept of Social
Formation” Social Comnpass XXIT (Z-4), 1273, p324

113, It is for this reason that it is not possible to isolate
a historical materialist "theory of religion”; but that the
analysie of religion must precede using the same analytical
tools and concepts as the analysis of other levels of the
social formation.

114, Maduro, 0. op. cit., p3@

115. Thetele, C. B. "Women in South Africa: The WAAICY
African Theoleogy en route. Appiah—-kKubi, K. % Torres, S.
(eds) Orbis books, Maryknoll, New York, 1979, plSi

116. Thetele, C.E. ibid., pl31l

117. West, M. Bishops % Frophets, pz2@2

118. Sundkler, E. Bantu Frophets, p295

119. Gosthuizen, 6.C. Fost Christianity, pZi@

128. Oosthuwizen, G.C. ibid., p79

121. See kKellerman, A.G. "Frofetisme in Suid Afrika in
akkultuwrasie perspektiet,” Zanoni Offset, Voorburg 1964;




Hanekom, C. kKrisis % Fultus, who sees "akkulturasie as die
corsaak” p34 and Fretorius, H. "Waarom independentisme in
Afrika?"

122, Mafeje, A. "Religion, Class and Ideology in SA," pl74
23. This idea was suggested by Rev. I. J. Mosala

124. McKale, M. "Culture and Human Liberation" Radical
Religion v (2) 1980 pl1i

253. Hall, 8. "The Folitical and Economic', p4é v

126.' Bozzoli, EB. Town _and Countrvside in the Transvaal
Capitalist Fenetration and Fopular Response, Ravan Fress,
Johannesbhurg 1983, pZ8

127. Bozzoli, B. ibid., pZ2

128. Gandy, D. R. op. cit., plde

129. Cohen, R. "Resistance and Hidden Forms of Consciousness
amongst African Workers'" Review of African Folitical Econaomy
19, 1988, pp8-2=2

178. Cohen, R. ibid., pl8

131. Cohen, R. ibid., pl?

2. See the work of Van Onselen, C. Chibaro. African Mine
Labour in Southern Rhodesia 1900-1933, Pluto Press, 1976

—_

3%. Cohen, R. op. cit., pl@

174, Froctor, A. op. cit., p78

135, Froctor, A. ibid., p8w®

136. Mosala, I.J. "The African Independent Chuches: A Study
in socio—-theological process" Resistance and Hope, De Gruchy,
J.W. and Villa—-Vicencio, T (ed) David Fhilip, Cape Town and
Wm B Eerdmans, Grand Rapids, 1985, pllZ

1%37. Coplanm, D. op. cit., p 268

138. Bo=zzoli, B. Town and Countryside, p28 _

139. Maru, kK. % Engels F. The German Ideoclogy, pé4

14@. Harwvey, R. "Trade Union Education and Culture: @A
Response'" South African Labour Bulletin 1@ (2), 1984, pé4
141. Johnson, R. "Three Froblematics: elements of a theory
of working class culture” Working Class Cultuwre. Studies in
history and theory. Clarke, J.; Critcher, C & Johnson, R.
(eds) Hutchinson in assoc. with Centre for Contempory
Cultural Studies, University of Rirmingham, 1979, p23

142. Mckale, M. op. cit., pl2

14%,. Johnson, R. op. _cit., p237

144, Johnson, K. op. _cit., pZi7

145, Johnson, R. op. cit., p237

1446. Boz=zoli, B. Town_ and Countrveide

147. Mafeje, A. "Religion, Class and Ideology..." pl13d2




220
CHAPTER &

HEALING THROUGH "UMOYA" ~ THE FAITH OF ZIONIST-
APOSTOLIC CHURCHES

I the pr&vioﬁ& chnapter an attempt was made to examine the
rise and existence of lionist-fApostolic churches. They were
gexplained as an expression and & protest of the distress of
the African working class in South Africa. They arcse in a
period of expansion of capitalist social relations throughout
the South é#rican sgcial formation, out of the dominant
contradiction between ‘white’ capital and ‘black’ labour,
and the mechanisms of domination and control this gave fise
to. The regions in which they arocse reflect the proletarian
base — primarily in the industrial areas of South Africa,
particularly the Rand — but there is evidence of & growing
presence in the bantustans and forced relocation areas; with
possibly different ideological functions. It was asserted
that at the same time as . a being a means of copging with the
conditions of wage labour in apartheid society, Zionist—
Apostolic churches employ conceptual weapons as a form of
religio—cultural protest against subordination. Arn attempt
has been to show that in the face of extreme repression, one
of the forms of resistance remaining to the working class is
religio—cultural creativity and self-assertion. As Bozzaolid
phrazed it "Cultural esdpressions of alternatives to white
bowrgecisie hegemony abound in this situation, probably in
inverse proportion to the restriction upon open political
activity."?

One Zionist leader claimed that Zionists are @

"A people who would like to identify
themselves.

A people who are sick and tired of being used
to uphold the German culture of the Lutheran
Church, or the English Culture of the Church
af the Frovince ...."=2
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it is suggested that the form of Zionist—ﬁpostolit churches,
that is their faith, also reflects the extent to which they
offer cultural alternatives to white, bourgeois Christian

culture.

6.1, THE RELIGIOUS-CULTURAL TERRAIN AS RELATIVELY
AUTONOMOUS

It was argued above that religio-cultural forms cannot be
dismissed merely as an opiate, that whether a.particular
religion is a false consciousness has to be anmalytically
determined. That is, historical religions are not "merely
reflections of underlying economic and social forces, but
have become part of the tissue of capitalist society.!™
Throughout this fhesis an attempt has been made to avoid a
concept of determination which would imply a one—to-one
correspondence or uni—directional causation. ‘Determination
in the last instance’ and ‘relative autonomy’ a&re concepts
which have been widely debated.? It is argued in this
thesis that the material conditions and social relations of
praduction do not determine the religious forms in any rigid
sense — they limit what 1s possible in that social formation.
"Im this way the objective conditions can be said to
determine cultural responses in that they limit the rgnge of
human responses that are possible within them and they exert
a pressure on people who share these conditions to respond to

them in a particular (and often collective) way."®

Maduro has offered useful insights from his analysis of
religion in Latin American social formations.

"The conflictive structure of dominance of
any class society establishes... the limits
within which any religion can function in it,
and the tendencies that will permeate and
orientate the activity of this religion in
this society. Thus this class structure will
condition the possibilities, the importance,
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the meaning, the thought patterns, the
practices, the organisation, the devel opment,
the propagation and the possible
transformations that any religion can
objectively expect (and actually achieve)
within such a society."®
The religious—cultural field then, is shaped and limited by

the class structure and material conditions out of which it
arises, as has been hypothesized in Chapters 3, 4 and 53 but
at the same time it operates relatively avtonomous and
partially independent, shaped by its own internal conflicts

and dynamics.

Maduro postulates the basis for this relative autonomy to lie
in three sociclogical factors. 1) In the subjective
dimension, in that feligio— cultural systems become
interiorized for a social group of believers, giving it a
certain psycho-social consistency. The group will resist
transformation with every change in social conditions and
relations. 2y In the Dbjéctive dimension, in that the set of
structured,socially—-shared teachings and practices also gives
a2 religio—cultural system a certain consistency. 3) The
imstitutional dimension, a stable body of "prrganized
funtionaries" producing, reproducing and propagating the
religious system, offers further microsoéial consistencye.

These factors assure that & religio—cuitural system won’t

%

change automatically as the social structure does — rather,
it has a mediate and historically variable effect on

religious faith and practices.

Thus it is important to examine the religio-cultural terrain
as & relatively autonomous one, and to examine conflicts,
forces and dynamics internal to the religious—cultural field

which in turn shape the faith of Zionist—-Apostolic churches.
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&.2. CONFLICT BETWEEN CHRISTIANITY AND INDIGENOQUS
RELIGIOUS FORMS '

It was demonstrated in Chapter 1 that the belief and ritual
of Zionist—Apostolic Churches in the dominant literature are
characterised as a "blend of old and new" at best, and at
worst, a venesr of Christianity over a base of traditional
African religion — a religious expression suited to African
rneeds. It has been argued that the concept of ‘African
needs’ employed is problematic. These needs are defined
primarily at the cultural and psychological level and are
assumed to be universal. However, i1t is hypothesized that
aside from the need for the production and reproduction of
material life, cultural, ideoleogical and religious needs are
historically variable, in different social formations and
different class positions within those formations. ThQs an
attempt has been made to demonstrate that religion and
culturé are historically situated and shaped by the

conditions out of which they arose.

African traditional religio-cultural forms, in being
relatively autonomous, could and did not disappear entirely
when traditional pre-capitalist modes of production were
destroyed. However, neither could they persist in the same
faorm arnd with the same functions, with the progressive
destruction of their material base. It was hypothesized that
in South Africa, the only partial dissclution of pre-
capitalist modes of production, as a basis for reproduction
of migrant labour in the reserves, has made it possible for
these forms to persist over a long periocd - albeit in a

changed form.

Thus, a major hypothesis is that the faith of Zionist-—
Apostolics is completely new and completely different to any

other religico-cultural form that has existed historically.
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To return to Hall’'s discussions of Caribbean cultural forms,
and to reiterate a point made earlier, "the formative context
for these institutions is not Africa, but slavery ﬂeven where
African ‘survivals’ and influences remain profound)".”

Thus, the religio-cultural form, Zionist—Apostolic, has been
formed and shaped in relation to dominant, white
institutions, and the persistence of "“Ofrican elements’” can
not be accounted for outside the "complex and differentiated

‘unity’ of the ... historical formation."®

It is not a blend or synthesis of two, distinct systems, naovr
is it a corruption of one discrete system by another, nor is
it an addition of elements of different religioc-cultural
systems. FRather, it is hypothesized that the faith o+
Zionist Apostolic churches is a religio—cultural production,
arising as a form of cultural resistance in an apartheid
capitalist social formation in South Africa and shaped by
struggles at the religio-cultural level between dominant
Christianity and the traditional religious forms of the

dominated.

Any production needs raw material to be worked on to produce
the final product. Thus, in examining the faith of the
Zionist—Apostolics, similarities may be found with
traditional Afridan religion — but these are in fact elements
that have been transformed in the process of religio-cultural
production. The apparent continuities and similarities are
superficial. Not only do the symbols have "new meaning" but
they are combined with different and new symbols and ére
arising out of and being shaped by & new set of conditions
and relations. "They are African to the extent that they are
historically rooted in African precapitalist social formation
and are forced by their positions of alienation within
contemporary capitalist social relations to draw, in-the
struggle for survival, from the cultural resources provided

by that past."”®




It is of interest to note that many writers are cancérned to
solate or trace elements of traditional African religion, bhut
the Christian influence 1s often inadequately considered.
imitially, the Christian cultural.resaurces available to
would-be Zionist was of & particular form - pentecostal

Chrietianity. Later, many churches were formed in breakaways
from mainline, orthodox churches. The importance of
pentecostal christianity is reflected in the very symbol of

Zicn.

The process of religio-cultural production is illustrated in
the story of a 9@ year ald Archbishop of the Christian
Mational épostolic Church in Zion =

" e Roux came to Wakkerstroom with Dowie.
They began Lo baptise the people by immersing
them three times in the name of the Father,
the Son and the Holy Spirit as it says in the
gospel... After baptism Le Roux laid hands
upon the people and the Holy Spirit
manifested itself by prophecies and speaking
in Longues.

There was a period when Le Roux leftt the
congregation at Wakkerstroom and went to
Jahanneshurg ... On his return he found the
Zionists wearing uniforms and carrying stafttfs
at their sErviCces. Le Rowx was furious. But
it was the Spirit who taught them to pray for
those who do not concelive. It was the Spirit
wha revealed to some pecple that their
sickness was caused by not adhering to
certain customs. They were healed by the
Spirit after doing &as instructed.

This was against the teaching of Le Rowt. He
did not want people to have contact with
their ancestors or Lo wear white garments or
to carry statfs. His obiection to our
ancestors was based upon & decision that was
taken overssas. When king . Cetyswavyo went
overseas the British wanted to know about our
God and our ancestors spirits. It was there
a decision was taken against our ancestors in
order to CONQUeEr Ws. whoever forsakes his
arcestors is also forsaken by his ancestors
and he becomes an €asy prey to diseases and
to all his other enemies.

The missionaries used this objection to
ancestors when preaching the gospal and




226

instead of introducing Christ as he really
is, they coupled him with their own culture
and told us to forget our culture. The
results are clear today. Elacks have become
the slaves of whites."*®

The Archbishop is illustrating the conflicts between

religio&s forme and representatives of social classes at the
religio—cultural level. However , for a full explanation it
is necessary to go back to the process of congquest and the

incarporation of pre-capitalist modes of productiah into the

capitalist mode.

Maduro has argued that a encial group whose religious work
has been undifferentiated will tend to protect this mode ot
religicus production from any sudden transformation.
Traditional African religion was such a religion, permeating
all levels q% Edcietyg rot just a ‘religious level *, and
without & bhody of functionaries acting in the religioqs
interest of certain classes. "In traditional Africa we have
ce=en how culture, as a mode of life, was intimately bournd up
_with the social fabric, which was based on mans relationship
tc the land."**? Thus, especially if it comes from

without, a new mode of religio—cultural production will be
resisted and rejected by the religious community. In SDouth
pfrica, this has been found historically in the rejection of
Christianity as brought by the missionaries, and the
adherence to traditional religicus practices, particularly in
the early period. The missionary involvement as the "agents

ot imperialism"” has been discuscsed above.

For a group interested in mornopaclizing religious
production,it is'neceaéary +to overcome the collective
recistance and tendencies to perpetuate the traditional
religious mode of production — this is "the expropriation of
the means of religious production."*= Thue a struggle
eheues, UWEing various strategies and depending on ®wtra-—
reiigious factors such as military power, economic, palitital

and juridicial support. This process in South Africa was
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described in Fart two above. Maduro gives examples of a
number of strategies used by an emergent clergy - in this
case, Western Frotestant missionaries - to eipropriate a
traditional ritual. The missionaries work was initially
aimed at the annihilation of African forms, with a
substitution of Christianity. This is reflected in the
Archbishops claim that "The missionaries used this objection
to ancestors when preaching the gospel and instead of
producing Christ as he really is, they coupled him with their
owrn culture and told us tao forget ouwr own cultuwe. "=

Another mechanism is disqualification ~ designating the
traditional rite "sorcery". As Schoffeleers phrased it "the
missionary church in Africa has routinely regarded the nganga
as its principal enemy."4 The traditional healer or
medicine man was designated ‘witchdoctor’ or ‘sorcerer’, and
his/her power was to be brokeﬁ, and replaced with the power

of Jesus.1S

While the majority of missionaries from mainline
denominations did rmot engage in faith healing, an attempt was
made to replace the healing D? the nganga, in the medical
work of the missions, in their hospitals and clinics. One
further Etrategy'outlined by Maduro is compefition -
introducing a new rite - and in broad terms this encompasses
the missionaries’ offers of education and its attendant

privileges as well as medical services established.

