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INTRODUCTION

i

Christianity has produced mén& missionaries since the seventeenth
century,.especiallykin the nineteenth and twentieth centuries.
Churchés grew in nuﬁbers and active studies of this phenomenon
have béen undértaken..Missiology has-bebome an independent branch
of theolng‘and more recently church growth theology has been

introduced.

The Korean church has shown enormous growth in the hundred years

since the introduction of the Christian Gospel in Korea.

Christians of.other countries envy this and expect the Korean
church. to lead'the.way in world mission. Of the 50 largest church
coﬁgregatibné‘in the world, 23 are iﬁ Korea'.

The Korean éﬁﬂrch growth Hés attrécted internatiqnal attention
as a spééial model. Schoiafé of church growth, such as Donald
McGévran?;ﬂas well as Koreans themselves, are monitoring church

growth in Korea. My interest is in the analysis of the type of

Lee Jeong Tk, How to Conquer Secession'from Church (The
Pastoral Monthly, vol.201, Seoul, 1993) p.40

1

. Donald McGavran, Understahding Church Growth, William

B.Eerdmans, USA, 1970) p.132



growthvof the Korean church, with particular reference to the

role of Shamanism therein.

When I came to South Africa as one of the missionaries whom the
growing Korean church sent out into the world I found new facts
about South African Chriétianity during my mission work.
Apartheid_was $1ready breaking down and the South African church
was very much moxre of a'growing'church than I had realised.
Patrick Johgsfone reported in his book, Operafion World, that

South'Affican Christians including the Roman Catholics comprised

81.7% of the population’.

South Afriéa‘became an independent éountry in 1910. During this
time,‘ig spipé of the political cénditions when white people
ruled, the churches grew enormously without distinguishing among
the races. Most white men were church members and huge numbers
of.African people accepted the-Christianity brought by White
settlersf even though there were some elementé of separation
émong the races, and Black independent church growth was
especially‘strOHg. I gave attention to the reason for the African
church growth and from my mission.WOrk among African people I

} *. Patrick Johnstone, Operation World (Wec Press Bucks,
England, 1990) p.377 '



gained the impression that some elements of African traditional

religion influenced African independent church growth.

A. Reasons for the Study

All the people of the world are in a sense religious. The Apostle
Paul said that  the recognition of God existed in the native
cultures of eaqh nation. As we know from the customs of the cases
of Melchizedék of Canaan(Genesis 14:17-24) and the Unknown God

in Arden (Acts 17:22-29), God prepared all people to receive the

Gospel.

We call the various preparatory religious phenomena traditional
religions.vThese traditiona} religions have definitely had some
influeﬁce‘on Christian church growfh in the form of conversion
or attitude, and if the traditional religion played some role in
chufch g;bwth it must be possible to accertain what the role is.
Thereforé, as an observer whq-had experienced twolcases of church
growth in South Africa'and,Korea which are situated at the ends
of Africa and Asia réépectively, I want to study and investigate
the positive role of traditional religions in South African
-church grbwth énd Koréap phurch growth and find their common

points.



T wish'tqlemphasise that.the main focus of this thesis is a
comparativé stﬁdy-of th,Cases in'South Africa and Korea about
the role of ﬁraditional religion in church growth. Although I
have referred to the writing and research of other scholars this
was in order to introduce briefly'the traditional religion and

church growth of these two countries.

Many scholars study the relationship between the Christian church

and traditional religions and culture. However, there are few

comparative studies of different cases in different countries.
; .

As a result of my study I want to contribute to the development

of missiology and the study of church growth.

B. Methodology
1. Procedure & R 5

I willvanalyse the form of growth and elements of South African
Independent churches, investigate the characteristics of South
African traditional religion, and then study which traditonal

‘religious elements contributed to the growth of South African

independent churches.



T will seek to discover the nature of growth'in the course of
Korean church history and will study the religious and cultural
bases énd characters of the Korean people. I will clearly show

that shaménism‘is embedded in the Korean mind and has contributed

to the Korean.church growth.

‘l
T will enumerate and compare the roles of traditional religions
in the church growth of South Africa and Korea and identify their
common elements. The result of my study will be helpful to
scholars and missionaries who work with peoples who differ in

culture and religion.
2. Scope of the Study

In the.case of:South Africa there are mainline churches which
congist 'mainly of Wh;te peoplé, 'independent. churches which
consist of'Biéék peoplé, Coloured churches and Indian churches.
I will discuss some of the Soutﬁ African churches, concentrating
on the Africaﬁ(Black) independent churches, especially the South
Africaﬁ Zionisﬁ Church.‘For'the term "South African traditional
religion“ there are varioﬁs definitions depending on the tribes.
I want to study the traditional religion of the Black people with

special attén;ion'to the Zulu tribe of KwaZulu-Natal.



C. Definitions

1. Church gerth: I use this term to imply both numerical and

internal growth.

2. Shaﬁanism:-Mudang, known as the Korean shaman, and all related
religious rituél and thought, as well as a similar common faith,

b

‘are encompassed by this term.

3. Spirit: There are many Korean réligious; traditional and
philosophical words, which are difficult to translate into
English, especially the,coﬁcept of God and the spirit, which
différ élightly.f£om the Western con&ept. Therefore, I use the
following.wordé within a specific context :

soul - thevspifit of a living person
. ‘spifip - the spirit 6f‘a dead person
4. God:'Christian God;

god:'(}{ commoﬁ concept of god;

.(ii1) sometimes used interchangeably with spirits.



5. Korean church: This term refers to the Korean Protestant

churches within Korea, including all Protestant denominations.

6._SOuth Afriéén Independent Church: this is the church for
rAfrican éeople on1y which was established by tﬁe African people
themselvés and was éeparated from the missionary churches or the
missionaries. It is called the Independent Church because they

were separated from the missionaries and governed by themselves.

7. African Péople: The people who live in Africa can be called
African people: However, other races apart from Black people came
from elééwhe;é to live in South Africa, SO 'Soﬁth African' can
ihcludelﬁeople other than Black. However, for the purposes of

this study, 'African people‘ refers to Blacks.

8. South Africén traditional religion: the traditonal religion

of Black people in'South Africa

9. Mainline Churches: these churches are the churches which came
from Europe and originally consisted mainly of White people in
South Africa. However, they now include many African

congregations as well.



10. Termihology: It is difficult to translate philosophical
religious words into English therefore I use the words from the
original'language to facilitate underétanding and to express the

concepts exactly, for example, isangoma.



CHAPTER ONE ' TRADITIONAL R'ELIGIONH.IN SOUTH AFRICA

'

1. INTRODUCTION

Where is African religion found? African religion is found in the
ritual, ceremonies and festivals of the people. The religion is
also found in art, symbols, music, dance, proverbs, names of

people, myths, customs and all aspects of life.

One of the-dominant attitudes in the middle of the twentieth
century was the assumptidn that African beliefs, cultural
charactefistiés and even foods, for example bread, were éll
borrowed froﬁ the outside world..Thgse earlier dgscriptions and
studies of African religions left us with terms which are
inadequate, derogatdfy and prejudicial. They cleafly betray the
kind of attitude and interpretation dominant in the mind of those
who inVented or propagated the different theories about
éraditional réligion. Animism is a w&fd derived from the Latin
anima which means breath, breath of life, and hence carries with
it the idea‘of»the soul.or spirit. This term has become‘the most
popular desighapion for.African religions and is found in many
writings"eQen‘ to this day. It was coined by the English

'anthropologist, E.B.Tylor, who used it first in an article in



1866 and later in his book, Primitive Culture(1871).!

Hulkrantz predictéd that "...historians of religion will come
increasingly to observe the ‘'primitive religions' in their

multiformity"?.

During the last few decades séveral‘scholars have shown interest
in the .field of primal religions, particularly African
traditionai réiigions. Reséarch on' African religions has been
published fairly widely. 1Its importance to the science of
religionihas been‘wgll estéblished Neverthless many people find
the study of African traditional religion " obscure. Yet,
incfeasingly, African religions are required to make a

contribution to contemporary interfaith debate?.

However, the themes of interfaith must be taken as fully

representing the extent of the traditional religious life.

Tylor, E.B, Primitive Culture, Vols.I and II, London,
1871..° '

2. Ake Hultkrantz, The Study of American Indian Religions,

‘Christopher VecSey(ed.), New York: The Crossroad Co. and Scholars
Press, 1983, P. 94

*. Olupona Jacob K., African Traditional Religions in

Contemporary Society, Paragon House Publishers, New York, 1991,
p. 26.
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The titles of this thesis and some of its chapters use the term
'African traditional religion' to refer to all the indigenous

religions of the area.

This term includes more than the faiths of the various indigenous
African; Nguni-speaking peoples, because it includes also the
religioué of the Sén and the Khoikhoi peoples. In-this wider
sense Souph Africa's traditional,.;ndigenous religions will be
characterised 'independentiy of the influence of the White

settlers?.
i

The.Nguni—speaking people df South Africa introuced to South
Africa, farming and iron—making skills. Their agricultural way
of life restricted them to a sedentary way of life. Historical
records prove the existence of settleﬁents in the interior of the
east coast, aé early asw thé sixtéénth century and they  had
probablyvsettled in the hinterland beyoﬁd the Drakensberg as
well, Afchaeological evidence provesbthat‘there were settlements
in the_eastérﬁ_half of the country during the first miilennium.

ThisvsouthFeastern Nguni-speaking group included the Zulu-Xhosa-

1. Kiernan, J.P., The Production and Management of

Therapeutic Power in Zionist Churches within a Zulu City, p.15.
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Swazil, the Sétho—Tswana, the Venda, the Shona and others®.

2

When we discuss traditional religion, contemporary people,
historical sites, sacred objects and religious content are
important sources. African people lead their entire lives in

their religion. The two are inseparable.

The individuai is immersed in a religious participation which
starts ;éfore birth . and continues after his  death. For him
the;efore, and for the larger community of which he is part, to
live is tobbe caught up in a religious drama. ﬁames of people
have religious meanings; rocks and boulders are not just natural
objects, but religious objects; the sound of the drum speaks a
religious laﬁguage; the eclipse of the sun or moon is not simply
a silent phenomenon of nature, but one which speaks to the
community that observés it, often warning of an impending
catastrbphe) There are countless examples of this kind. The point
here is that in terms of Africanontology, the whole of existence

‘is a religious phenomenon.

When I refer to South African traditional religion, I mean

5. Kiernan Jim, "African Traditional Religions in South
Africa" in Living:’ Faiths in South Africa. David Philip

Publishers, 1995. p.19
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religious phenomena which.pertaih to black people who have lived
in Southern Africa from the past to the present. The point of my
study ié not a discussion which aims to define traditional
religion. I will discuss: contemporary phenomena of primal.
religious practices of thoée who live in southern Africa(it is
not easy. to divide the territory between the preéent Republic of
;

South Africa and other neighbouring countries in terms of
tradition) . I will discuss the traditional religions of several
different tribes, - Zulu,'thsa, Sotho, Swézi, Ndebele, Venda,
Tswana and Shona - but my main focus is the tradional religion
of the Zulu people.

2. A brief history and cultural role of the Zulu religion

Early_vZulu history ié .Shrouded..in mystery and romantic
speculatidn;-Uﬁtil the beginning of the first European setlement
of Natél.in }824, the Zulus had no reliable written records.
Thereforé, many scholars and laymen are forced to rely upon
Various‘fragmentary accounts such as tales told by shipwrecked
sailors  and imperfectly recorded Zulu oral traditions.
Archaeological excavations.and linguistic evidence fill in some

details but_ih'general the knowledge of pre-nineteenth-century

Zulu history is highly speculative.

13



The Zulus are a Nguni people iike the Xhosa and Swazi with whom
they sha:e many similarities and a language which differs simply
in terms of dielect. They apéear to‘have lived in Southern Afriea
for several centuries, possibly since the third century A.D.
Tradition- states they came from the north and many writers(e.g.
Bryant, A.T., 1927) have identified their "origiﬂal homeland" as
"Central" or "East Africa". Among Furopeans the idea grew up,
largely as a result of the writings of the historian G.M.Theal,

that the Nguni were recent migrants into Southern Africa.

I
[

Today, however, it is geﬁeially accepted that the Nguni have been
in southern'Africa for many centuries. Some writers think they
originated in West Africa and certain archaeological finds
sﬁpport this view. But, generally, it is safe to say we simply

do not know the pre-history of the Nguni.®

It seems resonable to suppose that clear evidence on the subject
whould have ‘emerged during the period of recorded history.
However) this is not the case. Knowledge of Zulu history prior
to the time when the great 2ulu king Shaka began to allow

Europeans to visit his court is very sketchy.

Elizabeth Isicher, A History of Christianity in Africa,
Africa World Press Inc., New Jersey, U.S.A., 1995, p.110.
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Anyone who wants more detailed inﬁormation about Zulﬁ history’
should consult THE OXFORD HISTORY OF SOUTH AFRICA, vols. 1 & 2,
edited rby Mbﬁica Wilson and Leonard Thompson(Oxford, The
.
Clarendon Press, 1969 & 1971).8'01der, traditional accounts are
to be found in A.Tﬁéfyant's THE ZULU PEOPLE: AS THEY WERE BEFORE
THE WHITE MAN CAME (Pietermaritzburg, Shuter & Shooter, 1949)° and
E.A.Ritter's SHAKA ZULU: THE RISE OF THE ZULU EMPIRE (New York,
G.P. Putnam's Sons, 1965).'° Critical discussions of the history
éf the Zulu éﬁd other Séuﬁhtﬁfricah societies are to be found in
Leonard Thompson, ed., AFRICAN SOCIETIES IN SOUTHERN
AFRICA(London, Heinemanﬁ, 1969)1 and COLLECTED SEMINAR PAPERS ON

THE SOCIETIES OF SOUTHERN AFRICA which are compiled by Shula

Marks and published by the Institute of Commonwealth Studies in

b

7 Xexham Irving, Texts on Zulu Religion, The Edwin Mellen
Press, 1987 p.4-5

®. Thompson, Leonard and Monica Wilson, The Oxford History

of South Africa, vols. 1 & 2, The Clarendon Press, Oxford, 1969

& 1971. ' ’
’. Bryant, A.T;? The Zulu People: As They Were Before the

White Man Came, Shuter and Shooter, Pitermaritzburg, 1949 .

. Ritter, E.A., Shaka Zulu: The Rise of the Zulu Empire,
G.Putnam's Son, New York, 1965.

R Thgmpson, Leonard, ed., African Societies in Southern
Africa, Heinemann, London, '1969.
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London . 12

The fi%st inhabitants of southern Africa were the
Khoi ('Hottentots'), and San('Bushmen'), light-complexioned
peobles, speaking related, but unique click languages. The former

were pastoralists, the latter hunter-gatherers?:.

Who, then, are the Zulu (Bantu, Ngugi) people of Natal? In the
1ate‘seventeenth of'eariyveighteenth‘éentury a relatively small
African clan migrated into ﬁorthern'Natal. From the name of their
family . chieftain, Zulu,.son‘of Maléndelé, they became known as

the people of Zulu(amaZulu) or, since 'Zulu' means 'the heavens',

pefhaps'they thought of themselves as 'people of the heavens'.

The more recent history of the Zulu people, beginning with their
leader Senzangakhona and his illustrious son Shaka, is relatively
well-known. In Senzangakhona's day the amaZulu probably numbered
no more thanlll,SOO peépie scattered over the rolling green
hillsides of Natal. Théfe were other‘Nguni—speaking tribes in the

same general area; some were larger, such as the Mthethwa, and

. '”L.Shula'Marks, Collected Seminar Papers‘on the Societies
of 'Southérn Africa, The Institute of Commonwealth Studies,
London. - L ' ‘ '

”i'Elizabeth Isicher, A History of Christianity in Africa,
1995, p.101 , ‘
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some émailer, such as the Elangeni. By the time Shaka was
assassinated in l828“after ruling for.approximately twelve years,
a new d;y had dawned for the Bantu people of southern Africa.
Approximétely two million people had been killed either in
warfare or at Shaka's express command, but a few strong nations
had emerged from what had previously been merely scattered
tribes. Among thosé nations, the Zulu were the strongest,
nUmbering‘a quafter of a million and inhabiting the coastal strip
from the Swazi border on the Pongola River to central Natal, and

from the coast inland as far as the Drakensberg range. This is

roughly the territory known today as Zululand'.

Althougﬁ'many presen£-day Zulu peéple have moved beyond the
‘borders  of 2ululand and lhave, fo a large degree, becdme
urbanised, others have remained, and étill enjoy a traditional
lifestyle; There are many people of Zulu ancegstry who work in
South Africa in varying occupations from university professors,
leaders of industry ana administfators to labourers and
housewives. The focﬁs of thié chapter, however, falls upon those,

both past . and present, who have ‘continued to follow the

traditional lifestyle. Political structures exist to unite urban

Y

" S A Thorpe, African Traditional Religions, Unisa, 1991,
p.32 '
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and rur%l Zulﬁ. An example is the organisation known as Inka;ha,
led by Chiéf Mangosuthg Buthelezi, to whom apprqximately 1,5
million Zulus pledge their support. Modern Zulgs are not only
aware bﬁt proud of their chltural heritage and, like all of us,
they perpetuate remnants of that heritage in their modern
1ifestyle_and world view.
Traditionally a Zulu person belongs to both a lineage and a
territérial division.‘While these may .coincide, they do not
necessarily do so.

A terriﬁorial division, called a chiefdom, is governed by a
chief (inkosi). While the chief's clap-predominates in his own
territory, other lineage clans may also be represented as a
‘result of, for example, intermarriage. A chief's territory may
be subdivided into smaller_units calyed homesteads (umuzi), each
under the imhédiateiauthority of an appointed headman whose
position is not he?editary: should he fail to perform his duties
adéquately/ he can bg_replaced. Thé Zﬁlu chief is responsible to
his’éwq'counciilors and both past cusﬁom and mutﬁal agreement are
honoured in‘zany form ofﬁ'decision—making. Each chief owes

allegiance to the Zulu kiné (paramount chief) and collectively

18



the-éhiefdoms or the 2Zulu nation.'®

While a person can change his place of residence and thus his
chiefdom, he can not change his clan or lineage membership. That

o

.is his inheri£ance by biftﬁf
The nuélear family, consisting of. a man, his wife and théir
children, is és importaﬁt-éhong Zulu people as it is among most
other pgéplé throughout the world. Traditonal Zulu families live
.in homeéteads or kraals cdnsisting of one or more dwellings.
Since a'man may have more than one w%fe, each wife has her own
hut ana, together with her children, forms a distinct family
unit. Each hut.is divided into two sections, the right side for
men and.the left side for women. An a;ea to the back of the hut,

the umsamo, is reserved for offerings to the ancestors. This is

their-special'place, as 1is the cattle kraal.

It ,wasi‘énce a cherished legend of the Whiﬁe South African
community gﬁ&t the "Bantu érossed:the Limpopo atlmuch the same
time as.£he first white seéﬁlers reached the Cape. This belief
was.demoliéhed:by archaeological research, which established the

arrival of iroﬁ-using Bantu in South Africa from at least AD 200,

15

. Ngubane, H., Body and Mind in Zulu Medicine, 1977,m p.13
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and, perhaps, earlier. Their striking terracotta sculptures,
dating ftom the fifth and sixth centuries AD, have been found in
the eastern Transvaal. By_thehlate eighteenth century, there were
three majof}Bantu subgreubs in Africe South of the Zambezi: the
Herero of Namibia were atypical in their.lifestyle in that they
practised pastoralism, but not agficulture, and did not work
iron; the Ngﬁni lived on the eoastal plain between the
Drakenebetg mQUntains and the sea, and the Sotho-Tswana inland,
‘in the ﬁmuntains and on the High&eld. These were linguistic

rather than social groupings, and had'much in common, including

a passionate attachment to cattle.

Mfecane is a Zulu word thét ﬁeans grinding. It is conventionally
used for-a great complex of migrations that had their origins in
wars emong the northern Nguni in the late eighteenth century.
Their causes are disputed, and some emphasize the role of
Eurbpeénzttede in slaves.end ivory, but it is clear that the
backgroﬁgd was, at least,iﬁ'part[ ecological, the pressure of
‘ expandihg popﬁletion hemmed in betweeﬁ‘the mountains and the sea.
To _the“éoﬁth,~ expansion was prevented by another group of
pastoralists,lhungry tor cattle and land: the Afrikaner. The

i

southernmost Nguni, the Xhosa, were'driven back across the Fish

** Elizabeth Isicher, op cit., p.101
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River, which Dbecame a boundary between white and black
pastoralists. The need which both communities had for land led
to a series of wars, which some have called a Hundred Years

War .Y

The Zulu buiit.up a,poﬁerful military state among the northern
Nguni under Shaka, who met a violent end in 1828. Refugees
'fleeing'éouth became the Mféngu (the name means 'beggars'), who
enthusiastically adopted modernity in all its guises, including

Christianity, education, and commercial agriculture.?®

The Ndebele were a Zulu-related group who fled to the Highvéld
in,1821,‘led by Mzilikazi(d. 1868). After wars with the Griquas,
Tswanaé, and VOortrekkers, they mo&ed north to what is now the
Rebublic”oflzimbabwe”.

In their tréditional life African_peoples‘are deeply religious.
It is réiigion, more thaq'énything else, which colours their
understanding‘of the_universe and their participation in that

universe, making life a profoundly religious phenomenon. To be

7. Ibid., p.102.
18 Thid
19

Elizabeth Iscicher, op cit, p.4
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is to be religious 1in a religious universe. That is the

! .
'

philosophical underétanding imbuing African myths, customs,

traditions, beliefs, mofals, actions and social relationships.
Before nineteen ceﬁtury, this traditional religious attitude
maintained an almost absolute monopoly over African concepts and

experiences of life. -

Thus, the traditional Zulu religion is closely related to Zulu
society and can only be fully understood within the context of

Zulu social obligations.
3. The content of the traditional Zulu religion

3.1..The View‘of God

fhe'ZUlﬁé axe.very conscidus of the fact that when they speak of
umuntu,.mah, they are refefring to an entity which is a living
A human being.‘A Zulu medical practitioner, operating immediately
outside" bprban said at a consﬁltation on the Church's
responsiﬁility to £he sick Zulu; "Whités have failed to see that
in Africa a human being is an entity, not in the first instance
divided up into various sections such as the physical body, the
soul and the spirit.JWhen’a Zulu is sick it is the whole man that

is sick, his physical as well as his spiritual being which is
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affected". Evidence has. Stfongly"underlined how correct the

consultation participant was.

Reactiﬁg to Bryant's statement that "according to Zulu philosophy
manviS-cémposea of two parts, the body (umZimba, pl. imiZimba) and
the spi;it or the soul (iDlozi, pl. amaDlozi)"?°, an informant
vagrees thaﬁ there are the body and the iDlozi, but the people are
hesitant to accept a clear division between the two. "We dé not
say, 'Hefe is the body and there is the shade'. They are
together." The  wunity Twiﬁhin man 1is underlined far more
emphaticélly and consciously than is any division of a human into
a possible material and .visible part and a spiritual and
invisible part.

Suggesting that the spirituél compqhents of a human are invisible
caused éﬁazement among maﬁy'informants. Their immediate reaction
was a questioning of whaf that was, which was spiritual and
invisible. To  gain insight into their thinking I suggested
idlozi. *"No, we see it. It is not unseén. It is seen. Sometimes

we see it often, sometimes less often. But we see it." Shades

appearing to survivors in dreams, visions, omens or through the

20, Bryant, A.T., The Zulu Cult of the Dead, in Man, vol.17,
pp.140-145
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medium of a diviner are regarded asvbeing seen, experienced, in

a very real sense. Their being intensely experienced through

their means of manifestation is sufficient evidence of the shades
] ° ° .

“being obvious'and real. They are not abstract or very far away.

The shade is the man, not a part of him.

Understanding the oneness of the human being, Zulus readily agree
that various parts of thg body are recognizable as are various
characteristics of the person. Thought-patterns in this respect,
howevef,bare tangible. While the schooled Zulus will far more
réédily"aCCépt e.g. umoya®' as ei Cbmponent of humanity, and
'Chgispians éccept it . as an 4 essentiai, conservative
traditionaliéts will go soifér as to deny that umoya has anything
to do with man' s composiﬁiéﬁ. Indeed among Christians umoya is
defined,inia_wide range of approaches. A Roman Catholic Christian
at Mapﬁmu1§ said that umoya is "the'thing that goes to God when
I die",' adding that "umzimba is a difty thing which must Jjust
simply'be buried in the earth". A Congregationalist was of the
impression that “umoya is the breath. God gave it to us in the

creation. He breathed it into us. We can use it nicely or badly.

2, Literally, Umoya means a 'wind', however, the Zulus also

regard it as one of the’ spirits. See Berglund, A-I., Zulu
Thought -Patterns and Symbolism, David Philip, Cape Town, 1976,
p.85 _ '

[
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When 1 die the'breath goes somewhere. God knows where it goes".
His feflections on umzimba were the following: "The umzimba is

the body. It goes to heaven. The flesh becomes earth. But the

body goes to God."

UDali, uMdali, and uMenzi are used by both the Xhosa and the
Zulus to refer to the drigin and creation. In Xhosa, uDali and
uMdali are derived from ukudala, to make, bring into existence,

create, ordain, appoint, and mean the creator, moulder, maker??.

The' name 'Great-Great' is the translation of the Zulu word

uNkulunkulu? This is the name the missionaries subsequently used

to refer to God. Another name, uMvelingangi, which Shooter
translates: as 'First Appearer or Exister', was, in fact, more
correctly understood by the zulu as referring to a supreme

creator??,

In addition, the terms quanga, iNkosi yeZulu, uMvelingangi,
Yise, Simakade, Gugabadele, and uNkhulunkulu are commonly found

among both branches of the Nguni, the Zulu;speaking as well as

** Janet Hodgson, The God of the Xhosa, Oxford University

Press, 1982, p.43

> 8'A Thorpe, op. cit., p.35
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the'théé—épeaking people“. We have argued, therefore, that
 these tfaditioﬁal God-names date from before the time whenﬁthe
Xhosa bféke away from the parent Ngupi body, and could well be
of ancient origin. Comparative evidence from other African
‘societies stréngthéns this view. On the other hand, in pre-
Christian times the Northern Nguni or Zulu-speaking people did
not identifyIWith the Cod-names gamata and Thixo(Tixo). These
terms were cleéarly adopted by the Xhosa after they‘branched off
and moved into Transkei and Ciskei.
Many Xhosa feéard Qamata aﬁd Thixo:as designationsvof their own,
but the implOsive_consonanté‘or 'clicks' indicate their Khoisan
Qrigin;.ltlis not possible to date the time at which these-God-
names Wére ingdrpofatea into Xhosa‘réligious belief and practice,
but the evidence péints to Qamaté predating Thixo by a

considerable period?s.

All the societies in Africa have a consciousness of the highest
God. A number of African peoples think of God as self-existent

and pre-eminent. Amongst ' the Zulu we encountered a clear

21 Q.C.Oosthuizén, The Theology of a South African Messiah,
1976, E.J.Brill, Leiden Netherlands, p.22

25 Janet Hodgson, The God of the Xhosa, pp.62-63, Oxford
University Press, Cape Town; 1982
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expression of this concept. They giye one name to God which
means:“He Who is of Himself' or He Who came of Himself into
being'?¢.

Traditionall?/ zulu religion included a belief in a 'high' or
'Sky‘.goa similar to the God of Christianity”. This realization
leéves us with the question: just what did the Zulu believe about

God before the arrival of Europeans?

A similéf situation is ;ojbe found in other areas of African
scholarship. Thus, in his book 'African Religions and Western
Schéléréhip (Nairébi..;97d)h Okot. P'Bitek?® mounts a passionate
and reasoned case aéainst common scholarly assumptions about
'tradiﬁional' Afriéan ideas of God. In his view, Western
missionaries and Africans influenced by Christianity have
diétorted traditional African beliefs beyond recognition.
Therefore, in 'Religion of the Central Luo' (1971), Okot P'Bitek
has attehpted to reconstruct a traditional belief system without

using ideas derived from the Christian tradition. The result is

a fascigating, if controversial, work. In the South African

26 Smith, E.W., African Ideas of God, 1961, p.109
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Hexham Irving, Texts on Zulu Religion, 1976, p.185

26, Okot P'Bitek, African Religions and Western Scholarship,

Nairobi, 1970.
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context, Gabriel Setiloane has argued a similar case in his

provocative ' The Image of God among the Sotho-Tswana' (1976)%°.

The Zulu_nameé for God are uTixo, iTongo, unKulunkulu, unsondo
aﬁd 'umvéliﬁqéngi. :"The o0ld men say that; unkulunkulu is
'ﬁmvelinQéngi;.fOr they say he came oﬁt first; they say he is the
uthlangé fréﬁ which all.ﬁén broké off. The old men say that
unkulunkﬁlu is; he made thélfirst men,'the ancients of long ago;
the anciehés-of.long ago died; there.remained those who had been
begot£eﬁ'by thém,'sons, by whom we hear that there were ancients
of long‘ago who knew the breaking off of the world. They did not
know uﬁkulunkulu; They did not see him with their eyes; they
heard it said that unkulunkulu Qas:‘He'came out where men broke
off from uthlanga. He begot the ancients of long ago; they died
and left.their children; they begot others; their sons, they
died; they begot others; thus we, 6 at length have heard ab@ut
unkulunkulu._it was our aﬁcestoré who told us the accounts of

unkulunkulu and of the ancients of long ago".?°

Tell me if at the presenﬁ time there are any who pray to

2% Ibid, p.189

. 3 Berglund, Axel-Ivan., Zulu Thought-Patterns and
Symbolism, David Philip,  Cape Town, i1976) pp.87-88.
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unkulunkulu? "There are none. They pray to the amatongo’!; they

honour them that they may come and save them"

‘Unkulupkulu is named umvelingangi. Unkulunkulu or uthlanga or the

creator mean one and the same thing.

Unkulunkulh.iS'the Creator, or First Cause’?’. Zulu people think
unkulﬁnkﬁlu made all things or ﬁhéy believe ﬁhat unkulunkulu
proke off from a bed of reeds first, aﬁd then all men broke off.
"All tﬁings as well as unkulunkulu sprang from a bed of reeds,
everything, both animals and >corn, coming into being with
unkuluﬂkulu"“. He created all wild animals, cattle and game,
snakes énd birds, water and mountains, including the sun and
moon. "[S]ometimes a wife is associated with the original being.

They had one néme, namely, unkulunkulu"?,

In additdion to unkulunkulu, the Zulu believe in a power which

they call "Heaven" or "The Lord of Heaven", which is respongible

n Amathongo(sin. ithongo) is one of ancestral spirits
which affect the daily life of the Zulus. See Berglund, A-I, op
cit., p.89. '

32 Krige, E.J, The Social Systém of the Zulu, 1936:280

. Callaway, H., The Religious System of AmaZulu, 1970:41
M. ibid, p.40
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for thunder,and féin, but whether the thunder is this Lord or
merely’caused-by him is not at all clear.

Many SoCieties like the Akan, Baiﬁba, Ngoni, Tonga and others,
speak of Him as 'the Greét One', or"Great God', or 'the Great
King', ér #the su;passingly great Spirit'. The Zulu consider Him
to be King df kings, or Chief.ofichiefs, an attribute which
conveys. supreme authority and absolute power. People believe that
unkulunkulu is a god of nations. The word unkulunkulu is also
used to denote an originai ancestor. It is the name given to the
founder,of a house, the first ancestor of a family, who is prayed

to and worshipped in the usual way.

The Zulus consider their marriage institution and circumcision
customs lto ,have .been ordered by God. The 2Zulu teach their
childrenlthat,the Sourcebof being is above, and that it is God
Who gives men life and prosperity. Some like the Abaluyia, Akan
and Zulu say that God sustains human life, so that without Him
mankind would vanish. It emerges clearly that for African
peoples, Ehis is a religiqug universe. Nature in the broadest
sense of ‘the word is not an empty impersonal object or

phenomenon: it is filled with religious significance. Man gives

life even where natural objects and phenomena have no biological



life. God is éeen in and behind these objects and phenomena: they
‘ére-Hisiéreatioh, théy manifest Him, they symbolize His being and
preéenéé. Thé invisible!Qofld is symbolized or manifested Dby
these Viéible and concrete.éhenomena and objects of nature. The
invisible‘@orld.presses hard upon the visible: one speaks of the
othef, énd Afficah peoples 'see’ fhét invisible universe when

they look at, hear or feel the visible and tangible world. This

is one of the most fundamental religious heritages of African

peoples.
3.2. The_End of the World

In traditionai African thought, there 1is no concept of history
moving ﬂforward"towards a future climax, or towards an end of
the world. The notion of a messianic hope, or a final destruction
of the world,.has no place iﬁ the traditional concept of history.

People set their eyes on the Zamani®®, since for them there is no

3. According to traditional African concept, time is a-two-
dimentional phenomenon, with a long past present and virtually
no future.. Actual time is therefore what is present and what is
past. It moves 'backward' rather than 'forward'; and people set
their minds not on future things, but chiefly in what has £aken
place. . When Africans. reckon time, it is for a concrete and
specific purpose, in‘connection with of events but not just for
the sake of mathematics. Many of their religious concepts and
practices are intimately connected with this fundamental concept
of time. To avoid the thought associations of the English words
past; pFesent‘and future, I propose to use two Swahili words,
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'World to Comé', such as is found in Judaism and Christianity?¢.
The majority of the traditional Zulu peoples do not expect any
form bf'judgmeht or reward in the hereafter according to isangoma

Beronica Ndlovu.
3.3. Prayer and Blessing.

As a rule, there are no sacrifices without prayers. The majority
of prayers ahdfinvocations are addressed to God, and some to the
living dead or other spiritual béings,'many of whom serve as
intermediaries. ‘The pronouncing and requesting of formal
blessings pléy an important role in the social and religious life
of 'African peoples. Formal blessings are another aspect of
prayer. Rain is, however, thé most widely acknowledged token of
God's prdvidénce. Zulu people believe that rain is the blessing

of their God.

