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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



18
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.
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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.’



F6

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
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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.



189

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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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



“76

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.
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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)
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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

¥ % % % % O % % ¥ ¥ W%

* % ¥ ¥ % ¥ O * * O * %

(]

¥ ¥ * % ¥ % % ¥ 0o o *

* %



* 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

* % % o ¥

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
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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



* % O % % O

* 0 % ¥ ¥

285

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
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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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