Once the traditional religious system has been eupropriated
to whatever degree, a division of religious work occurs, of a
specialized body of religious functionaries and the laity,
who are "objectively dispossessed of the principal legitimate
means of religious production. < The white missionary
clergy appropriated the religious means of production, in
that they controlled the new form, Christianity, and
denigrated traditional forms. Maduro argues that, in
contrast, the laity have a religious interest in obtaining

religious goods with minimal concessions to the clergy, or in
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re—approbriating the means of religious production. There is
an internal division of the clergy — the higher clergy
retains praoprietership and the lower only the use of the
religious means of production. This dynamic is evident in
the formation of Ethiopian churches. Even‘as educated,
civilised Christians the early foundéré were denied full
admittance to the ranks of ruling class religion and culture.
The higher clergy, white missiocnaries, were reluctant to
ordain, and so give control over the religious means aof
production, to African preachers and evangelists. They could
rnot allow eguality in the church.

Furthermore, there is conflict arising out of the internal
diQiSiDns of the laity, between the dominant class, whose
interest is in religious legitimation of their dominant
positicn;y and the dominated class whose demand is for

'campenSatiDn and for the reversal of the established order.

Thus, the social structure acts upon the religious +field
through the mediation of religious demands corresponding to
each social class or fraction. The dominant clerical
category tends to identify with the socially dominant class,
both because of their structural position and tﬁeir social
Dfigins. Thus, white missionaries and clergy in the
mainline churches in South Africa have tended to support and
identify with the ruling class, and in general, to act in the
interests of the legitimation of the dominant class. The
Church is defined az a set of religious agents and
institutions that has acguired a monopoly of the legitimate
exercise of religious power — the capability to control
religious production. The religious interest of the clergy
lies in control over religious goods — that is, the means of

salvation.

Thus, on the religio—cultural level, Zionist—-Apostolic
churches represent'an attempt at resppropriating the religio-—
cultural means of production, of controlling the means of

salvation, in the tace of the attempt of white missionaries
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to extehd hegemonic control of Western Christianity over all
black South Africans, while at the same time denying them
full access to both the means of production and control over
religious goods, which waé to remain in the hands of the
white clergy. Thus Rev Mvusi claimed that "The sects thrive
o ancestor worship as a way out, because Christianity is the
white man’'s religion.”*7 lREV Magina wrote thus 'Leaders

of the indapendent Churches are not accepted whilst having
made phenomenal strides among the non—-Christianm blacks. This
non—acceptance has caused the Independent Churches to form
their own circle and muster, as it were, their own

force., "*®

However, it is not only as Africans but as black workers that
they are "deprived ... of access to the privileged areas of

capitalist culture."*?

It was noted that this expropriation is not achieved once and
completely, that the subjective dimension ensures that the
traditional religious system continues in a latent, but
changed, form and thalt there is a constant struggle at the
religious level over the production, consumption and control
of religious goods. Zionist—-Apostolic faith is a religious
innovation, & new religious production aimed at regaining
corntrol over the means of salvation, drawing on the cultural
resources of traditional religion and Fentecostal

Christianity.

Maduro notes that a religio—cultural innovation is &
transtformation of religious goods traditiornally proclaimed,
and can be adaptive or prophetic. The success of an
innovation depends on edtra—-religious factors Sucﬁ as a time
of general crisis for a whole society, and intra-religious
factors which will determine whether it remains within the
church or is excluded from it. Ethiopian, Zion City and
Zionist-Apostolic churches each arose as a religio—cultural
innovation at a crisis period in the social formation, with

rapid transformations taking place. Conflict at the religio-



230

culturél level was clearlyvtoo great for them to remain under

missionary hegemony.

Nevertheless, the ideclogical force of Western Christianity
must not be under-estimated. It was noted earlier that
working class culture is strongly defined by capitalist
culture, and this includes Zionist—Apostolics.

The dominant religicous dynamic remains ruling class
dominated. Thus the missionary disdain and harsh criticism
of separatism, of nativistic tendencies and syncretism Has
had effect. The social and cultuwral status of Zionist-
Apostolic churches in the township appears to be low. Fauw
found that in the Eastern Cape and Transkei, church and
"srhool” people are critical of Zionists because of their
"deviant beliefs and behaviour."=@ Zionists themselves

-

‘speah of being scorned and oppressed. Mafeje claimed that
Zionists are at "the bottom of the social heap."=t

Myquist found that in Grahamstown, approximately two-thirds
of the upper stratum belong to the Methodist Church or Church
of the Frovince of South Africa,'"rather formalistic churches
closely affiliated with the major chuwrch hierarchies of the
white English-speaking community, despite the fact that there
are at least 29 churches in Brahamstown locations.'"==2 In
contrast 1/3 of the adults in the total community belong to
these "high status churches"#®* as they are known. Further,
the "Ethopian and Zionist churches generally are attracting

an increasing number of adherentse throughout South Africa

amang the rank arnd file, "=

The Chriztian middle class ethic is thus central in status
stratification. It is also evident in thé concern of
-Zionist—Apostolic leaders to attain church recognition, and
the attendant privileges, and in the adoption of episcopal
titles, such as Archbishop and Fresident. A further
indication of the strength of Christian ideology is the
concern for theological education and proper training for the

ministers of Zionist—-Apostolics, that they may not be scorned
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and discounted. - Thus Rewv Makhubu called for assistance from
the orthodox churches, "We want to be trained, we want to
know the bible, but we don 't have the means. Some Dflthe
seminaries have been open to us, but we have had no
education."” However, he then goes on to argue that "We may
not be educated but we have the wisdom God has given us ...
With you it may be inteilectual, with us it is

spiritual . "==

This leads one to consider whether Zionist Apostolics are a
phrophetic innovation — "adequate to express a set of
religious demands thus far unsatisfied and capéble of
mobilizing around itself a growing assemblage of forces, lay
and clerical, set to transform the prevailing structure of
the religious area.,"=® _

The faith of Zionist-Apostolics does appear to subvert the
hegemony of the established white church. The shift in
missionary and dominant clergy attitudes, to a positive
appreciation of their healing ministry and "authentic
expression of African needse" can be interpreted as a shift in
the strategy of expropriation, of ah attempt to co—opt and so
extend hegemony over the religio-cultural forms of the
working class which have been clearly successful. Zionist-
Apostolic churches have removed large numberse of black South
Afficans out of the ideological control of the mission church
- both ex-church members and traditional religion adherents.
They offer a means of control over one aspect of people’s’
lives, by offering salvation through healing.. It is in this
that it can by hypothesized that they are a means of religio—
cultural resistance of the black working class — who need

healing.

6.3. THE FAITH OF ZIONIST-APOSTOLICS - HEALING THROUGH
THE HOLY SPIRIT

"There are different rites like healing,
exorcism, isiwasho (purification) baptism and
activities like consulting the prophets about
our problems and speaking in tongues or



prophesyzing ; but there is only one Spirit
who does all these things. In a way all
these things are healing or salvation."=7

"“There will be prayer at the house of Ntuli
on Wednesday again, but without the prayers
of the congregation I lose all the powers of
healing. The wife of Ngema at Hlimbitwa'
died, but she died because she took medicines
instead of prayer — Feace be in the
congregation ... Feace be in Zion."=®

These quotes of Zionist-Apostolic leaders, the first in

contemplation of the movement, and the second during prayer
in a service, reflect the central importance of healing in
their faith, and gives some indication of how healing is

successfully achieved.

From the existing literature it can safely be concluded that
the faith of Zionist—Apostolic Churches, if it is to be
expréssed in a single motif, can be symbolised by "Healing".
Healing and worship can not be separated. One leader pointed
out that "Feople are ill whether mentally, physically or
spiritually, they want something to be done to them and I
think thats where independent churches get to win people
coming from the mainline churches."=% West found that

123% of the churches surveyed held special healing servi;es
and 88% had prophet healers. Over 80% of the congregations
of two churches studied in depth had joined their church
because they had been healed in it. A study in the Transkeil
found that 5@% of those suwveyed attributed their conversion
to Christianity to healing - "1 was converted due to my '
health which was restored."=9 Becken similarly argued

that the missionary attraction of the churches is “mainly due
to the fame of certain charismatic leaders who achieved |
results bordering on the miracles of the New Teétament."31
Eieran has centred his’analyéis of Zionist-Apostolic rituals
on the interpretation that the band forms "a healing and

curing community. "=

Healing is in terms of the wholeness of the person, and



encompasses not only physical and psychological healing, but
diagnosis of the causes of an illness or problem and most

important, protection against future evil in whatever form.

However, it is not sufficient to hypothesize that in
providing salvation through healing, Zionist-Apostolics
provide a means of resisting cultural domination and
protesting their subordination in the capitalist mode of
production.  An attempt must be made to examine why healing
is the central feature of their faith. On the one level,
this can be explained by examining the religio-cultural
resources dirawn on in the production of Zionist-Apostolic
faith — on the faith healing of pentecostal christianity, and
the healing focus of traditional religious forms. However,
religio-cultural irmnovation is also structured and determined
by objective conditions, by the material conditions and class
structure out of which they arise and vwpon which they act.
Thus it is necessary to examine who is healed, what kind of

healing is needed and why it is needed.
6.3.1. ALIENATION AND HEALING

Dube has gone some way toward indicating why healing is
ne;ded when he claims that people attracted to Zionist-
.Apostolic‘churches are "conscious of the fact that industrial
Durban only requires their labour and not their persons or
values. They therefore find themselves alienated. They find
the city to be profane. Their refuge in Zionism is an
attempt to recreate African life where the human person is of

supreme worth.">3Z

J.F. Brown has provided guidelines for examining why Zionist-—
Apostolic members need healing, from his analysis of how the
social and psychic realities of the Gospel event'are
essential to understanding Jesus’ teaching about the kingdom.
There are many parallels to the South African situation. He

argues that "Jesus and the Gospels embody an unprecedented



level both of alienation and hope of poor people on the

land. "==2

The greatest cause of alienation was the heavy taxation and
rule of the Herods. The Gospels reflect three social levels
- the rich, who benefit from taxation or escape it : the
hardworking poor kept. on subsistence by taxation i and the
destitute, who have given up the unegual struggle, becoming
the poor, the maimed, lame and blind. The multiple levels of
oppression had several consequences @ 1) direct physical
suffering in terms of the diseases of poverty and hunger,
caused by an unequal distribution of wealth.=S

2) psychosomatic diseases, psychosis and demon possession
which are interpreted as concrete physical symptoms generated
by oppression. Here Jesus was essential as a healer,
especially in casting out demons. 3I) resistance movements,
specifically the Zealots in Galilee. This poverty and
psychic alienation in the North had "its compliment in the
naked oppression and cultural-linguistic dislocation in the
South"®e~ that is, in Jerusalem, a city under foreign »

military occupation.

Thie kind of analysis can be usefully applied to show why the
faith of the Zicgnist-fApostolic churches with its membership
based in the black working class, the victims of the

capitalist mode of production, should be centred on healing.

In biblical Falestine, the greatest cause of alienation was
the burden of taxation, or exaction of tribute to such an
extent that peoplé could barely subsist. In present day
South Africa, alienation arises out of the exploitation of
wage labour and the distribution of surplus, out of the very
nature of the capitalist made of production itself. What
constitutes the alienation of labour 7

"First, the fact that labour is external toa
the worker, ie it does not belong to his
intrinsic nature 3 that in his work
therefore he does not affirm himself but



denies himself, does not feel content, but
unhappy, does not develop freely his physical
and mental energy but mortifies his body and
ruins his mind. The worker therefore only
feels himself cutside his work and in his
work feels ocutside himself. He feels at home
when he is not working, and when he is
working he does not feel at home. His labour
is therefore not voluntary, but coerced ; it
is forced labour. It is therefore not the
satisfaction of a need, it is merely the
means to satisfy nmeeds external to it. Its
alien character emerges clearly in the fact
that as soon as no physical or other
compulsion exists, labour is shunned like the
plague."=7

The following guotes from workers in metal works factories

reflect

ow the work experience is seen as a form of slavery

and an injury to the dignity of the workers, and some of the

mechanisms used to cope with this.

"Working in a factory then was bad. It was
an insult to dignity. I have come to hate
bosses, the whites there ... you worked in
the metal firm knowing that you will work for
a short time and then run away to another
one. I was married to my wife not to the

metal firm."
M Mahlatii

"God, or if you want, your ancestors, never
came with you to worlk. In the factory, you
are alone, so your whole day’'s job is to get
away with the least of trouble by doing less
and less work. They paid 4 pence an hour, I
think, those days, and you expect to work for
that 7 ' .
NF.adimerng=e

Thus, in South Africa the black working class is alienated,

as all labowr in all capitalist modes of production, from its

product, from its productive activity, from its human nature

and from other qen.sq Healing can be interpreted in this

theoretical sense.as de—alienating activity, as curing the

ills of dominated life in cépitalist society. However, it is

necessary to move beyond “reasoned abstractions” to

historical specifities.
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The conditions under which the African working class live in
South Africa have been ocutlined in Chepter Five. In day-to—-
day terms this means low wages, 1f not unemployment, a
struggle for subsistence in the face of high prices of basic
commodities such as food, transport and rent, of overcrowded
and unhealthy living conditions in townships — all of which
give rise to widespread physical disease and suffering.

De Reer has catalogued the South African disease. The most
abviocus health hazard facing workers is work itself, where
satety standards are low and workers are exposed to many
toxic substances. "Workers go home to their overcrowded homes
and dangerous streets, to costly food and all the stresses of
living in a ghetto."4% A measure of the health of a
community is its infant mortslity rate. Fiernan demonstrated
thata of 1280 Zionist families surveyed, 71%4 had experienced
one oF more infant deaths. In Grahametown which has one of
the highest rates of unemployment of any urban area in South
Aftrica, in a 1981 survey, 300 out of 1 BE@ African babies
were found to have died before they were a year old.“?t

In the bantustans, overcrowding is Chronic and people cannot
live by farming, nor can bantustans provide jobs for their
citizens. For example, the Thomlinson commission estimated
that the Nautu district in Ewaluluw, an area in,which a large
number of Zionist Apostolic chuwreches are found, could support
17 2900 people in subsistence agriculture, but by 1979 there
were already 2080 @000 people living in the area. 780% of the
families had incomes of less than R40 per month. General
phvsical conditions such as lack of a water supply,
sanitation and waste disposal, and the social conditions
induced by migrancy, such as illegitimacy, the collapse of
the family structure and violent battles over scarce
resources, have '"created a situation that is life-
threatening. 4= De Reer points out that in Ramtustans
hunger is an overriding factor in the pattern of disease that

is killing people and leads to a further cycle of hunger,
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malnutrition, infection, disease and death.

Thu=s, in both urban areas and bantustans, the basic
necessities for health - water, food, sewerage and housing -
are not provided and health services are inadeguate. The
situation is aggravated bv the state’s attempt to devolve
responsibility onto various homeland authorities or local
authorities, administration boards or the private sector.4™
De RBesr claims that "6s black people carry. the majior burden
of ill health, and as very few can afford private medical
treatment, their situation is more serious. 4% I the
profile of ill health and disease then, there is a very real
bbaﬁis for the appeal of healing. In sum, "In any society
where the state of health is not high, ... people will
continually endeavour to find and eliminate the cause of

illness. They will be in constant search for help.!"4S

However , besides the i1l health the working class suffers due
to their physical conditions of existence, J.F. Brown
indicated diseases generated by aoppression and the work of
healing of Zionist—Apostolic bands is centered on forms of

ill health generated by psychic and cultural alienation.

-
o

vie is evident from their distinction between different

categories of illness.