3.4. The Supernatural World

'Sasa' and 'Zamani'. Zamani means unlimited past, while Sasa
means the period between visual future and memorable past. See
Mbiti, J.S., African Religious and Philosophy, Heinemann, 1969,
pp.16-28. ‘

. Mbiti, J., ibid, p.23
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Belief in the coﬁtinuatibh of life éfter death is found in all
Africaﬁ.éééieties,'as far as 1 have been able to discover. But
this belief does nét constitute a hope for a future and better
life. To live here and now is ﬁhe most important concern of
African religious activities and beliefs. There is little, if

any, concern with the distinctly spiritual welfare of man apart

from his physical life.

There .aré many African ‘peoples  who do not visualize any
geographical Separation between the two worlds, and as soon as
a persoé'is.physically dead he arrives 'there' in his spirit
form.‘This means that a person is thought to be composed of
physical ahd spiritual entities, and among some societies to
these 1is added a ‘'shadow', 'a breath' or 'a personality'.
Stripping the corpse and burying it completely naked is a
‘concrete éxterﬁalizatién‘of‘the conFth of death as birth into
the hereafter. Some of the words describing death imply that a
person'.goeé 'home', which means that this 1life is 1like a
pilgrihage: the real 'hOmg' is in the‘hereafter, since one does
not depart froh.there. A number of peoples, including the Basuto,
.Ldzi, Ldgbara,vShilluk, Turkana and Yoruba, believe that at death

the soul of the person goes to the sky or near to God. In many

ways the hereafter is a carbon copy of the present life. Although
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the soul‘is séparated from the body it is believed to retailn

most/ if‘not all,lof the physical-social characteristics of this

human life”.

The ideas of the Zulu about 'Heaven' are even more vague than

their conception of unkulunkulu®.
3.5. Salvation

The zZulus do not offer for.mankind at large, a way of 'escape',
a message of ‘redemption' (however that might be conceived). It
is "in this,érea that woria religions may hope to 'conquer'
African traditional;religions and philosophy, not so much by
coercion.as‘by adding this new element to the two-dimensional
life and thigking of Af;ican peoples. Only a three-dimensional
religion can hope to 1aSt:in modern Africa which is increasingly
discovering and adjusting to an existential, and not only

potential, third dimension of time3?.

3.6. Wérship

3 Ibid, p.157
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¥, Mbiti, J., op. cit., p.97
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Man's acts of worship and turning to God are pragmatic and
utilité?ian rather than spiritual or mystical. It is, however,
in the many acts of worship tha£ men acknowledge God to be near
aﬁd approachable. Such acts include sacrifices, offerings,
prayers.and invocations. Men also associate God with many natural
objects and phenomena, iﬁdicating' their belief that de is

involved in His creation.

Out of the widespread feeling of respect which African peoples
show in various ways towards God, some feel at certain times that

man alone should not, or is unworthy to approach God directly.

Accordingt‘tp Mbiti, sacrifices and offerings Constiﬁute vthe
common acts of worship‘éméhg Africéh peoples; and examples of
these are numerous. Since these two terms are often used loosely,
I shal; try to draw a distinction in this thesis. 'Sacrifices:
refer to cases where animal life is desfroyed in order to present
the animéi,'in part or in whole, to God, supernatural beings,
spiritqurthé—living—dead;_'Offerings' refer.to the remaining
cases which do not involve the killing of an animal, being

chiefly the presentation of foodstuffs and other items??,

. Ibid., p.s58
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Cattle, sheep and gbats are used for sacrificial and other
religious purposes, and_éxamples of this are found all over the
continent. Various colours take on different meanings and uses.
Many peple.regard blgék as ?heir sacred colour. The Bavenda, Luo,
Nandi,‘Naebelé‘andehona people uée black animals in religious
ceremonies and sacrifice them to Godi!.

t

3.7. Ancestors and Spirits

After the physical death, the individual continues to exist in
the community and does not immediately disappear from the
people??, .The tappearance . of the.Ldeparted, and his being
recogniZea by name, may continue for up to four or five
generations; so long as someone is alive who once knew the
departed personally and by name. But while the departed person
is remembered'by name, he is notvreally dead: he is alive, and
. such af-persoh 1s called the l%ving-dead“. Tﬁese are the
'spirits' Wiﬁh which Africén peopies are most concerned: it ig
through the living-dead that the spifit world becomes personal

to men. For African peoples the spirits are a reality and a

1. Ibid, p.56
2, Ibid, p.24
3. Ibid, p.25
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reality which must bévreckoned With. Becaugse of this ontological
pdsition, the living-dead ‘constitute the largest group of
intermeaiaries in African societies. This explains, to a great
extent(‘the reason why African respect for the departed is so
great and the cult Conneceed with the-living-dead is so deeply
rooted ip African.life and thought*'. Tribal peopie and ancestors
.are one comﬁunity which consists of the living and the dead®.
The real, vital religidﬁ of the Zulus 1is .their‘ ancestor
veneration. The ancestors také a real interest in their progeny.
They guard them from danger and attend to their needs, but in

return they require to be sacrificed to.

In African thought, the ancestor is regarded as nearer to God

than living relatives are*s,

All prosperity is ascribed to the favour of the ancestors,
misfortune to their anger. But while the living are dependent for
their welfare on the dead, the spirits in turn depend upon their

living descendants to venerate them and sacrifice to them, for

44

Kato Byang, H.; Theological Pitfalls in Africa, 1975,
p.74 -
45.

Kramer, H., Christian Mission and other Religions, p.371

| “*. Allan Anderson, Moya: The Holy Spirit in an African
Context, -Unisa, Pretoria, 1992, p.15
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if their dependants were to die out, they would have no house to
enter, but would have to eat grasshoppérs on the mountainside,
a lameﬁtable fate which the'spiritslwould do their best to avoid.
'

The Zulu people believe that the spirits of the deceased do not
live efernally, the spirits vanish after the fourth generation?®’.
With the péséing of time, the-living-dead sink beYond the horizon
of the Sasa period. This point is reached when there is no longerx
anyone glive who remembers them personally by name. Recipients
'of communicatién, offe?ings; and sqcrifices in the second and
third dategories of the dead are regarded as intermediaries
between God and men, so that God is the ultimate Recipient
whether or not the worshippers are aware of that.

.The belief thét the épirits of ancestors still exist and that
.they have Somé influence on.their déscendants originates from the
understanding that the dead are still iiving as spirits among the
people. African people believe that the spirits of the ancestors
watch over their tribes®. This concept can help African people
understand the protection of the Holy‘Spirit of Christianity.The

most impbrtanﬁ role that ancestral spirits play in African

7, Jeon, Ho Jin, Religious Pluralism and Mission Policy for

other Religions, p.258

T
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traditional religion is to unite the community. The highest God
delegates.somé of his authofity to .lower gods and the spirits of
the ancestors, so African people easily understand the role of

the Holy Spirit in Christianity.
3.8. The Cosmos

In his book Bantu Philosophy(1959), P.Temples presents his
understanding of Baiuba religion and philosophy, starting from

the attitude that ‘primitive peoples'have a concrete conception

of being and of the universe.'?®’

Man, in some ways, considers himself to be the centre of the
universe. The Zulu narrate that when God had created men, He gave

them thé_sun‘and moon to be their 1ight, so that they could see.

The tribes like the Gikuyu and the Zulu interpret thunder as be
the movement of God. Storms are considered by the Shona, Tonga

and Zulu to be God's manifestationse.

3.09. Humanityl

N **. Placide Temples, Bantu Philosophy, Precence Africaine,
1959 -, ’
50 Mbiti, op cit., p.53
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It is recognised fur Zulu people that God is the Creator of
humanitf, even though the detail_of the process by which humanity
is created can be 'different in the myths of other African
tribes“. There are myths from the Akamba, Basuto, Herero, Shona,
Nuer and others, which tell that God brought man out of a hole

or marsh in the ground, or from a tree®?,

L
i

The Zulu, on the other haﬁd, believe‘that God ordered men to farm
from the very beginning saying: 'Lét there be men and let them
cultivate food and eat!'®. This picture of man's origin places
man ‘in a position-yather'differeﬁt from that of other earthly
created'things;_he comes from 'above', from 'another' region of
‘the uhi&erse)*from a position 'nearér' to God than that of other
things{ Thereafter, God withdrgw from men, partly because of
man's disobedignce to Him, partly through human misadventure, and
partly through the severing of the link between heaven and earth.
The Zulu saw(.however,'ﬁd e&idence of man seeking after God for
His own sake; or of the spirit of man 'thirsting' after God as
the pdre and ébsolute expression of_being.

The view of hpmanity among Africans, like theTBiblical view of

1, Muzorewa G H, ‘op. cit., p.36

°? Berglund Axel~Ivaf,»Zulu Thought-Patterns and Symbolism,
Hurst and Company, 1976, pp.82-83
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human kind,‘is holistic®. Oduyoye says that the human is a being
in some relationship. The cﬁaracter of the human consists of two
aspects, one 1is the”relationship with God and the other is the
relationéhip with human neighbours®®. With this understanding of
the humanrcharacter we can describe the relationship of the
vertical and horizontal 5n.the crosé'of Christianity.

The human character of Africans is interpreted within the concept
of a Icommunity nepwo:k; The person 'who has no community
consciousness 1is regarded as thevénemy of the community.

v3.10.'The View of Death

There are eSsentially two conceptions of death. Firstly, a
"timely" death which presupposes a number of children and
grandchildren Qho survi&é‘the deceased. Secondly, there is death
which is untimely and is regarded as a serious disruption of the
natural Coursé of human life. The quality of such a death is
includgd.in ﬁhé English idioms 'anﬁihilation'{or 'extinction'.
A "timeiy"'death is expressed in the Zulu language in terms such
as ukugoduka,.ukudlula, ukuhémba and umuqubeka, which all signify

a passing on, a continuation. An untimely death is described as

[

54 Allan Andérson; op cit., p:15
“.'Muzorewa, ibid, p.38
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ukufa, ukubhubha, and ukuggibuka which imply a breaking off of

life®®,

i

Ngema was emphatic thét.physical deéth, when it comes at the
correct time in life, is in itself not evil. It is to be regarded
as a naturalzcontinuation éf man's existence. "When a man has
completed his work in ﬁhat he is.OIdIand of ripe age, then he is
happy because_things have gone well with him. He sees that there
will be.thosé‘that will do his work for him when he has passed
on®7. So.he is not fearful because of'death. He can even say to
his people, 'No, I am now tired of living.' He says this because
there is nothing more he can do." Discussions with a great number
of Zulus on ﬁhe issue 5f death at a mature age indicate that
Ngema was not expressing only a personal view‘but ideas generally

‘representative®®.

When old people die they are not mourned. "To the old death does
not come unexpectedly. We do not mourn them because we knew that
it was coming. They were not taken unaware." People expressing

0 ' : . ’ ‘
sympathy with friendsfwhose aged parents or senior relatives have

%6 Krige Eileen Jensen, The Social System of The Zulus,

Longman green and Co., 1936, p.169
*’ Berglund Axel-Ivar, op. cit., pp.79-80
8 Krige Eileen Jensen, op. cit., p.283
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Jpassed away show no gsigns thgrief and will say: "We do not say
anything. He was of ripé‘ééeﬁ, or théy may say: "Do not complain.
It was her turn now. Even the teeth revealed that eating was
painful®. "You must not weep. Did ybu not know that he was ready
for thislthing? So why‘afe you distressed?"

‘Death of.an aged person is not of hécessity considered the work

of sorcery or witchcraft. It is a natural development and

accepted as such®®.
3.11. Dreams

‘The importang role playéd by dreams in Zulu‘thought-patterns
cannot,bé overétressed. Without dreams true énd uninterrupted
liviﬁg'ié nqt possible. There is cause for anxiety when people
do not:d?eam. "These are.feérful ﬁights. I do not see anything.
Perhapé there ﬁay be sométhing(bad);" said a troubled man to a
divinerléﬁom He had approached. He felt at a:ioss as to his

condition®®.

Beside the shades who reveal themselves in dreams and visions,

*? Ibid, p.161
%0 Berglund Axel-Ivar, op. cit., pp.97-98
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dreams  can be caused by witchcraft and sorcery.

Dreams are .a CHannel of communication between survivors and the
shédés;ﬂIn dieams the shades become very real, intimate and
‘concrete. “Théy come to us at night, very clearly. They reveal
themselves. We see them very closely dand hear them saying things
to us. They>are just beside us when they reveal themselves in
this way." Their absence in dreams can, as has been stated, cause
anxiety: Not only does one experience the lack of dreams as a
vacuum in 1ife, but the absence of dreams can also indicate a
lack 6f in;e;est on the pért of the shades. The reality of dreams
in Zuiulphinking does not limit itself merely té the seen and the
heérdf it includes the éxperiencedfalso. Pain in the shoulders
after a night of dreams is|most définitely spoken of as caused
by the shqdesf activitiesf

4. Priests

+

4.1. The Classification of Priests

The existence of priesthoods in 2ulu societies is firmly

established. There are different kinds of traditional doctors

(Priests) who do good or harm. They may be classified as follows:



(1) A .diviner (isangoma), (2) a herbalist (inyanga), (3) a leader
of people seized by a kind of nervous disease (motheketheke) who

s called a lethuela, and (4) A rain-maker®:.

Firstly, a diviner(isangoma), called a horned doctor(ngaka-e-
"linaka in southern Sotho), 1is one who uses divining bones in
examining the sick and ﬁhe invalid. The bones are thrown on the
ground and-oééupy different positions called maoca. It 1is the
position of the different bones on the ground which will guide
a divineflt$ the caUQe of the disease which i§ always ascribed
‘Eo witchéraft. Before asking the sick person some questions, the
diviner will fecite some'praises and finally identify the cause
of the diseaéei He does noéialways_tell the truth. He may feel
bound to‘ﬁ¢11 é lie because he believes that his people infer
that heiis ignéranf if he will not Séy that the disease is caused
by somegody. I personally asked one diviner why he turned away
someone who had come ;o'him to be examined. He said: "I want to
have a #est today concerning lieé"f I asked him: "But why do you
tell lies?" He replied: "If I tell the truth as revealed by my
divining bones that the disease is natural, people will no more
come to me on the plea that I fail to examine." You will

understand that most Africans approach a diviner with a belief
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that they are bewitched. Fear of witchcraft leads them to fear
_what cannot be feared. Again I asked one of the diviners: "Tell

.me friend.'Dd your divining bones tell the truth?" He answered:

nNever mind that. We aim at getting something for a living."

Before proceeding further it is necessary to know how these
horned doctors are tgught their divinétion. A prospective diviner
will go to a;doctbr and ask him to teach him how to use the
divining bones.»Hé.will be kept in a separate hut. His food and
_dishes'a;e‘set apart from.those of other people. The doctor gives
hiﬁ a ;barmVCalled bolao #6 drink. The charm is called bolao. One
or more'doctors will sit in a sepérate hut and caét their bones
which Wil} occupy.differeht positions on the ground. They ask the
hovice.to Eell‘them in what position the bones are scattered on
the ground. He may fail a number of times, but later on he will
learn té tell. When he is well versed in this kind of wonderful
guessing, he will be given‘ the names of the different
positions (maoca), their praisgs, the kinds of ailments they refer
to and the right medicines to use. Medicine is made of herﬁé and
roots of different plants. Most of the roots are burnt and mixed

with fat to be used for incisions made on one's body. Some black

powders from burnt roots are simply swallowed®?.

®2 Tbid, p.65
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Zulu divinersfoften carry the bag eontaining divination equipment
in the .left hand. Fully conecious of dbing this, they will go out
of their way to take the bag in their left hand, carrying the
shield.and stieks, which traditionally ought to be carried iﬁ the
leftrhand, in the right? very frequently the divination bones are

cast with the left hand.

The set-up of some diviners' homesteads has been the reverse to
thetAef ordinary homes; The main entrance to the homestead is
found behind ;he main hUt(indluﬁkulu) instead of opposite the
cattle—enclosure gate. Fef example,.Laduma Madela had reversed
‘h\is'w-i.\(es'I huts so that his ingqadi wife (right hand wife)
occupied a hde to the left of indluﬁkulu, while his ikhohlwa wife

lived to the right of indlunkulu as seen from the gateway at the

byre and facing indlunkulu®®.

Conservative male diviners pass much time in the lower section

of the homestead in the vieinity of the catele—gate, and not in

the regiohs of indlunkulu as would be expected of men. They will

also eneertaiﬁ guests in a hut set aside for the purpose in the
|

lower end of the homestead, frequently situated to the left of

the cattle-gate, if the diviner is a male. In the case of female

& Tbid
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diviners their huts are situated in the upper regions of the
homestead, in some cases being indlunkulu itself. The diviner at

eThelezini had a tuft of grass in the roof-thatching above umsamo

reversed.

Enteringla diviner's hut for consultation, if the diviner is male‘
he'ofgén.sits to the left of the entrance, to the right if the
diViner is a fema1e  Likewise, séhelmale diviners sleep on the
left sidev of rthe hut, .i.e. the .wbmen's side, while female
divineré éléeping on the right.-The‘diviner of the uMhlatuze
valley qonscioﬁsly faced the left side'when divining, he himself
seated.in'umsamo of the hut because "their(the shades') place,
if theyIWere men, would be on the right hand side of the hut. So
the people face the otﬁer side." Also durihg the important
isangomé yokuvumisa in the training of a novice, male diviners
and novices.sit to the leﬁt in the hut in which the dance is
conducﬁed) women sitting to the riéht seen from the doorway of
the hut.
L

Many’diviners claim that they see things upside-down. This is
said to be the reason for their often leaning their head over to

one side_"sQ that we may see the things straight". The diviner

at eThelezini said that he saw things upside-down continually.
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When he‘saw things;the right way ué he would get worried and
irritatea, take excessive Quantities of imphepho and call on the
shades to réstore good order, until he saw things "in the manner
of truthful diviners again". The diviher at uMhlatuze also stated
that s;ﬁe diviners continually saw things upside-down, but that
he for bhe only did so dﬁring divination. To him,.seeing things
upside~dqwn was é sign tﬁét he was divining "according to the

revélation‘given by the shades. Then it is clear that I am not

just dreaming, but seeing the things of the shades very clearly".

Through the isangoma's life and p;actice she is believed to be
in direct communication.withlthe ancestors, and hence with the
entire épirit realm as conceived by the Zulu. Whenever illness
or impending disaster troubles thg village, people go to consult
an isaﬁgoma. If they are not satisfied with the diagnosis of the
first one consulted, they may seek a second opinion, sometimes
. '
‘travellipg coﬁsiderable distances to do so. People who come for
consultation wait for the diviner to tell them why they have
come. They.indicate tﬁe accuracy of the isangomé's explanation

by striking the ground with branches, softly or not at all if it

is incorrect, and loudly if the reason given is valid.

[

The doctor then proceeds to name the illness and to prescribe
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certain meaSures..These may include the slaughter of an animal
to appéase the ancestors or a visit to a herbalist. Today most
diviners afé*ﬁerbalists as well ahd the required medicines may
be dbtained directly froﬁ them. It is customary for a doctor to

acknowledge the help of the ancestors at the place where he digs

for his herbal medicines®.

The diviner does not go about looking for sick people - they
search for him by asking those whoAmight have heard of a better
one. The African doctor's‘training lasts a month or a little more

dependiﬁg on.*%

The other role of isangoma is that of witch (umthakathi) -doctor.

This person ié fearéd by young and old alike®. He is somebody
|

‘whose so}e purpose is to harm other people. ‘It is believed that

he has power to send é thokelosi(a mysterious being supposed to

appear to some people and at certain places) . This thokolosi ‘is

invisible to those with whom it has nothing to do; but it is

visible to those to whom it is sent to chastise and to strangle.

'The witch-doctor sends it to persons, their cattle or sheep. The
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‘Witchﬂddétor must be called to drive it away my means of his
medicinés. fhé witch—doctorvsometimes visits persons at night and
turns thém about in thei£ beds. Of course they do not feel
anything é#cept on the following morhing when they will feel that
theifllimbs afe aé stiff as those bf people who have travelled
long diétances. The witch-doctor is further said to have power
to sené tlali-mothoana, literally meaning "a little man of
lightning". The belief is that he can so arrange it that a streak
of 1ightping out of an almost cloudless sky can étrike a person.
Finally.he can put his medicine in food or drink and one who
partakes of the food or drink is sure to die. For féar of
poisoning it has been customary améng thé Africans that the host

will drink first in order to prove that the drink is wholesome.

The"second. déctor‘ is a <hérbalist. This one is taught about
different plants, how to identify them, and how to use them for
different diseases by the diviner®”. He pays an ox or a cow for
his tuitionj When a person.is 11l and comes to him, he will
direct him to the diviﬂef.or wili;go for him, and when the
diviner has revealed the sickness, he will administer the

medicine as he has been taught. A herbalist resembles a chemist

nowadays. A herbalist uses his herbs and roots in the same way

i

67 Mailea op. cit., p.65
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as used by'a‘diviner.

Thirdly,{there_is.a partiéular person who is called a 1eadér.of
people/.wﬁo is Seized by a kind-df nervous disease or evil
possession“.'This leader becbmes sﬁch a person in the following
manner: He becomes sick and has perplexing dreams which confuse
him so much that people think tha; he will become.insane. When
he is in this state he is gaid to have a "spirit" (umoya). He
points out a certain doctor who will cure him. The doctor gives
him medicine to calm the confusionland to bring more light to his
mind regarding medicines. He takes some time under the care of
the doctor and.when he is able to find out medicines and the kind
0
of ailments by himself, he is released, he is fully - fledged and
can-go.to the country to practise. When a patient is brought to
him he callé some people to sing for him in ordef to arouse his
'smelling - out' abilities. He stretches out his body and neck
and finally smells oﬁt'the disease. He obtains suitable herbs and
roots by h;méél£ without‘conSulting'a_diviner or a herbalist. He
distinguishes himself by wearing white beads around the neck and>

anklesg.

The fourth kind of,doctor is the rain-maker. This is the person

¢ Tbid, p.66
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who employs atrocious hethoas. Neverthelegs, it must be
remémbéred‘ tﬁat ‘not all. Africah  rain-makers use identical
methods®?. He? with the permission of'the chief, administers a
miﬁturé'which produces abortion in a woman who is not more than
two months pregnant. He takes the foetus and boils it with the
flesh of a black goat and certain parts of some wild animal. He
puts some herbs in. This mixture is taken by the rain-maker and
distribu@ed over the people's lands. If a pregnant woman cannot
be found at that time, a child of ﬁender years will be stolen and
sacrifiéed. Tdday_this custom has ben eliminated:by Christianity,
: [
civilisa;idn énd the white man's rule. Today pegple assemble to

pray for God for rain. However, it is uncertain what they may be

doing in secret.
4.2. Function

Diviners may specialise in various functions. The izanusi are
specialists in finding lost property; other specialists are
characterised  as stick diviners, bone diviners and

ventrildquists(abalozi)”.

2 Ibid
° g A Thorpe, op. cit., p.44
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Unusﬁai.eventé of others which dé Qot fit into a 'natural'
rhythm,isuch as an eclipse, drought, the birth of tWins and the
like, ére generally thought to be bad omeng, or to be events
requiring special attention from'the community, and this may take

the form of a religious activity. To explain that, Africans

sought God or a mediator.

People assemble for explanations of misfortune, and sometimes
find them in the malice of witches”. They may exorcise their
pain in a wa& that generates more malice. For example, the Xhosa
ariétocrat Gcéleka, who fouﬁded the lineage that bore his name,
was a sickly man who tried to restore his health by killing
witches;.beéause he did not recover, he killed more.

Many African people beliévéuin heai&h as the norm, and tend to
attribute misfortunes, such as untimely death, to this malice of
witches. Various sqcial mechaniéms have been devised for
discerning. witches, ahd  ébtaining brotection against them.
Foreign,lniséibnariés who regarded witchcraft as a dangerous
_delusioh>could do little to. meet these deep-seated needs.

[

The older African generations believed that most illnesses were

71
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caused by witchcraft’. Mental, physical and spiritual ailments

were treated by one man, namely a traditional doctor.

This is almost a matter of life and death, and African peoples
are not'histaken about thé worth of the intermediaries. It is not
surprising, 'therefore, that no idols have been reported in
Africaﬁ t?aditional societies.
. |

'Generally, most Afriéans have no idols because of the concept of
the "highest God". Is. it bosSible that the concept of a mediator
between'man‘and God has influenced the African tb accept easily
the understanding of Christ as a mediator? I think that this is
the reason why Christianity has spread more widely in Africa than

'in any other éontinent, L o
4.3. Role

Thevisangoma is not the only person qualified and responsiblé to
‘maintain communication with the ancestors”. The leader of the

visible community, the senior kinsman or lineage head, also

performs this role. He could be viewed as a priest or a cult and

2. Maile, M.L., ibid, p.17
5 A Thofpe, op. cit., p.45
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ritualy‘leader. He. 1is responsible not only for assuring the
maintenance of good relationships with the ancestors (e.g. by
making appropriate sacrifices), but also for all cultic
‘arrangements. Dates of ritual killings must be arranged with him
and he_Has to see that all parties involved are notified so that
they can, if_ét all possiﬁle, be present.
|

Spirit posséssion is not always to be feared, and there are times
wheﬁ_ it is ;hot only desiféble but people induce it through
special dancing and drﬁmhing until the person concerned
ekperienées.spirit possession during which he may even collapsé.
When the person’is thus possessed, the spirit may speak through
him, so that he now plays ghé role d%’a medium, and the messages
he'felays are received with expectation by those to whom they are

addressed.

We‘may'$ﬁmmari?e the duties of medicine-men from these and other
.‘accouﬁté as,vfollows. Firét and. foremost, medicine-men are
concerned with sickness, disease and misfortune. The main duty
of mediums is to link human beings with the living-dead and the
spirits. The experience seems to generate ultra-human power which
gives the medium ability to perform both physical and mental

activities that would otherwise be extremely difficult or
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dangerous under normal circumstances.

5. Religious Pattern and Special Characteristics

'5.1. Locatioén

Mbiti summarizes, in optimistic terms, the fact that all Africans

worship God:

Such then are the main "official" places of worship among
African peoples: Théy are ‘used mainly for important
occasions. Families or individuals turn to God in acts of
worship anywhere, without being bound to the feeling that
God should be worshipped at a particular place. He is
omnipresent and for that reason they worship him at any
place, at any time, where and when the need arises™ '

5.2. Community
The Shona tribe in Zimbabwe refer to their biological father not

as "my father" but as "our father".” This custom of language

expression has been found in many African societies. In the case

’.Byang H Kato, Theological Pitfalls in Africa, Evangel
Publishing House, 1975, p.75

’®. Muzorewa, G.H., ibid, p.38
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of the Zulu tribe most of the time thanks is expressed not as
"Ngiyabénga"(l thank you) but "Siyabonga" (we thank you) even if
only one3persbn is speakiné; These expressions are examples of
their community concepts.
B

A simildr case of these expressions of commuﬁity concepts in
laﬁguage is also discoverea in Korea. Invariably, when Korean
people introduce their property and family to others they say
"our homéﬂ, "our mother", "our dog" and "our school". They néver

use the first person singular. Among the African people an event

which has affected a particular person is the experience of the

community.

Traditional reiigions are not primarily for the individual, but
for his community of which he is part. Chapters of African
‘religions are written everywhere in the life of the community,

and in traditional society there are .no irreligious people.

5.3. Ancestral Worship

Lungile -Mzobe, who lives .in Kwa-Dabeka, near Pinetown, said,

”theif old mother was believing in the ancestors and they did not

experience any problems in their belief and they were the

l
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happiest people". This then is the destiny of man, as far as
Afriéan-ontolqu ig concerped. African religious activities are
chiefly focuséd upon the relationéhip between human beings and
the departed:'

.

5.4. Tribal Religion

Traditional religions are not universal: they are tribal or
national. Each religion is bound and limited to the group among
'whom it has evolved. One traditional religion cannot be

propagated in another tribal group.

5.5. Religion of Everyday Life without Sacred Scriptures

One of ' the difficulties ‘in studying African religions and
philosophy is that there are no sacred scriptures. Africans have
no creeds to recite: their éreeds are within them, in their blood

~and in their hearts. -
They have no:sacred scriptures because they do not have writing

but their faith is living'in their culture, art and community

life as a living religion.
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5.6. Communication with Ancestors ’

In Afriéan.(Zulu) society when a peréon dies his/her life is not

regardedyas being finished. The dead (ancestors) still exist and
caﬁ communicate with the 1iying people. The communication with
the dead is still alive in the ceremonies of the people. In other
words, the living honour the dead who are offered a.share in the
sacrifice which varies acqording to economic circumstances but
is gsually a beast. Sﬁoﬁld an anim;1 not be acceptable to the

ancestors, this will incur angry retaliation such as illness or

economic want.’®

Retéliation is not the only way in which ancestors may
'communigateIWith the living'but théy also may appear as symbols
of good fortune. In.éddition théy may manifest in a punitivé
aspect 1in dfeams which demand a response from the living to
repair'the damage and restore ancestral benevolence. Ancestors
may also react against éﬁy breach of ‘the social order which they
support,<pafticularly if it is damaging to the relatioﬁs between
_kinsmén. Ip gan ‘see siﬁilar concepts in Oriental countries

especially in areas where Confucianism is believed in. The

T

. "Prozesdy M and de Gruchy J. (eds), Living Faith in South
Africa, 1995, pp. 22-23 :
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Oriental people believe that when they worship ancestors the
ancestral spirits come to the place of worship and take the food

which is provided by the living and then they return to their

spiritual dimension.
6. EFFECTS AND EXECUTION OF RELIGIOUS BELIEF IN AFRICANS' LIFE

African people are obviousiy religiogs and each people has its
own_parﬁ%cular set of practices and beliefs. Religion is the most
powérfullelément in the traditional background and has a marked
influence pn  the thinking“‘and way of life of the people.
Therefore, to be without religion amounts. to a self-
excommunicatioﬁ from the entire life 'of society, and African
peoples'dQ not know how to exist without religion.

IIn his book‘:Principleé'fof'780010109@”7 (1885), anthropologist
Herbert Spencer used the phrase ancestral worship to degscribe
speculétion that 'savage'.peoples aSsociated the spirits of the
dead with éertain objeéts, and in order to keep on good terms
with thé spirits of;their ancestors, people made sacrifices.to
them._Bﬁt itlis wrong to interpret‘traditional'religions simply
in terms of 'worshipping the ancestors'. Libation and the giving

of food to the departed are tokens of fellowship, hospitality and

77

Spencer, Hebert, Principles of Sociology, 1885.
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respect’. To see them only in terms of 'ancestor worship' is to
isolate a single element, which in some societies ig of little

significance, and to be blind to many other aspects of religion.

Western miSSionarieé, anthropologiets, journalists and scholars
who keep harping about 'encestof worship' should look at or
consider cemeeeries in their hoﬁe countries and see how many
flowers,.caﬁdles, and even phoﬁographs of the dead, are placed

on ‘the graves of relatives and friends”.

Other writers have tried to study or refer to African religions

in terms of magic. Some consider magic to have evolved before

religion. . When man failed to cohtrol natural objects and
phenomena by means of magic, he then resigned himself to forces

beyond him. Magic is:considered to. be the mother of religion.

Avcarefgl examination of the situation in African societies shows
that magic is part of the religious background, and it is not
easy to‘separate the two, so long as magical acts are beneficial

to the community involved??.

Mbiti, op. cit., p.8
., Ibid,'p.9
8. Ibid .
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Tﬁis is an example which shows how divining has been incorporated
into the Zulu people's life-style. When my car was stolen in
January_;996;in Clermont,'whichv;s a township of Pinetown in
Natal, the interpreter of ﬁy preaching, Vusi Hadebe, told me to
go to alZululdiviner or sangoma to find out where my car was and
who the thieves were;'He said that the diviner knew the location
of . the stolen'car. In thie respect, it should be gsaid that
African.traditional religion‘has been customised andgembedded in
the everyday life among African people.

,Since Africaﬁs do not disseeiate refigion from other departments
of iife, traditional African religion was life-affirming®'. The
benefies it sought were long life, health, good crops, children,
‘and‘proteetion_from evi1;

When a aearh:eccurs, all people who attend the funeral or handle
the dead body are obliged to wash tbeir hands with water into
which egave and aloe are cast. The purpose is to wash off their
uncleanness ceused by the death in question. The cleansing rite
of the.funeral ceremony. shows that‘religion and life are one

among the African people.

“;QIeicher, E., ibid, p.123

T
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In traditional Zulu‘religiOn a goat is killed one day after
bufial in:order't§ wash aWay any ritual impurity from the tgols
used in connexion with the burial).and from the people who have
touched the corpse. In traditional.Zulu religion, the ukubuyisa
idlozi”ceremony (bring back the shade of a deceased person) is
of great importance fof the clanf By this ceremony a deceased
kfaal—head is finally incorporated into the group of ancestors.
" The rites are performed two to four years after his death®. An
ox islkélled_as a sacrifice on behalf of the deceased, special
care being taken over the gall blédder of the sacrificial beast,
as ga%l is' particularly delectable to the spirits. Gall is
scattered over the feet of the sons of the deceased. The chief's
son is given the gallbladder of the spirit—beaét; this has to be
worn on the wrist. The smell of éall will attract the spirits,
who wiil then surround his bed in order guard him againét all
1urking.dangers of the night. Thevukubuyisa ceremony guarantees
the help éf the deceésédfnbt only for the chief's son but for the

whole. lineage.