Natural diseases, those with a primarily pfhysical causation,
may be retferred to medical doctors or hoshitala, or treated
with various home remedies, depending on their severity.
Members of the Moriazans Episcopal @postolic Church in Zion
izolated minor ailments caused when one’s health is
neglected, for example living unhygienically, drinking bad
water or smoking. Folk remedies such as ointments., patent-
medicines, hot water or home—-made mixtures such as Cobra and
methylated spirits, are used; but "it is proper to pray when
using these cures."4® A study of comsulting prophets in
Fotchefstroom revealed illnesses which had "just

happened" .47 A typical representative case is swollen
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legs, wﬁich were diagnosed as caused by standing too much at
work. Other complaints were typical of work-related stress-
Headaches, backaches, dizziness, fatigued khees, stomach and
chest ache and so on. Three consulting prophete in Soweto
isolated illnesses into two categories — those with a
physical problem, and those with a "less physical

nature".4e It was sugaested, nevertheless that many
problems may be expressed in physical terms, but have a-

cial-pesyohological origin.

0
i

The work of Zicnist-fApostolic prophets and healing
communities is geared to the cure, diagnosis and prevention
of diseases of a less physical nature, generated by
dppresaion in South Africa.

To return to Mosala, "Inm these circumstances the only

availahle means of self defence are culturo—-ideoclogical.

Eelief in God or gods becomes not a choice,it is a

necessity. "4

Thus, in Zionist ﬁpastolic churches, the most important
"eure® is the power of the Holy Spiritsj and the most
important "cause" of illness or problems is gxplained as
aither the ancestors, but more likely the main culprit is

sorcery orf witchocraft. HKiernan for example, argued that

Zionists "spend a great deal of time and effort in waging &
cantinuous battle against sorcery"®? and are dependent on
it as a device to explain illness. The conception of healing
is best expressed by Bishop Ngada:

"Healing is performed in the same way as the
imitiator of Christianity did 1t. In fact,
it is the Holy Spirit that reveals ways and
means of healing people. Feople are not Jjust
healed because someone is sick with some sort
of disease and then you just have to lay
&@nds on the person: but the disease is
diagnosed by the Holy Spirit and it is the
Holy Spirit that gives the deacriptionlo¥ how
it can be healed. There are so many diseases
- zmome people get possessed by an evil spirit
and it becomes a sickness and needs to be
healed — there is no way vyou can diagnose if
the Holy Spirit is not within you."=?



In the Moriaans church, if a non-member is made ill by
ancestral spirits, faith and prayer at the homestead of the
sick person will be used to cure the illness. The aim is to
convince the whole ftamily that God or the Holy Spirit can
protect against illness, and that the patient should join the
church to remain healthy through their powers. In the Zion
Jerusalem‘Churc. of the Twelve Apostles in South Africa, a
woman suffering from an inability to conceive was diagnosed
as having a snake in the womb sent‘by a past lover who had
bewitched her. She needed repeated treatment by the prophet
at the healing service, to conceive. Consulting prophets,
aftter praying for patients and the laying on of hands and
blessing with & healing stick, usuélly prescribe blessed
water with various additives. AN elderly man who had been a
cook but héd been unemployed for some time because of trouble
with hizs feet, viceited a Soweto prophet 22 times in five
months. A typical diagnosis was that "He used to have Holy
Spirit and sorefeet and head-ache and stomach—ache and sore
back." The treatment on this occasion was '"prayer, holy
water, steam, bath with seven candles, enema.""= He
subsequently joined the prophet’s church, was made &
preacher, and was fater found to have exceptional powers and
was becoming a prophet himself. This illustrates the
intertwined nature of diseases with a definite physical
causation and those caused by psychic anmd cultural
alienation, both arising out of the conditions of the black

working class.

Most writers izolate newly emerging dicseases related to "the
problems of the modern settings of life in the mines,
factories, townships and business life of the cities"ss -
such as unemployment, bad relationships with emplovyers,
separation of families and luck in domestic lives, court
cases, success in exams and éo on. Zionist-Apostolics
believe that witchcraft and sorcery bedevil one’s luck and

success in these spheres. One author classifies these
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problems as a "search for prosperity”®4 which the prophet

can aid by means of preventitive prayer ot other protective
remedies. For example, one prophet treats unemployment by
washing, giving holy water to drink and chords of blue, green
and red wool to be worn at all times. It is significant that
these problems are all related to the work situation and
deéling with authority, in which the black working class is

in a subordinate,; unegual position.

It is evident that the supernatural forces which explain
disease (as demons in Mew Testament times) although drawn
from traditional African and pentecostal Christian religio-
cultural resowrces, have both a different form and content.
The diagnosis and treatment of ill health is completely
different. The clearest evidence is the absolute ban on the
use of medicines, and the belief that all healing comes
through the Holy Spirit. As Jesus cast out demons and healed
in Galilee, so the Zionist-Apostolic prophet amd her/his band
heal. This link is drawn at the conceptual level by churches
themselves, and adds to their powers. Further evidence of
the unique form of healing is the manner in which the whole
congregation is invested with healing powetr. Members with
full status form a healing circle, surround the patient and
through their prayer, dance and worship, bring down the power
of the Holy Spirit to heal. This is evident in the prophets
admonition guoted esarlier — "... without the prayers of the:
congregation I lose all power s of healing."®% It can be
suggested that this is one means whereby people regain

control over salvation.

Thus, the kind of disease or ill health reflects on why
healing is the central feature of Zionist Apostolic worship.
To the sufferer, a "psychosomatic" or "psychological'" disease
is naot any less real or painful than faor example a broken
leg. They reflect either directly or symbolically the
alienation at various levels of the black working class.

Zionist—Apostolic churches offer healing of the ill-health
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incurred through their members’ position in the social
relations of production. Just as it was argued that Zionist-
Apostolics do not have an innate need for security, it cannot
be argued that they have an innate need for healing. It is
held that only by examining the conditions which create a

need for healing, can their faith be explained. .

Similarly, under the conditions of subordination in
capitalist relations, Zionist-Aposteolics, as ail workers, are
alienated from their species-being, from their own human
nature. It is in this respect that the stress on the
ZioniSt—ﬁpqstolic cffer of "wholeness", of a senseof identity
or even security, can be understood. To guote M Mahlatji -

"It was an insult to ouw dignity."®®

Becken has argued that in Zionist-Apostolic churches, the
concern of the congregation is directed to the "the entire
peErson with all his needs."s” The Moriaans’' totsxl

activity was interpreted as being aimed at 'impiloc’ - fullness
of life, well being and harmony. Similarly, Dube argues that
healing is "an attempt to restore man’'s balance with nature,
the environment, his fellows and the invisible world."==®

He ocutlines their "life-enhancing activities" and "life-
affirming symboliem. "®? However, this is placéd firmly in.
the South African context by pointing out that "instant
status is offered to persons who live under the humiliation
of being regarded as non-persons and’ boys’® and’ girls’'."e®
The caring caommunity, in which each person is importarnt and
has their =specitic place and role, thus also offers

‘healing’.
6.3.2. ALIENATION AND .HOPE

Jesus and the Gospels were interpreted as embodying both - -the
alienation and hope of the poor people on the land.
Zionist-Apostolic faith, at the =same time as reflecting the

alienation of the black working class, is an expression of
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hope, of a struggle for Zion, for a better world.

Healing is the attempt of Zionist-Apostolics to gain control
over salvation, as opposed to the salvation offered in the
dominant white orthodox church. Salvation as preached in
the mission chwch is centred on eternal reward or punishment
in the hereatter; but Zionist—-fApostolics, in their healing
ministry, emphasize immediate rewards in the present. "Here
in these churches we have been able to experience the healing
and salvation of the Spirit now and not only in the after
life, "=t Dube argues that the significénce of the Zion
ideology lies in "encouwraging the participant to anticipate
the future by doing something positive now. "= The
churches are therefore pre—occupied with life—-affirming
activities which seek to restore human diginity. In short,
"Zionist work in Durban is a living 'No” to all life-denying
forces., "= It is im this that it is argued the faith of
Zionist—-Apostolics retlecte resistance to the cultuwral
domination of the dominant chuwrch ideology, and a protest at

the material conditions of its membership.

Hope is expressed through healing, which has the promise of
the transformation of precent realities. Many healing
praétices are edperienced by the members as salvation, as
evidence of the Holy Spirit at work within the band for the
benetit of its members. To recall the Zionist fApostolic

leader who described the various rites as "in a way, all ...
healing and ¢_=n'=\1vati'(:m."'=’4 Everytime the cause of an evil
or illness i1s identified by the prophet, a cure prescribed,
and blessed by the Holy Spirit called down through the
prayers of the congregation, the healing community, then the
individual Zionist has been saved. The ‘lifte-ernhancing’
activities of Zionist—-Apostolic faith and ritual is aimed at
wholeness and hope in the material and spiritual realm of

this world — not merely in Heaven or the afterlife. This is

reflected in the symbolism of Zion ~ “"their yearning for a
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retuwn to Zion and their expectation of indepéndence and
restoration. "®¥ Dube claims that an amnalysis of pravers,
especially those of domestics reveals '"the deep felf hope
that the God who delivered lIsrael fraom Egypt will one day
free Africans from oppression.'®* The focus is on the
earthly Zion, not the heavenly Zion.

Once you are a true Christian...you know what
kind of life you are leading while you are
living on earth, vou don't wait to die....I
don 't say anything about death to anybody
when I preach the gospel of Christ, 1 speak
about life, because Christ himself says those
who die believing in him do not die."*”
In Zionist christology, the paradigm for Jesus is Healer.

Zionist bands are largely leaderless, in the sense that they
do hot rely on a historical leader—figure {(as for example
Legkanyane in the Zion Christian Church and Shembe in the
Church of the Mazarites.) The leaders are men and women of
the people. In Soweto, West found that only Z7%4 of leaders
were full time ministers. 634 were in full—-time employment
-~ 39% in unskilled employment and 24% self-employed, for
example as & shop-keeper or builder. Most had an average of
fivevand a half years schooling - between standard 3 and 4.
This echoes Sundkler 's finding that leaders had an average of
two to four years of school,'and a Jjob with a certain amount
of responsibility, such as mine foreman, messenger and
shopkeepers in the townships. Zionist—-Apostolic Churches
thus rely on the ideological leadership of Jesus, the
Messiah. An ex~diviner member of the Moriéans Church
explained the difference between diviners and prophet healers
thus:

"The diviner discovers these things through
dancing and dreaming. Revelations are

through the ancestral spirits who work with
the authority of the Evil One (Ongendawol).
The ancestors are under the spirit of their

world (umoya wehlabathi). The believer has
his revelations through worship. Now the
.authority is that of Jesus. FPeople no

longer live in fear or have to pay money for
their healing as in the case of
diviners." (own emphasis)*®.



Schoffteleers has suggested that "the medicine—man has
provided the major African Christological paradigm virtQally
from the moment Christianity was implanted."e® He
hypothesized that Zionism represents a direct transformation
of traditional religion in the sense that it negates one part
- ancestor veneration - and affirms another part — nganga
activities. He isolated three different soclutions found in
Central Africa to the problem of witchecraft, leading to three
different christologies - Christ as the slaying nganga,
Christ as the slain nganga and Christ as the curing or
healing nganga. '

For Zionist-fApotolics, witches or sorcerers are always
outsiders, non—Zionist, and are usually not specifically
identified but hidden in & set of representative
relationships, such as neighbour, co-worker or fellow
traveller. tliernan suggests this is because, rather than
neutralising the sourcerer as such, the object is to use the
power of the Holy Spirit and prayer to erect a protective
boundary against witchcraft. The healing nganga of
Schoffeleers paradigm makes it possible even for witches to
live and function as social beings, and holds ocut the hope of
once again returning to normality. Witches are not -
contained within Zionist—Apostolic bands, but it is believed,
according to Eiernan, that evern sorcerers act according to

God’'s plan.

Thus, the paradigm of Christ as the curing or healing'nganga
seems to be paramount in the faith of Zionist—Apostolics.'.
Thie is reflected in the central focusvof Easter in the
ritual life of the churches. "We believe in Resurrection,
that is a paramount part of our Christianity."?@ It is
ironic that many missionary writers guestion the
Christocentricity of Zioniset Apostolics, while writing S0
extensively on the importance of and describing minutely, the
Easter festivals. All the members and all congregations

assemble for the annual festival at "headguarters’', to
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"commemorate the death and ressurrection of

our saviouw Jesus Christ, This is the most
important activity of our church life. Here
we remember that Jesus, who is God made
flesh, suffered as we also suffer. We

remember that he conguered sin and suffering

and rose again from the dead. And finally we
remember that it is through him that we have

the gift of the Holy Spirit today. It is a

happy occassion for us, a great festival -

much more than Christmas. We get very
excited and it all makes a deep impression on
us. "7

The festivals are where the most important healings and

renewal of the church takes place.

A name which Zionist-fApostolic churches prefer is Churches of
the Spirit, because uMoya, Holy Spirit, it the force or power
behind &ll healing - "i1f there is no Holy Spirit, the person

is like an empty drum."7=

Leaders have asserted that

"if owr theology has one central focal point,
then it is the Holy Spirit ...It is the
Spirit who assures us the Kible comes from
God. It is the Spirit who instructed our
founderes to found a new church. It is the
Spirit who inspired our prophets, and calls
ouwr leaders to service in the Church. It is
the Spirit who heals us when we are ill. We
krnow that there are evil spirits or demons
and that they can take possession of the
person and that they can cause illnesses.

But we believe that the Spirit of God is more
powerful than a&ny other spirit. And that is
why so many of our people have demons cast
out of them and are healed of their illness
in exactly the same way as we read about it
in the gospels."”™

This strong faith reflects, and at the same time gives ricse

to the hope of the members of Zionist Apostolic churches.

The organizational features of Zionist Apostolic churches
alsc serves to create hope. The congregation, as mentioned,
plays a far greater part in worship and ritual than in

mainlimne orthodox churches, especially in healing services.



Fiernan describes how in & typical worship service, the
thandazo or healers trot around the ‘patients’, led by a
prophet if there is one present, empowered to lay hands on
the sick, to pray over them and bless them. These powers
reside in most Qf the initiated and healthy members of the
cocngregation. Healing usually takes place in a specially
marked holy place, with various healing signs and symbols
revealed by the Holy Spirit in dreams and visions. In the
Zion Jerusalem Church of the Twelve Apostles in South Africa,
for example, the leader and prophet leades the congregation in
the hymn "They are saved, those of Jerusalem,” while the sick
and suffering enter the circle, the rest of the congregation
running around them with their staffs raised, first
clockwise, thern anti-clochkwise. This i believed to build

up spiritual reserves and make the prophets healing more

successful. In this manner, people take part and control
the healing activity themselves. An oft-cited reason for
indigenous chuwrches is the desire for leadership. In an

extended sense, this is operative here, in that people are
able to take control over their own religio—cultural
production. It is not only that the bishops and prophets
are finding an cutlet for their ‘leadership drive.’
Nevertheless, the bishop and prophet (whether separate
people or ane person) are central to the healing services,
the prophet, as has become apparent because of their powers
of divination, of diagnosing the cause of illness; and the
bishop because of the power of holding the healing community
together, as well as the important task of praying over

healing remedies.

It was argued that under capitalism, people become alienated
from each other. The Zionist—-Apostolic band is a caring
community, and its members provide material, emotional and
spiritual support for each other .72 ’Berglund, aftter
attending a service, was impressed by the "love and concern
for each others’ health and prosperity"?® that he

experienced in the community.
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To guote one leader:

MWe  care. If & member is 111, it is not
only the priest or the leader who goes to
pray there. It is the church, the whole

chuwrch...they all go there and pray there.
They don’'t only pray, we dorn't say 'God bless
you and see to yow needs,’ we dip into our '

pockets. It rent has not been paid, we pay
it. It there is no food, we see that there
is food in the home. If the mother of the

home is 111, we see that the women must go
back and do the curing, by gathering the
laundry, cleaning the house ... and the very
act, whatever you do, ie & healing process
in itself,"7e
The weapons of Zion — their unigue uniforms, staves, colours

and symboles - can similarly be understood in relation to

their contribution to the healing process. These phenomena
best reflect religio-cultural inmnovation. As Becken phrased
it "Healing is expressed in their gowns."?? One leader

i

claimed that ~e.0live oil, girdles, sashes, everything you
ses a man wearing, whether there is a moon or a star on him
ar nothing, there is a reason ... there is every explanation
and that can be guoted by the different peaple +rom the
bible."”® The analysis of symbols, it is suggested, would
be more fruitful if it were not in relation to differences
and similarities with traditional forms, but to the present
conditions of the African working class members. One
erample is a family who erected protective flags on tﬁeir
house - against being endorsed out of the urban area. These
can be understood as the symbolic elements of a religio-
cultural form focussed on healing, which expresses both the

alienation and hope of its adherente.

6.4. WOMEN IN ZIONIST-AFOSTOLIC CHURCHES

Historically, the Christian chuwch has been patriarchal and

male—dominated. Zioniset—Apostolic bands are vnigue in that



women constitute two thirds of the active membership and
furthermore,; a large majority of prophet leaders and healers
are women. In Soweto, West found a strong pattern of the
Lady Rishop, the person with the charismatic powers, being
tHe real power behind the church. However, the Rishop was
important in the formal structures of power and especially in
dealing with official and public matters. It is tentatively
hypothesized that women’'s csocial oppression makes the
Zionist—-Apostolic faith centered on healing, particularly
important to them, that their involvemnet is an attempt to
overcome the male domination experienced in every other

shpere of life.

Women often bear the brunt of the material conditione which
have been found to shape the need for healing of the African
working class. In the rural areas particularly, women are
often left behind to cope as best they can. It could be
that this i=s one aspect that accounte for the high membership
in the bantustan areas. In the urban areas, contradiction
arises out of the traditonal “‘mother and home—maker ™ role,
which cannot be fulfilled by women who are forced to work in'
order for the family to survive. "We must go out to work
ali day lbng because ouw men do not earn enough or cannot get
any work. We must leave ouw small children alone at

home. " 7% Many women are forced to live in the backyards

of white suburban houses where they are employed as domestic
workers. Their involvement in the Zionist—-Apostolic church,
and especially in the manyanos, is a means of resisting or

coping with this alienation.

This ig clearly illustrated.by the case of the Women's.
Association of the African Independent Churches, founded in
1967, which "represente 1nitial efforts to break out of
traditional functions in order to confront difficult i1ssues
in & more fevmlutianary way, 4@ A focus of their work was
literacy - and in this respect Van Wyk noted that many women

leaders in Zionist Apostolic churches would not have been
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able to attain similar positions in mainline churches "vanwee
‘'n agterstand in geletterdheid."®? Thus, "The Women of
the African Independent Churches have given notice that they

are no longer prepared to live in poverty and ignorance.'"®=

"The Church is one of the institutions that exploit women
without shame. They do all the work ....They do fund-
raising, keep the church clean, teach Sunday School, do
social activities etc., but when it comes to decision making,
they are excluded, it is the men who do it."e= This was
said by a woman involved in the mainline church. It is
noticeable that the higher the status of an indigenous
church, the more ‘respectable’ it i1s, the more property and
wealth it has - the more marginal the role of women. For
example, in Bhengu’'s church and Zion Christian Church, the
administrative hierarchy, leadership and positions of power
are all male—-dominated. In Limba’'s Church of Christ this was
taken to the extent that &ll unmarried girls lived in special

guarters guarded by church officials.

In Zionist—-Apostolic churches, not only do women take
leadership with their prophetic powers, but as the majority
of the healing community, they share actively in worship and
ritual. One of the most common problems healed is
infertility, which reflects the kinds of social and cultural
pressures on women specifically, dealt with in Zionist-
Apostolic churches.®2 This is by no means to suggest that
Zionist-Apostolis are at the forefront of the women’'s
liberation movement. It is merely posited that here black
working class women,‘particularly, find a faith that
expresses and proteéts their distress, that embodies their

alienation and hope.



6.5. ZIONIST-AFOSTOLICS AND THE MAINLINE MISSION CHURCH
- SOME CONTRADICTIONS

In sum, healing is the central feature of the faith of
Zionist—-Apostolic churches, because it overcomes the
physical, psychic and cultural alienation arising out of the
conditions of the black working class, and in providing

control over the means of salvation, offers hope.

How has religious conflict been played out? It waslnoted
that historically, mission churches regarded the nganga as
their principal enemy and atempted to eradicate witchcraft
beliefe and superstitions. Healing in terms of Western
scientific medicine — focused on curative hospital-based
treatment of physical alilments — was an important feature of
missionary ideclogy. The mission hospital, usually_located
in remote rural areas where no other such alternatives
existed, was a focus of the mission station and its outreach.
Gaitskell has chronmicled the history of women missionary
medical work among black women and babies, on the Rand
between the wars, and the kind of values imparted in the
stress on educating African women for motherhood.®e®

Zwi similarly argued that missions favoured female patients
and concentrated on providing an attractive service for
childbirth, "so as to deliver as many new candidates as
poss=ible for baptism. "9 The extent to which missionaries
misunderstood indigenous African approaches to disease is
evident in the comments of one hospital visitor - "some of
the Christians are so dear and innocent, they even say grace
devoutly over medicine.'"®” Gaitskell found in the
Methodist and Anglican manyanos "... a persistence of
traditional cosmology alongside 1ts apparently slight
manifestation in faith-healing and witchcraft repudiation of

the ‘Zionist’' sort."e®
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It is interesting to note that atter the Second World War,
there was a growth of missions, and according to Zwi, by the
mid— 1960 °'s, over 100 mission hospitals around the country
provided more than S50% of the total number of hospital beds
available to Africans in South Africa. (Many of these
hospitals have since been handed over to bantustan
governments for administration.) However, this growth in
mission health services accompanied the shift in mission
attitudes towards viewing Zionist—-Apostolic churches as
authentic African Christianity. Schoffeleers hés also noted
"the massive pastoral, liturgical and theological efforts at
indigenizing missionary Christianity and the growing
engagement in faith-healing."®? Ais 1t was explained

above, this is the established churches attempt to prevent
the religio—cultural forms of the subordinated classes from

becoming autonmous, from subverting their hegemony.

Many Africanm members of mission ot orthodox mainline churches
are attracted to the Zionist-Apostolic healing ministry.
Archbishop Ngada was amused to claim that

"...50me people have got these little ropes
around their waists. They are Catholics,
Arnglicans, Methodists during the day, but
they go nicodemiocusly to the African
indigenous churches, during the
rmight....Because he is sick, his church
cannot help him, but the African indigenous
churches can help that person, during the
rnioht. We know of witches who go during the
rmight, we don’ 't know of normal people doing
such business in the
rnight .... The African indigenous churches
are no witches, they are the people of God,
the spirit of God is helping them to help the
children of God to overcome their sicknesses
.«+ Some of these people from these other
chuwrches do leave their chuches, because
there is not only the healing, there is also
the Christian Gospel, which is being preached
without any strings attached.""?

This illustrates the pervasiveness of dominant white Western

Christian ideology and values, through black and white
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culture. For members of mainline churches, or perhaps no
church at all, Zionist—-Apostolic churches are to be
publically avoided. They are believed to display shades of
"heathenism”", of the pagan past and thue are not "proper",

"repectable" Christian churches.

An example of this dynamic is Ma Radebe, the faith healer of
Carncele, who left the Methodist Church, when she discovered
her healing powers, to form her own church. However "atfter
she had been made to believe it was wrong"®?® to establish
her own church, she joined the énglicans.. The Anglican
church initially accepted her as a ftaith healer within their
fold, but later became disturbed by her methods and
preachings, and attempted to curtail her influence and
"suspect practices." Similarly, a consulting prophet in
Soweto had been a practising healer in the Anglican church,
but was forced to leave because of her healing activities.
She has retained many of her patients from the Anglican
church, =ome following her to jJoin her church, and others
consulting her from within the Anglican church. This
prophet was successful in resisting cultural domination,
though some of her patients clearly have "divided loyalties.”
The importance of healing is reflected in the case of
Bherngu's Church, which flourished in the 1950°'s in East
London, particularly among men, and those identitied
culturally as 'Red’', but who were already proletarianized.
Waite claims that "After he stopped healing the rate of his

conversions dropped."®=

The cultural domination of Christian ideology extends right
thirough social relations. Farrand concluded that there is a
clear trend away from reliance on traditional healers due to

1

Western condemnation.®= From a comparison of indigenous
healers and Zionist-Apostolic prophets, she concluded that
prophets are preferred by "semi—uwbanized”" miners, because
their healing has & higher status and social respectability,

as Christian healing. Un & more practical level, extremesly
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significant for the working class, this is also because there
are no charges. The ex—diviner quoted above reiterated this
~ "Feople no longer have to pay money for their healing as in
the case of diviners. They are free to give presents i+t
they wish."®24 The Zionist link with Christianity,

perceived as the powerful i1deology of the white ruling class,
also attracts non—-Christians. Booyens found that in
Fotchefstroom people choose to visit a prophet rather than
indigenous healers, particularly when prosperity and luck in
the context of relations with whites as employers and
officials are at stalke. He postulates that the prophef’s
claim to be “"in more or less direct relationship with the
powerful Holy Spirit, being also part of the religious claims
made by Whitee”"®% plays a role in the choice. - However,

FRev. Makhubu explained it thus -

"we care for the lonely, for migrant
labourers who live in hostels, they find
freedom when they come to ouw churches. The
tension which has built up through the week,
through the months away from home, it is
eased, they let off steam when they get to
these churches."%®

"The Government doesn’'t seem to bother so much about that, as
a matter of fact they agree, they say "yes, separate!"?”

It is éuggested that Zionist-Apostolic churches have grown so
rapidly at-the expense of both dominant mission churcheese and
those maintaining traditional religio—cultural forms, because
they are a religious innovation of fhe black working class, a
form of reappropriating control over the religious means of
production from the ruling—class religio-cultural forms.

This conflict i1is by rno means played out, as evidenced by the

contradictions outlined above.

it is hypothesized that in & creative, consistent manner the
faith of Zionist-Apostolics, centred on healing, relieves the
alienation of the black working classs and provides hope by
resisting or posing an alternative to the cultural domination

of Western Christianity. In this way, they offer a
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religious means of control over people’s lives = in an
extremely repressive capitalist social formation.

As Rev. Xulu phtrased it "In South Africa, there is freedom of
worship, and perhaps it is the only area of life that is free
to a black man."%® The question remains to what extent
Zionist—Apostolics can translate this religio—cultural

contral or resistance into real control over their own lives.
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PART III : ON _THE STUDY OF RELIGION

CHAFTER 7

RELIGION, CLASS AND CULTURE : SOME CONCLUSIONS

Before drawing conclusions, the essential point must be
strecssed that the work in the preceding chaﬁters is an
initial exploration of indigenous churches, particular1y>
Zionist-Apostolic churches, in South Africa, using a

historical sociological perspective.

It ie primarily an attempt to establish a new framework.
Therefore, the work is schematic and attempts to isolate
broad trends. Generalisations, sometimes very broad, have
been made, perhaps overlooking finer distinctions. It was
not possible to examine all areas in sufficient depth, and
some could merely be pointed to. In contrast, scholars
working from within the dominant functionalist framework can
assume a shared edplanation for indigenous churches and can
rely on an existing quy of research. It 1s thue possible
for them to concentrate on a specific issue, for example, the
symbolism of healing rituals, and tease out finer
distinctionsg and details.

The worlk in this thesis i of a different order.

A completely new problematic was brought to bear on the
existing data, collected from within another problematic.
Historical socioclogical relationships and interconnections
had first to be established; to create order out of the web
of causes, reason, l1ssues, typologies and concepts that héve
come to surrcound indigenous churches. This work is based on

an awareness that outlining the contradictions and underlying
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economic forces is nut‘sufficient explanation for their
exprescion in difterent forme of human action, in religious
faorm — it is rather a necessary condition for building up an
explanation.? The scope of this thesis - spanning
approximately one hundred yvears, encompassing varied
religious forms and differing class bases at differing points
in the development of the South African scocial formation -
meant that it was only possible to attempf a preliminary
explanation of Ethiopian and Zion City churches.

Essentially, a separate anmalyeis in the manner of the
attempted explanation and analysis of Zionist Apostolic
churches in chapters fouw and +tive, should be undertaken for
each period and type of church isolated.

Bearimng this limitation in mind, how have indigencus churches
beern illuminated by using & historical materialist

perspective’

Religion and cultwe, it 1 held, are tied “"inextricably to
the conflict between classes, to the attempts by some to
dominate others, and to the response of the subordinated to
these attempts. = In the most general terms, it is
hypothesized that Ethioﬁian churches, Zion City churches and
Zionist-Apostolic churches are each the religious response —
the expreséiun and the protest — of a specific group of
Africans, in different historical periods, as the process of
colonial congquest and the articulation of the capitalist mode
of production and pre-capitalist mode of production entailed
their progressive disposession of the means of production,
their proletarianization and incdrporation as alienated wage
labour.into capitalist social relations, and the dominant

Western Christian culture and ideology.

7.1 MAJOR INSIGHTS

Jhe first major insight arising from the use of a historical

perspective, therefore, is that Ethicopian and Zionist
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churches are not only different religiously, but they differ
in terme of their historical origine and class base.
Ethiopian churches, it was hypothesized in chapter three,
arose at the twn of the centuwy when the dominant
contradiction was between pre-capitalist modes of production
and a nascent capitaliét mode of production. Their
leadership represented an emergent African petty bourgecisie
and wealthy peasantry, directly linked to the ruling classes
of the pre-capitalist social formation (the chiefs), who had
been able to respond favowably to mercantile capital
relations, and in the process had adopted the dominant
ideology of "Christianity eand Civilisation’. It ie argued
that the contradiction between the experience of mining
capital — in which Africans were incorporated as unegual
labour on the mines or in domestic service — and mercantile
social relations — in which Africans could be equal citizens
once educated, christianised and civilised into white western
values and ways - gave rise to Ethiopian churches.

Ethiopian churches may be described as proto-nationalist, in
that they were an assertion of African pride and the equality
of Africans with Euwropean colonisers . They tock on &
religicus form because the dominant ideological instrument of
colonialism was the mission chwech, which served to reproduce
unequal social relations, both in the social formation and
within the church itseldf. This is in line with Engele’
formulation that where religious thought styles dominate an
epoch, protest will be phrased in religious terms. =

Africans were denied control over the religiocus means of
production. . PMost were evangelists and were ordained only
after many years, if at all, even though they were
recsponsible for the majority of new converts, They had
minimal power in church structures and hierarchy, and no
contral over church fundes collected through their own
ettorts. Thuse we find missionaries at that time complaining
that Aftrican ministers and evangeliste left the church
because they would nmot be subject to discipline.

Im this way,; the ‘causes’ of Ethiopianism adveanced in the
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literature, such as a desire for leadership, can be
understood, not merely as unconnected facts listed or lumped
together, bhut withinva total explanation, which attempts to
demonstrate, for edample, why there was a desire for

leadership.