God is often worshipped through_songs, and African peoples are

-very, fond ‘of singing. Many of the religious gatherings and

. 82

| Bengt Sundlker, Zulu Zion and Some Swazi Zionists, 1976,
pP.269 '
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ceremonigs‘are aécompaniéd by singing which not only helps to
pass oﬁ.reiigibus,knbwledge from ohe.person or group to another,
but helps creéte and'strengthén corporate feeling and solidarity.
When African people are singing and dancing, it is not only to

appease the gods, but also for their own pleasure.
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CHAPTER TWO: ' THE GROWTH OF THE CHRISTIAN CHURCH IN SOUTH AFRICA

1. The Spreading of the Gospel, the History of Church

' Déveiopment and the Separation of Churches

~The missionary éhterprise in South Africa is often dated from the
arrivalj hOf’ the first London Missionary  Society (LMS)
representative, van der Kemp, in 1799. Warlike rulers, such as
the-Zulu_or Ndebele kings, tended to tolerate missionaries, for
diplomatic and other ©reasons, but prevented large-scale
conversions. A number of Téwana rulers became Christians, of whom
the most famous was Kgama, Qho ruled the Ngwato from 1875 to
1523. Even so, by the middle of tﬁe twentieth century, many

Tswana were still traditionalists.

At the héért pf thé missionary enterpfise lay a dilemma: to what
extent ‘sﬁould.‘converts adopt western 'civiliéation'? Faiﬁh
Missions, fearful that converts would be motivated by material
faqtors, claimed that African culture should remain uﬁchanged,
but the social implications of conversion were far reaching!. One

could not introduce Christianity without changing the host

[N

'. Isicher, E., A History of Christianity in Africa, 1995,
p.93. '
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sdéiety;' None had a more sophistiéated awafeness of these
dilehmésﬁthan'John Colenso, the embéttled Bishop of Natal. He
obposed"thé‘ belief that- ﬁon—Christians are doomed to Hell,
defendea“polygamists, and féspected the positive qualities in

Nguni life{

An occasional expatriate missionary, invariably criticized by his
feliows;.attempted tq share the lifestyle of the poor, where
central mission boards advocated-black pastors and chatechists.
Fof exaﬁple, Van der Kemp married a Khoi wife, and lived on the
verge Qf'Aestitution in the Eastern Cape until his death in 1811.
In the 1oﬁg run,_the pattern of.African Christian life, and its
relationship with western educationvand'technology, were not for
whitg migsionafies.to determine. African individuals explored a
variety of options. Some sought western education and technology
without Chrisﬁianity, while'others reacted against white hegemony
by founding independent churéhes. In doing so, they not only
enriched the’Af?ican expression of Christianity and its global
developmen;, bu; also contributed to an ongoing process of
éméncipating Christian thoudhé and préxis from the domination of

European concepts and values.

As the_nineteenth century  neared its end, there was a growing
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hostilit§"tp_ educated Africans in their role as actual or
potentié; church leaders. The deétruction of the Niger mission
~is the most fémous case of this. Where there was a White
communiﬁyiiséttler congregations held aloof from African ones.
In>1846, the-firsﬁ Methodist'Sunday school in Pietermaritzburg
taught plack,‘white, and brown children. By 1880, Black, and
White Methodists worshipped apart. Following immigration of the
Whites into South Africa ﬁhe develoﬁment of the Christian church
in South.Africa led to the éevelopment of three major sects:
mission church, white church, and independent church. Séuth
‘African'churchéslhave divided and aéveloped along these sectoral
principles.
|

Missioﬁaries in earlier times had difficultieé in converting
African people to Ch?istianity. However, there was a group of
African people who héd eagerly co-operated with missionaries. As
a result, there were many Black missionaries. For example,
Cupido Kakkerlak was a Khoi . who grew up on a Dutch farm and
gradually Became involved in full—tiﬁe mission work. A Xhosa
ruler's,sbn,'Dyani(Jan Tshatshu), spent years at Bethelsdorp with

his wife Noetha, and became a notable interpreter and preacher.

When, in'1829,‘the indigenous people in the Cape were given land
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at the Kat Rivér, they chose James Read as their minister. It was

the first independent black church, as distinct from mission, in

South Afriéa,

Very fewaulus became Christians, largely because converts were,
in efféét, excluded from 2Zulu citizenship as the mission
congregations consisted largely-of Christians. from Natal and
mission‘employees2. The quu and Ndebele sought.to profit from
the presénce of missionaries. The first missionary endeavours
among thé.Zulu were undermined by .the latter's wars with the
Afrikaners.

{

2. The Growth of the South African Church
2.1. The Growth of the Mainline White Church

The Whites‘brought the Christian faith from Europe, and since the
beginning of the 19th céﬁtury numerous mission societies have
come from the countries in the Northern hemisphere bringing the

'good news' of Jesus Christ to the south. A multiplicity of young

churches was constituted’ during. the next two and a half

2. ibid, p.114
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. centuries.’

Since 1652 when Jan van Riebeeck landed at the Cape and started
the settlement under the Dutch East India Company, the Dutch
Reformed Church, orginally referred to as the 'Gereformeerde
Kerk' or the 'Hervormde Kerk' or simply as the 'Kerk', was the
accepted  State Church. No other denominations were allowed te
establish themselves at the Cape under the Dutch East India
Company'(Verenigae Oost-Indische Coﬁpagnie),‘except the Lutheran
Church, which‘Was granted pefmission to serve the colonists from
1779. Ohly in i824 was the first Dutch Reformed Synod
constituted. English rule was established at the éape in 1795 and
continued till the formation‘of the Union of Seuth Africa in

1910. Subsequently, in 1962, South Africa became a Republic.?

Between l824‘ana 1900 seyeral otheh‘major denominations were
establishediat the Cape. For the most part these denominations
were attached to their 'home churches', but they soon developed
towards‘independence.-ln 1838 White churches confessed their

statement of faith. Voluntarily the churches in one area join

3. Elfriede Strassberger, Ecumenism in South Africa 1936-

1960 with special reference to the mission of the Church, Thesis
of Stellenbosch Univ., 1971, p.87.

‘. Ibid
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together in a local "Association'.

The Baptist Church in South Afriéa-has been comparatively active
in.mission endeavours in South Africa, although‘the membership
increase has not been great. On the ecumenical front the Baptists
can be gfqupedjwith the more conservative churches which have not
made notable\'édvances in ecumenical rélationShips nor majdr

statements as regards the racial issue.

The ‘growth revealed in the Béptist Union is also in line with the
curve of growth of the Pentecostal Churches throughout the world.
In South Africa the missionary fervour of the Baptist Church is

related to that shown by the Apostolic Faith Mission.®

.t
[

It would be well to emphasise that some of the smaller churches
are playing a significant role with fegard to ecumenism and also
in other respécts in South Africa. Thése smaller churches are
numerousf'and wbuld not, in our context, Jjustify a detailed

study.®

The smaller churches include: Christian Brethren, 2450; Church

5. Ibid, p.88
5. Ibid
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of Christ Mission, 4700; Church of the Nazarene, 20355; Elim
Church, - 2800; Full Gospei Church éf God, 141000 International
Church of the Four Square Géspel, 5611; New Church in South
Africa; 118500; Norweglian Free Evangeliéal Mission 2000;
Pentecostal AsSémblies of Canada, 60000; Pentecostal Holiness
Church, 20000;: Pilgrim Holiness Chufch, 4000; - Salem Mission,
2375; SaiVation Army, 29200; Scandinavian Independent Baptist
Union, 4600; Seventh Day Adventists, 39454; Sﬁedish Alliance
Miséion, 20000; Swedish Holiness Mission, 5000. The Church of
England in South Africa with a membership of 32500(30000 are
Africans) is identical to the CPSA as regards its confessions and
structures, but has preferred, for various historical reasons,

t

to be a separate church.’

The White population of tWentieth—centufy South Africa was to
consist.of_two'aistinct gréups, the English-speaking people, and
thé Afrikanersh.Duriﬁg the nineteenth century, Dutch evolved into
Afrikaans, 'thé‘ Taal, with. Africaﬁ and Malay loan words and
simplified syntax. Christianity was an important dimension of
Afrikaner ideﬁtity, and, in the eighteenth century, it was often

used as an ethnic term.

7. Ibid
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2.2. Mission Church

Virtually every sect and denomination in Europe, Britain and

America, hae ihitiated missiens in Africa. Here we must note that
Christian missionafies from Europe aﬁd America penetrated into
the interior of Africa eitﬁer shertly before, or simultaneously
with, colonial occupation. At the outset, missibn Christianity
was not, prepared to face a serious encounter with either the
traditional religions and philosophy or the modern changes taking
place inr Affica. The Church here now finds itself in the

situation of trying to exist without a theology. A fundamental

cause which perhaps is not easily evident, 1is that mission
Christianity has not penetrated sufficiently deeply into African

religiosity.

Accdrdihg'.tob Mbitia,' boeh..Welbourn and Ogot write that the
Protestaht and Roman Catholic forms.of Christianity have meant
separating the Africans from their sbciety and putting them on
the side of Europeans evidenced by taking European names, joining
hission'Churches, receiving literary education and hoping for
promotion in'the mission ef-government. This form of Christianity

made no positive attempt 'to incorporate ancestors and witches,

8. Mbiti, African Religions and Philosophy; 1969, p.231
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‘. : g
song and dance, into the Christian scheme'.

In l1911, there were over 30 missionary societies and 1650
misgsionaries in South Africa. However, for much of the nineteénth
century, the missionaries often had curiously little success.
Livingstoné became an explorer largely because he was discouraged
by the 1acklof converts in his southern Tswana mission station®.
George Schmidt, a Moravian, was the first missionary to the Khoi.
He reached at the Cape in.1737. Whén mofe Moravians arrived in
1792, they_met'éne of his éonverts; an eighty-year-old Khoi woman
caliea. ﬁelena;‘ withr.a cherished Dutch New Testament. The
éthnically 'mikéd .coﬁmunitiés of ‘the South African frontier

welcomed Christianity.?®

The Orlém were a group oﬁ thi, and former slaves who escaped to
the Orange River area in‘the late éigHteenth century; their name
is a_Malay ohe. The Griqua were another group of mixed descent
who seftled’West_of the junction of the Orange and Vaal rivers.

The missipnary, William Anderson, lived with them for twenty

years from 1801.

9. Isicher; E., ibid, p.100

1% Tbhid.; p.101.

i
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John Philip(1777-1851) went to South_Africa at the request of the
London Miséionary Sociéty to deal with a crisis. He remained
there, 'the Protestant Pope', until his death. Theophilus
Shepstone, in charge of 'native poliCY' from 1853 to 1875,
maintained whiﬁé hegemony.by conStfﬁcting a largely artificial
_moSéié_of‘tribal»jurisdictions, which were a forerunner of modern
Bantustans.'lﬂto this complicated situation came a great influx
of missionaries: Immaculate (who made no converts in Natal at
all), the Anglicans (destined to be riven by a spectacular

schism), Scottish Presbyterians, and members of the American

Board of Missions.

The AnéliQans did likewise among the Shona. They arrived in 1891,
a}thouéh‘it was five years before they baptized their first
ConVeré(lSéme‘farmers-turned to Christianity in search of a
superior spiritual technology that”might succeed where all elsé

.failed. The missionaries éncouraged this.

Missionaries ‘presented Christianity, -as we have seen, 1in a
particular cultural packaging, closely identified with literacy,

so that 'reader' was a synonym for 'Christian'.

The famous educational complex at Lovedale played.an incalculably
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important roié; Its téachiﬁg staff and student body were drawn
from both blacks and Whites and, by 1897, it had taught over th
thousand Africans, 538 of them women. Equally, the Improvers
publishéd newspapers in_English, and in African languages. A
nascent literature in. ﬁnglish, and in African languages

crystallizes their ambiguity and suffering.™

The eduqatioﬁ-of a black child cost -one tenth or less less of
thaf ofia.white child. In thg 1930s, half of all African children
did not.éo ﬁo school at all,, and oﬁly:O.G per cent of those that
-did went beyondstandard sik. Virtualiy all African schools were

/R

run by missions.

When a missionary preached a sermon on human equality, an angry
king told the interpreter to stop such lies. The Ndebele wére
afraid of being accused of dislo?altyg or being blamed for
d;sasters, especially in the light of Lobengula's well-known
predilectiqn fqr executing his opponents aé witches. In 1886,
Ndebele.séid, fWé like to learn analhear about God and His Word
but if we say openly that we belong ﬁo the King Jesus, then we
shall be gccused of disloyalty to-Lobengula and of Witchcraft and

killed" .

. E. Isicher, op cit., pp.302-303
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Another difficulty of the growth of the South African church is
well described by Sundkier”. He insists, in his book, that the
drastic regression of the number of catechumens and adult

baptismé*since 1930s onward is closely related to the ‘'breakaway

"movement' of the black pastor in Ceza area of Zululand.
2.3. The,GrowEh of an Independent Church

2.3.1. Definition of an Indépenden? Church

Perhaps the most serious.phepomenon of Christianity in modern
Africa is the growth of independent or separatist Churches. At
least ﬁhirteen_per cent of the Christians in Africa belong to
these iﬁdépendént Churches.

|

At this point we might also sketch some of the main
cha?acteristics of these African church mo&ements, as depicting

one form of Christianity in this continent.

Paul Makhubu criticises the bureaucratic approach towards African

Independent Church elseWhere;” He argues that most of the time

?.- Sundkler, B., Zulu Zion and Some Swazi Zionists, 1976,
pPp.244-246

.. Paul Makhubu, Who are  the Independent Churches?,
Skotaville Publishers, Johannesburg, 1988, p.1.
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they are' not even regarded as churches.or denominations. Rather
they are considered to be mere sects or movements of some kind.
He regards the African>Inde§endent_Church as a formal church or
deﬁominétion. He says, "We see ourselves as part of One Church
which is‘the Body of Christ. He died for us and we acknowledge
Him as Lord and_Saviour“.14 Under this background, he defines an
African Independent or Ihdigenoué'Church as a "purely black-
controlied dénomiﬁation with no links in membership or

administratiVe control with any non-African church".?®

Whatever else might be said in general about the Independent
Church movementé in Africa, they are, in their own ways, attempts
by Africanlpeoplgs to 'indigenize' Christianity and to interpret
énd apply_‘if' in ways-lthéﬁ, perhébs spontaneously, render

Christianity both practical and meaningful to them.

The brief exposition of the history of African ecclesiastical
independence will provide the background to Ethiopianism. African

Independent Christianity in South Africa from its origin took the

form of Ethiopianism'®. And until the 1950s the Ethiopian-type

14, Tbid.
> Ibid., p.5
6. Ibid, p.10
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churches formed.the majority of the AICs. Their growth remains
steady. The Ethiopian-type churches have a more enlightened

1eadership, to which other AICs look for direction.

The.fact that established_christianity gave the impression of
separating religion and daily personal needs is one reason for
the proliferation of the indigenous churches in Southern Affica
of which.there were 30 in.Sguph Africa in 1913, 800 in 1948 with
a membership of 9% of tHeVAffican poﬁﬁlation, 2,000 in 1960 with

18% of the African population and 3,270 in 1980 with nearly 30%

of the Black African population in South'Africa.17
' 2.3.2 The Origin of an Independent Church

At least two thousand churches in South Africa have a name that
includes Zion. It derives ultimately from the Christian Catholic
Apostolic Church, with its headquaters in Zion City, near
Chicago,'founded by John‘AieQander Dowie (d. 1907), a church which

catéred‘espeéially for the urban poor.

The first African Independent Church on the continent of Africa

T

17

Elfriede Strasbergér, op cit., p.92

79



was founded in Zaire arouﬁd 1870w. The earlier reactions from
the missionaries and church leadérs considered this development
of the African independent churches as evil, a retrogression
éowards paganism and arpoligical nuisance”. Many of the early

churches were severely persecuted.

The notable.eérly secessién, and the first in Southern Africa,
was thagvbf the Hermon congregation in Lesotho, breaking away
from the Paris.Missioh in 1872. in 1882, Nehemiéh Tile left the
WesleYan:church and started the Tembu‘National Church with the
assistahce of the Tembu Paramount Chief.2?° Almost all the African
Independent Chﬁrches that were formed during these years were
tribal churchesllIn 1585'at Taung (Batgwana settlement) an entire
village left.ﬁhe London Missionary Society at the instigation.bf
?he 1océl chiéf, Kgatlampe, and fofmed the Native Independent
Coﬁgregatidnéi.Church. In 1889 J A‘Wiﬁter of thé Berlin Migsion
working:ih thelNorthern'Trahsvaal insﬁigated ana led a secession

from the Lutheran Church and'helped to form the Bapedi Lutheran

;o

8. jibid, p.6
1. ibid, p.7

20

Hinchliff Peter, The Church in South Africa, S.P.C.K.
London, 1968, pp.90-91 '
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church?*. An evangelist, Khanyane Napo formed his own church in
1889. He-named it the African Church??.
Racial éegregation in churches had been common for many years,

and it had offended blacks.

The very manner. of the introduction of Zionism into Swaziland was
nothing'if not provident;al. About 1913 a young lady teacher, no
ordinéry woman, by the néﬁe of Johanna Nxumalo, became the first
7ionist. convert. She belonged to one of the most influential
familiés in the reélﬁvand was in fact a sister of Lomawa and of
Npkwase{ ~both ‘successively Queen Mothers. From the very
beginﬁihg, ﬁhis relationship'was bound to forge a link between

Zion and .the King in Swaziland.

In the.égsé of;the‘Zulus, this was-Qné principal consequence of
the Zulu war df 1879 and the pargition of Zululand. Twenty years
later, there followed the Boer War. There is a connexion between
the Bantu Refugee Camps after that war and the flaring up of
apocalyptic visions in thé very first Zulu Zion community. They
were gsong and daughters of proud Zulu clans with a famous past,

related to royalty and martial glory. Now suddenly, the had lost

21, Inus‘Daneel, Quest for Belonging, Manbo Press, Gweru,
Zimbabwe, 1991, p.48.

22 tpid., p.49
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that identity and found. themselves without ahy earthly hope as

miserable serfs on Boer farms.

Thé Boer war was féllowed‘in l903iby'a severe drought, and for
sevefai-monthé the whole country lived on American mealies. At
this point Zion showéa these Afriqéns that the reward for their
labour Wés shockingly inédéquate. As a group, integrated and
'carriedlbyga.new feligioﬁé conviction which had set them apart

from the-faith'of{their-masters( they were madé bold enough to

protest?d.

Le Roux was a Zionist missionary. In 1903, the Zion group
compriséd at least one hundred and fifty. Le Roux himself
estimated that he was followed ipto Zion by three-quarters of the
Zulu members Of the Wakkerstroom Dutch Reformed congregation. The
remaining fourth preférred to remain loyal to the religious
tradition of ﬁﬁeir farm employers??.
|

For months after the war they were étill concentrated in Refugee
Camps. I'suggest that some of these might well héve functioned

as breeding-grounds for apocalyptic visions. Zionists at

23 gundkler, B., ZUlU Zibn and Some Swazl Zionists, 1976:43
2%, Allan Anderson, Moya op cit., p.26-27
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,Wakkerétgomland Charlestown may have been conditioned by sucﬁ
ideas;.ﬁeference shotld be‘made tb.sgch leaders as E.M.Mahlangu
. and Steven MaQimbela”. Mahon's Sotho Zionists of Ladysmith
belongeééé thé same category.

Mzimba's Church, or the African Presbyterian Church, founded by
P.J.Mzimba in 1898, when he seceded from the United Free Church
of  Scotland, was tribal in the seﬁse that only the Fingos, and

not the Xhosas, went with him.

Behind'thé indépendent movements i#'South Africa stands alsd an
American Indepéndent Movement, nameiy, the Christian Catholic
Apostolié'chprch in Zion founded in‘1896”. Black Zionism among
Americén Negroes was inspire@.by the Universal Negro-Improvement
Association and African Communities Imperial League, founded by
the Jamaigan Marcus Aurelius Garvey, 'the greatest black prophet
and visionary since Negro emancipation‘.27 He thought of himself
as the Moses .of the Negro .race and his fanatical racialism

‘.

brought him into conflict with Dr. W.E.B.Du Bois, 'the "father"

**. Allan Anderson, Baialwane African Pentecostals in South
Africa, Unisa, Pretoria, 1992, p.41-42 and p.98

26, Sundkler, 1961, p.40

'”George Padmore, Pan-Africanism or Communism?, Dennis
Dobson, 1956, 'p.87 '
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of Pan-Africanism, the rival‘political ideology to Garvey's Black
zionism. '2®. Garvey adopted the Black Christ and Black Madonna as

symbols of his African Orthodox Church.

2.3.3 Some Reasons for the Establishment of an Independent

Church

The‘scandal of division in Protestant mission Churches had set
an example‘to African converts. The denominatioﬁal differences
of European Christianity empowered Africans to make new choices
of their own. One of the factors that sparked off separatism from
mission Chﬁréheéiwas thél¢ontrol tha;;missionaries exercised over

their African converts and congregations.

The Ethiopian churches Were founded as a‘protest against white
dominatién, which was exercised in a variety of ways: in the
'ceilingfimposed on the aspirations éf African church employees;
iin the réadiﬁess with whicﬁ Africans were expelled, especially
for plural marriage, and in the growiné segregation of black and

white congregations?®’. The denominational differences of European

Christianity empowered Africans to make new choices of their own.

%ipbid, p.89
2, Isicher, E., ibid, p.125
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The Tembti National Church Qas founded by Nehemiah Tile in 1884.
Like many later Ethiopians and Zionists, he wes originally.a
Methodist. He fell: out with the white missionaries over
activities that included 'taking part in political matters,
stirring .up a feeling of hostility against magistrates in
Tembuland; addressing a public meeting on a Sunday'.

In North America, there was renewed religious activity among the
black people. These revivals inspired black church leaders and
members in SQuthern Africa. |

Another.cause”for breaking away, er the coming into being of
independent churches, was the uneducated state of the ordinary
Black. The first Dutch settlers worshipped together with
servants, but later separate services became necessary for
obviOuslreasqns: the Duéeh ianguage was not easily followed by

the servants or slaves.

Another reason was supposedly hygienic. The Coioureds or blacks
Wefe'nbelae eiean in‘nwnners and clothing as their western
mastere. AIn social 1%fe, end working situations, they were
Idifferent.

The independent churches are in a sense an expression of the
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desire to worhip in freedom. They are an expression of protest
‘against oppréSsion. The religious congregation provides the only
place where a black pefson can express freely his or her feelings
emotionally, in singing, dancing, shouting, laughing and even
crying: This cQuld not be done in most of the mainline mission
churcﬁes;

.The indepeﬁdeﬁt churches were born out of bitter experience and
the cry of freedoﬁ. Like the negrolslaves in America, farm
labourers.were forced to be members of the church of their
masters. Anybody belonging to an independent church had to move
out. AICS were not regarded as churches, but subverters of the
peoplef’As a ?esult, even today, many blacks have dual church
membe:ship, being ﬁainline church members by day and independent
churéh'ﬁembers'by night. They want freedom of wofship, and-close-
knit cafing'féllowship and the.release of praying together aloud.
The'heaiing prayers ‘for Ehe’sick, and especially‘the toﬁch of

" hands whep3praying for the sick, is.a powerful attraction.

2.3.4 The Ethiopian Church

The 'Ethiopian-type' churches were the first AICs in Southern
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Africa. Theylare the earliest breakaways from the missionary
churches, ﬁainly on nationalistic grounds. Today their existence
is obscure to many because there is usually nothing conspicuous
which distinguishes them from the mainline churches. As the white
churches have become more concerned about race relations in this
country, the'humber of educated and articulate black people
grows“'Therefore,.many mainline cﬁurches have been forced to
aeeept black people into leadershib positions.;In this way some

of the earlier causes of Ethiopian schism have been eliminated.

For the-ﬁistory_of‘AfficanlIhdependent-Churches one has to depend
on Qhatever is still available in oral tradition to verify most
of Qhae'has been recorded by missinogists. The Ethiopian-type
churchee were the pioneers of initial.manifestations of church

independence in Southern Africa.

The name of the Ethiopian church was inspired by Psalm 68:31
'Ethiopie shall soon stretch out her hands unto God'. At this
time Ethiepie'was symbolic for b;ack nationalists and black
leaders, inclgding, Khenyane Napo, S J Brander, Jonas Goduka and

James Dwene. Dwane was the most gifted amongst them and soon

**. Makhubu, P., ibid, p.5
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emerged as the guiding light?®'.

fhe’twé:eider'tfpes of Independent churches are the Ethiopian and
the Zidnist.‘ While the: Eﬁhiopién groups are "“orthodox" in
’ teaching, the.Zionists have retained eome elements of traditional
Africanqnagénism along with a raeher Pentecostalist kind of
Christianity..fhefe is a.third type, Messianism.
There were other similar . movements elsewhere including one
| notable schism in Sekukuniland inlthe Transvaal. Here a white
missionary of the Berlin éociety, called Winter, led the
eecedersi He maintained that missionaries treated even educated
Africans"es inferiors andl that iit was necessary to create

Qindependent Churches which could be governed by‘Africane:]

,'/

[
In 1892 a Methodist minister called Mangena Mokoni set up his
Ethiopian Church in the Transvaal because he believed that

Africans were not being accorded equal rights with Europeans

within the Methodist organisation. Thig was the first time the_ .

Word Ethiopian was uysed in connection with a seceding body.

However this schism was different from earlier secessions which

were national in the tribal sense whereas the Ethiopian church

3L, E., Isicher, op cit., p.1l27
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was national in a. racial sense, aiming at being the religious

organisation for all Africans in the sub-continent??.

The separatist movement Ihas grown rapidly in the twentieth
cehtury: In 1904 it was thought that there were only three
independént bodies with a total of 25,000 followers. By 1925
there seemed to.be about7130 sects, whereas the census of 1946
gave the number of épprokimately 1,300 with some 1,100,000
followers. Thénnumber_of sects isvnow reckoned to be well over
. .
2,000 al;hdugh figures are always approximate:because of the

discrepancy between unofficial and officially recognised

bodiesg?3.

By 1900 Ethiopianism was rapidly growing although the numbers of
followers wefé étill sméll bdmpared:With other churches. It was
believed by»many that secessions were necessary because Africans
were béing intimated by Christianity. E;hiopianism stood for a
rejec;ion of White ddmiﬁation“.

Independént Church growth in South Africa began in 1872, when 158

32 Peter Himchliff, The Church in South Africa, S.P.C.K.
London, 1968, p.91

3, Ibid, pp.92-93
. Tbid, p.93
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Sotho Christians left the Paris Evangelical Mission in Hemon. It
was 'the beginning of that pernicious revolt against European

guidance, now known as the Ethiopian movement'?.

In 1892, 'Mangane Mokone and others founded the Ethiopian Chruch,
estrangéd from the Methodists by the fact that black and white

met separately at a missionary congress.

Ethiopia's victory over Italy at the battle of Adowa in 1896 had;
at least for . the educatgd,ha profqund symbolic meaning that
strengthenéd the Ethibpién cause. IbéblﬁmPEKEPPrCh soon joined
it. As fér early nationalists, it was by no means obvious whether
the appfopriate unit of actién was ﬁhe éthnic group, the colony,
or something Sﬁill 1argef!

The Ethippiaﬁ’éhurches‘were‘modelléd on those their leaders had
left, and were often little different from them, though they
sometimeS'accépted plural marriage. {Egofq; as their goals wére
?oliticél, they were superseded by the African National Congress.

The Ethiopian churches,wére,foundedjby and for the urban and

educated,>and their heyday was between 1880 and 1920.

T

-, . R.N.Cust, An Essay on the prevailing methods of
evangelising the nqn—Christian world(1894), quoted in Oliver, The
missionary Factor in East Africa, p.25.
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In the phrase 2.3.2 (p.67)'6f this chapter, we.considered the
African Improvers, some_of'whbm founded Ethopian churches. What
is remarkable is that their dreams endured so long. Men such as-
Chief Albert thhuli, Professor Z.K.Matthew, and the physician
A;B.Xuma weré:iﬁs heirs;lThé? clung for decades to a dream of a

multiracial democracy, and a just society, to be attained by

non-violent means.

2.3.5 Zionist Churches

)

People associate the African independent churches with Zionists.
This is an important group because it represents unique and

extreme variations of the African independent churches with

regard to orthodox Christian theology?.

The churches that‘flourished, and now count their adherents in
miilions; were not.founded to protest.against white hegemony, or
énhaﬁcé'the_cafeer opportunities of African churéh professionals.
Their pfophéﬁé’began with'visions bf an unseen world, and the
queét fof healing.of mind énd body.'Looking towards an eternal

city, they called themselves ama-ziyoni, people of Zion.

3¢ Makhubu, P., ibid, p.10
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Mahy of'the poor left the-mainstream churches to follow one of
the Zioniét  prophets; Ovér the laét twenty vyears, many,
espeCiaLiyamohg the . urban young, have abandoned Christianity
.altogeﬁhér[_but millions of black Christians have remained in

their older churches, despite a degree of alienation.

The Zionist churches proliferated, develping rich, distinctive

lives of their own, quite-iﬁdependent of European influences.

The clothing Ehat.they wéaf make Zionists easily identifiable:
by thellohé white dress, girdles, with crosses ahd sometimes with
thé-staf'énd moén—shaped ribbons or patches sewn on their backs. .
They .cah sOmétimes be seéh carrying ‘bundles of sticks tied
together with a sash of woéi cords. éionist church services are
characteriéed by drum—beating. Zionist men usually do not shave
their‘béérds éﬁd Bair. They seek tﬁe image of the prophets of
old. Tt is common to find groups of‘Zionists at riversides, near
dams or at sea-shores performing théir cleansing ceremonies.
The Z;onist-type of AIC develoﬁed'iater than the Ethiopian-type
in the South African eccelesiastical community”..Their origin is
traced-ﬁo the USA. In 1896, in Chicago, John Alexander Dowie

founded. the Christian Catholic Apostolic Church of Zion. The main

37, Makhubu, P., ibid, p.10

92



teachings of the Church were divine Healing, triune baptism by
immersion; and the imminent second coming of Christ. In addition
this church had a missionary vision of reaching out across the
Atlantic to the Africans. In 1904 éne of the leaders of the
church, ﬁaniel Bryant, came to South Africa and baptized the
first‘group of Ziéﬁists, twenty-seven men, among whom were the
great fophders,and leaders of the Zionist churches in South

Africa.

" The splinFering-df the Cﬁristian Apostolic Church of Zion in
South-Afriéa résulted in churches which emphasised the teaching
of the pioneér groups. Baptiém in ﬁhe'Holy Spirit and speaking
in tongUes was introduced later by P L le Roux, an Afrikaans
pastor who had very close.ties With the African independent
churchééf He himself, whq had converted in 1904 received Baptism
in the Hbly Spirit in 1908 and this phenomenon became the main

part of his message?®.

Zionist leaders and churches are too numerous to be listed here,
N ‘

but a few ‘warrant being mentioned. They have established

themselves in the history of African Independent Churches in

South Africa.

**. Paul Makhubu, op cit., p.11
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Paul.Mébitselé came from a royal faﬁily. He was one of the few
Zionist 1eéaérs who was  formally educated. He founded the
Apostoliéichurch in Zion..Tﬁis became one of the most successful
lZionistqchurches. He died in 1956. The leadership of the church
stili‘.cbntinués in the family .1iﬁe, and as é result it 1is

popularly known as the Mabiletsa Church.

Daniel Nkonyane'is another founder-leader of note. Between

1917—1950 he founded the Christian Catholic Apostolic Holy Spirit
Church.ih Zion. His church developed the same. leadership problems
as other Ziohist churches ‘after his death. Another important
church with a‘large meﬁbersﬁip is the St John's Apostolic Church.
It was fppndea by. Mother Christinah Nku in 1933? following her

dramatic vision and healing miracles.

Zionist churches are continuously mushrooming all over the
townships and rural areas of South Africa. It is impossible for
any researcher or commentator to attempt an estimate of the

numbers of.the churches. - ;e

Had it not been for the leadership problems and disputes, some
of the African. Independent Churcheé would be acknowledged as

leading Fhurches in South Africa, in terms of numbers alone.

94



Michael Ngomezulu was singled out for his special spiritual gifts
in Zulu Zion. It seems certain that he was the very first to have

a vision of the white robes to be worn by those in Zion?.
2.3.6 Apostolic Churches

The Apostolics are commonly confused with the Zionists. They

differ from the Zionists in the following ways:

Unlike the Zionists who wear colourful uniforms, Apostolics wear
plain white robes, with no inscriptions on them. The leader
carries a short silver or brass 'stick'. Like the Zionists the

menfolk also do not shave or cut theit hair. They do prophesy and

lay much more emphasis on the visions.

They do not use drums 'in their worship serviceg?. Their
methodiCél,. hand—clapping, smooth-dancing, choral music has
limpreséed Ino;l only the other AICs, but even the secular
population. Their music is fashionable‘in the black townships and

widely heard in the popular television and radio programmes.

% gundkler, E., ibid, p.48
40, Makhubu, P., ibid, p.12

95



Apostolics are not generally open to ecumenical co-operation with
L '

other AICs. More particularly, they tend to look down upon the

Zionists. They take part only in joint community accasions such

as funerals.

The English word 'apostolic' does not adequately translate the
African word reférring to this type Qf:church. The common African
words used;‘dikereke tsa thapelo would best be translated 'prayer
churches;.qf Perhaps they are tefmed 'apostolic' in English
because they emphasize thé.re—enacgmept‘of the miracles which
Were'performed by the early prophets, and their leaders and

paétors‘ére referred to as apostles.'A well known example of this

type of African Christian faith is the Twelve Apostle Church.

2.3.7 Evangelical-Pentecostal-type Churches
These are splinter groups from the evangelical missions and
churches, mainly the Baptist Church, Apostolic Faith Mission

Church and the Assemblies of God‘z.

These chqrches distinguish themselves by emphasizing righteous

Christién living. Practices like cigarette-smoking, alcohol and

1. Ibid, p.13

~*2_ Makhubu, ibid, p.13

96



polygamy are prohibited. They differ from their original churches
in that'SOme.of3them allow Fhe wearipg of uniforms, observe some
African comhunity ceremonies such as ;he unveiling of tombstones,
and unlike the Ethiopian churches they allow for greater freedom
of expression of African singing and danéing in their services;
they are also more inclined to shy away from involvement in
politiéal métters. Most of them do not regard themselves as
African indigéhous Churches as such. They are very conscious of
their particular denominational uniqueness. Well-known examples

are: The African Full Gospel Church, Back to God, Assemblies of

God and the Baptist Church of Southern Africa.

Because these churches often attract people from the middle class
of society, when they become conscious of themselves as African
Independent Churches, they classify themselves as Ethiopian.

2.3.8 . Shembe Churches
The most faméus Zulu Zion church is Isaiah Shembe's Ekuphakameni,
the Elevated Place, 10 miles north of Durban. Of his 250 hymns,
50 sing its praises:

I remember Ekuphakameni

where is assembled
the saintly congregation
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of the Nazarites.

¥

I remember Ekuphakameni,
where thé springs are
springs of living water
lasting for ever®

Isicher'analyses that althugh the Shembe church is a type of

Zionist church it is neverthless unique??.

IsaiaH Shembg; the founder of the Church of_Nazareth(Isonto
lamaNézaretha).was born into a Zulu polygamous family. Sundkler?®
gi&éslﬁhé yQar of his birﬁh as 1870. Dube suggests that he was
born.iﬁ»ébout 1867. It is'difficulf to give the exact dates for
;such e&ents beéausg the Zulus kept‘no record of births and

deaths.4¢

I wish to examine the differences between Shembe's church and the

other separatist churches.

The first marked difference is that Shembe's church is

deliberately and unapologetically Zulu. Its.declared aim is to

43, Sundkler, Zulu Zionland Some -Swazi Zionists, p.198, 237
“. Isicher, E., ibid, p.315

45_.‘Slund'kler, op cit., p.10

$18 . Ibid, p.11
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maintain Zulultraditonal ways of perceiving the world and it has
so much faith in this that it beiieves that God has sent a
s?ecial méséénger' to save the Zulﬁs. This is a distinctive
featﬁrp'bf.thé'Shembe Chufch, becauée if there is one point on
which the sébératiét cﬁurcﬁés are sensitive, it is‘on the matter
of whetﬁéf or not.they arg_éhristian{jThey affirm that they are,
and in  their eagerness to conform to what is considered

Christian, they repudiate Zulu cosmological ideas altogether.

Secondl?, it is the only church which encourages distinctly
African modes of dress. The Shembeites are generally described
by other churches as heathens 'or pagans because they do not dress

in western fashion.

Thirdly, the Shembe Church believes in the dance(Zulu style) as
a form oﬁ woréhipi No other churcﬁ does this, aﬁd it is one of
the features for which it is geﬁerally blamed and ridiculed by
other separatist churches. To these other churches, a Zulu dance

is unchristian and therefore not to be tolerated.

Fourthly, it differs from the other churches in that it accepts

polygamy as a form of mafriége. Thig is another reason why the

other churches, separatist and mission, denigrate the Shembe
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Church .4’

Although~the indigenous African people adopt western culture,
therefore, they may experience difficulty because it is foreign,
therefore, the religion of uShembe is favoured because it

accommodates Zulu culture and tradition.

The Shembeites do not depend on the other churches. They also do
not belieye in_any God except umvelingangi which is the title of
their deity. We know that Westernerélchalienge other culture even
though Shembe beople claih-that Jesus is a Jew dnd Jesus is the

God of Jew. So the Shembeites pray to God as theirs.

According to one minister of thg Shembe church whom I
interviewed, the Shembe believe in the following customs: they
allow polygamy; they have a strong belief in ancestors; they
believe tﬁgtlnshembe wésf chosen by, God to represent African
people;.they do not believe in Jesus because he was chosen to
represent the Jews or White people; ‘they' wear traditional
clotheé; théy'dQ not cut.their hair and they worship in the open

air; they do not make fire on sunday.

47.'Absolom_vilakazi, Bongani Mthethwa, and Mthembeni
Mpanza, Shembe the Revitalization of African Society, Skotaville
Publishers, Johannesburg, 1986, pp. 155-156.

100



Isaiah Shembe was a minister of the African native Baptist Church
who practised faith healing until several visions compelled him
to preach, heal, and drive out demons. In 1911 he started the
Nazareth Baptist Church(called Nazarites or amaNazaretha), in
whose hymn no.73(also 154) is found their confession of faith:
. (i) I believe in the Father
of' the Nazarites,
" who is Almighty;

in the creator of heaven and earth,

and in the holy spirit.

(ii) And in the holy congregation

of the Nazarites,

~and in the communion of saints

at Nazareth?®®
The movement of Shembe-the outcome of the meeting of two cultures
and two religions-has developed doctrinally®® into a syncretistic
post-Christian movement®’, in which certain external elements of
the old Zulu religion find a new emphasié, e.g. 'dancing before
the Lord', which echoes the 0Old Testament. Certain days are set
aside for dancing, and at the 'July festival' the Nazarites dance

in a dignifiédband quiet manner as was the case at the Feast of

the First-fruits in the 0ld Testament. These periods of special

4 4?. Oosthuizen, The Theology of a South African Messiah,
p.278-79 :

49 Cf. Lucien Levy-Bruhl, (Primitives and Supernatural, tr.
Lilian A.Clare, Allen & Unwin, 1936, p.235) speaks about 'the
spontaneous, ever-present tendency of primitives to shun what is
unfortunate, and to connect themselves with what is successful'.

50 Qosthuizen, G.C., (Post-Christianity in.Africa, C. Hurst
and Co., London, 1968) p.36. ’
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festivalg arelnot.chosen arbitrarily: they are special periods
loaded with‘numinous power, vitél force, in which the Nazarite
covenant is renewed. Theif. raiment 1is white,‘ which is the
symbolic colour of priesthood in Africa(Shembe employed a black
veil at his healing ceremonies) .

2.3.9 Zionist—Cum-Ethiopién'Churchés

This ié a group that is moét difficult to identify and
differentiété from éthers. It is a sect that has skilfully
blended}éome of the practices of the Zionists, the Apostolics and
 the Ethiopiaps. This merging is not neceésarily in the
articulation of their beliefs, but rather in their type of'church
practicé.‘For example, from the Ethiopian point of view, they are
Ethiopian only in terms of church order, and do not exhibit the
subtle political consciousness which characterizes Ethiopian
Churches. Numéfically, the Zion Christian Church is the largest
Afribanvlndepehdent Church in Southern Africa. Unlike other AICs
it is finaﬁciélly self-reliant. I classified tﬁis church in the

ZiOnist'gfoup, because of the name of the church.

2.3.10 Other Independent_Churches
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James Read was another LMS missionary who married a Khoi woman.
When, in'182§, the Cape_Folk were given land at the Kat river,
they chose.James Read as their minister®. It was the first
indepeﬁdent'black church/ as distincg from mission church, in

South Africa.

In 1898, Pambani Mzimba founded .an independent African
Presbyterian Church. He was the first ordained minister at
‘LovedaIE, and two thirds of his congregation followed him®Z.

In 1942, Job Chiliza(1886-1963) founded the African Gospel

Church, breaking away from the (Pentecostal) Full Gospel Church.

Callédliﬁééelolya sephiri (secret prayers) in Sotho®!, which are
cémmuniﬁiés of éffliction; Those who join tend to do so because
they_éuffer from health progiems, and to rise in the organization
'when théy_aré'héaled.

(R

2.3.11. The . Results of Church Growth

In 1970, the total membership of all South Africa's independent

**. E. Isicher, ibid, p.i07
52, Ibid, p.126
3. Ibid., p.110.
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black churches was 3.5 million®*. In the same year, there were
1.5 million black Methodists, 1330000 black Catholics, 940000
Anglicans‘and 900000 black Catholics, 9400000 black Anglicans and

900000 of the African branch of the Dutch Reformed Church®®.

Independent church movement had its beginnings in the late
hiheteenth.céntury.when dissident black church }eaders moved out
Qf‘their‘mainline or mission churches to begin their own groups.
By 1913 thefé?were an estimated thirty separatist churches. By
1955 this'figure had groWnnto 1,200 groups. Today there are an
'estimated!3,000-to 4,000 éuch churches. Some of these churches

are small and may involve no more than an extended family, while

others are very large.

The growﬁh of the African Independent churches has been steady
over the past three decades. In 1960 there were 2.3 million
followeré accounting for 21% of the black population. In 1970
this figgre had‘risen té 2.7 million and in 1980, 4.6 million,
accounting for.30.1% of the black population. The incidence of
church members.is_evenly spread between urban aﬁd rural areas.

.

The largest of these churches is the Zion Christian Church. The

© %, Isicher, E., ibid, p.305
**. Government Census figures from J. de Gruchy, The Church
Struggle in South Africa, p.246
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1980 census records a following of half a million, but the church
claims membership of three million.5¢
3. Thé_Special Charactersistics and Contents of Independent

' Churches
3.1. The Appearance of Prophet's Group

In the strict biblical lsénse of prophets and the prophetic

movemenﬁ, there are no prophets in African traditional societies.

This is'hainly because African concepts of time have typically

lacked a sense Qf the future dimension, though there might be

other contributing factors. As this dimension is discovered and

extended, typeé of 'prophéts‘ also begin to emerge, as witnesgsed
i

by the increasing number of 'prbphetic' leaders of independent

Christian Churches in Africa.

Nxele and Ntsikona were both Xhosa prophets. Nxele called himself
the younger brother of Christ®. In 1819, after a further British

invasion, hg led his people‘tb war. Hé‘had come to see the world

as the scene of a battle between the God of the whites and the

56

Elfriede Strassberger, op cit., pp.92-93
>7. E. Isicher, ibid., p.109

i
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God'of-ﬁhe"blaCksn The latter should be worshipped in dancing,
the enjoyment'of life and in 1ove, so that blacks would fill the
earth, and not 'to sit and sing M'de-e, M'de-e all day and pray

with their faces to the ground and their backs to the Almighty'.

Nxele's rival, Ntsikana, moved towards Christianity instead of
away from it. He began witb a Xhosa mystical experience, which
revolvéd.érouna his favorite ox. Uﬁlike Nxele, he was drawn to
give up ochre and traditional dancing, and to send away all wives
but one.‘His.memory is still cherished among the Xhosa as that

of a saint to whom Christian teachings were independently

revealed®®.

In 1937 Ma'Nku had a vision of a church on a particular site near
Johannesbﬁrgi‘sﬁe would goithere to;pray, although it did not
seenl.prémiéing' as it was European. land. Then, the area was
redesignatea for African housing, and in 1952 she built the

church with twelve doors that she had seen in her vision®?.

Shembe learned'to write at the age of forty in order to record

°*.. B.A.Pauw, Christianity and Xhosa Tradition: Belief and
ritual among Xhosa-speaking Christians(Oxford University Press,
Cape Town, 1975) p.19

9 Ibid, p.315
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his hymns, which came to him in vision. The prophets often had
dramatic, 1life-changing, experiences, which fostered their
greatness, and their visions were expressed and embodied in

L

complex liturgies.
3.2. Growth under Oppression

Two former.colonies, the Cape Colony and Natal, and the two
fdrmer Afrikéﬁef repubiidsfférmed the Union of South Africa in
1910. Southi Africa's gold and diamonds remained of crucial
importaﬁce to internatiénal capitalism, and the mines continued
to exa¢£ their human sacrifices, the.victims of accidents and of
silicosis} pneqmonia,‘and other diseases. In seTswana, the words

1

for money and blood are same.

The Zionist churches have been joined by millions of South
African Christians. They offer an alternative community and
individual healing. Although they enrich the lives of man with
their liturgies and hymns, they could not heal the inherentv
illﬁess of a society at war with itself, and many Africans,
particularly the young, have condemﬁed their political pacifism.

1

Although.thelAhglo—Boer War of 1899-1902 signalled the end of the
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independence of the Afrikaner republics, White hegemony remained
Until 1946 the Cape Colony had a "colour-blind" franchise, but
factors éuch_as property qual}ficaﬁions meant that the number of
Black voters was very réstficted andwﬁo African was ever elected
to parliament. The 1910 Act of Union confirmed the Whites-only
franchiSe of Natal, the Transvaal and the Orange Free State and
excluded Africaﬁs from stahding for'parliament. Educated Africans

regarded'this as a betrayal and a delegation went to the United

Kingdom to protest, but in vain.

The members of Independent Churches feel a strong sense of
identity with the hidden and persecuted early Church, and include
the ancestors, with Christ, saints and angels, in a spiritual

community.

3.3. The Features of Growth

)

The Dblack 'independent church of South Africa ' allowed the
. retention of certain elements of traditional religion, and
therefqré grew much more rapidly than the mainline churches which

continued to uphold and identify with what remained fundamentally

Western customs, traditions and practices.
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The 1itera1_ihterpretation of the Bible is common among these

churches. Some of the leaders are women, and these are fully

iaccepted'aﬁd fespected by their followers.

We noted the process of partial receiving, partial witholding and
partial rejection, in the encounter between western Christianity

and African traditional societies. We saw clear examples of this

phenomenoh in the African independent Church movements.

Donald',A.McGaVran indicated a reason for Indigenous church
gfowthiiNathral witness by the whole membership becomes more
poSsiblé:-The‘naturalness'of_Christian_life and wofship, witness
“and learn%ng, ié-ﬁhat told. "Unconscious" witness is perhaps the
most .pétenf eiement in growing ‘chﬁrches. When they explain

biblical, truth, they do so in thought forms and illustrations

meaningful to them at their state of culture®®.
3.4. Conservation of Tradition

The independent Church movements seem to get closer to African
traditional aspirations and religiosity than does mission

Christianity.
t

60

McGavran, D.A., Understanding Church Growth, p.341
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The Zioniét churches are profoundly'indigenized, so much so that
éome havevchosen to regard them as the first lqcal exponents of
Black Eheologymﬂ They enrich the lives of believers with their

b

liturgies ahd7community life, and often, restore them to health.
'3.5. Healing

Healing plays an important role in the'independent churches.
Accérding to Milingo's view, healing is more important than a

concept of medicine®®. African Zionist ritual is for the patient.

Healing is a very important feature in independent African
churches because new membership in thesé churches is very often
.the result of successful tréatment.:Perhets(abaprofethi) perform
healings on vafious occasions Such as normal Sunday services, or
: v
in connegtiOn with special events like baptism, or during
festivals. In many cases of -healing in connection with baptism
these are pérformed during specialized parts of‘a service the
night before the baptism. A few churches, however, claim that no

service takes place before the baptism. In addition healing also

takes place in private}ﬁbmeé. For‘Africans all sorts of life

61, Isichei, E., ibid, p.314

62, Gerrie Ter Haar, Spirit of Africa, Hurst & Company Co.,
London, 1992, p.134
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problems are included. The usual mode of healing is prayer for
the sick and laying on_éf hands. But there are various other
methods of treatment as well. Because healing is embedded in
religiéus services we cannot limit our acéount to the actual
moment ‘of‘ heaiing‘ but must take  the total environment into
consideration.:

L

The close connection between healing, music, and dance is obvious

to everyone who watches a healing ceremony.

3.6. Emphésising of Spirituality

Although‘Sﬁndkler'concentrated on the organizational aspéct“,
the distinction can be drawn on a number of complementary levels
and might better be'summarily expressed as "Word" or "Book"
réligién‘in’opposition to "Spirit“ religion, where "Book" and
ﬂSprit" are to be séen as-componénts of religion. But most
independent' Churches lean ’towardé one or the other of the

extremes of Book or Spirit dominance.‘Emphasis is also laid on

the place and work of the Holy Spirit.

®3. Kiernan, J.P., The Production and Management of

Therapeutic Power in Zionist Churches within a Zulu society,
1990, p.9
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Both the Nkonyane and the Mabilitsa traditions of Zion confirm
that the leader used to take his people for a time of seclusion
onto a mountain.® They would fast there for a number of days and

return with renewed spiritual strength.

In some groups Jesus Christ is secondary to the Holy Spirit, and
at times there is a lack of distinction between the spirits of

[

the ancestors and the Hély Spirit.
3.7. Emphasising of Offering

The members of Independent Churches take more seriously items
like singing and preaching, praying for the sick, exorcisms and
the giving of money or other goods to support their leaders and

programmes .
3.8. The.Role of Women

Women's organizations in the independent churches are strong and
autonomous. In South Africa, Manyano sect churches enrich the
difficult lives of African women in the big cities, often working

as domestic servants. Like the Zionists, they rejoice in

i

64 . Thid.
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elaborate uniforms, and structures of authority.. They are
drganizations'Of‘church women in good ;standing, and are dominated
by the .middle—aged. They prohibit both alcohol and plural
marriagé, aﬁd bear a disprpportionate share of the Church's
financial burdens, sometimes paying the clergyman's salary.

Abdut 60%'of Zionist women remain atvhome during the day and most
of these'aré married women®®. While their men strive to achieve
gsocial recognition in the male wofld, these women easily
establish‘informal relations with women who do not share their
faith, but who share with them common female interests in home
and children. Zionist wives engage or implicate themselves in the
social.relétionéhips that arise out of the division of labour and
éulturally approvea.leisure time activities apprppriate to their

sex.

In her Black woman 1in seérch of God, Mia Brandel-Syrrier has
‘convincipg}y‘shown.the emanéipating influence which Christianity
has had.onlthe;life of African Christian females. Referring to
Zulu society Sundlker has aiso stated that the "influence of

women leaders in the independent churches is striking evidence

5. Kiernan, J.P., ibid, p.60
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of the‘rise_in'women's stétus".“

The Afriéan‘ihdépendent church movement comprises black men and
women who were disappointed with being regarded as objects by
their white missionary leaders. They seceded from the churches
led by whites, whom they had come to recognize as racists who had
invaded their‘pultgre, aéstfoyed their historical traditions,
perverted their institutions, and made them landless vagrants in

their own country.

Adrian Haétings'suggests that the following factors have led to
the'appearance and growth of the African independent churches.
The Women's' Association of African independent churches (WAAIC) ,
a sister organization of the African independent churches
Association (AICA), represents initial efforts to break out of

traditional functions in order to confront difficult issues in

a more revolutionary way.

At the start, membership in WAAIC was limited to women whose

husbands were ministers belonging to AICA, though later it came

.l
€. Sundkler, Bantu Prophets of South Africa, London, 1961,

p. 139
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to include all interested women. The first efforts of WAAIC were

concentrated on literacy classes.

Cooking classes déalt with prevénting illneSs, finding and
prepariﬁg{cheap but nutritious foods, and applyiﬁg better cooking
methods;‘SeWing and Knitting:classés were very popular with the
older woﬁén. The differenées between the WAAIC proérams and the

‘more conventional approach of the Board of Christian Education

are apparent.

Thréugh"WAAIC the women have found that dealing with the
practical matters of leadiﬁg a "better quality life" offers a
most meéningful ministry. The difference in the quality in the
lives of the women has been significant enough to lead momentum

to non-Independent church growth.

The activities of AICA and WAAIC are an expression of a people
L

- who haye‘not‘accepted the dictatorship of thei; oppressors as

"God given". Though submerged.in the "culture of silence" members

of these movémgnts have become aware that Culturél invasion is

an instrument of domination. They have not allowed the invasion

to alienate them from the spirit of their own culture and from

themselves.
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3.9. Tﬁé ﬁmphasis on the Prayer Mountain

-African chgrches emphasisé'the imporﬁance of prayer or mountain
prayerf Théy.v¢ry often have a prayer meeting at the church or
certain lplacés like a mountain. :This practice 1s strongly
reminiscent of Judaeo-Christian tradition as recorded in the 0Old
and New Testaments. Most of the independent African churches have
their own Holy Mountain. Jesus prayed at the Hill of Gethsemane
before his arrest. One day Je;us took some of his disciples and
led them apart upon a high mountain(Mark 9:2;11), and when Jesus
prayed,ihe'was tfansfigured; Jesus ﬁrayed continuously before he
followed a course of action. It is repérted that the apostle Paul
spent timé in prayer in the Arabian Wilderness before his mission
journey‘s.‘67 When John the Baptist appeared in thé wilderness of
Judea as "the voice of one crying out"(Isaiah 40:3) he prayed
deeply Dbeforehand. Moses met the Lord in His Glory on Mount
Sinai during his prayer®®.

Ordinary'Zionist preachers discover anew the Holy Mountain in
their Bible..They believe that the holy words refer to them and

their church.

7. Galathians 1:17
. Exodus 3:1-14.
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Remember. ..this mount Zion -
wherein thou hast dwelt (Ps. 74:2)

3.10. Emergence of Prophets

Like prophetic churches elsewhere, the Independent churches are
usually foundea by a man or woman who adopts a role of feligious
l :

leadership after a visionary experience, and who is a healer

rather than a preacher.

One of the most distinctive prophetic churches was founded by
George Khambule in 1919, and died thirty years later with him®.
He was faséinateé by seé;ét?lénguagedfand by stonesg, especially
the gemsﬁones of Revelations. He looked for holy stones in the
streams of Natal, which were known by their alphabet-type
markingé, and'kept thém'in an "Ark in the Holy of Holies". The
markings on thé stones were the key to a.secret language, which

reflects the jby and wonder of literacy to a man of little

education: 'you God have grace and goodness'.

He called himself Saint Nazar and listened to God on a "celestial
telephone". He invented elaborate liturgies, which were sung

antiphonally 'in Zulu. His congregation lived in isolation,

”._Sundkler,'1976, p.119
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surrounded by complicated prohibitions, and all his followers

underwent the marriage of the Lamb.

For Timothy Cekwane(l873—1949), theisight of Halley's Comet, in
1910, was the formative experience of his life’. The place where
ﬁe saw it,woo:a mountain.siope in the Drakensberg, became the
place of tho Light, and the Church he founded, the Church of
Light. its members wore‘ied, the colour of blood, a core symbol.
Timothvaas a:spigmaticf in'ecstasy, blood would flow from his
mouth. and"hands, a gift (if we can call it such) that was
trasmitgéd to.Several followers. There is a liturgical use of

brooms, a symbol of cleansing from pollution. Like the followers

of Saint Nazar, they withdrew from the wider world.

It has been suggested by MacGaffey that prophets were sometimes
marginaliin both the traditional and modern worlds, but, in South
Africa, some Zionist leaders were linked to the Zulu royal
family. Péul Mabilitsa, founder of ﬁhe'Christian;Apostolic Church
in Ziong'who wés'the son of'a Tswana ohief, renounced his right
of successioﬁ'in order to péiy thio role in the Zionist Church.

As he said, "I am serving a greater Chief."

. Isicher, E., ibid, p.316
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3.11. Hereditary Leadership

Prophetic leaders created a new kindlof leadership role, and,
dften, like their counterparts elsewhere in Africa, they founded
a dynast&. The .second generation was usually better-educated, but

less charismatic.

When Mabilitsa died in 1942, he waé succeeded by his son,
Philip, (d. 1965) a teacher with a B.Sc., while Isaiah Shembe was
followed in 1935 by his son, Johénnés Galilee Shembe, also a

graduate teacher’™.

3.12. Trend of-Disruption

The.Ziohist churches have a constant tendency to divide™. The
‘quest for bealing éan nevef'be fully_sétisfied, and the afflicted
tend'to.golfrom one religious leader to the next. Where roles of
power and influence were unattainable in the wider society, it
is not suprising that Zionists often had fierce disputes over the
leadership of their church, and, as Weber pointed out long ago,

the institutionalization of charisma is a perennial problem in

n, isicher, E., 1ibid, p.314

2 Tsichei, E., ibid, p.316

119



1

religious movements.”?

By 1913 there were an estimated thirty separatist churches. By
1955 this figure had grown to 1,200 groups. Today there are an

estimated 3,000 to 4,000 such churches™.
3.13. Characteristics of The Independent Churches

Cné'of'tﬁe‘most interestihg characteristics of the independent
churchéé” is ‘'classical Peﬁ;ecostél' church’. And the other
~interesting éspécts of theﬁépread of.Christganity among African
poeples'hAS.beeﬁ the spontaneous emergence of a genuinely African
form of éhristianiﬁy in the formiof'prophet—healing churches. The
first oﬁfthese churches appeared in South Africa and Nigeria some
eighty years ago. Today almost every African tribe which has had
a largeinumber of people'converted to Christianity, especially
Protestant Christianity has developed some form of Independent
church. 1In 1968 it was estimated that there were over five

thousand Independent churches, as they are sometimes called, with

some seven million adherents, and that they were increasing

73 Ibid.
. Froise Marjoire, ibid, p.80

5. Allan Anderson, Bazelwane - African Péntecostals in
South Africa, Unisa, Pretoria, 1992, p.64
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rapidly. Probably one out of every twelve African Christians is
COnnecfed with a prophet—healing church.

The‘fohhdefswand healers of the prophet—healing churches are
referrea;to as prophets. These préphets are charécteristically
‘Christians'wholélaim to ﬁave receiyéd a vision from God which
gives_‘thenf £hé power to heal in his name. Sometimes these
probhetq try to stay within the mission church but, as their
following grows and they develop a set of values and practices
which differs from that of the parent church (for example

polygamy), they tend to break away and found their own churches.

Africaﬁs.have been blessed by God with two éifts, laughter and
singingL.Laughter comes naturally ﬁo a black person. It is not
only when théy‘are happy, but also in the midst of sorrow:and
troﬁble.lAt funerals, hymns and choruses of gladness are sung.
Almost evéry black has a favourite hymn or chorus. This is sung

repeatedly at the funeral of a person. Indeed, hymns are loved

and sung by African independent churches.’s

The uniforms of Independent,church members were copied from the

[

mainline churches. The Methodists seem to have been leaders in

76

Paul Makhubu, op ¢it., p.71
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the wearing.of'unifqrmS'by lay peéple. As for the clerical
regaliaj ‘ihe. Roman Catholics,. Anglicans, ‘Lutherans and
Presbytéfians.'infiuehced the African independent Churches.
Uniforms were worn for identification purposes, and not as a
deliberate expression of denominational separation or attainment
of a higher spiritual lifestyle.””

The African independent Churches have some weapons of the
Spirits, such és, sticks, ciooks, é'staff, robes and drums. All
these have a very deep religious oi theoiogicalisignificance.”

8

4. The Result of Growth

South Africa is a nation of black Christians. According to the
1980 census, 77 per cent of South Africans belonged to a church,
and 88 per cent of these were black”™.

t

In South'Africa the growth of the African independent churches

1

7. Ibid, p.86
. Ibid, p.85

‘ - . J. de Gruchy, The Church Struggle 1in South
Africa(Collins, London, 1986), p.242
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has been phenomenal . ®°

Year

1946
1960

1967

1992

Year

1913
1918
1932
1948
1955
1960
1967
1992

Membership in S.A.

761000
12313365
3100000
9460000

The number of Churches

30

76

320

880

1286
2200
3000

over 3700

Q

% of total Population

9.6% -
21.2%
18.3%
22.0%

80 Elfriede Strassberger, Ecumenism in South Africa 1936-
1960, South African Council of Churches, Johannesburg, 1974, p.92
and Patrick Johnstone, Operation World, Wec Press, 1992, p. 378,
David'B.Barreﬁt, Schism and Renewal in Africa - on analysis of

Six Thousand Contemporary Religiocus  Movement, Nairobi, Oxford
University Press,

And M.L.Daneel, op cit., p.45.

1968, pp.78-79.
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CHAPTER THREE: THE ROLE OF TRADITIONAL RELIGION  IN THE SOUTH

«

AFRICAN CHURCiH, | ESPECIALLY THE INDEPENDENT CHURCH

1. A Comparison beﬁwaen Traditional_Réligion and Christianity

1.1. Perceptions and Dogma

1.1.1. The Perception of God .

The traditional belief that God is superior and inferior at the
same time provides the frame in which Africans understand the
view of God. African theologians see that African people believe

in a conéept of one God.

They ‘give one name to God which means: 'He Who is of Himself' or
‘He Who came of Himself iﬁto.being.'l Many societies like the
Akan, Baluba,‘Ngoni, Tonga and others, speak of Him as 'the Great
One', or"Qfeat God', or 'the Great King', or 'thé surpassingly
éréat Spiri;':iTﬁe fact‘tﬁat-ﬁe is invisible also leads many to
visualizé Him as spiritual rather than physical. It is commonly
believed that God is Spirit, even if in thinking or talking about

Him African peoples may often use anthropomorphic images.

The God: of African traditional religion and the God of

1. Smith. E.W., African Ideals of God,. 1961, p.109
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Christidnity'afe, in fact, the same.concept of Godz. Foxr some,
(e.g.iaowﬁ) thé.coﬂcept of God in African religion i1s essentially
the same as that in Christianity, while Kibicho and Setiloane
havé goﬁe further, and argued that the traditional African
concept of God is in some‘respects higher than that of the idea
of God in some Christian theqlogy’. From a broader perspective
the continuity befween 'African traditional theology' and

‘African Theology' has also recently been defended by Gwinyai

Muzorewa.

Healing is a very importént activity in African traditional
religion-.fof traditional priests and prophets. Independent
churches also regard the concept of a healing God as one of the
important practices of their church ministry. The Bible mentions
the healing God in Maiachi 4:2. Therefore the founders of new
established independént churches are respected as great servants

of God by their followers.
1.1.2. The Perception of Humanity
Oduyoye says that the human is a being in some relationship. The

charaCtér of the human consists of two aspects, one is the

relationship with God and the other is the relationship with

2. Muzorewa, G.H., African Theology, 1985 p.26

3. Parratt, J., A Reader in African Christian Theology, 1987,
p.154
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human neighboﬁrs4. From the ﬁraditibnal view of humanity which
sees the human as part of the community we can arrive at a
concept to distinguish whether or not someone belongs to the
communify of believers. This conceﬁt is useful in understanding
the relationship between the vertical and horizontal lines of the
Christiaﬁ cross. The horizontal line links a man with his fellow

man, the vertical line links a man with God.

The early Chriétian church in the first century had a community
‘.

life and African independent churches in a modern society
emphasise‘community consciousness, in a variety of ways, for
examble, througﬁ their‘specially designed uniform. And it is
recognised that. a human is a fragile being who is inclined to
good or eQil. This concept engendered a form of African belief
in_which‘thelhuman depends absolutely on God.

1.1.3. Death

Some asﬁects of Afriéan'belief help to explain some elements of
the otﬁer‘ wofid, beYond.,the life of the_ physical body, to

Christians. The belief in ancestors of Africans explains the

}

question of the nature of life after death®. This belief that
deceased ancestors are still alive makes it easy to understand

the belief in the e;ernal life in independent churches.

4. Muzorewa, G.H., ibid, p.38
5. ibid, p.41.
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1.1.4. Bantu Messiah

There is no concept of the Messiah in Zulu religion. However, the
ancestors are the way to God for African people. This belief has
to be reconciled witﬂ the Gospel in which Jeéus is the only way
(John 14:6); and‘many Bantu ﬁessiahé'who assert that they are the
way rather than Jesus appeared in indépendent churches in South

Africa like the Shembe of the Shembe Church.

1.1.5. Good and Evil

Among Africaﬁ people there is a story similaf ﬁo the myth of
Creation of . the Bible. It is said that in the beginning
everything was good®. Some African theologians say that the evil
has controi overhsevéral kiqu of aggnts for human, spirit, and

i .

nature but that the agents themselves were not bad originally.

These ideas equate to the injunction of the Bible in which
everything in.the universe‘is created as good. In African life
there-igla ritual to overcome evil things when they happen.
Sacrifice of caﬁtle is. 'one of the examples. We can find a similar
éacrificial.ritual in the Bibie from Leviticus. This parallel has

been useful in rendering Christianity comprehensible to followers

of traditional religion.

1.1.6. Spirits

6. ibid p.34,
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Africané believe that God is invisible but the activity of God
is palpable7. From this concept we can explore the.possibility of
explaining the Holy Spirit of Christianity to the African people.
And through the:belief in the living,spirits of the deceased, the
beings of the spiritual worid are understood well by the African

people and also the spiritual understanding of Africans has
‘.
become deeper.

The highest'God delegatés some of his authority to lower gods and
the spirits of the ancestors, so the spirits of the ancestors act
and work as representatives of God. From this understanding of
the role .of the spirits of the ancestors, African people
&nderstand eaéily the roié b% the ﬁdiy Spirit in Christianity.
African people believe that the spirits of the ancestors watch

over théir tribes. This concept can help African peoplé to

understand the protection of the Holy Spirit of Christianity.

1.1.7. §in

There is‘a prdbéss of pleanéing (Chenura), before the candidate
can join the spirits.of the ancestors:and take office formélly
as an ancestral spirit®. In this process the whole tribe of the
people condones’the dead person's sin. This concept can help to

interpret the theory of sin and propitiation of Christianity.

7. ibid, p.28
8. ibid, p.31
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1.1.8. Good Hope

According Mbiti, the cohcept of time in the future is rare to
AfricanSQJI Howé&er when Christianity as a three-dimensional
religion which offers a future to the people is introduced to
Africansﬂ-the Christian independent churches are seen as hopeful
institutions for Africans, and.oppressed peopleuare encouraged

to attend church, which brings about church growth.

_ Many concepts of the Zulu tribe have Biblical correlatives, so
it could be supposed that some common éoncepts did not originate
in the Zuiﬁ pégple's oWﬁ re1igiouSJ;hought but may have been
learned frém Christianity and later assimilated into Zulu

thought.

1.2. Forms of Worship and Ancestor Veneration

1.2.1. The Object of Worship

Africans' religion, like other religions, is the urge to maintain
harmonyvbetweeﬁ'the inner and the outer world of human feeling
and desire. This urge led to the worship of ancestors who were

believed to support human needs.

Human beingg were worshipped after their death. Two motives

activated an African to worship his ancestors, viz: (1) The

b

9. Mbiti, J., op cit, p.9
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confidence he has in them, (2) He is afraid that they may do him
injury unless he does sométhing for them, hencevsacrifice.
| .