Only the period in which Ethiopian churches arose and in

which they were the most fitting form of religion, was

discussed. In subsequent periods, Ethicopian type churches
2

cantinued to be formed and to function: but as a religious”

movement, it had ceased to be the "best or only available

reaction'. The guestion remains as to the development of
Ethiopian churches atter this period. How, 1if at all,; has
their form changed? What is the class base of their members

~ who do they attract? What kind of impact do they have on
social relations? Maw has this been influenced by their
historical originsg?

These questions ftall outside our scope, but clearly require

investigation.

The second major findihg 1 that Zionism itseld i€ mot &
static cultural form, but developed with the process of
praoletarianization, taking different forms in different
regionse and perilods as the capitalist sccial formation
developed.

Thus, in chapter fouw the period between the early 12800 's and
the 1938°'s is identified as & key period in which religicus—
cultural innovations occcuwed, as the process of

proletarianization intensified.

The origins of “Zionist’ churches are to be found inm this
periad,but it was argued that Zionist-Aposteolic churches, as
small healing bands, were not yvet the "hest reaction’ or most
fitting faorm of religion’. I the cities, amaongst the small
proletariat, & number of chuwoches, characterized as
Fentecostal Ethiopians were found, 1n which secession ococcuwwed

from faith-healing pentecaostal churches, such &s the
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Christian Catholic Apostolic Church in Zion and the Apostolic

Faith Mission.

The differing reqgional experiences of conguest, dispossession
and articulation with the dominant capitalist mode of '
production shaped the various forms taken by Zion City
churches, hypothesized to be the dominant religious—cultural
reaction of peasants attempting to recsist proletarianization.
In some cases, the cultural resources of pre—-capitalist modes
af production have been drawn on extensively. One example is
Shembe's church of the Nazarites in Zululand and Natal, where
‘there was a stronger tendency to conserve African pre-
capitalist social formations thanm in other regions, and where
the quu royal family retained & powerful grip on the popular

imagination.

In the Transvaal and Natal there was a powerful, latent
cultural nationalism i the creation of elaborate Bible
teachings, which asserted that God had made a special
revelation to black people alone, through the prophet of the
church. This was interpreted as an attempt to retain or re-
appropriate control over the religious means of production,
by peasants who were increasingly being forced off the land
and losing access to their means of production, and at the
same time a reaction to the cultural domination of the
mission chuwch. The leaders of these churches were strong
messianic figures, whose material and spiritual prosperity
reflected the prosperity of the church and its members, as

did the chief in the tributary mode of production.

The key motif of the period was identified as 'Land’. The
form taken in the Cape was millenarian, and influenced
particularly by Garveyite ideclogy. These different
regional manifestatiéns of the dominant religious process
were outlined and presented schematically; revealing this to
be a particularly important period for future research, and

highlighting the importance of regionally-based research. As
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Bozolli phrased i1t, the need is to "understand what is unigue
and what is not unigue about those communitiess to compare
antd contrast the class exdperience of the largest classes with
thoze of the smallest: to understand how the massive
processes ot capital accumulation on a national and
international scale may take on specific regional forms. It
these kinds of factors are taken into account our
understanding of the cultures which emerge from such
communities will inevitably take & more sophisticated

form",4

The third major finding is that Zionist—Apostolic churches
have grown as the black working class has been formed and

formed itself in South Africea, and it i1s hypothesized that
this must be the basis for exdplaining their origins, their

widespread support and the {form taken by their faith.

In chapter five, 1t was demonstrated that Zionist Apostolic
churches arcse in their characteristic form in the period of
expansion of capitalist social relatiocns throughout the
spcial formation, out of the dominant contradiction between
white capital and bhlack labour. In this regard, they are
found where the African proletariat is found - not only as
expected in the urban areas, but increasingly in the rural
areas and bantustans, among those who, to all intents and
purpases, form a rural proletariat - the unemployved, those in
resettlement camps and those in overcrowded bantustans.

The guestion remains whether and in what way, Lionist-
spostolics in the rural areas differ from those in the urban
areass but the available evidence suggests that the basic
form of & small healing band is= common, and that differences

il
in ritual may be ascribed to individual innovation.

It was argued that it was essential to understand the mode of
production and class conflict which acted to limit and shape

the form taken by the faith of Zionist-Apostolics. in a

situation such as South Africa with severe political



repression, foen the primary means of self defernce and
recistance open to the working class are cultural and
ideological - hence Zionist—Apostolic churches arise as an
expression and protest of the distress ot the ﬁfricaﬁ wor king
class. However , clase conflicts are also waged on the
cultural—-ideological domairn. The faith of Zionist-—
Apostolics reflects the outcome of such a struggle (between
the dominant religion of western Christian misslionaries, and
the traditional religious forms of the subordinated) over the
religious means of production, over salvation. Their faith
i a religious cultural innovation of the dominated, which
succeeds in subverting the hegemony of Western Christianity,
im Feappropriating the meaﬁg of salwvation, in the form of

their healing ministry.

Thus chapter Eiﬁhattempte to show why the faith of Zionist-
Apostolics takes the form it does - why healing makes them
the most fitting form d# religion for the African working ’
class in South Africa. Johnson is correct in arguing that
"the conditions of existence of classes profoundly shape
class cultures, less by specifying "intereste”, more by
supplying & kind of agenda with which the culture must
deal'.= it was hypothesized that as opposed to the idea
that this faith meetsz universalised needs of ‘Atricans T or
facilitates adaptation to uwrban lite, or acculturation,
Zioniat—ﬁpéetolic faith meets the need of the black working
class for healing, created by the alienation of capitalist
social reiations, of life as the ‘poorer than poor . The
form of Zionist-Apostolic healing was thus evamined in
relation to the Yagenda” with which it has to deal to be
meaningful and widely supported. it was suggested that at
the same time the faith of Zionist-Apostolics offers hope for
the present and future improvements of these alienating
conditions. Directly or symbolically, they deal with
peaple’'s problems and pfumise salvation here and now, through
healing — in opposition to the faith of the domimant mission

church and its Western Christian culture.



7.2 THE SOCIOLOGY OF RELIGION DEBRATE

How does this approach contribute to the sociology of

religion in general?

Noting how the "ethnographer, the religioué phenomenologist,
and the student of comparative symbolics have discovered
mines of new material in the minutiae of the artefactsrand
action patterns of participants in the new movements",

Brian Wilson correctly claims that for the sociologist, these
minute details are not ends in themselves. "Their full
value is realised only if they contribute to the
understanding of wider social process, which embrace, but

which also transcend, specifically religious phenomena'.®

With this kind of understanding, the functionalist theories
of ‘religion and social change’, of ‘modernisation’ and
central explanatory concepts such as ‘deprivation theory’
were criticised in chapter one. It was argued that they
were inherently ahistorical with an idealist conception of
culture and, in effect, served as bourgeocis ideolaogy. A
complete theoretical break was thus suggested, in an attempt
to renew the study of indigenous churches, and by extension,
the study of religion in the Third World.

The extent to which this attempt succeeds or fails can not
vet be conclusively determined. Research done from within
the problematic which can serve to substantiate and
furthermore, extend and refine the central hypotheses of this
work, is needed. Engagement on the theoretical level, both
within the Marxist problematic and with those scholars
critical of ite premises and explanatory concepts, is

essential.

For the moment then, we may only give an indication of the



contribution of & historical sociological approach to an
adequate explanation of religious forms.

Sociologists of religion like Wilson, Tuwner, Robertson and
Yinger” (amongst others) have been concerned to investigate
"what accounts for new religious groups 1n socliety". The
focus has been to a large extent on religious forms which
have emerged in the colonial and neo-colonial eras in the
Third World. One strand of thought has been concerned to
study millenarian movements, for example.® In the present
context, the literature survey reveéled the basic problematic
to be phrased thus - "why have indigenous churches

proliferated on so large a scale in South Af%ica .

The key explanatory concepts however, derive from what may
broadly be labelled church-sect theory. This originated
from the work of Weber and Troeltsch,® who attempted to
distinguiseh types of religious groups. Niebuhr @

developed this distinction into a theory that sects, breaking
away from the church, recruit their membership from the
economically deprived and are a result of religious dissent
and social unrest. In providing a channel through which
membere transcend their feelings of deprivation, by replacing
them with feelings of religious privilege, sects function to
contain incipient social protest. The built—in puritanical
ethic of sects means that over time they tramnsform themsel ves
inte churches. This in essence, subject to differing
interpretations, reformulations and refinements, sums up

dominant “church—-sect’ and ‘deprivation’ theorvy.

Ome such variation has been developed by Glock and Stark, who
propose that a necessary condition for the rise of new
religious movements 1s a felt sense of deprivation - "any and
all of the ways that an individual or group may be, or feel,
disadvantaged in comparison either to other individuals or
groups or to an internalized set of standards'.?*? Five
types of deprivation are analytically and empirically

distinguished - economic, social, organismic, ethical and



psychic. While an individual or group may experience more
than one type of deprivation, one type is likely to be
dominant in particular situations. Various types of
deprivation give rise to different organisational ftorms such
as sects, cults, healing movements, churches etc, with
differing expectations of success and longevity.

How daoes this explanation as an example of explanations
current in the sociology of religion compare with the
explanations for Zionist—-Apostolic churches offered above?
Accepting their definition of a felt sense of deprivation for
the moment , we can attempt to cateqgorise Zionist—-Apostolics.
In termse of a single category or pure £ype, they would be
classified as a healing movement, responding to an organismic
‘deprivation, tending to become cult~like or to be dest}oyed
by.medical discoveries. | They could however be characterised
as a sect, responding to economic deprivation, tending to
become extinct or transtormed i1into a church as economic
status improves; or a cult, responding to psychic
deprivation, in which case total success would result in
extinction through tramnsformation, or failure due to extreme

cpposition.

Now although Glock and Stark point out that these are not
pure types, they do not provide any guidelines for deciding
which, it any, i=s the dominant form of ‘deprivation’ in such
a case. More impartant, if a group is experiencing more .
than one form of “deprivation ', how are these ‘deprivationg’

related to each other?

It is here that historical sociological analysis, with its
emphasis on historical connections, has made a contribution.
Rather than a one—dimensional blue-print or typlogy which is
intended toc encompass and explain all religious movements,but
which logically and practically can not, & basic premise is
that "we cannot prejudge the particular place, functions and
traite of a particular religion within & specific social

formation".1= It was argued that & universal theory of
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religion is not possible, that at best we may use "reasoned
abstractiong" without which we could not think religion, as a
guide to the analysis of real historical religions.

Fnowledge of the existing modes of production in a given
social formation is essential to evaluate the place,
influence and perspective of particular religious forms and
contents.. This enables us to focus on a specific period and
type of church, and to analyse the dialectical relationship
between the material conditions which set the possibilities
and limite out of which a specific form of church can arise,
and the functions of that church in the complex unity of the

social formation.

Using this perspective, difterent "deprivations"” can be
clearly related to one another, and it becomes apparent how
they interact in shaping the form of Zionist—-Apostolics.
Moving beyond classification and typologlies, we can begin to
analyse the process of religious innovation, the process
which leads to riew religious groups arising in society.

The Zionist Apostolic churches cam be edplained as arising
out of material conditions in which Africans, formerly
organised into pre—capitalist social formations with
religious forms centred on reciprocal relationships and the
maintenance of community, after a long and painful process
were incorporated into a single social formation dominated by
capitalist relations of production. Here their members

erist as politically rightless, racially oppressed, alienated

wage—labour - in Glock and Stark’'s terms, economic
deprivation — dominated by a western Christian culture and
ideology — social deprivation and psychic deprivation. The

conditions of li{é as the working class, both in terms of
‘social being’ and in terms of ‘social consciousness’,
created a ‘need’ for healing - organismic deprivation. in
this situation the only means of self defence and protest
available was religious cultural. Religious cultural
production, the innovation of the faith of Zionist-

Apostolice, had to draw on available raw materiales, on the



cultural resources of African traditional religion and
pentecostal Christianity. Religious production always
"transforms a previously given material: it is not creation
ex nihilo."*® fis Erngels argued "Religion, once formed,
always contains traditional material, just as 1in all
ideological domains traditions forms a great conservative
force. ERut the transformations which this material undergoes
spring from class relations, that is to say, out of the
economic relations of the people who execute these

transformations. And here that is suffient.”"®4

Thuus a major advantage of historical sociological analysis is
that in "searching out the roots of religion...not only in
human nature but in society"?® (own empﬁasia), it enable us
to move beyornd the confusing variety of religious forms, and
beyond the difficulties of classifying and explaining each
historical variant in terms of static typologies. By
understanding historital interconnections and historical
processes, and bringing them in as a central feature of
explanations — not merely as a backdrop to & universal
definition of religion - we are better eguipped to postulate

‘what accounts for new religious groups in society’.

Thrower has argued that the Marxist analysis of religion must
be taken seriously by those seeking a naturalistic
explanation of religion — "it offers the most thorough and
consistent naturalistic account so far available of the
phernomenon of religion".**® it ie hoped that the analysis

of indigencus churches presented in this work has gone some

way towards demonstrating this.
7.% RELIGION AND HISTORICAL MATERIALISM
Thrower went on to argue that while Mari's own writing on

religion was characterised by "an attitude of positive

empathy",*” the same can not be said of much other Marxist
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It must be stressed that this study has not engaged in
theoretical debate over the strengths and weaknesses of the
histOfical materialist paradigm itself. 1t has adopted the \
perspective in an attempt to move beyond the inadequacies of
functionalist explanations.

However, within Marxist scholarship, religion has often not
been treated as a phenomenon worthy of study, as a part of
material reality. Formulations such as religion is the
‘opium of the people'; or assumptions that religion is a form
of false consciousness, an inversion of the real world, have
often lead to the complete dismissal of the importance of
religious processes and conflicts in the social formation.
Scholars have taken too literally Mary's statement that "for
Bermany the criticism of religion is the premicse of all

criticism".?®

However, as shown in chapter one, this tendency is being
overcome, and a number of scholars have attempted to work
through a historical materialist analysis of religious—
cultural forms. Thus, an attempt has been made to "ascribe
specific religious forms D? alienation to the specific forms
oif production, productive relations and man's relationship
to nature, found in the successive stages of history".1t®
Extending beycond the field of religion, there is an
increasing focus on aspects of ideology, culture and
consciousness. <9 It is argued that scholars working in
this area would benefit from taking religious phenomena
seriously intoc account. For the findings of this thesis
point to and raise a number of questions which could add to
the analysis of scholars using a historical materialist

analysis.

Many scholars working within a Marxist problematic believe
that “the pﬁilosophers have only interpreted the world in

various waysy the point is to change its".=? if
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indigenous churches are studied as an integral element of the
social formation, & new and vital focus in the analysis of
the forms of class consciousness and their adaptive or
revolutionary potential becomes evident. The very size of
the Zionist—ﬁpostoliC‘movement indicates their significance.
They are a religious—cultural form with which millions of
black working class Saoauth Africans "produce, Feproduce and

sustain their daily lives".==

West, in analysing the contribution of Marxist analysis of
culture and religidn to black theology, articulates a typical
plea +tor the need "to acknowledge the positive liberating
aspects of popular culture and religion, and their potential
for fostering structural social change”,** and not only as

instruments of domination, vehicles of pacification.=24

This study, was not aimed specifically to answer guestions as
to how indigenous churches can provide "a basis for the
growth and organisation of a counter—hegemony — a set of
political attitudes and practiceé capable ot challenging the
structure of oppression in class society".=2%

Nevertheless, the work in the preceding chapters provides a

basic, and suggests directions for future research.

At the most bhasic level, it clarifies historical +forms of
indigenous churchee and their differing ideological position
and varvying functions in the social formation. It was
argued that Ethiopian churches, Zion City churches and
Zionist-Apostolic churches are all forms of religious—culural
protest, of resistance, at the same time as tul+illing "the ~
task of making fundamentally punishing conditions more
inhabitable".=e Scholars analyse a historical period may
add & new dimension to their work by considering, not only
econamic and political conditions and conflicts, but fhe
religiocous—cultural forms which informs csome people’'s daily
action. it was argued that the analysié of religion "must

be put back inside clase relationships, which are also =&
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struggle betweern different conceptions of the world".=®7

One cannot be studied without the other, if we wish to

develop holistic analysis.

In & similar vein, Koch has argued that increasingly, working
class and popular culture have become important areas of
historical enguiry, because to understand political
sactivities and organisation, "a conjoint examination of
leadership, tactics of organizing and the network of cultural
activities that shape the consciousness and behaviour of

these classes'"27 is necessarys

The historical distinction of religious forms also provides a
basis for beginning to assess which indigernous churches
evisting in the present would be more likely be adaptive and
tend to reproduce the soccial relations, and which
revolutionary, tending to transtorm existing social
relations. 1t must be stressed again that examining the
faith and nature of indigenous churches on their own cannot
provide us with any answers. Racently, a great deal of
attention has been focused on determining whether and how &
religicus or cultural form can be revolutiocnary. It i=
veeful briefly to examine & few of these attempte, to clarify
the kind of analysis that is needed and that can be done on

the basis of the findings of this thesis.

Maduro has argued that for daminated social groups with &
predominantlyy religious world view, the ability to transform
their conditions depends on their ability to construct &
religious world view indeperndent of., different from and 1in
cpposition to the dominant world view in their society.

This depends on three dietinct and complimentary levels —the
degree of classe CONSCiOUSNESS, of class organization and
class mohilization. A minimal degree of class mohilisation,
for example, consists in spontaneous and discontinuous
actions of protest, such as the leraelite’ s defiance aof the

state 's power at Bulhoek. A maximal deqgree however,
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consists in systematic actions of a gradually accelerating
offensive against domination. Maduro suggests that a
religion can function as the active medium in a dominated
class '« development of autonomous consciousness, &and
autonomous organization. This is especially so if there is
a religio-cultural system common to the dominated classes and
distinct from and opposed to the religious system of the

dominated class. We would need to assess to what extent

this is true of each religious form isolated.

Bozzoli has made an important contribution. She argues that
"Whern we use the word ‘resistance’ we refer to distinct
acticne which are directed at the avoidance, disturbance or
destructidn of one aspect or another of the systeh of
domination. Whern we talk of ‘culture’ we refer to the
hackground assumptions and values which may make those acts
both possible and likely".=% in other words, acts of
resistance are embedded in culture; but they are not caused
by Culfure, The guestion thern,; to use the same example, 1s
not whether the faith of the Israelites caused their
reéistance to the state. Rather, we need to examine how the
faith of the Israeliteshmade it both possible and likely that
their members could express their resistance to
proletarianization in the millenarian and violent form they

did - as opposed to the form of Zion City faith in the

Transvaal or Natal.

What was the difference between their faith and Zionis—
Apostolic s healing faith? . Churches with Zion City origins
liﬁe the Zion Christian Church or Church of the Nazarites
have heen seen to be involved with bantustans and government
leaders. To what extent is this made possible by their
particular form? While having their origins as a tform of
religious—cultural protest, they appear to have become
increasingly incorporated into dominant culture. This
illustrates the continual process of religious and cultural

transformation. It is important to analyse not only the



torms themselves, but their position and function in social
relations and class conflict. As Borzoli phrased it, "Every
real culture changes constaﬁtly with time, with changes in
the material conditions of ite adherents and of those who
profit from or earn income from it, and in the process of

interaction with other cultures."=@®

In contfast, it is unlikely that Ethiopianism could have made
possible acts of resistance which could have had far-reaching
effect. The agenda of Ethopionism was achieving Equality -
economically, politically and religiously — of primérily
wealthy peasants and the educated petit-—-bowrgegis A#ricans.
In attempting to achieve this they accepted dominant Western
Christian ideology — the mission church’'s definition of
revelation and salvation. Only the origins of Ethiopilanism

were cansidered, and a full analysis of their contemporary

position is imperative. How do they differ from other
forrme? How much does their form and ideclogy still conform
to the mission church?®? How do they interact with, for

example, Zionist—-Apostolic churches?™

Thus on the basis of the largely schematic overview presented
in this thesis it is hypothesised that the form with the
oreatest revolutionary potential is Zionist—fpostolic
chiurches — and it is to this that scholars must tuwrn the

greatest attention.

It was argued that the faith of Zionist fApostolic churches is
a part of black working class culture in South Africa. As &

religious—cultural innovation, they succesfully subvert the

hegemony of mission christianity. They are a definite form
of resistance to cultural domination. Thus Rev. Maqina
claimed

"Our African brothers in the historic churches are being rseen
as stomges'who'are used, a= 1 have mentioned before, to
uphold foreign cul tures through Chrietianity. We would like

to liberate them so that they join our fold."=2
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Further, they provide a religious means of cantrol over black
peoples’ own lives. This is evident both in the extent to
which the congregations are centrally involved in healing,
and caring for one another and in the way thousande of
bishops and prophets, themselves part of the black working

class, organise and administer the churches.

bube has arqued that while Zionist chuwrches are generally
believed to be apolitical, they do not necessarily have to be

vacal in their yearning for a retuwn to Zion and in their
J. LAt

erpectation of independence and restoration.®* Thus he
concluded that an analysis of their pravers reveals the hope
that "the Good who delivered lsrael from BEgypt will one day

free ffricans from oppression.’®F

These few trende point to the manner in which we can begin to
evaluate the possibilities of resistance imbedded in the
faith of Zionist—Apostolics.
A= Rev Xulu argued,

"My belief iz that it 18 & liperation

struggle that is now engulfing us in South
Africa, that has reminded even the organi sers

of this Forum to think of us as well. I
believe because of our numbers that are
arowing every day.... My plea is that we

chould pray for the =in of the chiurch,
gspecially the white church which produces
politicians who go to parliament and elect
laws of influx control. Ornty the black
people know the pain of this kind of
thing. "=
Clearly, extensive research remains to be done, and this i1s

arne of the most important and intriguing aspects for futurs
study. & pumber of research guestions and possible
directions have become evident in the couwrse of this wor k,
and & number of suggestions have been made in this
conclusion. it is held that, at the very least, this
demonstrates that the explanatory potential of historical
materialist theory must be taken seriously into accocunt in
the scociclogy of religion. However , the potential of

Marzist theory to illuminate and explain religious forms is



only mow being explored and worked through. Marsist theory
does not consist of & single unified body of dogma. it is

characterised by extensive debate, theoretical refinement and
reformalation. A attempt must be made to discover which of
these trends or tendencies would be most useful 1n the
analveis of religion. Thus, a major recommendation of this
thesis is the need +or agreater theoretical self-—-consciousness
and debate. Functionalist social Ecientiéta need to make
their theoretical assumptions explicit, and to engage in
debate over the critiqgue and challenge of their theory and
method. They can no longer rely on assumptions of “value
free’ research and theorisation. foain, there has been an
attempt by & sizeable body of scholars to criticize
histarical materialist theory, and to propose syntheses of
the strengths and weaknesses of functionalist and Marxist
theorv. The viability of eclectic solutions remains to be

established, bhoth in epistemological and theoretical debate,

and through application in analysis.



278

REFERENCES

1. This hasz beern succinctly expressed by Bozzoli, B.
"Introduction. Fopular History and the Witwatersrand"
Labour, Townships and Frotest pill

2. Borzoli, B."History, Experience and Cultuwre” Town and
Countryside pZé

AZ. Engels, F. "On the History of Early Christianity®
extract in Mary and Engels, UOn Religion p31&6-347. For
further discussiecn see Staples, K. Introduction to Black
Sociglogy, McGraw Hill, San Francisco 1976, pl3@-164

4, Pozzoli, B. Town and Countryvside, piS-Ié&

5. Johnson, K. "Three Froblematices. Elements of a Theory
of working class culture.” Working Class Culture. Clarke,

J.3 Critcher, C. and JdJohnson, R. (eds) RHutchinson 197%, pZ37
6. Wilsorn, B. R. Mapic and the Millenium, Faladin, St.
Albanse, 1973, pil

7. See for example Wilson, B. R. ibid.; Wilson, B. R. £
and Sceciety, Heirmnemann, London and University of California
Frese, Rerkley 19&1:; Tuwrner, H.W. "8 Typology for African
Feligious Movements" Jownal of Religion in Africas 1 (1)
1967, gp 1-3@: Turner H.W. "NMew Studies of New Movements -
some Fublications on African Independent Churcohes since 19737
Journal of Religion in fAfrica X1 (2) 19688 pp 137-153:
Robertson, R. The Sociecleogical Interpretation of Religion.
Basil Elackwell, Oxford 197@:; Yinger, J.M.

Religion in the Struagle for Fower, Duke University Fress,
Durham 19463 Yinger J.M. The Scientiftic Study of Religion,
McMillan, New York, 1976

8. See Wilson, B. R. Magic and Millenmium: Burridge, K. New
Heaveri, New Earth Basil Blackwell, Oxford 1988; Moorcroft,
E. "Theories of Millenarianiem considered with refererce to
certain Southern African movements” unpublished B, Litt.
Thesis, Ozford, 19673 Benz, E. (ed) Messianische Hirchen,
Sektern und Bewegungen im heutigen Afrika, E.J. Brill, Leidern,
19&5

Y. See Weber, M. "The Bocial Fevcochology of the Worlds
Religions” in Gerth and Mills (eds) Erom May Weber: Eeesave
in Sociclogy Osford University Fress, New York 194@:
Troeitsch, E. Social Teachings of the Christian Churches.
Macmiilarn, New York 194%.

i@, Miebuhr, H. R. The Social Sowces of Denocominationalism,
Henry Holt, New York 1929 .

11. Glock, C. Y. and Stark, R. "On the Origin and
Evaluation of Religiouse Groups” Religion and Society in
Tension, Rand Mchally, Chicage 194635, pids. They criticised
existing church-sect theory and attempted to move bevond it,
in that it fails to take account of sects drawinag inspiration
from other religione, or which don’t become chuwches, orF
which embody secular rather than religicus responses to
deprivation.

1%, Maduro, 3. “"Marszist Analyeis and the Sociology of
Religion.," p318

1%, Fersevean, M. op. cit., pid7

i4,. Engels, F. "Ludwig Feuerbach and the End of Classical




German Fhilosophy" in  Marx, K. and Engels, F. On Religion,

pEbhe—267 .
15. Thrower, J. "The Student of religion as critic: al

-y

Marxist view," Religious Studies 18, 1982, p3Io
16. Thrower, Jd. ibid., p323

ok

17. Thrower, J. ibid., p325

18. Marx, K. and Engels, F. 0On Religion, p4l1l

19. Thrower, J. op. cit., p3E3

20. See for example Marks, S. and Rathbone, R. gp. cit.:
Bozzoli, B. Town_and Countryside; Clarke, J.; Critcher, C.
and Johnson, R. ogp. cit.; Van Onselen, C. op. cit., to
mention a few of the collections which are evidence of thic
trend.

Z1. Marx, K. "Theses on Feuerbach" reprinted in Marx, K. and
Engele, F. On Religion, p72 )

22, Mckale, M. "Culture and Human Liberation," Radical.
Religion V (Z2) 1988, ps

3. West, C. "Black Theology and Marxuist Thought," Black
Theglogy A Documentarv Histaory 1966—1979, Wilmore G.S. and
Cone, Jd. H. {eds) Orbis 1979, pSad

24, West, C. ibid., p%5e6@

29. Foch, E. gp. cit., pZ9

Z26. Johnson, R. op. cit., p237

27. Nesti, A. "Gramsci et al Religion populaire" Social
Compass XXII (3-4) 1975, pI4s

28. Koch, E. op. cit., pZ9

29. Bozzoli, B. Town and Countryside, pZ8
Bozzoli, B. ihbid.
Maguina, op. cit.
Dube, 5. ogp. cit.
Dube, 5. op. cit.
0. Xulu. Christianity in the Scuthern African Context,
Fariel of Independent Church Leaders, Grahamstown 28/1/85 to
1727685




* ok % % ¥ IR R EREEEE R * * % * *

o *

* % % %

(]

*

APPENDIX A

LIST OF AFRICAN INDIGENOUS CHURCHES AS ON
AUGUST 1, 1945

(Unmarked Churches appear for the first time on this list. )
(Those marked * appear also on the 1938 list. )
(Those marked ° appear also on the 1922 list, )
(Only 10 Churches on the 1938 list no longer appear on this list.)

The A1 Zion Elected Church

Abantu Independent Methodist Christian Church of South Africa
Abyssinian Baptist Church

Abyssinian Methodist Holy Church of Christ

The Acts of Apostolic in Jerusalem Church
Afrikaanse Matieve Evangelic Kerk

African Apostolic Catholic Church in Zion
African Apostle Church

The African Apostolic Church

African Apostolic Church in Sabbath &
African Apostolic Church of Christ in Zion
African Apostolic Church in Sabbath South Africa
African Apostolic Church in Zion

African Apostolic Church of South Africa
African Apostolic Church Union of South Africa
African Bakgatla National Church

African Baptized Apostle Church

African Baptist Church

African Baptist Church of Christ

African Baptist Mission Church

African Baptist Church in Zion

African Baptist Sinoia Church

African Baptist Sinoai Apostolic Church Beira
The African Baptist Zion Church - b
African Bavenda Church

African Bechuana Church

African Bethal Mission

African Board Apostolic Church in South Africa
African Brethren Apostolic Bantu Church

African Casteroil Dead Church

African Cathedral Episcopal Church

African Catholic Apostolic Church in Zion -
African Catholic Bantu Church

African Catholic Episcopal Church

African Catholik Church of Gaza

African Catholic Church of Christ

African Catholic Church of God

African Catholic Church of South Africa

African Catholic Mission

The African Christ Holy Apostolic .Prophets Church of God
African Christian Apostolic Church (two churches)

280
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African
African
African
African
African
African
African
African
African
African
African
African
African

African.