Tt is nb Qonder that moét Africans stick to their‘old belief when
we femember'that tﬁey fear to listen to the inner voice of
conscience and consequently shout it down with the hope of
suffocatihg it. The reason for this hardness of the African is
that he acquires:this kind of religion in childhood, and that it
ﬂés already ékisted for;aéés amdnd'his people. Some accept
ChriStianityi but do not forsake their religion altogether,
whether or not it agrees with the SCriptpres. There is fear in
forsaking the ancestors' .religion. éltogether‘ because of the
belief‘that-thié,would mean the féll of the race.'®

To the Africaﬁ'most disease were caused by the angry ancestors
who should be appeaséd in the way prescribed by a doctor by means
of his divination''. The worship of the deceased and healing are
the main elemenﬁs of traditional religion. Independent churches

succeed to the traditions.

African Zionist rituals are designed for the benefit of the
patient. Through these operations of control, the Zionist band

is constiﬁuted.and equipped. for work. Its essential work is the

T

10. Maile, M.L., A Comparison and a Contrast between African
Religions, Customs, Ceremonies and Scriptures, p.10.

11. Thid. p,11.
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healing of the sick, but this is always preceded by a Statement

of Purpose.

1.2;2. Sacred Ritual

The fact that the doors and windows are tightly shut at certain
points éf the meeting_ahd that members of the band are expected
to leave théir'sﬁoeS»outside the meéging room during the entire
proceedingsl can be attributed to the same rationale. The
transition to the real business of the day is marked by the
ciosing-bf the'door and wiﬂdéw, by the seéling off of the border

dividing the band from the alien exterior.

1.2.3. Order of Worship
There is a definite structure to the work of Zion. Four major

divisions of “the work" can be outlined descriptively!?

(1) Opening sequence, (2)\Prayer, (3)IPreaching, (4) Healing.

The meeting‘opens with a declaration of innocence discreetly
murmuréd by each member in turn to the effect that he or she is
clean,'free frqm any fault or contamipation by the outside world
Wﬁich'miéht exeréise a harmful influence on the‘proceedings and

on other participants.

12. Kiernan, J.P., The Productlon and Management of Therapeutic
Power ln Zionist Churches w1th1n a Zulu City, 1990 p.76
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.l
This is accompllshed through the distribution of staffs. The

staff is allong white stlck Wthh is carried uprlght in the right
handland which reaches from the ground to about the height of a
man. Its essential work is the healing of the sick, but this is
always preéeded by two indispensable preparatory phases, prayer
and preaéhing.

The Service of a Prayer is complex and concentrated but it can
be broken down into two éonstituent stages; a period of extempore
praying' initiated by _the presiding minister, during which
everyone-kneelé; which is followed by a number of formulaic
prayérs'fecited standing. It»is noticeable that the pattern of
praying éets off individuals one frOﬁ another and closes them up
in a concentrated form of introversion. The ecstatic praying in
their Spirit grows in intensity, but it rapidly reaches a
crescendo and then graéually dies away. On occasion an individual
who is charismatically eéndowed with prophecy will give out a
series of noﬁéense syllables, such a; "toh, toh, toh..." in a
high-shriil véice; sometiﬁes words are used, but these are
unrecognizable in fheir sequence. Each of these verbal sets is
open to'interpretation by other.prophets.

It is poésible to declaré that one is in a state of impurity,
Isickness or criéis, without.saying sovin so many words. If a man
is specialiy-iﬁéistent and dominantly loud in his prayers and

continues for a time after all others have finished, he is
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indicating that he is caught up in some internal struggle and

that he has a problem to solve, a danger to be delivered from.

1.2.4. Ecstésy

Ecstatic fervor is a very important rite in both traditional
religion and Zionist worship. Ecstasy - is the process for
admittance .into_ unificétion. with ‘gods and is the time for
religiousvéatisfactioﬁ. This is a case of ecstatic ritual.

i visited'a.Zionist.house chﬁrch named the Aerial church which
is in KwéMashu, M section, on 12th of March, 1995. There were two
pastors who wore Geneva style gowns with specially designed
mitres.‘A few differences from conventional church practices are

to be noted.

During'ﬁhe serVice,_;wo pastors and five church members form a
ciféle within thé bédy of the congrégétion. A male member of the
cong;égétion bégins to beat the drums, and thé people in the
circle_méve to its rhythm. Their pace of walking accelerates as
the tempo-of_the drum beat .increases. Their movehent is anti-
‘clockwise, and they dance While the'congregation claps; After a
whileA %siéné female member of the circle becomes dizzy, she
collapses backwards out of the circle and is supported by members
of the cgngregation. While she rests, she is replaced in the

circle by another member. Intermittently, the pastors retire from

the circle to rest before,leading again.
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This formvbf'worship is'extremely physically strenuous. The
bodies of wéishippers beéome heated and they perspire profusely.
I think that'this part of the ritual was derived from the rites
of traditional religion; The frenetic dancing appears to be a
means of reaching ecstasy.’

1.3.'Comparisoh of the Role of the Priest of the Traditional

Religion and Christianity in Religion and Society

1.3.1. Caliing

Nobody can become a diviner by personal choice, atrleast not in
theory. All diviners inférviewed are emphatic that they had
experienced é very definite call to the office of diviner by the
shades; Hence £hey'regarded themselves,as the servants of the
shades;llﬁ theqry anybody can becomeba diviner,fbut in practice

the overwhelming majority are women.

Dreamé‘aré very;important:iﬁétruments through which the shades
call theirﬂ;ervants. The dréams are often accompanied by visions
which, to fhe:dreamer, are both frightening and obscure. An
Independent church leader can also become a priest after being

called by the God in dreams and visions.

1.3.2. Role

There are diviner-prophet parallels in the African Independent
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churches aﬁd traditional religion')*. The role of traditional
religious priests is the séme as the ioie of Christian priests
in suéh. matters, for ékample, 'divining to resolve various
problems of.folk, praying to God and communicating the message
of God.'fhe héaling and prsphesying of traditional priests are
the same powers as those evercised by the healers and prophets'
of the Christians. Healing and prophecy are the main role of the
priests iﬁ the independent church. The Christian pastor's role
is that of chief, teacher,reducated elite and political leader
in African society®!. stever there are marked differences
between them. Traditional priests do not visit people's homes and
no;maliy peopls go to the priest but Christian priests visit the
homes bﬁ msmbers‘of their churches and consider Ways to cope with

situations.
On the other hand there areiwitches among traditional religious
'priests,.They are sometimes angry with the people and curse them,

but Christian priests never delibefately take wrong actions.

1.4. Comparison of the Religious Systems

There are two types of ministries in the MEC!S, the first being

13. Osstuizen, Emperical Studies of African Independent Church,
1892, p.163

14. Sundkler, 1960, pp.88-133

15. Pretrius, H.L., Sound the Trumpet'of Zion, Unisa, Pretoria,
1985, p.103 :
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that.wheie the emphasis is on the gifts granted by the Holy
Spirit to prophets, healers or intercessors. The second type is,
”in the eyeé of the MEC itself, no less charismatic: the ministry

of leadership and organisation.

.In contrast with the usage of many other African Independent
Churches the WOrd apostlesfabapostile) does not refer to an
office or.to-éhosen individuals but to all believers, including
women - and children. In the MEC, it 1is simply regarded as
sYﬁonomous'with beiievers, Christiahé, etc.

The prqéhetéiabaprofeti) are hever appointed but are chosen by
the.spirit. They can fortell future events and feveal hidden
- objects. Only_bné person ét a time at a certain locality is
grant¢d  éﬁié 'gift of prophecy. . ﬁowever, someone else, an
intércessor(umthaﬁdazeli),.can simult§neously be gifted to lay
hands oﬁ the sick and pray without prophecy. Although every
branch'éf the church has its own prophet, it sometimes happens
that nobody is chosen. .Both éexes and all ages can become
prépheté. It also happens. that people are prophets  and

intercessors at the same time.

The second type of leadership is structured hierarchically while
the various roles of the different officers are well-defined.
According to the 1980 constitution of the Shembe Church, the

church officials are the following: "Archbishop, bishop,
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ministers, deacons, evangelists, stewards, also preachers of both

sexes".

The supreme authority '‘in church matters, however, does not belong
to the archbishop, but‘is invested in the elders(abadala), a
committee of eight led by a minister. This permanent committee
is_alsb known és the "committee of eight men® (ikomiti yamadoda
asibhdzo) and ié appointed by the annual conference or assembly.
A gréat humbef of beliefs.aﬁd practices are not formulated into
a syétemétic dogma_which a f6ilower ié expected to accept. People
.Simply assimilate religious ideas and practices.
}Thevvefy‘egisténce of the first Zﬁlﬁ zion was a bold challenge
to the sociai and economic system of Which the first Zulu Zion
had been a part. But they were a cfeative group also, because,
carried by an early charismatic wave, they were to form and
fashion; some of the 'linguistic and liturgical symbols
characteristic of the whole. The movement cannot be understood
without. the apocalyptic dimension: these Zzulu in white,
brandishing their holy staffs, were waiting for the immediate
return of Jesus. |
. .

In terms of organisation a characteristic Zionist church world
usually consists of less than twenty ministers who are presided
over by a bishop or president, who may or may not be the founder.

A minister may have several congregations, although usually he
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will haQe_only one. The membership of the congregation varies
from six to forty, although this number does not include
children. Few churches succeed in developing beyond this scale.
There is‘oftgn'a struggle for an indeﬁendent leadership in much
the same Way a$ there is in the Ethiopian church. Often the only
way an ambitiQus Sﬁbordinate can achieve his aims is by breaking
away.from his,own biship to establish his own Ehurch. In térms
éf.étfﬁcgurg,lthis means that whenever a church expands beyond
the'efféctivé control of‘its leader, it will be split into

similarly manageable units?®®.

At thé "level of icongregétion,_ Zionist groupé are strongly
cohesive and. exclusive. They limit. their interactio with
outéiders, although they may well cultivate those who. are
susceptible to conversion. They spend most of their free tiﬁe and
energy - in communicatioﬁ with subordinate evangelists and
preachers (Who, needless to ;ay, are all men) but the intimate
éize of the group means that to some extent each person monitors
the ﬁbehavibur‘;of others. The unity and the cohesion of the
congregation ié, therefore, based'onﬂshared responsibility and

mutual sgpport”.

One of the ways in which responsibility is shared is through the

16 Martin Pfozesky and John de Gruchy, Living Faith in

South Africa, Saint Martins Press, New York, 1995, p.124
7. Ibid, pp.124-125
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proliferation of minor offices, mainly among men but to some
extent also among women, aﬁd support is manifested in economic
as well as social form. In this reépeét, the Zionist congregation
caters for the individual in much the same way as the kinship
groupslonce Qid. Obviously though it is not a inship unit which
relied.oﬁ marriage and descent for its continﬁity. To a large
aegree~£he Ziohist church.does not succeed in retaining the
éllegiance ofnits children,.and recruits its converts from among
adults wﬁb have suffered:misfortune'in the population. This is
Iwhefe the,links‘established by an through women become crucial
éonduiﬁ5“t6 coﬁversion. Probably this is the reason why women afe
orgained alohg wifh their. husbah&s' and are accorded the
corresponding status but without the right to exercise any part
of the office, except informal and untrained ministry. The
eligibility for this rests on the démonstrated ability to attract
adherents. Thus the part playéd by women in attracting followers

is acknowledged by joint ordination?®.

What is distindtive about.tﬁis order Qf,Zionist power is that it

cannot bperate apartHfrom‘a communal base and that, while it can
: [

be used to Strengthen‘the Zionist community in its weaker parts,

the main object is to extend the community by bringing in fresh

recruits!®. Furthermore, since blessings and the supply of ashes

are prerogatives of the minister, he has a commanding position

18. Ibid, p.1l25

b

19. Kiernan, ibid, p.llO‘. R
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in the distribution of Zionist curatives to potential converts.

1.5. The Elements of Woxrship

)

1.5.1;‘Dance and Songs
. Song ié vital ‘aSpect of - Zulu culture, and often occurs in
conjuncéiéﬂ‘With dance. Both traditional worship and worship in
the iﬁdépendeﬂt churches incorporafe.song and dance in many
rituals.fThis contrasts with the practice in predominantly White
hainliné churches where dancing as én accompaniment to hymns is
rare. Most Zﬁlu songs form ﬁhe accompaniment to some dance, and
pedple begin to dance at an early age. Dance is also common in
predominantly Black congregations of ‘mainline churches, for
example,.in St. John's Presbyteriaﬁ Church in Groutville near
Stanger, énd KwaDabeka Presbyteriéﬁ church, where I minister.

Dancing has great ritual value in the iives of primitive peoples,
some of].the important - occasiqns when song and dance were
traditionall?’ crucial to the performance of rituals include
wedding cereménies, battle pfeparation and funerals, and there
are many occasions in Zulu life when dancing forms paft of the

ceremonial of some important event.

The dancing at a wedding - differs in detail on different

occasions, but there is a certain fixed procedure in all. The

bridal party dances first, beginning with the indondlo, the
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oﬁéning daﬁcé ét'all.Qeddings, consisting of backward and forward
movemeéts éf a guick and spirited néture, unaécompanied by any
clappiné of;handsm.TIn the case oﬁ'the marriage dance, there isA
a special procedure which' is still commonly ‘practised in
- contemporary Chfistian marfiages which replicates the traditional
marriagé ééféany. The indondlo, or,qpering dance, which involves
alternating advanée and retreat mdveﬁents by first the bridal
party and then the groom's entourage, is still a feature of a
modern éulu church wedding of which I have experienced. In a
ceremony which I conducted at dlendale, Natal, on 30 October,

1995, the opening dance took 40 minutes.

According to Kriger?', "another occasion on which dancing had
ritual Qaiue wés before a hunt. The,ﬁost spectacular and imposing
of all 2Zulu dancing,was,_however{ that of the regiments of
‘warriorsjin-ﬁull feéimental dress; and the annual dances at the
royal kraal, just after the Feast of the First-fruits, must have

presented a most brilliant and colourful sight"2?,

The dancing in Zionist ritual is very important. I had an
opportunity to see the whole ritual of izangoma on 20th January,

1996, at‘Lugaﬁda township in5Marianhill at Pinetown. There were

. Krige, E.J., The Social System of the Zulus, Shuter &

Shooter, Pietermaritzberg, 1936, p.341
21. Ibid, p.342
22 1hid
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two'izanéoma: MrS. Veronica Ndlovu and Miss Maria Mbokazi. One
was beatlng the drums and the other was dancing. While both sang.

Their dance and songs progreeeed contlnuously The songs or hymns
are sungttin ‘most of the Independent churches and African
congregations'of mainline churcheé; Dancing muét be performed

continuously and some songs are sung during unstructured time

orders by the congregation.

The average Zionist'church.music contains traditional and western
elements. The text, the rhythﬁ and the harmony are mostly western
or western influenceo, but the song is usually performed in the
traditional form of call and answer. Rhythm is often stressed
through the use of drums, according to traditional African, but
not_Zula custom._So we find a new type of church music which

synthesises European, Zulu and other African elements??
1.5.2. The Prayer

The prayer is the expression of an individual's feelings of fear

or joy in words' or actions. Like all human beings, an African,

when in difficulties above his intellectual and physical powers,
appeals to someone who is more powerful. Independent churches
understand that traditional prayers are similar to prayers of

pl

Bible.

23. Oosthuizan, G.C. and Hexham, I., eds., Afro-Christian
Religion at the Grassroots 'in Southern Africa, 1991, p.174
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'In times of drought the Zuius praYed to one Umlengemunye(the

one '—.,iégged) in a <iifferént way from that of the Basotho
" people®t. The chief would send word to all his people to fast for
a certain ﬁuﬁbér of days. This means that men should not cohabit
with their wives. At the expiration.of that time all men should
‘gather “at- the chief's place and from there proceed to an
appointed mountain driving a firstborn ox for the sacrifice. No
one was allowed to point his foréfihger heavenwards. If there was
a need to point heé&enwards, he ought to point with his two fists
combined: The wood for a sacrificial offer would be collected and
a bonfiré:would_be made. The beast's blood was burnt as sacrifice
to the éneestofs while the meat waé roasted and eaten by all the
men. The boneéiwere burnt. After this, the ceremony would close.
It was é'cqmmonvoccurrence that when the men came from the
mountainl rain: accompanied then} to their homeé. Is this not
similar to what happened at Carmel when the prophet Elijah burnt
a bull as a sacrifice to the Lord and rain followed immediately

thereaftér? (IT Kings 18)

%he Zuluswhéﬁe‘ a differéﬁt kind i of prayer for their sick
persons. The Africans' prayer for the sick does not coincide with
that ofithe.Scriptures,.not only with regard to words used, but
also with regard to the oﬁe to whom.prayér is directed. We read
in theIScripturés that "In.those dayé Hezekiah was sick to death,

and he prayed unto the Lord who healed him" (II Chronicles 32:24) .

24. Maile, M.L., ibid, p.45
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No sacrifiée_was offered. We read again in 2 Kings 20:1 that when
Hezékiéh-was informed of his near death by the prophet Isaiah "he

turned his face to the wall, and prayéd unto the Lord".

A thanksgiving prayer is accomplished in three different ways.
Firstly; believers leave some cornlunharvested at the corners of
the field and around the thréshing—floor. This is left for the
ancestors so that they will always be willing to give the people
corn. Seéondlyj-they make much beer and place it in a certain
hut. The following morning ﬁeople flock to drink what is left by
the dead. Of éourse we understand that the dead cannot drink the
|
‘beer, but it is assumed that they drink it. Thirdly, every time
a beer-pot is.placed before them they take a calabashful of beer .
and pour it bh the ground, saying that they give it to the dead

before they can start drinking.

In Deuﬁeronomy- 26:2 ‘and 10 we read about this kind of
thanksgiving prayer whiéh  the Iéf%élites were commanded to
accomplish: "Thou shalt take of the first of all the fruit of the
earth, which thou shaltlbring of the land that the Lord thy God
giveth‘theé,'and shalt ﬁut it in a basket, and shalt go unto a
plage which the Loxrd thy God. shall choose to place His
_name..;xand noW'behoid I have brought the first fruits of the

land which Thou, O Lord, hast given me...."

We have an instance of a barren woman in the Scriptures and the
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kind of prayer she offered to God;:This woman is Hannah. It is
told thét "she was in bitterness of soul, and prayed unto the
Lord, éﬁd wept sore. She,vowed, and said: O Lord of hosts, if
thou wilt indeed léok on. the affliction of thine handmaid,‘and
remembef me, aﬁd not forget thine handmaid, but will give unto
thine hahdmaid a man child, then I will give him unto the Lord
all the days of his life, and there shall no razor come upon his

head". (1 Sam. 1:10-11).

It is very interesting to compare and contrast Hannah's prayer
with the Africans' in this particular matter. It was a common
practice among the Africans that a barren woman would carry a

doll made of a gourd and let it sleep by her side.

1.5.3. Communion

t

Most writers on African independent Churches have had little to
say on the éubject of Communion?®, and what little appears in the
literature is almost entifely negative: 6osthuizen(l968) is one
of the major wfiters who.héve draWn attention to this problem.
He pubiished a comprehensive survey of the existing literature
 on the 'Separatist ,qhurches. He remarks that: "Most of the
nativistic movements do not observe the essential sacrament of
w26

Holy Communion His explanation appears to consist of two

25. Kiernan, ibid, p.121
26. Oosthuizen, 1968, p.xiii
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separate strands: In the first hé remarks "Holy Communion has no
eqﬁivalént in African religion" by which it seems that he means
that thé idea of a purely symbolic, mystical sacrifice is not
present in African culture. The second comment is that "because,
in many ﬁroteétant Churches and éépecially in the Pentecostal
movements, the role of Communion has been a minor one" therefore

"there is little understanding of what sin really means"?’.

The most frequent _occasioné for a Communion service are in
connection with fﬁheral and.ukubuyisa observances. The really
moving feast is the ukubuyisa ceremony. According to Zulu custom
this shOuld ideglly take place one year after the burial but, in
bractice, Fhié is flexibie‘éhd it.hés been known to take place

up to five years after death.

The Communion is a gymbolicvmeal whichlié rather exclusive; the
meal of disperéal is an éctual meai in which all participate.
This'réal meél consists of a heaped plateful of rice, potatoes
and breéd with a piece of-goat's meat for men and important
women(oﬁe of two goats are slaughtered during the meeting for
this pufpose). Agape is apt to use in describing this meal of

dispersal.

In conclusion, the'butstanding features of Zionist Communion, as

I have ovserved it, are its irregularity and its exclusiveness,

27. ibid, p.195
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while the character of its setting is that of an inter-church
gathering. My contention is ‘that the irregularity and
exclusiveness of Communion are an éxpresSion of the inconstancy

and frailty of the bonds of inter-church cooperation.
. | .
1.5.4. Dreams and Visions

Dreams and visions are the key to interpretation in traditional

religion and are also of importance to Zulu Zionists.

My contention that dreéms.and visiéhs constitute two distinct
modes of communication' rests, firstly, on a difference of
contexg, i.e. sieeping as opposed t§ waking states. But visions
cannot'occur'just any ﬁiﬁé while awake; they are confined to
special éiréuﬁstances, namely the cbntext of a group meeting or
-sohe similar eVent such as a baptism. Visions can emerge only on
‘the tide bf:-fervour- releésed by intense communal prayers,
although nearly all activities of a ﬁeeting, healing included,

rely heavily on prayers and invocation. Secondly, not everybody

can experience a vision, whereas dreaming is open to all.

The visién islﬁhe property of the prophets or charismatic leaders
but'it.may be EXhibited by those whé aspire to become prophets;
iﬁdeed, it'is only by a convinciﬁg‘demonstration of tﬁis and
othervgiﬁps‘that ohe can win acceptance as a Zionist prophét. The

»

visionaries,' therefore, form an elite group, while the dream is
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within reach of all. Thirdly, the distinction may be expressed
as a difference of source, although this is a claim that cannot
be upheld absolutely. Stated in crude terms, the Holy Spirit is

the: author of wvisions, the ancestors are the source of

influential dreams.

Hence visions are normally deployed as part of the healing art
and confiﬁed télthe reia;ionship bgtween healer and patient?®®.
Dreams caﬁ‘be used to express muted envy and rivalry towards
officeholders and to lay claim to efficacious mystical powers,
and thus to office itself. These cases demonstrate the importance
of visions.

‘Michael Ngomezﬁlu was singled out for his speciai spiritual gifts
in Zulu Zion. It seems certain that he was the very first to have
a vision of the white robes to be wofn by those in Zion?°. When
Daniel Nkbnyane declared that for holy worship believers would
have té follow the examplé‘of Moses of old: no shoes in the

temple, he claimed to have been instiructed by the Angel.

1.5.5. Special Items
In African worship and services there are many special items like
Ehe,sho#t speech which is given by a person who is not involved

in the leading of the service. For example, in my own Sunday

. 28. Kiernan, ibid, p.203
29. Sundkler, B., ibid, p.48
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servicé‘in African townships, during the course of the service
somé members of the cong?egation may stand - up among the
congregation and ask to speak for a short while to the minister.
Another example is when I conducted the funeral service of one
of my church elders at KwaMashu in October 1995. The service went
6n for fivg ﬁéufs becauééfaféer the'éulogy many representatives
from the relatives of the deceased came out and‘one by one
addressed fhe people and 1led songs with dances. Each
represéntative took a conéiderable.pe;iéd of time which is why
the'sérvice cohtained fof so 1ong.‘These practices, which are
found in moét'African churghes but are not fpund in European
.mainliné_churches, come from traditiénal religious customs. Among
their traditional religious ritual some adults of the community
are giVen a time to speak about matters related to the purpose
of thelritua1 

Others may preaéh bésides the ministér, but only men qualify to
exercise.this'?ight and then only on condition that they hold one
of. tﬂe. sgbprdinat?:‘offiCes in -the rank hierarchy, :namely
evangélist orlpreaéher”. It is up to the miniéter to call upon

additional speakers if he'needs them.

1.5.6. Healing

In its . healing activities, the culmination and climax of all

regular‘meetings,tthe congregation draws on its'prophetic flair

30. Kiernan, ibid, p.86
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rather than on its ministerial faculty. In healing, 1t 1is
believed.that the power of the Holy Spirit is being brought to
bear on human frailty.. ThlS extraordlnary power 1is not freely
.avallable to anybody. it has to be carefully tapped and nurtured.
The context for doing this is the constitution of a human
gathering as a Cnristian congregation, Once this has been
accompiished’ the power. of the Spirit is engaged by communal
prayers, Wthh.lS in part an expression of a collectlve concern
_for the 51ck and is further generated by the delivery of the

Scriptﬁral Word reinforced in preaching. The healing thus always

presupposes prayers and Christian revélation.

More than this, the precondition as well as social correlative
of amassing the spiritﬁairpower is a surge of congregational-
effervescenceland enthusiasm. The moré fervent the expression of
collective solicitude, the more it‘evinces a belief that the
Spiritlis‘present, and the more Confidently the work of healing
can be Undertaken. In this.way, the congregation can be regarded
as a‘ienslwhich relays; focuSes and concentrates the effulgence
of  the Spirit on afflicted.,indiriduals. But the prophet is
‘especially effective in sharpening and giving greater accuracy

to that focus.

The Zionists in KwaMashu renew and reinforce their corporate
exclusiveness in opposition to the wider category of town-

dwelling Africans through healing work, which includes divination
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or prophecy?!.

1.6. GarmentS':

1.6.1. Diéss

Thel Zionist churchés in South Africa are much like their

counterparts elsewhere, such as the Aladura churches of
Nigeria”..Like them, they wear distinctive robes and insignia,

and praétise various avqidances that are often based on the
éebrew Bible..The robes éré:often‘&hite, blue, or green the
colours of purity, water, and vegetation®’. Both costumes and
taboos mark the perimetérslof group:identity in the wilderness

of urbah 1ife;.and défine an alternative order and system of

valueé.bThey offer a model of holistic healing, which the western
world is' now beginnihg tx)-rediéco§er, and community in the

dislocations caused by'urbanisation and labour migration.

Sephiri have the elaborate offices and the distinctive robes of

Zionist churches.

The basic uniform which ié prescribed for members of any single

congregation consists of a long white outer garment for men, worn

31. Kiernan, ibid, p.100
32. Isicher,_ibid, p.313
33. ibid . .
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over stteeé cléthes, and for women a-tunic and skirt combination
of Set coiours and design which réplace ordinary clothing. A
great deal can be addéd to and superimposed upon the basic
uniform in the style of an emblematic adornment. The use of
cords, Sashes and ribbons around the wrist, around the neck or
draped across the shoulders introduces variety and additional
variatioﬁ is achieved through the choice of two colours, blue and

green, for all this regalia.

Male diviners often'includé the cloth in their bags which contain
their kni;es;,bones, medicines, etc. Diviners say that it may not
be tied érouna the head, many diviners associaging theif bare
heads with the brooding of the shades. Informants are emphatic
that the cloth must be either black or of another dark colour.
Dark blue br haVy are accepted as being Elack. "We use thisféloth
so that we can see clearly, in white." The diviner at eThelezini
said: “Thelbiéck is the colour of the night where they (the
shadés) are." Other diviners confirmed this view, adding that
"the blaCk is like the dark of the hpt in which we are (we were
sitting 'in a hut with very iittle light coming through the closed
door) . No_divinéf works in the sun. He must have dark colour or
blackrcldth. So they symbolically, to carry the night(e.g. the
darkness) withfthem, where they go." 6ften there are white beads
fixed to.the edges bf the black cloth, sometimes in considerable

numbers.
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The diviner at eThelezini said: "The beads are their signs if
they are white. So when the cloth has the white beads it is clear
what the cloth is for. It is for divination. Nothing else."

geveral informants said that the cloth was not to be washed?!.

1.6.2. Flag
When the flags are raised aloft, they form a protective umbrella

holding éff danger.

In the context‘of Zionism, algreen éord worn around the neck or
a blue flag attached to the staff indicate the different levels
of experience and proficiency in sustanining and successfully
repelling mystical attack®.
1.6.3. Stiék

The ceremony'is accomplished through the distribution of staves.
The staff is a.long white Stick which is éarried upright in the

right hand and_it reaches from the ground to about the height of

a man. ,
While a hymn is being sung, "Arm yourselves with the weapons,
said the Lord of Hosts," the minister gathers up in his arms the

bundle of staves from the corner of the room and, while he stands

34. Berglund, Axel-Ivar, Zulu Thought-patterns and Symbolism,
1976, p.176-177

35. Kiernan, ibid, p.120
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in the centre and préys over the bundle, the members of the band
shuffle around him in a circle. Upon the reception of the staff,
the direction of the movement is reversed. In this way a whole

series of separate acts of acknowledgement of the leader-follower

relationship is.completed.

Zionists_refer‘to their staff as literally a “"weapon"{isiKhali).
t
Without the isiKhali the Zionist is unequipped for ritual work.

The staff is a symbol and its transfer symbolises a much deeper

form of dependence.

The staff is normally fashioned out of wood, enquiries as to the
origin of.which;meet with the reply that it is of umhlanga,

meaning "reed". The other source which is sometimes mentioned is

umthate, by which is meant, simply, a tree.

The reed poSseSses two outstanding features which contribute to

the powerful symbolism of the Zionist staff; not only does it

)

grow in or near watef, but- it stoéls“. Because it grows in
water, the reéd‘partakes of the cooiing capacity of water.

The reed(ﬁmhlanga) is a key symbbl for the Zulus and is accorded
a position of major significance in the creation myth which
accounts for Zulu origins. The Zulu tradition of creation records

that "we men come out of a bed of reeds" and, as to the manner

36. It multiplies by throwing out young shoots or stems. (see .
Kiernan, op cit., p.114). ‘ ;
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of the éoming out, "the first being(unkulunkulu) broke off the
nations - from the reed" *'. This breaking off or stooling is

characteristic of the reed.

The significance of the stooling pattern for an understanding of
Zionism is that the distribution of staves at the beginning of
the meeting is nothing less thah a ritual enactmént of stooling.
The'bundle of staves(“reedé") is stacked in a .corner of the
minister's house from the eﬁd.of one service to the beginning of
the next 'when ﬁhey are ritually "broken off" one by one and
claimed byrindividuals. This ritual is an acknowledgement that
gach membér of Lhe band'has“come oyt from the minister, as a
child bréakg off from its fathef, and that he is the source of
their special status as Zionists. The ritual of the staves
expressés very clearly'.the‘ relatiénshiﬁ between leaders and
followefsf He is in a.sensé their'sburce: he gave them new life
and'powép in'Ziqn and- they depend on him. His control over the
bundle,of spavés epitomizes his control over his followers and,
each time they accept their staff from‘him and return it to him,

they acknowledge this control and submit to it.

The Zionist staff is, therefore, very rich in a symbolic content
in its multiple reference to weapon, reed, and herding-stick. A
variety of levels of mystical power is seen to flow from it;

warding off attack, driving out spirits, cooling down dangerous

)

37._Caliaway, op. cit., p.9
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impulses} inculcating order and control within the community.

Most Zionists carry sticks in their hands. This custom comes from

l ’ »
the case of.Moses who carried:a stick, when God sent him to

Egypt (in Exodus 4:2-3)

In conclusion, the spiritualistic dimension must be emphasised
in Christian worship if Christian services are to be meaningful
worship for African people.

2. Vestiges of Traditional Religion in South African Independent

Churcheé

2.1. Africans who are Living in a United Religion and a Society

2.1.1. Style of Worship

In 2zulu tradiﬁional religion an adult can sometimes conduct a
ritual,' as 1s the practice in many African Christian
congregations. For examﬁié iﬁ most of the outstations services
are»conductaﬂ by elders without an ordained minister And a
congregation is'happy and participates well. This is a contrast
to Korean Chufches. Korean congregatiéns think that if they have
no.mihiéter_thére is no church and tﬁe church éannot grow, SO

they try to invite a minister which means that they have to raise

money to Support him. This in turn means that the church grows.
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In Southl Africén churchs . elders 'lead “the congregation. The
congregation'do not regard it as iﬁportant to pay the church
elders. Their consciousneés of.financial independence 1is not
strongly.deQeloped. However, some charismaticileaders of the
independent churches, withoﬁt support from outside, emphasise

collection money to the members and so they achieve a financial

independence.

Their services focus oh'hymﬁ singing and liturgies; like the
Aladura®®, they are profoundly indigenised and self-supporting

churches.

2.1.2. The Religion in Pedple's Liﬁeé

Human life is:é religious experiencé of the universe. African
peoples find or attribute religious meanings to the whole of
existence. Many beliefs and practices are not, however,
formulated‘intd an orthodox which a follower is expected to
accept. People sgimply assimilate whatever religious ideaé and

practices are most significant for them.

The traditional African religion. was life-affirming®. The
benefits it sought were longevity, health, prosperity, offspring,

ahd'protedtion from evil but it offered little solace in times

38. Isicher, ibid p.313
39. ibid, p.123
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of famine or disease, and even the longest life must end.
e

2.2. The Special Characteristics of African Independent

Churches which are Related to Traditional Religion

2.2.1.  Healing
Revelation and healing play important roles in the independent

Churches.

During healingfrituals, the band now rearranges itself to form
a healihé énd a éaring community. From being a congregation with
a rigid étructﬁre based on aﬁthority and rank, it reconstitutes
itself in terms of prophetic and healing powers. Here structure
is supplanted.by charisma while funcﬁions give way to powers. The
iject of‘healing powers 1is the individual in distress, who
unequivécally declares himsélf by voluntarily stepping into a
specially created healiﬁg\space. The congregation stands, the
benches‘and chairs are removed together with the seating mats
whi;h were stre@h on:the floor; the children may be sent outside,
the door is éiosed and the window is fastened. Memberé of the
cdngréggtion pfess back against the walls of the room leaving a
clear space inxthe centre. While a”hymn is begun with the theme
of sicknéés and health, (e;gl'"We have heard the groaning of the
sick. Mayl,theyb-rééover"f 'men and women who are officially

designated as healers, trot around forming an inner circle and
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they aré‘usuallyiled by a prophet if one is present. The term
employéd‘for a healer is a thandazo, literally Jone who prays',
but‘this does not specify his or her true function, which is
treating the sick. The thandazo is empowered to lay hands on the

sick, to pray for them and bless them.