African
African
African
African
African
African
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Christian Apostolic Church in Zion 4
Christian Baptist Church of South Africa
Christian Catholic Baptist

Christian Christ Church

Christian Church

Christian Missionary Church

Christian Union Church of South Africa

Church

Congregational Ethiopian Church

Congregational Church

Congregational Church of the Colony of Mocambique
Congregational Church (Gardiner Mwuyana)
Congregaticnal Methodist Church

Congress Catholic Church

Convent Catholic Church of Christ

Correctly Apostolic Jerusalem Church in Zion
Emmanuel Church

Empurulanga Mission

Ethiopian Apostolic Church of South Africa
Ethiopian Apostolic Kamazi Church of South Africa

The African Ethiopian Bantu Church of South Africa

African
African
African
African
African
African
African
African
African
African
African
African
African
African
African
African
African
African
African
African
African
African
African
African
African
African
African

Ethiopian Church

Ethiopian National Church
Evangelistic Band

Faith Mission

Free Bapedi Church

Free Catholic Church

Free Congregation Church

Free Ethiopian Church

Free Presbyterian Church of South Africa
Heaven Baptist Church of South Africa
Holy Apostle Church in Zion

Holy Baptist Church of South Africa
Holy Baptist Church in the Zion of Socuth Africa
Holy Catholic Church

Holy Independent Church

Holy Messenger Church in Zion
Independent Apostle Church
Independent Baptist Church
Independent Ethiopian Church
Independent Mission Church

Lutheran Church '

Methodist Church of South Africa
Methodist Episcopal Church

Mission Catholic Church

Mission Church

Mission Hame Church

Mission Society

The African Mission Zion Apostolic Christian Church

African
African
African
African

Natiocnal Baptist Church Association
National Church (Bethal Baptist)
National Church

National Ebenezer Church

The African National Tembu Church
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African Native Apostolic Church

African Native Catholic Church

African Native Church

African Native Free Church

African Native Methodist Church

African Native Mission Church

African Native Ndebele Church No. I

African Natural Presbyterian Church

African Orthodox Apostolic Church

African Orthodox Church

African Pentecostal Baptist Church

African Pentecost Church of Christ in Zion
African Pentecostal Church of Christ in Zion
African Pentecostal Church

African Pentecostal Faith Mission

African Pentecostal Mission

African Presbyterian Bafolisi Church

African Presbyterian Natural Church

African Province Ethiopian Catholic Church
African Province Church

African Reform Church

African Sabbath Mission Church

African Seventh Church of God

African Seventh Church of God Laodicean Mission
African Seventh-Day Adventists

African Seventh Day Zulu Shaka Church of Christ
The African Sixth Church of God Philadelphia
African Two Church of Christ in Smirna
African Zulu Congregational Church

* African United Brethren Church of St Moravian
African United Church '
The African United Church of Christ

African United Church of Christ in Zion South Africa
African United Ethiopian Church

African United Gaza Church

African United Evangelists Church

African United Zulu Conaregational Church
African Zion Baptist Jerusalem Apostolic Church
African Zion Baptist Church

The African Zion Native Ministers Association
African Zulu Methodist Church

African Zulu St John Baptising Church
Afro-Athlican Constructive Gaathly

Algemene Volks Kerk

Alliance Nazareth Baptist Church of Christ

* Allmount Mount of Olives Baptist Church
Almighty God Church

Ama-Kushe

Ama Yoyopiya

Ama-Ziyone

* American Ethiopian Church

* Anglo-African Church

* Apostles Brethren Church

* Apostles and Christian Brethren Church

* Apostles Church of the Full Bible of South Africa
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* Apostles Church

* Apostle Church in Zion

* Apostle Mission Church
Apostles and Symbol Brethren Church of South Africa
Apostle Zion City in Jerusalem
Apostle Zion Church

Apostolic
Apostolic
Apostolic
Apostolic
Apostolic
Apostolic
Apostolic
Apostolic
Apostolic
Apostolic
Apostolic
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Acts Church of Africa

Assembly Faith Church of South Africa
Association of South Africa

Baptist Church in Zion

Belliel Ugarete Church in Zion

Bethal Ndebele United Church of South Africa
Beth Peori Church in Zion of South Africa
Bethlehem Church in Zion, Krugersdorp
Brethren Church in Zion

Christian Church in Zion of South Africa
Christian National Zion Church of South Africa

St Apostolic Church of Christ in Zion

*. Apostolic
* Apostolic
Apostolic
Apostolic
* Apostolic
Apostolic
Apostolic
Apostolic
Apostolic
Apostolic
Apostolic
Apostolic
Apostolic
Apostolic
Apostolic
Apostolic
° Apostolic
* Apostolic
Apostolic
* Apostolic
Apostolic
Apostolic
Apostolic
Apostolic
Apostolic
Apostolic

¥* ¥ ¥ ¥ ¥ ¥

Church City in Zion

Church of Christ in Zion

Church of Great Britain & Northern Ireland
Church of Jesus Christ

Church Messenger in Zion

Churches Ministers Association in Africa
Church of South Africa

1283

Church in Zion of the New Jerusalem Mission in Basutoland

Church in Zion

Church in Zion Amen

Church of Zion in South Africa

Church in Zion in South Africa

Church of Witness in Jerusalem

City in Zion Church of South Africa
Congregational Jerusalem Church of South Africa
Ephesian Foundation Church

Faith Assembly y

Faith Church Association in Zion of South Africa

Faith Nazareth of South Africa
Faith Church

First Assembly of Holy Spirit Catholic Church in Zion

First Assembly of South Africa

First Christian Church of South Africa
Fountain Catholic Church

Full Gospel Mission of South Africa

Galelea Church of Christ in Zion, South Africa

* Apostle Gaunar Church Zion

Apostolic
* Apostolic
Apostolic
* Apostolic
Apostolic
* Apostolic
* Apostolic
* Apostolic
* Apostolic

Great African Church

Heaven Church in Zion

Holy Church in Zion

Holy Messenger Church in Zion

Holy Spirit Church in Zion of South Africa
Holy Zion Mission in South Africa
Jerusalem Christ Church of Socuth Africa
Jerusalem Church in Sabbath

Jerusalem Church in Zion
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Apostolic in Jerusalem Church in Zion of South Africa

* Apostolic Jerusalem United Christ Church in Zion of South Africa
* Apostolic Messenger Light World Church in Zion

~ * Apostolic Mission Church

Apostolic Native Baptist Church

* Apostolic Prophetic Church of South Africa

Apostolic Society New Jerusalem Church
Apostolic Temba Church
Apostolic Tzaneen Church in Zion

* Apostolic South African Zulu Church
* Apostolic United African Church of South Africa

*
*
*

* * % *

* *
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Apostolic United Faith Coloured Church
Apostolic United Faith Native Church of South Africa
Apostolic Zion Church

Apostolic Zian New Jerusalem Church

Assemblies of God Church

Assembly of God in Mozambique and South Africa
Bakwena Lutheran Church

Banner of Faith Mission

Bantu African Church

Bantu Apostolic Church of Africa

Bantu Baptist Church '

The Bantu Baptist Nazareth Church of Christ
Bantu Bible Holy Cross Church of South Africa
Bantu Cathedral Episcopal Church of Kushe
Bantu Christian Catholic Church

Bantu Christian Church _
Bantu Church Apostolic Church of South Africa
Bantu Church of Christ

The Bantu Church of South Africa

The Bantu Congregational Church of Scuth Africa
Bantu Constitutional Luther Church of Africa
Bantu Customers Church to Almighty God

Bantu Dependent Church

Bantu Dutch Reformed Church

Bantu Free Methodist Church

Bantu Holy Cross Church of South Africa

Bantu Methodist Episcopal Church of South Africa
Bantu Methodist Church

Bantu National Church of Christ (Lamula's)
Bantu Nggika-Ntsikana Church

Bantu Presbyterian Church of South Africa
Bantu Reform Church

Bantu Reformed Apostolic Church

Bantu Reformed Methodist Church under the Bantu Nation, South Africa
Baptist Apostolic Church of South Africa
Baptist Church of Christ

Baptist Church of the Seventh-Day Adventists of Africa
Baptist Gospel Apostolic Church of South Africa
Baptist of the Seventh-Day Adventists

Basuto Native Baptize Church of Christ

Basuto Redemption Episcopal

Batho Reformed Church of South Africa

Bauenda in Zion Apostolic Church

Bechuana Methodist Church

Bechuana Methodist Church in Zion

Berean Bible Readers Society

Bethal Apostolic Baptist Church
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Bethal Church

Bethal Methodist Ethiopian Church

Bethal Native Church

The Bethlehemo Apostles in Zion of South Africa Church

Bethlehem Christian Church of Central Africa

Bethlehem Church of God in Zion

Bethlehem Damascus Apostolic Church in Socuth Africa

Bethlehem Holy Apostolic Church in Zion

The Bethlehem Holy Spirit Apostolic Church in Zion of South Africa
Bethlehem of Judia Church in Scuth Africa

The Bethlehem of Judea Church Apostolic Church in Zion, South Africa
Bethesda Zion Apostolic Church of Africa

Bible Standard Church of America

Brethren Holy Apostolic Prophet Christ Church of God of South Africa
Brethren Mission Church

Catholic African Union

Catholic Apostolic Church of Zion

Catholic Apostolic Church of Witness in Zion of South Africa

The Catholic Church of South Africa King George Win the War
Catholic Evangelist Kingdom of God Apostolic Church in Zion

C.C.A. St Sugustibe Church of Scuth Africa

Central African Church

Christ Apostolic Holy Spout Church in Zion of Scuth Afrlca

Christ Apostolic Zion Church of South Africa

Christ Assemblies of South Africa

Christ Baptist Church of Africa

Christ Divine Mission

Christian African Catholic Church

Christian African Catholic Church in Zion

Christian Apostolic Faith Assembly Church in Zion of South Africa
Christian Apostolic Faith Church in Zion

Christian Apostolic Church

Christian Apostolic Church of South Afrlca

Christian BApostolic Church in Zion

Christian Apostolic Church in Zion, America

Christian Apostolic Heaven Church in Zion

The Christian Apostolic Holy Spirit Church in Zion of Socuth africa
Christian Apostolic Indhlu ka Jacob Church in Zion Socuth Africa
Christian Apostolic Jerusalem Church in Zion

Christian Apostolic Nationality Church in Zion

The Christian Apostolic Stone Church in Zion of South Africa

The Christian Apostolic Topian Church

Christian Apostolic Zulu Church of Zion

Christian Bavenda Church of South Africa

Christian Bethlehem Church

Christian Brethren

Christian Brethren Baptism Church of South Africa

The Christian Catholic Apostolic African Curch in Zion of Socuth Africa
Christian Catholic Apostolic of God Church in Zion of South Africa
Christian Catholic Apostolic in Zion

Christian Catholic Apostolic Church in Zion

Christian Catholic Apostolic Church in Zion of South Africa
Christian Catholic Apostolic Holy Spirit Church in Zion

Christian Catholic Apostolic Nazareth Church in Zion of South Africa
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Christian Catholic Church in Zion

Christian Catholic Church in Zion of South Africa

Christian Catholic National Church in Zion

Christian Church

Christian Church Mission of South Africa

Christian Church Saturday

Christian Church of South Africa

Christian Congregational Baptist Mission

Christian Evangelical Mission Church

Christian Galilee Apostolic Church in Zion

Christian Holiness Church

Christian Holy Apostles Catholic Antioch Church in Zion of South Africa
The Christian Naticnal Apostolic Church in Zion of South Africa
Christian Native Church of South Africa

Christian Native Union Church of South Africa

Christian Nissi Native African Church

The Christian Pentecostal Church of Christ

Christian Zion Apostolic Church

Christian United Church

Church of African Mission Hames

Church of the Apostolic Jerusalem Christ Church of South Africa
Church of Christ _

Church of Christ, South Africa

Church of Christ for the Union of the Bantu

Church of Christian Catholic Apostolic

Church of the Christian Evangelist

The Church Council of the Peace on Earth Mission of South Africa
Church of Cush .

Church Emmanuel Full Gospel of Zion

Church Ethiopian of Africa

Church of God :

Church of God Apostolic Jerusalem in Zion

Church of God Apostolic Zion in Jerusalem

* Church of God in Christ

% % ok % ¥ '

Church of God and Saints of Christ

Church of God in South Africa

Church of the Holy Ghost

Church of the Holy Kingdom of Christ the Saviour

Church of Israel

Church of Jehova under the Apostle Law

Church of Native Independent Gatcon Congregationalists
Church of the Nazarenes ,

The Church of Pleasant Living Congregation in Zion South Africa
Church of the Prophets

Church of Zion Mission

The City of Jerusalem Zion Church

Congregation Evangelist Apostolic Church of South Africa
Congregational Apostolic Evangelica Church
Congregational Catholic Apostolic Church in Zion of South Africa
Congregational Church of Christ

Congregational Church in Zion

Congregational Gaza Church

Congregational Union African Church

The Corner Stone of the Apostle Church in Zion

Corner Stone of Apostolic Bethlehem in Zion
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Corner Stone of Zion

The Chronicles Church

Cross of Jesus Church

Demasek Apostolic Church in South Africa

East African Church of Nyasaland in the Union
East African Gaza Church

East Heathlon Church

East Pentecostal Mission Church

East Star Baptist Church of Portuguese East Africa
Eastern Star Nazareth Baptist Church of God

Eden Lamb Mission of South Africa

Ermmanual Mission

Empumalanga Gospel Church

Ephesian's Mission Church

Epifania African Church

Epifania Star Mission

Episcopal Egraja Auzo Africana Church

Estas Catholic Apostolic Church in Zion

Ethiopian African Church of Zion in South Africa
Ethiopian Apostolic Church of South Africa
Ethiopian Apostolic Orthodox Church in Christ
Ethiopian Baptist Church of South Africa
Ethiopian Catholic Church

Ethiopian Catholic Church in Christ

Ethiopian Catholic Mathew's Church

Ethiopian Catholic Church in Africa

Ethiopian Catholic Church of South Africa
Ethiopian Catholic Church in Zion

Ethiopian Catholic United Taperonakeel Church
Ethiopian Christ Church of South Africa

Ethiopian Church

Ethiopian Church of Abbyssinia

Ethiopian Church of Africa (Ethiopian Church African)
Ethiopian Church of Basutoland

Ethiopian Church of Christ in Africa

Ethiopian Church of Christ by Religion

Ethiopian Church of Christ in South Africa
Ethiopian Church of God the Society of Paradise
Ethiopian Church Lamentation of South Africa
Ethiopian Church of St James

Ethiopian Church in Zion

The Ethiopian Congregation Apostolic Church in Zion
Ethiopian Holy Baptist Church in Zion

Ethiopian Holy Orthodox Church of South Africa
Ethiopian Independent Church of Africa

Ethiopian Messanger Catholic Church in South Africa
Ethiopian Methodist Church of Africa

Ethiopian Methodist Christian Church of South Africa
Ethiopian Methodist United Church

Ethiopian Mission of Socuth Africa

Ethiopian National Church

Ethiopian National Theocrasy Restitution of South Africa
Ethiopian Ngcayupa Memoria Church

Ethiopian Orthodox Catholic Church

Ethiopian Reformed Salatuel Church in Zion
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Ethiopian Springfield Catholic Church

The Ethiopian Star Church of God

Evangelic Apostolic Church in Christ

Evangelic Apostolic Church in Zion

Evangelic Mission Church of South Africa

Evangelist Catholic Church

Ezekiel Apostoli Church in Zion

Filadelfia Church of Africa

The Fire Baptized Holiness Church of God

First African Church of Christ

First Apostolic Church of God

The First Apostolic Church of Christ in Zion of South Africa
First Apostolic Jerusalem Church in Zion of South Africa
First Apostolic Zion Gaza Church of South Africa

First Catholic Apostolic Church Jerusalem in Zion of South Afrlca
The First Century Gospel Church

First Church of God, Asia in Efese Church in South Africa

First Jerusalem Holy Apostolic of Bethlehem Church in Zion

First Kappadocian Apostles of Jerusalem in Zion

The First Mission Apostolic Baptist Church

First Native Church of Christ

First New Church of Christ

First Public Apostolic Church in Zion

Followers of Christ

The Faundation Apostolic Church of South Africa

The Free Congregational Church of South Africa

Free Independent Bechuana Church of South Africa

Free Methodist Episcopal Church

Free Sabbatarian Mission of the Seventh-Day Observers Church of
United States of America in Southern Africa

The Free United Church of Christ in South Africa

Full Branch of Ethiopian Church Basutoland

Full Branch of Union Brethren Mission Church

Full Gospel Christian Mission

Full Gospel Church

Full Witness of Jehova Bible Students Apostolic Society Church of Africa

Gaza Church

Gaza Mission Church

Gaza Zimbabque Ethiopian Church

The General Apostolic Church in Zion

The General Church of New Jerusalem Apostolic

General Church of the New Jerusalem Mission of South Africa
General Convention Church of New Jerusalem

General Faith Assembly Church in Zion

General ‘Faith Assembly Zion Church of the Innumerable Company
Genesis Apostolic Church in Zion

Glory Bantu Church

Gospel Catholic Church of South Africa

Gospel Messenger Church

Great George 5 National Church

Griqua Independent Church

Head Church of Gods Students Bible in Christ of Natives
Head Mountain of God Apostolic Church in Zion

Heaven Apostolic Jerusalem Church in Zion

Heaven Twelfth Apostle Church in Zion
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Hephzibah Faith Mission Association

Hill of Zion Apostolic Church

His Zion City Apostolic Church of South Africa

Holy African Apostolic Church in Zion

Holy Apostolic Church

Holy Apostolic Church of South Africa

Holy Apostolic Church in Zion

Holy Apostolic Bethlehem Church in Zion

Holy Apostolic Jerusalem Church in Zion

Holy Apostolic Mission Church in Zion of South Africa

Holy Baptist Church of Africa

Holy Baptist Church in Zion

Holy Catholic Apostolic Church in Zion

The Holy Catholic Apostolic Church in Zion of South Africa

Holy Catholic Church in Zion .

Holy Catholic Episcopal Church

The Holy Christ Church of Witness

Holy Christian Apostolic Church in Zion

Holy Christian Church of God in Sabbath South Africa

Holy Christian Church in Zion

Holy Church of Christ of South Africa

Holy Communion Jerusalem Church of South Africa

Holy Cross Apostolic Church Zion of South Africa

Holy Cross Catholic Apostolic Church in Zion

Holy Independent Batua National Church of South Africa

Holy Independent Catholic Church of South Africa

Holy Independent Church of South Africa

The Holy Jerusalem Christ Twelfth Apostolic Church in Zion of South
Africa

The Holy Lamb Mission Church

Holy Messenger Apostolic Church of God

Holy Mission and Kingdom of Christ Evangelist Church

Holy Missionary Bethesda Church

Holy Missionary Evangelist Church

Holy National Church of South Africa

Holy National Church of Ethopia in South Africa

Holy Native Apostolic Church of Africa

Holy Sabbath Church

Holy Sabbath of God's Church

Holy Spirit Jerusalem Church in Zion

Holy Trinity Church of God

The Holy Union Apostolic Church in Zion of South Africa

Holy Zion Apostolic Zululand Church in South Africa

Hame Natives Co-operative Society

Immanuel Missionary Church of United States America

Independent African Church

Independent Bantu Methodist Church

Independent Church of South Africa

Independent Church of Zion

Independent Congregational Church (Coloured)

Independent or Congregational Church

Independent Ethiopian Congress Mission

Independent Methodist Church of South Africa

Independent Native Presbyterian Church

Independent Presbyterian Church
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Independent Presbyterian Church of South Africa

Independent and United National Church

Inter-Cammunion Church of South Africa

International Baptist Church of God

International Foursquare Gospel

International Holiness Church

International Missionary Alliance

International Missionary Society of Seventh-Day Adventist Reform
Movement

Jacob Mission Church (Apostolic) of South Africa

St James Church of Ethiopia

Jerusalem Apostolic Kuphiliswa Church in Zion

Jerusalem Apostolic Church in Africa

Jerusalem Apostolic of the Lamb Church

Jerusalem Christ West Zulu Church Holy South African Apostolic

Jerusalem Christian Church in Zion of South Africa

The Jerusalem Christian Twelve Apostolic Church in Zion South Africa

Jerusalem Meeting Apostolic of Jesus Christ Son of God

Jesus Christ Church in Zion

St John's Faith Mission

St John's Fifth Mission

King of Salom Melchezedeck Church

Klopiso Apostolic Faith Church

Kopano Thatano Native Church

Kush Apostolic Church

Kushe Lamentation Church in Apostles

Kush Nineveh Church

Kushe Zulu Church

Kereke ea Kopano ea Africa Church

The Later Light Church in Zion

League of African Bantu Churches of South Africa

League of African Bantu Churches of South Africa

Lott Carey Baptist Mission of South Africa

Luso African Congregational Church

Lutheran African Mission Church

Lutheran Bapedi Church

Lutheran Bapedi Church of South Africa

Inz Episcopal Church (of Mozambique Colony)

Mabboko Jerusalem Christ Church in Zion

Magana National Church Association

Matthews Apostolic Church in Zion in South Africa

Mayen Church

Medium Catholic Apostolic Church in Zion of Africa

Melchizedek Ethiopian Catholic Church

Messenger Apostolic Church in Zion

Messenger Apostolic New Jerusalem in Zion

The Messenger of the Covenant Church of Jerusalem

Messenger Holy Apostolic Church in Zion

Methodist African Church

Methodist Church African Mission

Methodist Episcopal Church

Metropolitan Church Assocation

Mission Church of Israel

The Mission of Jehovah's Last Message to All Nations

Modern Mission
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Moriana Episcola Apostolic Church in Zion

The Moriana Church of Homeland in Zion

Moshesh Bereau Bible Readers Church

Mount Zion A.M.E. Church

Namagna Methodist Church of South Africa

Die Namakwa Independente Kerk van Zuid-Afrika
National African Church of Salam

National Baptist Church of South Africa

The National Church

National Church of Africa

National Church of Africa's Union

National Church of God of South Africa
National Church of God Apostolic in Jerusalem Church
National Church of Ethiopia in South Africa
National Convention Church of the New Jerusalem
National Coptic Church of Africa

National Native Apostolic Church

National Protestant Church in Zion

National Swazi Native Apostolic Church of Africa
The Nations Apostolic Nazareth Church in Zion
The Nations Church of Christ in Africa

Native African Christian Church

Native Apostolic Nazareth Church

The Native Branch Apostolic Church Zion of South Africa
Native Catholic Episcopalian Church

Native Christian Baptist Church of South Africa
The Native Church of Christ

Native Congregaticnal Church

Native Congregational Church of South Africa
Native Congress Catholic Church

Native Denomination Church of South Africa
Native Methodist Church of South Africa

Native Mission Church

Native Modern Religious Society of East Africa
Native Nation Independent Congregation

-Native Nation Union Church

Native Nineveh Church

Native United Ethiopian Church

The Native Zulu Apostolic Church

Nazaretha (or Shembeites)

Nazareth Apostolic Church in Zion

Nazareth Baptist Church of South Africa in Sabbath
Nazareth Church

Nazareth Ekukanyane Bantu Church of South Africa
Nazareth Mission Apostolic Church of South Africa
The New African Native Presbyterian Church

New African Christian Apostolic Church in Zion
New African Ethiopian Church

New African Independent Ethiopian Church

New African Jerusalem Church in Zion

New African Pentecostal Baptist Church of Socuth Africa
New African Zion Apostolic Church

New Apostolic African Church

New Apostolic Church

New Apostolic Christian Mission Church in Zion



* % % * *

* %

292

New Bantu Apostolic Church of Africa

New Bantu Methodist Christian Church

New Baptist Church in Christ

New Baptist Mission Church

New Bethlehem Church in Zion of ApOStOllC Faith in South Africa
New Catholic Church

The New-Christian Apostolic Church Heaven in Zion Hame
The New Christian Catholic Apostolic Church in Zion
The New Christian Dependent Apostolic Church in Zion
New Church

New Church Baptist Mission

New Church of Christ

New Congregational Church of Christians of Africa
New Creation Baptist Church Star of South Africa

New Ethiopian Catholic Church of Africa

The New Faith Gospel Apostolic Church of Jesus Christ
New Full Gospel Apostolic Church

The New Full Gospel Apostle Church of Christ

New Galelic Holy Apostolic Church in Zion

New Holy Gospel Christian Church of Africa

New Independent Ethiopian Church

New Jerusalem Apostolic Church in Zion

New Jerusalem Church (or New Church of Christ)

The New Jerusalem Church in Christ

The New Jerusalem Eleventh Apostolic Church in Zion of South Africa
New Jerusalem Holy Trinity Church

The New Jerusalem Sabbath Apostolic Church in Zion South Africa
New Jerusalem Zion

New National Church of Ethiopia

New Native Church of Christ Socuth Africa

New Pentecost Church in Zion of South Africa

New Progressive Baptist Church

New Progressive Christian Church

New Zion Temple Church

Namination Congregation Church of South Africa

Nova Hierosolyma :

Ntsikena Memorial Church

Nyassaland Church of South Africa

The 01d Apostolic Church of Africa

0ld Emmanuel Apostolic Church of God in Zion

Only Church of Christ

Order of Ethiopia

The Pamphilia Tabernacle

St Paul's Apostolic Faith Missiori

Pentecost Christ Church

Pentecost Christian Church of Zion of South Africa
Pentecost East Star Jerusalem Church in Sabbath
Pentecost Holiness Bafolisi Church

The Pentecostal Baptist Apostolic Church of South Africa
Pentecostal Baptist Church

Pentecostal Christian Church

Pentecostal Christian Fellowship

Pentecostal Church of Christ of South Africa
Pentecostal Holiness Church

Pentecostal Sabbath Mission

St Peter's Apostolic Church
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St Peter's Covenant Church of Christ
* St Philip's Ethiopian Church of South Africa
Pilgrim Holiness Church
The Poor Christ Church
* Presbyterian Apostolic Church of South Africa
* Presbyterian Christian Apostolic Church of Christ in Zion
Presbyterian Church of Africa
* Presbyterian National Church of South Africa
Priest African Ethiopian Church
Protestant Episcopal Church
Refartion (Reformation) Mission Baptist Church
Regular Baptist Christian Church of South Africa
Regular Church of Christ of South Africa
Remnant Church of God
Return Church of Africa
Revelation Baptist Mission Church
The Rhodesia Mission
- Sabbath Church Zion Message of God to African and to Zulu Man
The Sabbath Church in Zion of South Africa
The Sabbath Christian Apostolic Church in Zion
Saratile Church of South Africa (Mission of God)
Sardis Five Church of God in South Africa
° Seventh Church of God
Seventh Church Sabbath
Seventh-Day Baptist Church
Seventh-Day Baptist Church of Christ
Seventh-Day Baptist Church of London
Shaka Zulu Church
Shebanbiah Church
South African Apostolic Native Church in Zion
South African Baptist Church Mission
South African Baptist Missionary Society
* South African Barolong Church
* South African Baroling Methodist Church
* South African Ethiopian Catholic Church
South African Evangelical Mission Church
* South African Gaza Mission
° South African Native Baptist Association
South African Native Faith Healing Church
* South African Native Mission
South African National Apostolic Church
South African National Ethiopian Church
South Africa National Ethiopian Church of Africa
* South African Seventh Church of God
South Africa Zulu Church
* South African Zulu Native Baptist Church
* Star Baptist Church
The Star Nazareta Church in Zion of Sabbath
Sun Light Four Corners Apostolic for Witness of God Church
Sun Light Four Corners Apostolic for Witnesses of God Jehova
* The Supreme Apostolic Church of South Africa
* Tembu Catholic Church of South Africa
* The Temple of God in Africa
Temple of God of Africa
* The True (Truth) Zion Church of God

* *

* * % *

* %k * * *
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Twelve Apostolic the New Jerusalem Zion Church of God
Twelfth Apostolic Church in Zion

Uhlanga or Church of the Race - :

Ukuhlupeka Kuka Krestu Zinyana Apostol Zion
Ukukanye Mission

Union Apostolic Church of South Africa

Union Brethren Mission Church

United African Apostolic Church

United African Missionary Society

United Apostolic Church

United Apostolic Church of South Africa

United Apostolic Faith Church

United Bantu Lutheran Church

The United Bantu Presbyterian Church of South Africa
United Catholic Church of Christ

United Church of the Brethren in Zion

United Church of Ehtiopian in South Africa
United Ethiopian Catholic Church of Africa
United Ethiopian Church

United Free Independent Church

United Central African Church

United Christian of Abyssinia of South Africa Church
United Christian Church

United Churches of Christ

The United Church in Ethiopia in Zion

United Independent National Church of God

United National ‘Catholic Church in Zion

United National Church (Lutheran)

United National Church in Africa

United National Congress Church

United Native Baptist Church

United Sabbath Christian Apostolic Church in Zion
Universal African Church

Universal Church of Christ

Universal Mission Church

Universal National Christian Union

Unto The Church of God Apostolic Jerusalem in Zion
Volks Rerk van Zuid-Afrika

Vula Singene Yehova e-Zion

Watch Tower Movement

The Witness of Apostolic Church in Christ
Zinyana Apostolic Zion

Zion Apostle Jerusalem of God in South Africa
Zion Apostolic Assembly Church

Zion Apostolic
Zion Apostolic
Zion Apostolic
Zion Apostolic
Zion Apostolic
Zion Apostolic
Zion Apostolic
Zion Apostolic
Zion Apostolic
Zion Apostolic
Zion Apostolic
Zion Apostolic

Baena Church

Brethren Church of South Africa
Christ Church

Church of Christ

Church in Galali

Church of God of South Africa
Church in Jerusalem

Church of Socuth Africa

City Church

City of South Africa

Faith Mission

Gaza Church of South Africa
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Zion Apostolic Jerusalem Church

Zion Apostolic Jerusalem Church of God in South Africa
Zion Apostolic New Jerusalem Government Church

Zion Apostolic New Jerusalem in South Africa Church
Zion Apostolic Old Mission Church of South Africa

Zion Apostolic South African Church

Zion Apostolic Swaziland Church of Socuth Africa

Zion Apostolic Union Church

Zion Apostolic Weseyterian Catholic Church of South Africa
Zion Baptist Zinai Church in South Africa

Zion Bethal Apostolic Church

Zion Brethren Mission Apostolic Church in South Africa
Zion of Christ Africa Apostolic Church

Zion Christian Church

Zion Church of Christ Apostle of South Africa

The Zion Church of Christ in South Africa

Zion Church of South Africa

The Zion City Apostolic Church of South Africa

Zion City Apostolic Paulus Church in South Africa

Zion City Christian Church

Zion Congregational Church of South Africa

Zion Elected Church of South Africa

Zion Free Church Impumalanga Gospel of South Africa
Zion Gospel African Church

Zion Holy Church of South Africa

Zion Holy Church National of South Africa

Zion Jerusalem Apostolic Church in South Africa in Transvaal
Zion Kingdom of God

Zion Kingdom of God Salvation in South Africa

Zion Mabcko Church of South Africa

Zion Mission African Apostolic Church

Zion Revelation Apostollc Church of South Africa

Zi zi Apostolic Church in South Africa

Zulu or African Ethiopian Church

Zulu Congregational Church

Zulu Ethiopian Church

LIST OF AFRICAN INDIGENOUS CHURCHES WHICH HAVE RECEIVED
GOVERNMENT RECOGNITION

Ethiopian Church of South Africa

Bantu Presbyterian Church of South Africa
African Methodist Episcopal Church
Lutheran Bapedi Church

Lutheran Bapedi Church of South Africa
African Congregational Church
Independent Presbyterian Church

African Orthodox Church
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