These powers feside in moSt}df the initiated and healthy members
of the congregatidn. only the uninitiated (outsiders) and the
unhealthy or inactive are excluded from participating in the

healing circle.

Individﬁal healers step from the>cir¢1e, placé their hands on the
batient'é.head'or shoulders, or on tﬁe region affected, and pray
Qigorousiy and ecstatically over .him or her(patients are
predomiﬁantly-female). Whether handé.or staff are employed, two
distinct types.of action are involved: forceful pressure and
brushing off. The first symbolizes the communication of strength
and resolve. The secbﬁd is syﬁbolic of the removal of unclean and

undesirable elements.

It seems that for the Zulu, water, . as the origin of living
fhings)‘rﬁasi‘tréditionally'_possessed some gsacred powers and
cura;ivéJprope?ties. When,taken as a medicine, water is rarely
used on iﬁé own, but usually in combinétion with ashes. Ashes are
ﬁhroughly mixed'intb the water which is then drunk by.those
seeking:alleviation from iilness_ahdrparticulariy from stomach

)

159



pain. This mixture is generally referred to as isiwasho which is
a corrupt form of the word "washing". The same term is also
applied to a bottle of seawater or of water to which salt has

been added, provided it is meaht to serve the same need. The

1.
i

isiwasho is doubly an expellant, operating not only on the
physical content of the stomach but also driving out the evil

spirits which are causing the affliction.

2.1.2. -"Group Conversion

Man's contaétvwith God through acts of worship may be direct or
via the intermediaries. It is not thé means but the end that
matters mdst..Sometimes that end is sought or attained, not by
the individual alone, but corporately with or on behalf of the
wider'communipy'of whidh&he is a member or whose religious
functions are entrusted to him. In reality, religion is not, and
cannot be, a private_affair} it must.inyolve two or more parties.
So.éouth Afriéan people convert as a group. For example, a

Zionist man observes no further limits. There is no reason why

he must marry'a'Zionist woman . Should he take a wife from outside
Zionism}_she normally becomes a Zionist, for it is the expected

pattern of Zulu‘society that at marriage a woman follows the

religion of her husband.
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2.1.3. Return to Tradition

‘One of tﬁe ébufces of éevefe strain for Africans exposed to
modern change 1is the increasing process by which individuals
become.detaéhed from their tradiﬁional environments. They are
torn between the life of their forefathefs which, whatever else
might be said‘about it,.haé historiéai roots and firm traditions,
and'thé,life of ouf technological age which, as yet, for many
Africans ha$ qé concréte form or deﬁth. In these circumstances,
Christianity' and Islam do not seem ‘to remove the sense of

frustration and uprootedness.

It is not enough to embrace a faith which is confined to a church
building or mosque, which ié locked up six days and opened only
once or twice a week. Unless Christianity and Islam fully occupy

rson as much as, if not more than, traditional

the_whble pe
religions do, most converts to these faiths will continue to
révért-to*their old beliefs and practices for perhaps six days

a week, ‘and certainly in times of emergency and crisis.

The deepiy‘traditional beliéf that words have an intrinsic power
of.theif,owh ié.seen in the elaborafe names of‘many of these
churches:lThe Holy Catholic Apostolic Church in Zion of South
Africa, The Star Nazareth Church in Zion of Sabbath, Holy Spirit

Jerusalem Church in Zion.
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Most of the inhabitants of the township, particularly women,
will, at éomeatime or anothe:, have,pad recourse to the services
of an isanéoma or an in}anga as a result of which they will have.
procured umuthi for curative, protective or aggressive purposes.
Kaolina Mayundla whose hquand had died the previous year wore
the right kind of mourhing dress,'Shown her/by the Spirit: navy
blue wi;ﬁ.yellow bands, the yellow colour being particularly

effective against malaria.

During the wedding ceremony, on the wedding day before the actual
marriage service, the bride goes to the house of the bridegroom
and the‘relatives of thenbridegroom take a goat and slaughter it.
This activity serves to.éommunicate'with their ancestors and
during this saérificial ceremony the bride cannot go out of the
house of the bridegrdom. Then some tiﬁe after the sacrifice, they
mové to thé ﬁiace in which the marriage servide will be held.
USua}iy:the,goét'is killed in the afternoon, which in the modern
marriagegserQiée in the Chriétian Church presents a difficulty,
S0 théy ﬁry to compréﬁise Betwéeh customs by killing the goat in
the early mo;hing,.and after spending more than one hour in the
house-Qf Fhé’bridegroom after the sagrifice, the bride and groom

leave the house for the church weddihg service.

2.3. Traditional Elements in African Independent Churches
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2.3.1. Magical Characteristics

Divination'occurs only if there is a reputable prophet present
in an  independent churcht. for diVinaﬁion is proper to his
function. As the preéchér searches for the right words, the

prophet searches for the cause of illness*®.

The first step in divination is to recqgnise the symptoms and the
prophet must describe these to the patient's satisfaction. The
next stepvis the search for the cause, and here, there is an
exploration of solutioﬁs“. Each solution is an experimentation,
a partial and.tentativela£tempt'td pin down the cause. Through
successive attempts at solution which elicit approval or
disapproval frqﬁ the patient, a path is gradually indicted to the
cause whiéh‘ié in accordance with the patient'é needs and the
néeds.,pff the community. A compr&mise is reached Dbetween
contending p&ihts of view; bétween the patient and the community,
and betwéén a numbef of pfoﬁhets vying with one another to

produce the.acceptable solution.

The old African believed that most illnesses among his people

were caused by witchcraft.

A corollary of this is that the healing takes the form of an

anti-witchcraft, anti-sorcery movement, for the dangerous

40. Kiernan, ibid, p.96.
41. Kiernan, J.P}, ibid, p.98.
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elements of a township living are epitomized and crystallized in

a widespread traffic in medicines and charms and their use for

harmful 'purposes.

In the mest typical.Zionist Churches, healing plays a predominant
role??. ‘This healing mostly takes place ‘'pastorally' when a
patientlcensults‘a prophet through immersion in a river or during
a church service. Healihg, Independent Churches believe, is a

major purpose of Christ's mission on earth.

There is nothihg apparently mysterious about water. The mystery
and the‘power'enter only when certain words are pronounced over
it! of pefamouht.importance_therefore is the place of the spell
'or.the biessihg. Thus to beveffective in Zionist 'usage, water
must be p;escribed by a'prohhet and empewered by a ministerial
ble551ng and thlS is as true of baptlsmal water as it is for the
water bottled and blessed at the weekly service to be drunk by
the sick. in the privacy of their homes. The usage of water
therefore testifies to the power of the word which is spoken. over

it and which transforms it from. ordinary water into powerful

water.

2.3.2. Use of Rhythmical Instruments

The Apostolics regard themselves as different from the Zionists -

42 . Becken, H.J., The African Independent Churches' understanding
of the ministry in: D. J. Bosch(ed ) : Ampsbediening in Afrika.
Pretoria, NG Kerboekhandel, 1972, p 156-161.
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C"we claﬁ handé, the Zionists beat drums® - and they emphasise
‘more than théjZionists the therapeutic efficacy of water; thence
the usé:of hundreds of buckets and bottles of blessed waterifrom
ﬁhe Fountain of .the prophet or prophetess. Most of the
Independent churches use musiéal instruments in church service.
My KwaDabeka. Thembalihie‘_church. and St. John's Presbyterian

church use some instruments.

2.3.3. Prophétic Religion

Are 'the” prophetic churches profoundly Biblical, deeply
indigegised‘ﬁdrm of Christianity,VOr are they syncretistic and
post—Christian? The key issue is whether or not the African
prophet is regérded as a Séviouf, coﬁparable with Christ. They
believe 't£éy' know the secret teaghing of the Bible, they
recdgnisé'each“othér by a coded.iéﬁéuage, and they call each

)

prayer group a proof of salvation®®.

In the calling of people to the office of prophet the ancestor(s)
could ac£ as mediator for the Umoya(spirit). A few have been
called by the Holy Spirit alone, one such was a male prophet who
felt "something_ heavy, " was laid‘ upon his shoulders. during
" singing and praying'fjl a Church sérvice, jfl a way that 1is
reminiscent of the Ukuthwasa experience. After this he started
to speak in tongues and added: "While this happened the Holy

“Spirit said to me that I was going to be a prophet. Immediately

43. Isicher, ibid, p.317
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after that I could see things about people as if I was viewing
a Tv screén and it was as if someone was talking in my ear.""Here
the Hoiy Spirit made diﬁect contact without the intervention of
ancestors. The Church iﬁxwhich this brophet serves is known as
the Sardis Church of the Holy Spirit of Zion.

Prophecy is one of the main church services.
2.3.4. The importance of symbols

Théré arehtwo-occasions onlwﬁich Zionists have recourse to water.
'When ill, they will use iﬁ as a medicament, either by drinking
it or.washing in it. But their moStf?ivid recollection will be
of the mqment'when the river Water closed over them in the rite
of Baptism, which is by triune immersion. I have gathered that
the water is imbued with the spirit..?erhaps this belief is well
seryed by the choice of turbulentlpools in rivers or seashore
breakers as the more usual ‘places for Baptism. Establishéd
membersvbf the group will immerse themselves in the baptismal
water iq the hope of transferring some of this power to their
persons. It seems that for.the Zuiu,.water, as the origin of
living things hés ;réditioﬁally poséessed some saéred poWers and

. {
curative properties.

The introduction of ashes is an additional source of power. Like

44. Osthuizen, G.C., and Irving Hexham, Empirical Studies of
African Independent/Indigenous Churches, The Edwin Mellen Press,
Lewiston, N.Y., 1992, p.171.
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water, ashes constitute a.cooling agent which can neutralise hot
and dangerous'states, being themselves the result of the cooling
of fireﬁp These ashes are taken from the fireplace of the
minister_of'the_céngregation, i.e. the house where the weekly
meeting is held. The ashes(umlotha—fromthe verb meaning "to die
out*);imﬁst,be wood ash and must be the result of a fresh

burning.

2.3.5. Etiﬁuetté

In Zuiﬁltradipion‘a young person cénﬁpt make eye contact when
speaking: When an older person talks to a younger person the
youﬁgeruperson may'not stand and ﬁust sit. In a situation in
which many people are sittiﬁg in a gathering, all of the men sit

on the fight side and all of the women sit on the left side.

In my African church children concede their chairs to older

people.
2.4. The Proofs of Practice

2.4.1. The Holy Place
The Venda of the Northern Transvaal have a Holy place, which is
called spiritual place, at Funduzi lake. The Independent church

has some Holy places like Holy mountain, or Holy City.

!
i .

45, Kiernan,_op cit, p.109
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In 1911, Shembe established his own Church of the Nazarites'. He
foﬁnded his éfgahisation near Ohlange, north of Durban; he called
his éeﬁtre_Ekﬁphakameni; the Elated Place. It was at this time
that he had;his second moﬁhtain éxperience. He heard a voice
telling‘him,,“Go to the ﬁoUntain Inhlangakazi, and pray there.
I will give untb you éxvnew power". He therefore went to
Inhlangéﬁéii in 1912. Later on he was to draw the obvious
parallel with'Moses: just as‘Moseslhad gone to the Mountain in
order té praise God, so he too was compelled to go to the

Mountain, with his congregation, to bring praises to God.

2.4.2. The Place of Worship

Evidence shows that African peoples worship God at any time and
in any placéc ~and therefore meet for- services anywhere.
Especially in big city areas many.émall groups of independent
churches'are found in certain parks, or on any vacant ground and
sometime;'eVen on the road. Baptism is celebrated whereever
natural.wafer is avairable, Zionist churches also conduct baptism

in the sea: every Sunday morning the baptismal ritual of the

Zionist church takes place at the Durban beaches.

2.4.3. No Concept of Judgement

Wonderful enough is the factfthat all:African people believed in
future life for all. They did not concern themselves with hell,

and there was no thought of it at all.

46, Sundkler, op. cit., p.167
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2.4.4. The ﬁefeditary of Leédership

The.fusign between the bldléhurch-leader and the new is very
limpértantaforms in church life among believers!’. Succession
strﬁggles hetween'the prophet's,SOn-and his ﬁlder and more
charismatic aésociates are cémmon.

Ma Mbele's husband, also a bishop, rules the church she
founded*®, while Ma Mbele takes refuge in seclusion and silence.
Grace Tshabalala was Conéerned at‘the great proliferation of
different Zionist 'churches, Iand devoted herself to uniting

them.* She founded a movement for Zionist women, which drew its

members from thirty-two churches.

3. The Role and Influence of Traditional Religion in Independent
I ‘ . . : '

Church Grqwth

3.1. The Formation of Belief Systems .

African independent churches grow very well when traditioanl
religious customs and life:  customs are added into church
practice. For example, emphasising an increase in monetary

offering! prayers for healing and encouragement of song and dance

7. M.C.Daneel, 0ld and New in Southern Shona Independent

Churches, Vol.l, Mouten and Co., Paris, 1971, p.460
48. Isicher, ibid. p.314
49. Ibid.
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are not'separated in performance in African tradition. At all
- times song.is aécdmpanied.by dance. fhe Independent church does
not.prOhigiﬁ dancing ana the singing of songs and hymns. The
danCing. practice ‘in the independént church 1life harmonises
naturall& with the Africans' original life style so there is no

problem in accepting Christianity.

Beéause the independeﬁt church allows some traditional elements,
people can adopt a Christian belief while holding on to the

traditional styles of belief.

But there is a problem. When the traditional priest like the
isangoma‘invites gbd (or the spirit) into himself or herself he
or she becomes the person of_the géd, and when Ehe god is sent
back’, the isanéoma returns to.being an ordinary person, as if the
spirit has never entered hié life. African Christians are saints
in the church during the Christian service. However, when they
leave the church after the service they, may revert to being

normal persons much the same as unbelievers.
3.2, External Growth

The independent church grew rapidly numerical because the church
preserved and fostered some customs of traditional religion and
harmonised'with'the emotion of the people. Followers took great

pleasure in following a black minister who speaks African
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1anguages and alse understands their-tradition. Presently most

of the African Christian groups belong to independent churches.

3.3. The Development of Black Christian Theology

The proposed African Theology is to be distihguished from.Black
Theology whichtis found_in the Unitéd States and Southern Africa.
Although Black_Theology claims some affinity with Africa, all
African ghebloéians do not share to the same degree the emphases

of Black Theology.

African Théoiogy’ does seek to vindicate the dignity‘ of the
oppressed black man. It places great emphasis on the 01d
Testament. But African Theology does not claim a black Messiah,
nor does it lay claim to.a monopoly due to the race or skin
colour. The universgl 1551Vétion of’.Africans lies elsewhere
according to.African.Theology. Extreme religious consciousness
is whatl gives the Afticdn' his significant place in God's
creatioﬁ. |

Blaék Thé;logy pfimarily originated in the United States, but is

today very strong in Southern Africa.

The emphasis on African personality, authentic existence, and

humane concern almost to the neglect of the spiritual needs of
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a man is oné similarity bétween.:Black Theology and African
Theology. The two systems also give little or no significanqe to
the Biblical doctrin of individual salvation. Emmanuel Milingo
understood his spiritual healing ministry as a total liberation
of.the humanity®®. A universalistic view of redemption is at
least imblied in both systems. But it must be stressed that Black

Theology is not identical with African Theology.

The independent church also contributed to the.development of
[ . .

Black or African theology in two areas: one was the desire to be

indepehdeﬁt of White rule and the other was the urge to strongly

preserve their own traditions?®!.

Balia discusses the development of Christian resistance to
racism, linking the reaction of different church groupings to
crucial events in the political and racial conflict in South

Afriéa, especially between 1960 and 198552,

There was a profound radicalisation of black thought from the mid
1970s'dn,,refleCting both an increase in government oppression,

and the influence of Black theology, Liberation Theolbgy, and

°°. Gerrie Ter Haar, Spirit of Africa. The Healing of

Archbisop Milingo of Zambia, Hurst & Company, London, 1992, p.134

51. Kato Byang, H., Théological Pitfalls in Africa, 1975, pp.47-~
49 :

52. Daryl M. Balia, Black Methodists and White Supremacy in South
Africa, Madiba Publications, Durban, 1991, p.91.
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Steve Biko's Black Consciousness movement. Increasingly, African
Christians, such as Desmond Tutu or Alan Boesak, spoke with their

own voices, in words that won international attention.

Increasingly, African Christians spoke for themselves, among them
the Colo@red Reformed Churchman, Allan Boesak; Manas Buthelezi,
who became a Lutheran bishop, and Desmond Tutu, who won the Nobel
Peace prize,"and. became..Archbishop of Cape fown. They were
criticall'of, an ‘'African thoelogy', propounded elsewhere in
Afriga; Ehat. was mofe copcerned "with the wvindication of
traditional'religioné than with contemporary social and political

reality. To those born in the cities, rural eco-religions were

of marginal relevance, anyway.

th all the. advocates of contextual theology, as it was called,
were black; they included the white South African Dominican,

Albert Nolan, and the Afrikaner Reformed Churchman, Beyers Naude.

3.4. THQ Role‘dfvthe Religious Leadér

In African traditional religion the.main elements are prophecy
and healing of the people. Independent church leaders inherited
the roles of propheps (diviners) and healers of traditional
religion. In the church they are the conductors of Christian
rituals and are also ChriStiah prophets and Christian healers.

This nativisation of church leaders is not however uniform. The

~
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dominant kinship pattern gives rise to two differnet sub-types
of leadér, the chief and the prophet®}. The‘distinction between
chiefs ‘énd, prophet leaaeré corrésponds to an organisational
distinction béﬁween Ethiépian and Zionist Chufches, and each
leadersh%p tybe is the outcome of a blend between the kingship
pattern andIOne or other diverging patterns consistent with the
difference between the two types of churches. "In the Ethiopian
Church the kingship pattern‘ié modified by the.adaptation of
leader and mass to the requirements éf the modern White
civilisation. In the Zionist Church this same kingéhip pattern

is modified by .a combination with another strong leadership

‘

pattern within 2Zulu soéiety; that of the diviner or witch-
finder (isangoma). The outcome of this development is the Zionist

prophet".

3.5._The TolerénCe of.Ancestra1>Worship
.The indebéndéng churchéé allow ancestral worship. But they do not
entirely. agree with the expression of éncestral worship becau§e
the ancestor is not God: they prefer to use the term "ancestor
Qeneratibn“. These practices have contributed to the devélopment
of traditional wérship eiemenfs in the independent church which
have built their own jidentities and could cultivate an
independént church culture which is distinguished from white

church culture.

53. Sundkler, 1961, p.109
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To the first Ceza missionary anyth;ng which had to do with this
rite wés‘as a‘matter of course unacceptable in the Christian
Church®. The first catechists, on his instruction, argued
against ény adaptétion of the rite, "for the sogl is already in
heaven, and the Gospel is against any suéh ceremony of
remembrance"' .

Soon, however, there was a change. About twenty to thirty years
after the first beginnings of the Church as Ceza the ukubuyisa
rite was'aiready definitely re-adapted as a Christian
dkﬁbuyisa—cgréﬁoﬁy (ukﬁ5u§i§ahmeans.fto bring back' [the shades];
ukubusisé: to bless). In 1958, when the change took place they
felt they haa the blessing of one oﬁ thelmost influential lady
missionaries, a nurse and midwife. "It is only remembrance of the
burial“, she is feputed to have toid her Zulu friends, as there
should be_remémbrance'ceremonies of the days of baptism and of

confirmation. :

Traditiohal ukubuyisa is now referred to as umsebenzi(workf by
the non-Christians; the Christianised rite is; on the other hand,
simply called umkhuleko(prayer), and "most of the Christians,
more espeéially the Zionists, believe that with their pastor they

come to remove the darkness of death and to bless everything".

54. Sundkler, ibid, p.269 '
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3.6. Mode and Procedure of Worship

As I héve alreddy mentioned (Chapter 3.1.2.3) traditional
religion ‘consists of two major stages: divining and healing (the
maiﬁ.role of the Iséngoma). independent church worship, as we see
in the figure below, consists of four major stages: opening,
prayer, preaching and healing. The two stages of prayer and
preaching can be compared to the divining stages of traditional
féligion. Héwéﬁef most of.thé;mainlin§ Protestant churches (White
churches) have three major stages: opening, preaching énd
response. Thé prayer time is not a separate stage and is included
in the ‘worship, and healing is not genérally regarded as an
important.step-in the ser&ice. In'the Zionist Church the prayer
time is.a.separate, main stage of the wdrship and the minister
And membérs'desire to go into ecstagy during the prayer time.
After the preaching stage, healing islemphasisedvas a response

of the Lbrd.

Stages

Zionist = 1. opening 2. prayer - 3. preaching 4.

healing

Protestant 1. opening 2. preaching 3. response

b

3.7. The'RoleJQf Women in the Independent Church

Just as the role of women'blayed a major part in traditional
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[ . .
religious life, in independent churches the role of women is very
strong in church growth and strengthening church organisation

thréugh cell groups and contributing service in different ways

in addition to financial support.

Some of the leaders are women, and these are fully accepted and
fespected byvéheir followéfsi Women ‘often predominate in these
churcheé; the firét Swazi Zionist, for example was a woman,
Johanna Nxumalo®®, who jdined‘in 19137 Somg churches were founded
by women, such as Ma Christina Nku,.and.Ma Mbele. Typically, they
doncenfrate-on prayer and healing,'while a husband, often with

the'title of bishop, organises the church.
3.8. No Idol

As I have already mentioned the view of God in the chapter 1. 3
as the same concept. Therefore Zulu people have no problem in

accepting ChriStianity. Independent church got more followers.

This is because of the fact that African have the concepts of.one
Higest GQd.'Therefore Africans accept‘easily one Christian God,
the mediator3Jgsus Christ and the Ten Commandments of Moses.

3.9. Similarities in Biblical and Traditional Customs

55. Isicher, ibid, p.314
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In Zulu tradition when a ritual is held, people must remove their
shoes. These customs have been kept in the Zionist Church until

now. This concept also came from Exodus 3:5.

| Lo
[

In African society, it was not deemed advisable for a youth to
follow.his discretion in the choice of a wife. His parents
selectéﬂ a‘wife for.him,bécause they had a wider experience
respecting such matters and were therefore liable to be able ﬁo
guide.-ih addition, ﬁhe African'diéapproved of marrying a wife

not related’té him.

The 0ld Testament gives us an identical example in the case of
Isaac's and Jacob's betrothal and marriage. In the case of Isaac
we read in GeneSis 24:4 that Abraham said to his servant: "But
thou shalt go_ﬁhto my country, and to my kindred, and take a wife
for mylSoﬁ Isaac." In the case of Jécob we read in Genesis

28:2 - 3..

. ' '
Judges 14:3 further supports. the point. It reads: "Is there never
a woman among all my peoplez,that thou goest to take a wife of

the uncircumcised Phillistines".

In traditional_Zulu'Society, once the parents of the boy and the
girl had agreed to join their children in marriage, the first and

most impbrtant step was the paying of bridewealth (lobolo). A
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maiden's price was twenty head of cattle, ten sheep, a horse, a
saddle and a'bfidle“. WQ find instances of bridewealth in the
Old-Testamént, e.g. Abréham's servant "brought forth jewels of
silver, and jewels of gold, and raiment, and gave them to
Rebekah; he gave also to her brother and to her mother precious
things(Genesis'24:53)“q Among the'pasforal tribes jewels, gold
and monéy ‘were tﬁe‘ usual articles that formed a woman's

payment (for example, dowry in India).

In his Qords to Laban we learn that Ja;ob paid dowry for his two
wives. He said to Laban: "Thus have I been twenty years in thy
house; i served thée fogrteen years for thy two daughters, and
six years for thy cattle:"kGenesis 31:41) The prophet Hosea knew
of this transaction when he said: "And Jacob fled into the
gountry of Syria, and Israel served'ﬁor a wife, and for a wife
he kept shéeé“?(Hosea'12:12)

If Exodus 3:i‘be placed befofé 2:21 it is possible that Moses had
entered_émployment in fqrfhérance of his marriage. Exodus 3:1
‘reads thuSﬁ‘"NowrMoses kepﬁ the flock of Jethro his father-in-
1aw,"whil¢'E#odus 2:21 reads as follows: "And Moses was content

to dwell with ‘the man; and he gave Moses his daughter".

In an African society it was unlawful that a widow should be

married because it was believed that her husband's younger

56. Maile, ibid, p.29
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brother or.a close relative was the right person to take care of
her. Death had no power to break off the strong dowry's union.

We read the same in the Scriptures, in Deuteronomy 25:5.

Among the;Bapédi tribe a younger brother does not marry before
his eldér brother. This is similar to the occasion when Laban
told Jacob:' "Tt must not bé'so doné in our country, to give the

younger before the firstborn." (Genesis 29:26).

In the olden days Africans were hospitable people. There was no
need for a traveller to carry provisions because he would be
welcome at evéry villages. Food was freely and abundantly given
to the‘trévellers. The Scribtures ehéourage hospitality. In his
epistle to the-Hebrews Petef says: "Be not forge§ful to entertain
Strangérs, for thereby some 'Have entertained angels

unaWareS“(Hebrews 13:2).
3.10. MYstical Belief

As T hé&é al:éédy‘mehtionedh (chapﬁep 1. 4) prophecy is very
importanﬁ in traditiénal religion. In independent churches,
prophecy; dream and visipn are assefted, so depending on these
elements, people have a,tendéncy towards mystical belief and they
also have a tendency to desire the special gift of the Holy
Spirit. Many of the chﬁrch members have the gifts of the Holy

Spirit, such as speaking in tongues, interpretation, prophecy,
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healing etcetera.

o

‘3.11. Congregational Meeting as Festival

African people have many festivals in gheir traditions. They like
to enjoy festivals to foster harmony in the community, to appease
the spirits of the deceased, direct the consciousness of their
lives away frqm some dangérous influencesland express thanks to
God. As a result of their traditional idea they expect festive
church'meetings. In the case of ;he Shembe church, two great
chﬁrch feéti&ais‘established themselvés; the Janﬁary Feast of the
Tabefnéélés oﬁ'the Inhlangakazi Mouhtain, and the great July

Festival at the Ekuphakameni headqhaters”.
'3.12. Healing

Shembe'g mysterious power was seen'particularly in connection
with healing®®. A patient who turned to him would sometimes have
to wait a chsiderable time. The suspense added to the earlier
expecta;ion with which the patiént'anticipated the result. His
son, Johannes Galilee Shembe,'is reputed to have inherited some

of his father's healing power.

Many church leaders have the power of healing and the healing is

57. Sundkler, ibid, p.168
58. ibid, p.172
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one of the main part'of service. For example, Emanuel Milingo
formerly Archbisop of Lusaka in Zambia®®. People go to church to
obtain healing, Jjust as many people want to Jesus for

healing (Matthew 8:16) .
3.13. Community Consciousness of "Simunye"

Africaps‘do ﬁot dissociate.religioh from othexr departments of
life. One. writer‘~Who summarises the Nigerian reactions to
Qhristianity vreaches the conclusion that ‘'Christianity has
impfesééd many as being largely a social organisation capable of
worShibbing God and mammoh simultaheously, and demanding payment
for the syﬁbols- of membérship, thé administration of the

sacrament®.

In the case of St John's Presbyterian Chruch near Stanger where
I ém working, we have a system of membership fees in which
members pay a certain amount of-mqney annually to retain their
membership. This system‘operates in many black churches including
black congregations which belong to white mainline churches. This
demonstrates clearly‘ the meaning of the‘ admission fee. of
particular social membershipl Members of Bla¢k churches generally
wear a distiﬁguishing church unifOrm which is designed in

different styles and colours to symbolise the content of their

** Gerrie Ter Haar, op cit., p.203

60. Mbiti, ibid, p.444
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faith. These practices are the expression of community
‘o

conciousness.

In éonclusion; the Church of Christ is not uniform but universal.
This universality or Catholicity. stimulates full freedom for the
local expression éf faith, thus representing what the great
Epistle.ofthe Catholic.Churqh calls the "multi-coloured" wisdom

‘

of God, Eph.3:10.

With some excéptions, for example, the Shembe's and the
Khambule's and a few others. There are a number of Zionist
churches which in intention and confession are as loyal to Jesus

the Christ as Mission-related churches.

The "Gospel" churches and the Pentecostals, on the other hand,
regard the aétivities'of zionists as a threat to the purity of
the Gospel message. And all these are determined to draw a sharp
line between themselveébon the one side and Shembe, Lekganyane

or Limba on the other.

HoWever,-fof some, (e.g. Idowu) the‘éoncept of God in African
traditional religion is indeed essentially the‘same as thét in
Christiénityg; and perhaps  even -more advanced. (Kibidho and
Setiloane) ‘From broader- perspecfiye the contihuity ‘between

'African traditional theology' and 'African Theology' has also

recentlY' been defended by Gwinyai Muzorewa. A less extreme
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position is taken by writers such as Mbiti and Nyamiti, who see
African religions as a sort of ‘preparation for the Gospel', in
the sense that these religions expose a spiritual need which may

be answered in Chirst.

A related. question 'ie_ the role of the African Independent
Churches, Wthh are an 1mportant part of the multiplicity of new
religious movements of all sorts-ln ‘Africa today. These have
attempted' to .bring Christian faith and prctice into closer
‘relationShip 'With African culture, and some of them have
.attemnted a s&nthesis with aspects’of African religion. A great
deal of research has been carried out on these bodies, but more
from historical and sociological than from theological
perspectives. African independent Churches are becoming more and
more accepted. as legrtimate examples of African Christian
spirituality, and some (e.g. the Kimbanguists and the Church of
.the‘Lord Aladura) have joined the World Council of Churches. Some
theologianS(eee‘e.Q. the article b&léawyer) are critical of the
generai-theolcgy of some of these Churches, while others (e;g.
Applah Kubl) ‘are openly enthu51ast1c at their apparent ability
to deal w1th phy51ca1 and splrltual problemnms faced by African
.Christiansr Each independent Church demands a sympathetic study,
not.only df its theology but also of its Christian practice: this
too 'is a taskfthatiAfrican theolbgiane are beginning to take in

hand.
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CHAPTER_FOUR SHAMANISM AS THE TRADITIONAL RELIGION AMONGST

THE KOREAN POPULATION

INTRODUCTION

1. THE FORMATION AND DEVELOPMENT OF SHAMANISM

Primitive religious impulses are present in the human
unconscious prior to being articulated, codified or structured
in a rational,\philosophical system. These impulses are
expressed in the ancient;fbik;lore of‘every people, and are a
powerful life phenomenon which pre-exists critical analysis or
artificial construction;. Indeed, thé primary religious
experieﬁce isrnot an élement of life or a mode of knowledge.
It is.itsélf eQuated with life. The traditional folk-lore
religion of Koréa may}be regarded aé'Shamanism. In any study
of the.origin bf religion in Korean ancient periods, the
faithful‘éonception of the Korean people and the changes in

Korean soclety, particular attention to Shamanism is required.

Shamanism was the only religion present in Korean society
prior to the arrival of Buddhism in the fourth century.' The

earliest references to Shamanism are to be found in the

‘

1. You Dong :Sik, Korean Religions and Christianity (Dae Han
Christianity Books, Seoul, 1979) p.15
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records? of King'Nam—Hae of fhe first century Silla Dynasty.
In a broad sense Shamanism may be ﬁermed a "folk%custom",
given that it is the cultural remains of traditions
ﬁransmitted fiom generation to géneration. However, it can
also be termed a religion because it is effectively a

religious practice.

The Sudanese and Amazulu of Africa experience mystic dreams
and 'sicknéss',ih the earligristagesvof their spiritual
growth. These mystical éQpériences ;éem to be well
established steps along the Shaman's path to a transformed and
spiritu;l state of being and bear similarity to the Christian
experiencé éf being 'born aéain'.

\

The Japanése expfession for ‘Shaman' (Yichi Kott) stems from -
the practicé of celebration énd evangelism in the public
market of ancient times®. The Korean ﬁradition of burying the
dead with theif possessions bears a similarity to a tradition
among thé ‘Dubo', 'Beltiren' or 'Golden People} of Siberia and
symbolises a bglief in theycéntinuation of life in another

world®.

2. '.Kim:Tae Gon, The Study of Korean Shamanism (Jib Moon
Dang, Seoul, 1981) p.20

3. Lee Nung Hwa op. cit., p.323
4. Kim Tae Gon, op. cit.ﬂp.324
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Accordingly, Shamans or middlemen,-appeared to mediate between
the people and’ the spirit world, and faith in Shamanism itself
arose. fhe roots éf Korean Shamanism can be foupd in the
Bronze AgéS, with thé.Shamans,of North America aﬁd the "Puriat"
religion of Siberia. When.natural calamaties occur, people
are frightened by nature and seek to align themselves or
identify with that power. As Shamanism is a sort of
Spiritualism_and‘polydemonism, it is fostered by circumstances
of natural diééster. The r61g of the Shaman is to mediate
between humanity and the powers of nature, to establish a
bridge between human frailty and potent nature, and thus the

beliefs of Shamanism are fostered.

The'Shaman is.a'dancer or worshipper who links heaven and
earth. The.fact that the Shaman mediates between the realms;
and partékes of both) is the essence and end of Shamanistic
religioué gctivity. Through spiritual dancing and worship, a
Shaman is seenrés bringing together heaven and earth. It can
be said that a Shaman iSwspmething of a religious agent,
overseeiﬁg religious rites.in the ser&ice of an ancient God.
Lee Nung—Hwa regarded Shamanism as a religion®.

Korea was not the only region in which Shamanism, as a

b

5. Ibid.

6. Lee Nung Hwa, The searching of Cho Seon Shamanism (Déng
Moon Seon, Seoul, 1991) p.12
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b
religion was practiced. Shamanism was a common primitive

religion among all the Ural-Ataic races (those of Mongolia,

. . L. . . . * ’ 7
Manchuria, Korea, Japan) originating 1in central Siberia’.

We can assert that Shamanism in Korea was formed and prospered
.with the eétabliéhing of na;ionhood because the mythological

story of ‘Tén Gun", the founding father of the Korean nation,

itself includes strong Shamanistic elements.

Many scholars agree with Choi, Nam—Seoﬁ who perceived 'Tan-
Gun'.as’alshamans. The teim 'Tan-Gun' has a similar
pronunciation tQI'Taquul‘ which, to this day, is taken to
ﬁean 'Shamaﬁ‘,land-which beafs a similarity to the Mongolian
word 'Tengri'’, meaning ‘'man of heaven;‘or ‘man who worships'.

This Shamanism was steadily and continﬁally transmitted from

generation to generation as the traditional religion of Korea.

Spiritual worship, as such, only began among primitive peoples
once they had become familiar with the concept of 'spirit'.
The concept'thAt 'spirit' could be found in nonéhuman forms

led to the emergence of Shamanism and eventually to the idea

of a 'Gthead'ﬂ The earliest recorded Shaman of Korea was

7. Yoo Dong Sik, Op. Cit. Korean Religions and Christianity
p.15 ££.°

8. Ibid., p.20.

9. Ibid.
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'NamHae', second King of the Silla Dynasty. This considerably

predates Buddhism which entered Korea in the fourth century.

We are ablé to detegminé‘that Korean . Shamanism originated in
the Bronze Age'°. There are many legends in Korea about the
origins of the Shaman..'Choi Nam Seon asserts that Dan Gun is
Shaman“Q The name 'Dan Gunf means 'adult' or King who makes an
altar and Dan Gun constfuéted a natibn under the Shamanistic
tree Cailéa Sin Dan Su. We can compare this legend with the
accounﬁ Of Abpéham cbnstrucﬁing an altar under ﬁhe Baobab
tree. Dan Gun was born Hwan Ung, the son of Hwan In, and
married Ung Nyeo, {(bear of the earth) (God). So, Dan Gun
means 'intérmediary between God and Humanity'. Thus, in this
role of mediator Dan Gun_is.the Shaman.. The earliest Shamans
were identified in varioué'accountS[ e.g. Beob U Hwa Sang, who
was intrdducedtas a Buddhist 'priestess or Seon Nyeo (an
angel)'princess Gong Sim, known'as,the daughter of the King;
Ah Wang,wholwaé a159 known as a-laywoman or daughter of a
kihgﬂ‘anﬁﬁprincéss.Bari in Cheju Island. All these persons

were reputed to be the original Shamans!?.

10. 1Ibid, p.21
11. You Dong Sik, op. cit., p.20
12. O Byong Se, Dictionary of Theology (The Korea Society

for Reformed Faith and Action, Kimpo, Korea, 1984) p.257.
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The oldést offiéial Korean record of a Shaman appears in the

book’Saﬁ.Kuk‘Yusa (the history of the three kingdoms period).
in the.rélevanﬁ extraét‘we find reference to the title of
Shaman, and discover that the Shaman wprshipped evil spirits
and was connected with ritual. There are a number of records
of Shamaniét activity at fhis time. One reports that in the
third vyear (264‘A.D.)_of_Kiﬂg Michu of the Silla Dynasty,
perhaps the woman Ung Nyéa belonged to a family whose totem

was the bear. The exact meaning of .the name is 'bears woman'.

A Shamap ﬁréated.thé illness of the princess. Afsecond record
féfers tbﬁan evént'in the 19th year of King Yu Ri of the Koku
Ryeo Dynastylwhen a Shaman éSsisted in the hearing of the
King. Inhthe periods of Kiﬁg'cha bae_and King San Sang
‘Shaméns prppheciSed justicé, fortune and misfortune. Also,
durihgffhe feigh of King Euija of the Back Je dynasty, the
King summoned'a Shaman for informatiOn'about symptoms of

illness.!?

The above stories all indicate that professional Shamans were
active du;ing the three kingdoms period. Shamaniém plaYed a
role in'the national rites of the three kingdoms period.
During thé‘Silla‘dynasty it‘formedxphe basis of the dominant

philosophy, the 'Hwarang Do'. Also during this period, Kings

13. Choi‘Jung Hyon, Korean Church and Shamanism (Seong Kwang
Press, Seoul, 1993) pp.21-22
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were termed ‘Kosogan', "Cliauchal'ing'l or 'Chachung'. The eighth
century Silla scholar?, Kim Dae Moon, drew attention to the
fact‘that in tne Korean 1anguage 'Chuachung' could be
interpreted sS‘VShaman'.

During the Kéryeo Dynasty,Iéhamans;participated in the
prbgraﬁmés of. Ki Woo Je (é nation—Wide_ceremony to bring

‘rain) ; SayEnn Je; Seong_HWéng Je (Shrine worship) and Yeok Je
(healing,ritnal). The Koiyeo Dynasty actively encouraged the
growth and sprsad of Buddhism but still retained certain
significant national ceremonies»that were entirely Shamanistic
in nature. Of the two major nationnl ceremonies one was a
Buddhist(Yeon Dung Hoe, a dedication to Buddha) and the other,
Shamanist ('Palgwanhwe', in honour of the celestial King and
five Significant mountains and rivers). The. ritual of

'Palgwanhue’ required the participation of many Shamans.

In the Lse Dynasty, the number of Shaﬁans increased greatly?®®
and they}funqtioned as priests, prophets and healers at
impo;tantlpersonal,.domestic,,social, royal and national
occasions. Duringﬁths period.of the Chosun Dynasty, Shamanism

was forced out to a degree by the philosophical ethic and

political ideology of Confucianism and barely continued to

14. Ibid., p.21.
15. Ibid, p.22
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exist as q‘religioﬁs beiief among the greater populace. On
the Othér Handh‘ConfucianiSm was perceived to be the religion
of the ngbility, while Shamaﬁism coﬁld‘adhere more closely to
the realities of life as experienced by the subject classes.
The 'Dangolpan' system, in which each Shaman operated within a
clear monopolistic district, can be seen as proof of this.!®
Nowadays, Shamans still perform Ki Wod (rain cerémony), Sa Eun
(thanksgiving ceremony), Ki Ja (cefemony to conceive a son),
and Taek fceremony for peace in the home) and Dae Gam Nori
(ceremony to appease ahceStbrs). They also offer prayers for
healing And thé aversion df misfortune, and perform a variety
of otherlfituals.” This Shamanism was steadily and
continuaiiy transmitted from generation to generétion as the
traditional religion of Korea. ‘The contemporary scientific
community has treated Shamanism as a‘superstition and Shamans
can be seén ﬁo be declining in number. Nonetheless, Shamanism
still unde;lies,the many historical layers of Korean religious

culture.!® RN EE
2. SHAMANISM AS FOLK RELIGION, ART AND CUSTOM

During the period when it was the traditional Korean religion,

16. Kim Tae Gon, op cit., The Study of Korean Shamanism,
Pp.261-269 :

17. Choi Jung Hyon, op cit., p.22
18. TIbid
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Shamanism influenced, to a large degree, Korean éustoms and
art. Annual public celebrations continue to include
Shamanistic rites. Traditional customs derived from
Shamanistin rites, starting from the New Year rite through to
the year-end rite, according to the moon calendar. In the New
year; peaplelsaluta their elders and worship their ancestors
at homé and in private mausolea. They also worsnip the house
‘god: On Jan. 3, the:e is a gut to prevent misfortune, and
people consult clairvoyants to chart horoscopes for the
ensuing yéar; Some groups of people travel around villages
playing music in variQus homes to exorcise evil spirits by

means of noise! On Jan. i4;jthe exteriors of houses are
cleaned and tne reaulting waste burned. Villagers engage in
stone-throwing combat with inhabitants of neighbouring
villages; the.winning‘village is iegarded as liable to have
good'fnrtune fdf the following year. Community Gut led by
Shamans are held around this period, and masked‘dancing forms
part of the.feStivities. Annual traditional ceremonies which
commence.in similaf.faahion are Dan O in may, Chu seok in
August, Dong Ji in Nonember, and the vear closes cerémoniously
with Se su in December, when a light is displayed enshrined.
All these activities a;eggonflated with Shamanistic practice.
Nowdays also,'according to Shamanistin thought, spirits exist
in all objects{ Shamanism was the centre and mainstream of

cultural life and is manifested in-a variety of art forms. We

find a basis for Korean traditional religion in the
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etymological research qonduéted by scholars who, in
researching the origips'of words, locate the genesis of
concepts in the‘earliest religious thought of our ancestors,
gnd identifyiné Within ﬁhétﬁthe presence of Shamanism. In
literature such as the folk narratives and folk songs of oral
literature, fales of reincarnation and human and animal
metamorﬁoses and happy endings are éommoﬁ. These reflect the
Shamanistic‘themes of eternal spirifﬁal life and ultimate
happiheés.” .Pictoriéi-art, eépecially portraits, were also
influencéd by;Shamahistic representétions of gods, spirits and
humans. Shamanistic music was a domiqant component of ancient
music, and Shamanistic ‘dance is the basis of all later Korean
traditional dance. The dialogue of Shamanistic gut

subsequently evolved into the fuller enactment of drama.

All aspeéts.of’fine art have been influenced by Shamanism,
including‘traditiohal music, art, dance and Korean classical
opera. The modern Korean government supports tHe preservation
éfvtradiﬁional culture, récanising the significance of
ShamahiStic eiements. Many Shamans: have in fact been
classifiéa as "Cultural.asséﬁé" in thémselves.20 There are many

amongst .Korean traditional musicians whose musical skills and

knowledge were acquired through training in Shamanistic uses

T

19. Shin Tae Ung, The Perception of Spirits, in Korean
Traditional Faith (Pul Bit Ministry, Vol.60, Seoul,
1986)pp.65-121

20. Kim Tae Gon, op cit, The Study'of Korean Shamanism, p.274
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of musiéﬂ Korean traditiéhal dance, which is played in modérn
society;,is also come  from the origin of Shamans dance whiéh
is playea in-ﬂéut'. Therefofe, wﬁen'a new car is bought, a new
building'constructed, or production in a new factory
commences, spiritual rites are conducted to ensure the success
of the enﬁerprise. Even university students hold speciai rites
when elected to student organisations, despite the ultra
moderhity of théir sociai‘context and their social status as
members of aﬁ intelligentsia. Moreover, government offices
commenée work in the new year after holding specific spiritual
rites.'The name lHan‘(as the Korean people callithemselves)
can be»iﬂﬁerpreted as meaning 'big, high and right', an
interprétatiéﬁ'which,fin tﬁé’Korean mind, is in keeping with
thé Shémaﬁistic;pursuit of_éternal.bging. The winter solstice
'is the shqrtest day of the.year in Kérea. As the days lengthen
from‘22 Deé;, Kéreans traditionally.éat red been soup to repel
evil.spiyits,'a custom which‘persists even in modern times.
Driving away evil spifits is the task of the Shaman, and
Koreans include this function of.the Shaman in their customs.
The red colour of the red beans is believed to be an object of
fear to gvil spirits. When the évil'épirits flee; fortune and
Sunlightlshine upon the believers, hence the commemmoration of
the winter.SOIStice'in the manner described, with the
additional preCautidn of painting the door frame and lintel
with red bean éoup.'This belief in the power of the colour red

: i
to repel or dispel evil is apparent also in the use of red
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pillars,‘etc.'in Buddhist temples. (Tﬁe painting of door-
frames with fed in Korea_is) inﬁerestingly, strongly
reminiécent qf{the'Israelites painting their doorways with the
red blood of lambs, described in Exodus, in order to avoid
éiéughte¥;and géin redemption.) Korean people were designated
'the white—ciéa folk®', as.théy commonly wore white clothing,
even to fﬁnerals. The custoﬁ 6f wearing white funeral apparel
lderi?es ffdm_the'cult of the ‘'white shaman'. It is noteworthy
thatiwéﬁterh céuntries to which fbiaék.Shamans' nigrated
customarily uée black as the‘appropfiate colour for mourning.
Tt is thus clear that Shamanism is deeply inscribed in Korean
consciousness at the most profound spiritual and emotional
levels. Therefore, Shaﬁanism cannoé be ignored in any

discussion of Korean art, customs and life.
3. THE FUNC.TION OF THE SHAMAN WITHIN THE COMMUNITY

All aspeqts of‘civilian life were governed by Shémanistic
beliefs. Anﬁdal life in the villége did not begin without the
appropriate Shamanistic rites. Shamanism has been of major
significance.in all areas of Korean life throughdut hiétory,
permeating culture, medicine, tradition, religion and thought.
Tan Gun was the founder‘of the koreaﬁ nation.?* The meaning of

Tan Gun is’ 'King who made an altar'. It is thus evident that

!

21. Harvie Conn, Case Study 2: Korea, in A Lion Hand Book, The
World's Religions (Lion Publishing, Herts, England, 1982) p.138
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the Koreaﬁ people emerged;aﬁ é branch'of the Shamanistic
‘family: their Shamanism is as ancient as their earliest
forebeafs; hAccording'to Korean mythology”, Hwan In (God) sent
his son,AHwan.Ung, to earth. ‘HWan Ung'married Ung Nyeo, which
resulted in the birth of Tan Gun. The myth symbolises a union
between heaven and earth, and is reminiscent of a similar tale
in Genesis 6:1-4. This thhologicél account of their origins
imparted to the Koreahs a sense of being a choseﬁ people (like
the Israélites) and also affirmed the possibility of
communiqaﬁibn.between humanity and god. In Egypt, a similar
mythology surrounded the origins of the Pharoahs.?® Since the
religious impuises of the Korean people are so primeval and |
[ )
profound, and were manifested so powerfully in the ancient
practices of Shamanism, the impqrtance of the Shaman in
community life is sélf—evident. From early times, Shamans
performed specific rites. For this purpose, holy ground which
is called "Sodo' in Korean was established during the Silla
?ynasty.l He:e,'sinnerslén search of forgiveness would submit
to purification rites of é'gécred naéure. The name Hwa Rang
was derived from the title of the Shaman, and even in modern
times, in certain provinces_the Shaman is addressed as Hwa

Rang.

22. Ibid.

23. Min Yeong Jin, An Illustrated Encyclopedia.of the Bible,
Vol.4 (Bible Study Material Publisher, Seoul, 1980) pp.445-446
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When femaie Shamans danced, they were accompanied by male
Shamans on musical instfuments. The male Shaman was called
Hwa Raeng Yi?* (which means 'a man of Hwa Rang') and female
Shamans were frequently pro;titutes. Nowadays, adulterous
women afebéalléd 'Hwa Nyang‘Nyeon';'an appellation which is
very similar to 'Hwa Rang Nyeon', the‘title originally given
to femalé-Shamans.' It can‘be Supposed that the latter term
has been hisgorically modified, and that its associations are

embedded in the modern term for adultresses.

Shamanism also penetrates the lives of the population. In
every home; gods are enshrined in specific significant areas.
For examplé,VSUng Ju Siﬁ,f(hdhsehold;god), is enshrined
beneath the‘main beam of the house; Sam‘Sin (birth god)
resides beneath the'floor of the main bedroom; Cho Sang Sin
(ancestral spirits) are enShringd at the opposite end of the
bedrooﬁ. lThe rites perfofmed in honoug of ancestors occupy a
vital pbsitidn‘in Shamanism. Eub Wang Sin (kitchen god)
resideé én phg-sink draining_boafd;'Eub Sin presides over the
storeroqm, and Ji Sin (earth god) inhabits the garden. Su Mun
Sin is enshrined at ;he gate; Jeong Sin guards the fountain;
Chik Sin is enshrinéd in the toilet. It is clearly evident
that people believed that the gods governed and took care of

all aspects of their lives. The presence in every village of

24 . Kim Tae Gon. Op. Cit., The Study of Korean Shamanism.
p.71 B '
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Seo NangiDang (Shaman's shrine) and Jang Shung (carved,
decorated wooden totém poles), testifies to the‘potency of
Shaménistic reiigion and its'influence on daily existence. On
the mounﬁains near to the Viliages there are Seung Sin Dan, or
shrines to the ﬁountain/village God who oversees the lives of
the people! Shamans managed all aspects of civil life -
births, fuﬁefalé} the héaling‘of the 'sick, farming, the
constructioﬁ of buildings and ships, weddings and of course
village.worship. Shamans are asked by people to solve their
problemé through out the year. Community rites condﬁcted by
the Shaman entail prayef for fruitfuinéss, plenteous harvest
and‘proSperity,- This ritual in shamanism is similar to those
éf the Cana§niﬁe religion iﬁvolving'the celebrafion of the
generosity and riches of Baal. The Shaman is required to

visit mémbers‘of the community during the course of the year.

The Shaman performed the functions of priest, doctor, prophet
and oracle®®.  The shamaﬂ ﬁlays the role of mediator. She/He
entfeats god/s on behalf of huménity, and chastens humans as
an_ageht of goa/s.v Anothér important.function of the shaman
in commphityllifé is}divining. Korean people Qere used to a
Cﬁltureidf divination. Evéry new year, the members of a
community woﬁid'gather in-ﬁhe 1ivihg—room of their family

patriarchs to foresee the significant events of the year

25. Choi Jung Hyon. Op. Cit. Korean church and Shamanism.
p.34 * '
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ahead, using the I KING or other divining materials. During
éhis ceremonyl women.;ouid Eﬂant néiéily to evoke the
appropriate mood. Shamans were also consulted regarding
forthcoming events.r Shamanic prediqtions were generally based
on five methods of divination. Thesebwere derived from
naturaivphenomeﬁa, the realm of sacred spirits, the conduct of
human affair§, sacred'writings and a variety of designated
instrumeﬁts“‘fThe concept of the foﬁr pillars and eight traits
of human.nature is fundamental to the divination process.
Reportealy, there are currently approximately 300 000
divination praétitioners in Koréa.26 Shamans discharged the
priestly duties: of prayer to the divine, the averting of
misfortuﬁe, and the dispensing of kno@ledge to the community.
Thereforé'the Shaman within‘the ancient'period would be seen
as-a ‘holy1man' acfing as a leader‘df-civil affairs. Shamans
élso.had a 1eéding réle within the national community. Korean
shémané wérélﬁwhite shamans?; they were not those who invited

misfortuhe, but those who requested blessing.

Shamanism Was the main ideology among the young of the
national elite of the Silla Dynasty, and within the army of
certain periods of the Chosun Dynasty.?’ National ceremonies

were held, with the participation of many Shamans, with the

26. Lee Won Seob, The trueé five Shamans in Lady Gyong Hyang,
Gyong Hyang Il Bo Sa, Seoul, 1993, Vol.82, p.489.

27. Lee Hung Hwa, op cit, The Searching of Cho Seon Shamanism,
p.102 '
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intentiohvof'bringing_rain and protécting the country from
misfortuﬁe. Shamans played a leading role in the Palkwanhue®®,
a national thanksgiving ceremony of the Kéryo Dynasty.
Shamanslreceivéd_gifts of rice and other agricultural produce
in return for the services they performed. Shamans,
thereforé, provided the leadérship neéessary to every
community. éhamans frequently performed Shamanistic rites at
the Royal Palace.  Wheﬁ Shamanism prospered, because the
Shaman}s gut ere too noisy and wasteful, the Qovernment
ﬁfdhibiééa the practice.'quwever, after the Koryo Dynasty,
ShamahS'Were identified wiﬁh lower socio-economic groups and
became déétitute. They reséfted to ﬁerforming their rites in
villéges,in.éxchange for rice aﬁd grain during spring and
autumnf “Aithoﬁgh Shamans are socialiy ;solated‘and suffer a
sense of.sociél inferiority, this aliehation is neutralised by
their belief in their vocation as messengers and servants of
God.? Shaman was the leader of priest and doctor of family,

village and country.

4. THE ESSENCE OF SHAMANISM AND THE “GUT' AS CEREMONIAL

WORSHIP .

While 'Shamanism'_per se can be-interpreted broadly as an

aspect‘oflpopular c@lture, the term 'Shamanism' is used here

28. Yoo Dong- - Sik, Op. Cit., p.31.
29. Kim Tae Gon, op cit., p.60
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to»refér to thé specific Shamanistic religion as it has been
practiéed.in Korea. The religion of"ShamaniSM' has as its
6bjectiﬁé;the eécaping of the bonds of earthly existence, the
secufing7of bieésings and Ehe salvation of the soul. The
actual réiigious acEivity;Qf'Shémaﬁism was expressed through
‘the fite_knoWn‘as ‘gut', 'puri' or ‘'hae'. ‘Gut' means the
entire‘fitﬁal Which the Shaman 1eads.with song, dance and
oracle. The aim of thé gut is to purge, to expel evil
spiritsh}to invoke blessing, to heal; to bring peace to the

home, and to solicit rain.

'Gut ! isAa pure Korean word which is similar to Words in ogher
related ianguages: ‘Gutug' in Mongolian, 'Gutug' in Turkish,
'Kutu' in_Tunggsm. All these variations signify the concept
‘happiness' or ‘fortuné'.'The meaniné,of'the word indicates
that the Gut ié essentially a ritual to bring happiness or

I
good fortune.

In ghe Korean language, the word, “Gut', originally had a wide
currency in Korean expression. However, it became associated
with Shaméniétic ritgal, and now survives only as an element
of.ShamahistiC Vpcabulary. Originally, the word denoted
éelebration.(pérty) and’wés’éppliedléo a variety of events,

e.g. "Baek-IL Gut' (100 days birthday party). However, these

celebrations are now differently named, and the form ‘Gut’' is

30. Choi Jung HYon, op cit., p.27"
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applied only to the performance of'the Shaman.

The word Gut in Turkish is equivalent to “good',6 ‘play’',
‘festival', ‘party' in English. This similarity is
significant, because Turkish closely resembles the Korean

language, and this suggests a conceptual link in the source

language from which the later branches developed.

In Shamanistig rituals, thelGut is presented as two separate
performances, éne_being a‘religioué rite and thesother a

N ,
celebration. ' The notion of celebration for Shamanism is
comparable with the Christian concept of a heavenly feast or
divine celebrétion in the Kingdom of God. Celebrations are
usually held.to signal. happy events or good fortuhe. This is
why Koreans were readily able to receive the Christian
Feachinglof a divine celebration of the "good news': it

accorded with their experience of the Shamanistic Gut.

Other Kérean terms for 'gut' are 'pﬁri' or 'hae’. Thesé
synonymé'mean.'to unite.br interpret difficult questions or
probiems';r'Heﬁce, 'Gut' also sigﬁifies the interpretation or
resolutién of difficuity or misfortﬁne. In addition, 'gut'
denoteé bad, Eﬁerefore the gut is feceiﬁed as an exorcism of
that which is undesirable. Finally, ritual expulsion of evil
and the pursuit of blessing is the real meaning of the Gut.

The Shaman is called a Mudang in Korean language. The Chinese
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glyph for';mu'ﬁ'(meéning 'Sﬁaman'fﬁcan be interpreted as
meaning 'woman who worships the inﬁangible' or {woman WhO
dances td_invite the spirits'. From this glyph, therefore,
the word-fshémanism' can be taken as a reference to the
religious ritual or 'gut' by'Which spiritual blessings are

sought.

5. CH.ARACTERI‘S-TICS OF SHAMANISM

From a careful study of .the works of scholars listed above, it

is clear that Korean Shamanism has three characteristics,

namely:’
1.  Avoidance of misfortune and obtaining blessing.
2. The-'Gut' religious rite: the attainment of spiritual

experience through rhythmic activities such as song and
dance.
3. A conbeption of God which is simplistic and superficial

in comparison with Japanese Shinto.

Because of those three characterisitics, Korean people readily
accept 'the God of Christianity. Since the conception of God
in Shamanism is superficial, a transfer of belief is easiiy

aécomp;ished. The role of music in Shamanism enables Koreans

31. Lee Nung Hwa, op. cit., The searching of Cho Seon
Shamanism. p.12° ' ' ‘

[N
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to identify with the hymns and praise practices of
Christianity, and their habit of seeking blessing through
religious rites makes them susceptible to the notion of a

kingdom of'Godaattained'tthugh Hope, faith and salvation.

i

Korean Shamanism, unlike many other forms of Shamanism, is
based on the nogion of the-imminence, or descent, of God
rather than oﬁ a belief in the ecstatic escape of the human
spirit igﬁo‘the'transcendent supernatural realm. There is a
parallél<here_With the Christian‘New Testament,'e.g. in Acts
16:16, whéré St. Paul encountered a woman possessed by
spirits; and in I Samuel 29:9, where a.woman who is a medium
in Endor is mentioned. Shaman are percéived as quasi-divine,
possessing a peculiar power from God, therefore people believe
that the-ange;»of God caﬁ‘belappeased'by the Shaman, and there
is a sense of the necessity to seeknthe favour of God through

worship.

Shamaﬁs;believé‘in the eternal life of the soul; therefore
mystical,reiigious eipérienéebis a vital element of Shamanism
which is a highly spirituél»religionh Shamanistic‘Koréan
‘Christians thus_fegard thé'éxperience‘of faith as extremely

important.1

Shamans oppose Christianity, believing that the Shamanistic

God is angered by defecting of believers to Christianity and
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at war with.chr_istian‘God.-32 For them,'the encounter between
Shamanism'and Christianity is a site of spiritual conflict,
eg. in'ége instance, a Korean Shaman-had prepared a 'Gut Sang'
(feast tablé):as part of a féligioﬁs rite. On opening the 1lid
of the cauldron in which one of the delicacies had been
prepared, he/she discovered that the 'DDEOK' (delicatessen for
the rite) had become discoloured. This was attributed to the
fact that a Christian member‘of the household had previously
lifted the lia; thereby dishonouring the food, sé that it was
no ldngér holy. The Shaman proceedéd to recommence the
ritual, prépéfing fresh DDEOK*® to feblace that which had been

defiled;,~

A further example of the tension between the two religions is
.the belief that'the presence of a christian at a Gut ceremony
prevents the descent of the spirit of God; rendering the
ritual futile.

Thus it is clear that Shamanism as a religion is an extremely

powerful spiritdal force.

Shamanism denies the reality of the temporal, material world,

and creates a new world and new humans. This belief in the

32. Kim Ki Suk, The Ruler of the Kingdom of the Air {in the
Kidok Kong Bo Newspaper in Korea, 1956, Seoul, 1993, October,
2), and Kim Tae Gon, op cit., p.57

33. DDEOKkis'Korean traditional fice cake.
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creatioﬁ or realisation of an alternative realm of existence
has an affinity with the:docﬁrines of' Christianity. However,
Christianity differs somewhat in th respects. It stresses
the concept of'eternal life withou; denying the reality of the
sééﬁlar,‘andjit excludes from eternai union with God those
sinfui #eings Qho reject salvation. Because of.the emphasis
of Shamaﬁism’dn-the unrealiEy of the material world, many
chfiétiah“theologians who'are'sympathetic to this berspective
interest themselveé in thé‘éboriginalization of Christianity
and read#l?iincbrpqrate elements of Shamanistic belief into
‘traditional weéterﬁ orthodoxy. |

Shamanism maintains that Shamans are able to expel evil
through Ceremoniél song and dancé. " Similarly, christians
believe £hat their praise and worship placate God, thereby

saving them from misfortune and puniéhment.

Shamanisﬁ is a very accommodating féligion, which easily
embraces elements of foreign or alien beliefs. The use of
song and aancg to éstablish contact with the spiritual world
can be a means of opening the_self,'of releasing:the
indiVidual from inhibitions.‘ Shamanism is extremely potent
and resilient, and thereforé ﬁo imported religions have
succeeded in superseding it. Shamanism has been superficially
influenced‘by other religions, but the essence of Shamanisam

i

remains undiluted and unchangéd,
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As the religion practised by Korean people for some thousands
of years, Shamanism has been internalised to such an extent
that its power to shape religious perceptions and the

processes of the national consciousness is immense.

Shamanism has four major features. 1Its character is
differential, pervasive, continuous and it is motivated by the
quest for eternity. These features of Shamanism derive from
an early interweaving of Shamanism and Confucianism which
together moulded the consciousness of the original Korean

people.
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CHAPTER FIVE SPECIAL CHARACTERISTICS OF KOREAN CHURCH

GROWTH - o
Al. Speqiallcharacteristics of Korean Church Growth

The Korean Church has always been regarded as unique, and has
displayed amazing growth among the world's Christian Cﬁurches;
particularly during this centurQ. 'Dr Allen, who entered Korea
in 1884; and the missionaries Underwood and Apenseller, who
entered iﬁ 1885, were respénsible for the formation of the Korean
Protestanﬁ .Churchl. In 1985 the Korean Church reached its
centennial‘and it is miraculous that in such a short period 25%
of the Koreathopulation had accepted the Christian Gospel.’
This‘haslearned tﬁe respect of Christian churches all over the
world. There are many Christian-chufches and ministers in Korea
at present, and many large éongregations have appeared. The
number of theological students is also increasing explosively.
Tormy knowledge, the Presbyterian Theological Seminary alone has

approximately 2,500 students.
1.1. The Meaning of Church Growth

We can say that a church grows in several ways. The first is

! Kim ong Seon, The Study of Korean Church history, Ki Dok Kyo Moon Sa, Seoul, 1993

2. Han Chéollﬂav'Korean Church and Wofld Mission, in 'what do you
think of Korean Church?' (Shin Mang Ae Press, Seoul, 1989) p.258
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numerically. There are norﬁally-th;ee approaches to determining
church membership: 'registered members', 'baptised members';-and
‘attending members' (those who attend Sunday services). These
days, we tend to use the number of 'attending'members' regardless
of the number ef 'registered members' submitted in a church's
formal report._:Nonetheless the Korean’church shows a distinctive

increase}in all three areas.

The second factor in determining ehurch growth is 'internal
maturity'; tnat is, the increasing activity of the congregation
and the nature_of its operations. Thirdly, there is 'biblical
growth' - that is the 'Cnristian life' or the degree to which
biblical patterns and practieeﬁare fonnd in daily life. T divide
the term 'christian’ into‘.three ciesees: attending member;
registered member; and disciple—meMber. An attending member
would be one who attends church with an ‘interest' in
Christianity.._A registered member'wodld be one who is merely
baptised énd.registered with the church. A disciple-member may
be regafded asta true Christian, fully active in the life and

work of the church.
1.2. Numerical Growth

The spread of world chriétianity reveals that 66% of Christians
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are'éf;cdlouréd race, while 34% arelwhite3. Among the 'non-
western"chﬁréhes, the.Koréén chu;ch has been regarded aé the
most éapab1e4._ There dre"currently twelve million Korean
'Christians;_tweﬁty¥five pe£ cent of tﬁe South Korean popula;ion.
Such-expiééiﬁe;growth is amazing,.particularly considering the
briéfness of the mission's history;  The main characteristic of
Korean Church growth has been its suddenness. Korea has the

largest Full Gospel Central Church, Presbyterian and Methodist

congregations in the world.
1.3. External Growth

The Koréanichuréh has also grown ekternally. With the economic
development ﬁhat took plaée in Korea "in the sixties and
seventieg) ‘the Korean Church = not only increased church
membgrshib, bgt also church finances. Memberé make special
Voluhtary donations as well as ‘'one-tenth contributions' or
‘tithes'. Each church has its own building in proportion to its
membership,band is éonscious of showing its growth externally.
Newer and larger buildings are constructed, given the funds, to
aécommodatewaﬁzincrease iﬁ-méﬁbershipﬂ' Investment is also made

in establishments and external assets. Each church is eagér to

purchase church Vehicles and to build a Sunday-school hall, a

3. Seo, Jeong Woon, World Mission and Korean Presbyterian Church
(Pul Bit Ministry Vol. 106, 1991) p.S58

4. Ibid.
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baptised éﬁd‘régistered wiﬁh the church. A disciple-member may

be regarded as a true Christian, fully active in the life and

work of the church.
1.2. Numerical Growth

The spread of world christianity reveals that 66% of Christians
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arelcf;cdloured'race, while 34% arevwhite3. Among the ‘'non-
westernt,charches, the.Korean churCh has been regarded as the
most capable?._ There are currently twelve million Korean
‘Christians;_twehty;five per cent of the South Korean population.
Such expiesime;growth is amazing, particularly considering the
briefness of the mission's history.. The main characteristic of

Korean Church grthh has been its suddenness. Korea has the

largest Full Gospel Central Church, Presbyterian and Methodist

congregations in the world.
1.3. External Growth

The Korean‘church has also grown externally. With the economic
development that took place in Korea 'in the sixties and
sevehtiesj ‘the Korean Church . not only increased church
membershib, bgt also church finances. Members make special
'voluhtary donations as well as ‘'one-tenth contributions' or
'tithes'. Each church has its own building in proportion to its
membership, and is conscious of showing its growth externally.
Newer and largerlbuildings are constructed, given the funds, to
accommodateuahiincrease ithembershipﬂ: Inmestment is also made
in establishments ahd'external assets. Each church is eager to

purchase church vehicles and to build a Sunday-school hall, a

3. Seo, Jeong Woon, World Mission and Korean Presbyterian Church
(Pul Bit Ministry Vol. 106, 1991) p.58

i

4. Tbid.
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mountain prayerihouse, a ministef's house, and a church cemetery.
Furthermore, each church does ite best to support small, poorer
coﬁgregetions, various social-work organisations and overseas
mission ﬁork. Korean. churches have many theological schools and
seminaries and students in rela;ion to the population. For
example; ﬁy deﬁominational‘church,kThe Presbyterian Church of
Korea, PCK) has 6 theological seminaries and 31 Bible colleges.

[

1.4. Self-Generated Growth

Another characteristic of Korean Church growth is self -
generated growth from the early mission period. Before the first
Protestant‘missienary entered Korea the "Sorae congregation' had
aiready beee feuﬁded ineHWahdéHae prOVinceS. Pastor Underwood,
the first missionary in Korea, entered Korea with Mark's gospel,
which had been translated in Japan.by Lee, Soo Jung®. Soo Jeong
Lee visited Japan in September 1882 ae an efficial representative
of the'governmeht. He had.been dispatched by the queen of the
Koreaﬁ.ﬁee dynaety. He met Juda Jen who was an agriculeural
scholar. Mr, Jen introduced Lee to medern agricultural technical
developmehts and modern management systems and he also presented

to Lee a Bible in Chinese characters. Mr. Lee read the Bible in -

5. Kim Young Han, Korean Christianity and Faith (Collectio of

Treatises of Korean'Christianity Vol.5, Pung Man, Seoul) p.22
. Kim Yang Seon, op cit., pp.55-63 and Kwon Young Sam, "Local
Trip to Jeong Dong" (Ministry and Theology, Vol.48, Tyrannus
Books, ‘Seoul, 1993) p.141

215



his lodging. Afrer_a while Juda invited him to,attend a Christﬁas
service ;h his church. Mr Lee decided to be baptised in the
Christianlreligion. He was baptiéed in Easter sunday on 25 April
l883lin Sheba church. The missionaries did not visit the villages
to convert people, but rather to teach and baptise those who had

already accepted Christ.’ When Father Joo, Moon-Mo came to Korea

from China, he was very surprised to find that four thousand

believers already ekistéd:iﬁjkorea.&

Mr Lee. Eung-Chan and friends acted as language teachers for
Pastors.Ross and McIntyre. They wére baptised and helped to
translaﬁe the Bible into Ko.rean.9 Mr Seo, Sang-Ryun, who lived in
the ciry of Eui;Ju went to China in search of a pastor'®. He was
baptised:- and ‘after ‘returning to !Korea, founded the first
Protestant ‘Chhrch in the ‘town of. SofRae, in Hwang-Hae Do

provincell,

After having established a complete organisation, the Korean

Church itself attempted Eo\spread the gospel. Upon founding the

7. Rby' E.Sheares,,_The History of KXorean Church Growth (The
Christian Literature Society, Seoul, 1966) p.48 :

8. Donald E.Hoke, The Church in Asia (Moody Press, Chicago, 1975)
p.376 - - :

9. Choi-Jung Hyon, Korean¥Church and Shamanism (Seong Xwang
Press, 1993) p.119 h -

10. Ibid.

11. Lee_Yoﬁng'Hyeon; Korean Christian History (Concoldia,
Seoul,  1983) p.64 - '
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first Presbytery, the Church appointed missionaries to be
Qispatched'at‘the same time that the first graduation ceremony
of the theblqgicaiwéeminéfy took piace”. In 1912, when the
first general assembly was held'?, a decision was taken to send
missionéries to China.. Three bastors and their families were
accordiﬁgly’posted to China the lelowing year.

1.5. Growth of the Presbyterian and Full Gospel Churches

The fourth characteristic of growth in the Korean Church was the
specific growth of the Presbyterian Church. In the seventies,
ﬁhe Full Gospel' Church  grew remarkably alongside the
Presbyterian Church. Thé‘lPrésbyterian Churches still hold sixty
per cent.‘of- kérean Protestants”. The reasons ‘for the rapid
Presbyterian and Full Gospel Church,gfbwth are related to certain
Shémanistic'éléments. (Further détéils will be discussed in

Chapter Six). These Shamanistic elements are the topic of my

thesis,_'From'early in its'History'the Presbyterian Church has

12. SebJeOngVVoon,bpcnv1157
13. Ibid. '

14. There are two main Pentecostal churches in Korea: The Full Gospel Church and the Holiness
Assembly of God. For convenience sake, reference will be made in this thesis to the Full Gospel
church, which should be understood to include the Holiness Assembly of God.

15. Patrick Johnstone, Operation World, WEC Press. Bucks
England, 1990, p.269
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been more conservative than the Methodist.'® This distinctive
‘leaning towards‘conservatism may be linked to the conservatism

evident in Shamanism. The Korean Full Gospel Church also

contained Shamanistic elements, which have been present since its

early origins.

The world-wide Pentecostél‘mdvement with its emphasis on intense
spiritual expéiience,”strong faith and religious zeal accorded
well with the intrinsic quali;ies of Shamanism. The centrality
éf'the Holy Spirit in Pentecostal‘wdfship powerfully connected
with'Shémanistic.beliefs concerning faith, healing and miracles.
Shamansbétill'enlist:spirits'to aid in healing and the performing

of miracles today, just as .the Pentecostal Church invokes the

.power of the Holy Spirit to these ends.
1.6. Activities of Women's Associations

Within the church women perform mainly auxiliary work
(receptions, entertainment, cleaning, etc.) However, they also

play a major role in evangelical work and provide a large portion

of the Church's financial support. They also are the driving
force behind the Church's “"prayer movement". Korean Christian
women often fast for '‘as many as forty days. This period is

filled with prayer. Quiet obedience is considered an important

16. Kim Young Han, op c¢it., Korean Christianity and Faith,
pp.46-47 '
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virtue ambng Korean women. However, they have displayed their
Strength_and.ability in the midst of difficult circumstances.
The history books are filled with stories of such women.

)

A large‘building, known as the Women's Association Building'’, is
a visible expréssion cﬁf‘the important role of women in the
church.‘-This»ié the:largest of the Christian buildings in Korea.

At this 'stage. thé Men's Association does not have its own

building!

1.7. Growth as a Popular Reiigion

Christianity has become a formidable influence within Korean
society. Throughout the sixties and sevgntieé it was common for
many businésseé; mainly‘»sﬁops, Eo' remain open on Sundays.
"Incomplete” Cﬁristians also contiﬁuéd to open.their shops on
Sundays. | The Korean Church was not then as powerful as it is
today. .The situation changed in ﬁhé nineteen eighties, however,
when the number of Koréan Christians increased significantly.
Christians bégan to close their businesses on Sﬁndays. Non-
Christians began to do the same when it became clear that many
people were no longer shopping on Sundays. By the eighties, it
had become  economically feasible for people not to work on

Sundays. The practice,'therefore, became popular even among-non-

Christians. - It is_generally accepted that Christian students

I7. The eighteen-storey building was erected in 1987
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pray.befbfé'meéis taken at_school..iThe Korean population tends
to acéépEIChristiaﬁs as both ethicalvand good. In the nineteen
seventies and eigh;ieé many middle-class Koreans became
Christiah,. both in Seoul and thrbughout the country. The

Christian poSition had become widely accepted.

1.8. Periods of Growth

Iin the‘niheteéﬁ tens, seventies ahd eighties,_growth in the
Korean church has been contiﬁuous, thefe have, nonetheless, been
specific beriods of rapid growth. For example, the Korean Church
grew very rapidly during the nineteen thirtieé, sixties and
seventies!®. These revivalIperiods‘coincided with periods of
politicai oppression withih the country which was also when a

connection between Christianity and Shamanism was established.
1.9. Growth aS"a.Similaf‘Shamanistic;Church

People nofmaily want té be Christian without abandoning their own
ethnicity, culture and language. These eléments are all closely
united'for Korean people.‘This casé is similar to the.earlier
introduétién of foreign religions to Korea, for example Buddhism
énd Confucianiém which spread easily against the background of

Shamanism.

18. Lee Hun Ku, Korean traditional Religion and Korean church (Yeon Hab, Seoul 1992) p.198
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Donald McGavran indicates that church growth will take place
phenomenélly,in a culture which has the religious background of
animismfm.This is true.of‘the Korean church which grew very
quickly with its animistic backgroﬁndj
.l

The style of. Korean ministry of earlier Christian pastors who
were perférming the role of shaman was helpful to church growth.
For éxample, Korean ministers ministering to their parishioners
who were agricultural workers often worked alongside them in the
fiélds. The ﬁinisters are often assisted with produce by their
congregation members.rfhe ministers performed these duties like
ﬁLe'Shamansudid previouslytfgg theifFEOllowers. Therefore people
recognised that pastors are men whom they need in the community.
They held the Christian’ﬁinisteré and the church in high regard.
People fegarded the pastors.as playinélthe role of shaman. In the
case bf_the Kgréén church in Ameriéa, Korean pastors helped new
coloﬁial immigrénts in'every way: fetéhing them from the airport,
getting residehée permits from home affairs, applying for school
places for their children, helping them to find employment and
orienting them to their new surroundings. I, who work in a
similaxr diasporé Korean community, have found the same situation
in Durban, South Africa{lThat is why many Korean ministers,‘as

well as praying for spiritual healing, also learned the skill of

acupunqture to treat the physical diseases of their

19. McGavran,‘Donald, Understanding Church Growth (William B,
Eerdmans, . USA, 1970) p.357

H
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conéregations. Many missionaries, in particular, learned
acupuncture which was needed for their work in the mission field.
Chung Yahg—Oh who is working in East London, 1is a very

professional acupuncturist.

2. Elements of Growth
2.1. Internal Elements oflGrowth

2.1;1. E$r1y mdrning prayer'meetingé and mountain prayer

The reason fdf‘the strength“and enérgy of the Korean Church is
the stress laid upon a positive prayer movement, in particular
early morning prayer meetings and mountain prayer (or prayer

fetreatS). Both are widely known within the Korean Church.

A great many "ﬁéuntains of prayer" may be found in Korea. These
can also bé termed "prayer houses" or‘"retreats". These retreats
ére'open-forall,-reéardless of.dendmihation. All congregations
hold'early morhing prayer meetings at either 4:00 a.m. or 5:00
'a.m.l_éVery day without exception. Although this is tiring,
particuiéply for ﬁinisters‘_ it is nevertheless seen as an

.important source of spiritual power, uniting the congregation and

increasing its abilities.

For examﬁle, Myong-Seong Presbyterian Church, which has-thirty-

thousand members in Seoul is extremely successful with regard to
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its early morning prayer meetings.?®. Approximately ten thousand

of its members attend early morning prayer meetings every day.

Thévmonké-of the Eurdpean Middle Ages held early morning prayers
and today many.Christians have a ﬁquiet time" in the morning.
However, the early morning prayer meetings of Korea are part of
a. system unique to the Korean Church. Korean Christians,
particularly those who live in the countryside, will often walk
as many as eight kilomeﬁfés‘to attend the early morning prayer
meetings of théir church. This enthusiasm is responsible for the
growth.of‘the'Korean Church. Koreén ministers, even when on
annualkleave,'are considered by their'éongregatipns to be always
Qn‘dutyl._

Korean-éﬁpistians recall thap, in impqrtant or difficult times,

Jesus would conduct early mOrning praYers and mountailn retreats.

2.1;2..H6he viéitaéions

Just as éarly morning prayer meetings and mountain retreats are
elements“in a church's spiritual grthh, SO too are home-visits
by ministers, particularly for the purpose of counselling.
People fegard the wvisiting of homes as a reflection of a
minister's interest' in church members homes and families.

Ministers are. encouraged to visit often. Through home-visits,

20. Shin Seong Jong, The Growth Churches of Korea (The Pastoral
Monthly, Vo0l.197, Seoul) p.182
[
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members are kept interested in church affairs. Furthermore, many
believe that a visiting minister brings blessings upon a home,

and that the Lord himself accompanies the minister to the home.

Through heme;visits a minister may counsel members and minister
oh‘tﬁeif'behalt, and in so doing comes to know his congregation
well. .Furtﬁefmore, by.visiting the homes of those who are not
neceesariiy committed Christians a minister may bring about an

‘increased interest by virtue of his devotion and concern.

2.1.3. Iptense evangel;cal adtivity.of‘ministers and laymen
Prior to the emergenee of the current large congregations, fewer
ministers were sufficient to the task. Each minister was
assisted by a secretary ‘and a "eteward". Ministers worked
devotedlyx leading services,' admiﬁistering ana counselling,
preaching, visiting events and organising meetings. Through
their tire;esslefforts such ‘ministers contributed to the rapid
growth of the church.
.I

Tradltlonally Korean pastors were "on duty* twenty four hours a
day, three hundred and 81xty five days a year. Currently,
minieters receive one or two weeks annual vacation in order to
attend to family ﬁmtters. Besides the intense activity of

ministers, the evangelical work of laymen has been a big factor

224



in the giowth of the Korean ChurchQ‘ The missionary Fenwilk?! was
impresséd”by the powerful cépacity‘of‘Korean evangelists, rather
than misSiOnaries, to spread the gospel. Early Korean
Chriétiéhity prodhéed"many bibié—Sellers aﬁd evangelical
literature waé sold by the roadside and.in homes. These vendors
were called "Yesu Jaeng YI?%?, (specialists for Jesus). Their
efforts to spread the Gospel were frenetic, and their
contribution towards the growth of the Korean Christian church
cannot be-overestimated. According to the “thirtieth anniversary
mémorial book_of Chosun Southern Methodist Chﬁrch" by Ryang, -Ju-
Sam??, fifteén éf'the’thirtyjﬁine péstors ordained up until 1924
had preyiously_been bible sellers. Accérding to the official
minutes of Hém Kyong Presbytery?®!, the membefs decided to
stipulate aél an additional cohdition‘ for recommendation of
prospective candidates to -their theological seminary that
apblicants shbﬁld have been active as bible vendoré. Lay persons
also attempted to spredd the Gospel. For example, the records
of Ju-An Presbyterian Church, in the city of In-Cheon, show that
over a year, one member bfqught over one thousand and twenty six

‘.

people to the church?s.

21. CHoi Jeong Man, Mission and Aboriginalization of Theoiogy
Education (Pu Bit Ministry vol 106, Sequl, 1991) p.54

22. Ibid. p.50 - 51.

23. Ibid. p.52

24. Ibid. |

25.Na Kyeorﬁ il, The Collectién for Jesus festival (Ju An Presbyterian church. Seoul. 1990) p.49
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2.1.4. Activities of Woman Assistants for Helping Ministers
The Korean church has a special ministry system which has not
been found in other countries, namely women assistants are

involved 'in ministry.

2.1.4.1. Wemen:Evangelists(ﬁeon Do‘Sa)

There are no wemen pastors in the Korean church. However recently
some Korean Presbyterian chﬁrchea have allowed the ordination of
women ministers.? |

Instead of ordained women pastors the Korean Church took

full - time women assistant ministers for ministry. They are
called Jeondosa which means "woman evangelist". Korean churches
also have male Jeonéosa who are not ordained but are qualified
preachers,'and Eandidates,ﬁor pastor and inter pastor. Female
Jeondosa are not ordainea pastors and are not given authority to
attend aeSSiOn meetings; However they cover the whole ministry
of the ¢hurch_and eseentialiy perform the function of pastor.
These female Jeondoea are particularlylinvolved in dealing with
women-pariéhioners and also play an important role in keeping the
church together;.The ﬁain miaistry of'the female Jeondosa is home
Qisiting Whicﬁ the male minister cannot do, especially on the
occasione of childbirth and hospitalisarion for women's diseases

and counselling. for specific women's problems.

26. Ki Jang Presbyterian Church of Korea has allowed the
ordination of women ministers from 1983

226



2.1.4.2. Kwunsa(as the Function of the Woman Elder)

The position of Kwunsa is found only in Korea. The Korean church
does not. allow for womeplordained elders but their position is
gimilar to.that éf woman elders in otper churches. The Kwunsa is
not permitﬁéd to be ordained in the Korean church system. The
Kwunsa ‘is chosen frony the congregation among those who are
appreciated‘and practise goOd'works. They must be faithful in all
things, respectable in = every -way‘ and prové themselves
blameles$fTimothy Chapter 3). They help the pastor and female
Jeondosé;.They §upport them by leéding prayers meetings and home

visiting and also contribute towards the growth of the church.

2.1.4.3. The Wife of the Pastor

The pastor's wife also,garés for the whole ministry like her
husband, the pastor. The‘céngregation expects her to behave like
a wbman‘shamah who ‘cares in every way for parishoners. The
pastor's wife-ié usually not permitted by the congregation to get
any othgr.jbb;lwhen the pastor's wife visits mémbers and prays
for theﬁ'they thinkuthat ﬁer prayers are more effective than
those'of-anofﬁer éerson. Sﬁe used‘to go in company with her
husband ﬁhe pastor for hoﬁe"Visiting but this 1is no loﬁger the
case. (Ngwqda?slother fuil—time assistant ministers accompany the

senior. minister)

Those three kinds of female assistants in the ministry have done

well to help the minister. Their work has contributed a great
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deal towards the Korean church growth and they are leaders or
orginators who encourage the church members to participate in

Bible study, prayer movements and other services in the work of

the church.

2.1.5. Sbiritual Revival and Bible Class

Another.element of church growth is that of Bible-class and
spiritual revival meetings. Ezra's revival movement and King
Yosiah and Nehemiah's moyements are recorded in the Bible. The
Korean Church;-ﬁowever, hés held épeéial Bible-class meetings
many times errIthe course of its history. By holding spiritual
revivai megpings several times a ~year, the Korean Church
"revivés" or awakens the faith of its members, a§ the accelerator
inéreasésﬂthevfiow of fuel to the enging. The special "Bible-
classes"  of ﬁhe great ;eVival 'périod of the . 1910's were
particula?ly effective. -Reyl'W.N. Bléir asserted?” that, "above
Iall ﬁhiﬁgsibiblé—study meeting was a cause of fast growth and
revi?al.in ﬁhe early Korean.Church“;  The words "émazing growth"
‘were used to-describe the pﬁenomenél éxpansion of the Korean
Christian Church at the 1910 Edinburgh Mission Congress?®. The
Presbyterian Church révival WAS fuelled during this period b& the
practice of conductihg Iprolongea bible class workshops,

continuihg for any;hing from a week to a month, for entire

27. Roy C. Shearer, Church Growth in Korea (The Christian
Literature, Society, Seoul. 1966) p.60

28. Choi Jung Hyon, Korean church énd Shamanism (Seong Kwang,
Seoul, 1993)
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oongregotions. These meetings, which centred strictly on the
Bible, were an important forum for the consolidation of knowledge
and affirmation of faith. At the end of the Lee Dynasty, there
was no longer'a onifying force within the Korean consciousness.?
This left a vaouum thch Christianity could fill and the Bible
was gi&en.;o‘peopie with a fundamental respect. for books. The
study of the scriptures in the assemblies alreaoy described was
oIQitaIrfactor'in determiﬁing the specific character of Korean

Christianity.

Nevius'?* *mission policy at that time also stressed the
impoftanbe_of bible study.? The.émergence of Korean Church
leaders occurred during this phase; aﬁd many of the best Biblical
scholars and theoclogians from third wo;ld mission fields were
Korean“.. These léaders 'suspainéé the effort of earlier
‘missionaries and added impotus to the spread of the gospel, which
is why Biblical orthodoxy is £he frame and substance of Korean
Christianity.‘ The flourishing of Bible class assemblies
représents.a significant conEribution to the growth of the Korean

Christian Church. Like the spiritual revival meetings from-1904-

1907, they centralised worship around the word of God, and the

29. Choi Jung Hyon, op cit., p.126

30. John Nevius was a missionary who worked in China in the
1880s. :

31. McGavran, Donald, A., op cit., p.337

32. Choi Jeong Man, op cit., p.50

L
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bfbad'»ﬁé&ement' of spiritgal revival was rooted 1in those
assemblies which advancedffom study of the Bible to spiritual
experienéé. 'After the Koréén War spiritual revival meetings
‘became the main element of church growth, connecting with the
Pentécdétai.Hoiy Spirit Movement ih the 1960's to dramatically
increase , the popularity of Chfistianity among the Korean people,

who were. previously Shamanistic.

There wére many 1a£ge revival maés meetings in Korea in the
1970's and 80's. Billy Graham's evangelical meeting in 1973, the
1974 Explo, the huge national evangelical meeting of 1977 in
which 177 million people came together at one time and in one
place, and the great world évangelical meeting in 1988.

.‘. :
A council of revivalist pastors has been organised with the task

of ensuring the continued growth of the revival movement.

2.1.6. The Nevius mission policy

Most missionaries agree that the Nevius mission policy, one of
several mission policies in Korea®, has featured strongly in the

growth of ‘the Korean Church. Pfdf, Choi, Jong-Man®*!, in

particular, asserts that the aspects of the Nevius policy

33. Seo Jeong Woon, The Growth of. early Korean
Christian church and Faith of missionaries (Pul Bit,
Vol. 39, Seoul, Korea, 1984) p.76

34. Choi Jeong'Man. Op. Cit. Mission and aboriginalization of
Theology Education p.50
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regarding the "self—government" or independence of the
missionaries was highly constructive in church growth. M.C.
Fennick®® claimed that a major factor in the rapid growth of the
Korean Pfotestant church was the aboriginalization of theological
education and Fhe fact that from the beginning the respective
ministries were instructed in the principles of self government
and selflpropaéation.'

2.2. Social and Religious Causes

2.2.1. The role of leadership in Korean Glasnost

The modern western civilizations of the nineteenth century were

recognised-as‘being progressive, and were highly respected by the
korean people. In China‘aisg, thev5ésuit missionaries of the
Catholic church used their scientific knowledge to approach
Chinesel.scholars and-vgain ,credibility‘ for their beliefs?®.
Koreanslsaw the churéh és_the best way of achieving the "new
civilizatibn“_that they desired. Some converted to Christianity
purély for this reason. Not only wa% the Church the introducer
and agent of éocial changé it. also founded schools for the

teaching of the "new sciences", namely I-Hwa, Bae-Jae, Kyong-

Shin, Sung-Sil, O-San and Yeon-Se.?’ Many students who graduated

35. Ibid. p.53

36. Kang Chun 0. Death, Religious Tradition and the world after
death (Pul Bit vol: 104, Seoul, 1991) p.119

37. Kim Jeong Hak, Lee Hyon Hue, The History of Korea (Dong Hwa
Press, Seoul, 1974).
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- i
from these Christian schools became Christians.

Dr Allen’, a medical doctor played an especially important role
in creating a favourable impression of early Christian mission
work on the Korean government. Dr Allen treated the wounds of

Min Young.IK, a. Korean minister of state who was injured in a

1

political coup d'etat, aﬂdffhe Korégn government subsequently
appointea‘Dr Allen court physician in 1884.% Most of the Korean
nobility at that time disliked and mistrpsted Christianity, so
the gospel was accepted in the Nortthest province of Korea which
was inhabited 1érgely by middle—élass people, without a lafge
constituéncy of'conserVative nobility. This province became the

primary centre from which Christianity was spread.?®

During the 'Glasnost' period Korean Christianity led Korean

society .from the forefront. People saw Christianity as being
both advanced and patriotic. Christianity had made a good
impression. In the "3-1 Independent Movement", sixteen of.the

thirty-three national representative leaders were Christians.

Christians were in the forefront of the sciences, the arts and

politics: ‘and. Christianity attracted increasing numbers.

38. Son Byong Ho, The History of Presbyterian Church (Dept. of
Education of P.C:K. Seoul. 1980) p.396

39. Shearer;'RoyJ E., op cit., p.43 .
40. Ibid, pp.178-188
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Qhristianity.played a leadipg role_ip advancing Korean society
not only ﬁolitically,» bﬁt also in’.the realms of medicine,
eduéation, art and literature. It was instrumental in changing
old tréditions and social customs. e.g. clothing, weddings,
funeralg and génerallyICOntributed to-pfogress and enlightenment.
In the eérlier period of the twentieth century Korean people went
to chufch'té bé modernised (Wésternised) and regarded themselves
as the new elite. The church founded maﬁy schools and distributed
much Christiah»literature. In turn this promoted the growth of
ﬁhe church. To the date of Professor Ryudongsik 85% of the whole

Korean population had Dbeen exposed .to Christianity in some

form. %!

2.2.2. Powerlessness of Other Réligiéﬁs

The reasén féfVChristiahity‘s rapid;spread to the popular class
in eérly'mission history,'was the true powerlessﬁess of other
religions. lBecaﬁsé Buddhism had been suppressed by the Chosun
Kingdom_ﬂaﬁd 'driven to the mountain areas, and given that
Confucianism Waé heid to be the religioﬂ,of the nobility, neither

religion was actively followed by the greater population.®® The

Dong Hak . (currently known as Chondo-Kyo) religion appeared at

4. Yoo Dong Sik, Korean Religions and Christianity (Dae Han
Christianity Books, Seoul, 1979)

42., Min_Kyong Bae, The Church History of Korean Christianity
(Korean Christianity Press, Seoul, 1982) p.229
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this stege, but.when their armed uprising failed, the hopes of
eommon nebpie Qanished. Christianity was seen as a new hope and
received fresh attention. People began to open their spiritual
eyes. Christianity.has many points in common with Korean folk
mythology. These Qill be discussed in Chapter Six phrase C.
Since - their origins the?KOrean people have possessed a strong
religiouslmentelity. On this basis, they have understood and
accepted Christianity as a beneficial religion. Christianity was
quiekly accepted‘and spread in the nofth—western provinces, where

i

many eflthelmiddle classes lived.

The follbwing'example demonstrates the powerlessness of other
religions and eomparative.Strength Qf Christianity.** A Shaman
was appxeaened py a group of women tqlchase demons away from one
of their numbef who was pregnant, endtwénted to guarantee the
safety ot the foetus. Finding his powers unequal to the task,
the Shanen advised her to approech the Methodist minister from
a neighbouriné village, assuring the woman that the Christian

pastor would be able to invoke protection for her baby.
A_Christian woman evangelist had the power to defeat the strength
of the ShamanS{_which held many people captive in bondage and

terror.

The loss of power by the other religions led te an increased

43. Tbid, p.76ff
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interest in new religions.

2.2.3.'Disruption of Deneminations_

Normally;‘the-aieruption of denominatiens has a ﬁegative function
WithrnlthevndeSionary fieidf In Korea, however, disruption
performed albesitive fenctien, in,ﬁhat it increased membership

and intensified the activities of the missions.

Biblical,faith issued in dogmatic fundémentalism and conservative
faith. Qn the'ether haﬁd, after independence and the Korean war,
liberalrst theology was introduced . to Korea. Also Shintoism
became a problem with which Christianity' was compelledl to
contend, and the tension between these three disparate religious
trends resulted in the disruption of denominatiens. However,
each chureh tried to extend its own sphere of influence in order
to n@intdin itslown orthodoxy, and various ministers joined
forces fervently with 1arger.sympathetic groups under the bitter
experience of denominational disruption. For example, after the
disruptioA' of the Hab Thong Presbyterian Church into three
denominetrons,_ the greater .Presbyterian churchl planted 1340
congregations-'during' the 1980's while the main Hab Thong
Presbyterian Church planted about 400 new congregations in the

same period?®*.

44 Kim Hong IK, The sources of Ministry 1993, Korean
Presbyterian Church Press. Seoul. 1993, p.24-25
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3. EFFECTS OF CHURCH GROWTH'

The :Korééﬁ‘.church became a churph which Dbecause of the
exceptional gréwth‘arising from the:conditions described gained
status as an importaﬁt wing of the world mission. The numerical
growth of a chﬁrch 6ften results in considerable problems, but
there are other additional dimensions in which a church can grow.
Wheﬁ a church grows, manpower and.mission resoufces increase,
which enable the church to_evangelise more effectively. Today,
the Korean church has grown through a number of elements already
mentionéd énd with the help of the Holy Spirit, as illustrated
in the following: |

within lOé'years, 25% of the entire Korean population, including
the majdrify of the middle class have becgme Chrisﬁian. In Seoul
and its epvirons, 55% of the population is Christian; 23 of the
fifty biggest churches in the world are in Korea'®; The Korean
church has the biggest church building and the biggest
theological‘seminary in the world; the Korean Christian Church
héidithe biggeéf mass gospél méeting;'éttended by over 2 000 .000
people’t, in histéry and 3 democratically elected state
presidents?’ éut of\6 since independence have been practising

Christians.

45. Lee Jeong IK, Op. Cit. p.40

46. The mass meeting was named the mass revival meeting for world
evangelisation and was held in Yeo Eui Do in Seoul.

47. They are the following: Lee Seung Man, Yun Bo Seon and Kim
Young Sam.
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The Korean church abproximately doubled in size every decade.
In 1912, when the first Presbyterian General Assembly was
organizéd; There were. some sixty-nine Korean pastors, and
seventyéséﬁen foreign Missionaries?'with 2054 chgregations in
existence. In all, there were 127728 éhurch members. The growth

of the Church is evident from the following statistical table:

1912 127 728 (apbrox.)

1945 | 300 000 (approx.)

1955 o 600 000 (approx.)

1965 o 1200 000 (approx.)

, 1975 I ‘24001000 (approx.)

_1985 : | ’9500 000 (approx. increase x 4)
1992 - 12 500 -000 (approx.)

Rev Lee Jae Beom?® estimated that there are 45 000 congregations
in Korea. At present (i.e. end of 1992), the Korean Church has

)

2- 412 missionaries serving in various parts of the world.*

The Korean church grew amazingly in the short one hundred years
of missionary activity. During this period, 25% of the Korean
population (ten million) were converted to Christianity. This

is a unique phenomenon in mission history. It is also remarkable

48. Kim Tae Bok,. Pastral Campaign (The Pastoral Monthly vol. 199.
Seoul. 1993) p.47

49. Han Jeong Kuk, Mission. through evangelism,jMission world,
vol. 17. Seoul. 1993, p.20 '
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that the Koreah peoplé’themséives established a church, and that
a Korean translation of the Bible was already in existence before
the arrival of missionaries. At the end of the nineteenth
century,_thé religious, social and political conditions in Korea
were favoufable'for thé_intrbductioq.of the Christian Gospel.
Thereafter/lfaith was strengthened by Japanese oppression and
communist pefsecutiOpf This led to the development of intense
religious fervour, whigh,maﬁifested'itseif in the power of the
church. The vPresbytefiah Church Wa§ particularly alive 1in
promoting church growth. Despite theAiﬁternal pangs which causéd
denominational divisions, Korea progresséd fromlbeing a country
which reCeiQed the Gospel to being one which disseminates the
Gospel. In this, the Korean church can‘be regarded as a salutary

example of church growth. (see figure 5)
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Figure 5

Year Members Ministers Members
per
minister
'53 518,689 5,556 93
'57 1,022,074 4,214 243
'58 1,054,454 4,420 239
'61 607,668 19,586 31
‘63 716,747 20,097 36 "
'64 795,508 16,397 49 "
'66 886,113 19,653 45 "
'68 3,177,811 13,952 228 "
‘71 3,192,621 13,982 228
‘74 3,720,000 18,281 203
'75 4,019,313 19,066 211
77 5,001,491 23,526 213
'80 7,180,627 31,740 226
‘82 7,637,010 33,853 226 "
'84 7,568,630 32,919 230 .
'87 6,489,282 48,334 134
'88 6,878,544 34,890 197 "
‘90 11,888,374 58,288 204 "
'91 12,652,313 67,008 189
‘92 15,463,301 84,552 183
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CHAPTER SIX THE ROLE OF SHAMANISM IN KOREAN CHURCH

GROWTH

Through. Shamanisn\.God. prepared the Xorean people to accept
Christianity easily before the actual arrival offChristianity in
Kéréa."l |

In the eafiy period Qf missiéﬁary work:Of the Korean Protestant
éhuréh, Westerd miséionaries already indicated that shamanism
could‘héVé é significant influence 6n‘Korean chufch growth.

This chapter show the role of shamanism in Korean church growth.

1. 'COMPARISON OF SHAMANISM AND CHRISTIANITY
In this phase, I shall examine the practise of Shamanism in the

Korean church: how it is expressed,iapplied and adapted.
1.1. Percéptions(dogma)

1.1.1. Perceptions of God

Because Shamanism is’not monotheistic it is able to accept and
absorb the prinéiples of many other religions. Although it is
polytheistié, Shamanism nonetheless retains the concept of an

Almighty Godhéad. In Korean, Shamanism "Haneunim, " "Hanulnim, "

-
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"Hananim" -and "Ok Hwang_SénQ Je" were names used to refer to this
"Highest God," the Cfeator of the World. The word "Hanulnim"
means‘wide (Hani and fence (Ul). Hanglnim is a God who rules over
thelwide coshés) so the shaman believéd in the réal existence of
God;lléhémanismvmaintained that while this Godhead was invisible,
he had nénetﬁéless taken on human erm on occasion? -- a concept

which‘iSVCentral_to the Christian faith.

Within phé‘§5ﬁtheon of Shamanism, gods were believed to be either
good or evil.? All of human life waé believed to depend upon the
benevolence of the Almighty Godhead.4 Korean Protestant
Christianity adopted the name_"Hananim,"‘the Most High God of the
Shamanistic pantheon, when\referring‘to the God of Christianity.

For Koreans, the name already carried the desired connotations.®

When the Christian gospel was introduced to non-believers in
Korea s&me. evaﬁgelists presented 1£he Christian God as the
greatest God to those who had the shémanistic belief. In the
Korean refigiqus background the highesf god is known as the God

. who blesses people in contrast with the gods who make trouble

' Christianity Encyciopedia (Ki dok Kyo Moon Sa, Seoul, 1983)

p. 966 _

2. Kim Tae Gon, The Study of Korean Shamanism (Jib Moon Dang,
Seoul, 1981) p,139

3. The World Dictionary of Philosophy (Education Press, Seoul,
1980) p.534 . o

4. Kim Tae Gon, op cit., p.287 K

5. Palmer, S.J., Korea and Christianity: The Problems of
Identification with tradition (Holly Corporation, Seoul, 1967)
p.8 ’
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like sickness énd other calamities. In the case of Job from the
0ld Testaﬁent,-the Christian God is shown as a God who brings
biessings.to the.peéple apd not one'who brings disaster.

Beneriént.sbirits belonging to the lower strata of the pantheon
were éqﬁé;ed with the angelslof Chfistianity. In the same way;
evil spirits of ;gods" Werérequated with demons. The "Punishing
God"_of Shéﬁaniém could be‘understqod,as the Chyistian "God of
Justicé."“The_Shaméniétic belief that‘all things were controlled
.by the Will of God can be likened to the Christian belief in the

AbsoluteJSupremacy of God.

1.1.2. Perception of Creétion

In Shamanism and Coﬂfucianism, Korean people are taught that
human character is conceived and fofﬁed by the divine spirit,
while the ébrporeél body emanates frbm the earth. These notions,
to me, appear to be similar to the éhristian creation theory
which perdeives man as creaﬁed physically from the dust, but in

the image and likeness of God.

1.2.3. The Perception of a Supérnatural World and Salvation

The idea of faith as a requirement for salvation and entry into
the afterlife was not part of Shémanistic lore. The supernatural
world was séeﬁ'aszan exténSion‘of the.present world and all were
believed to bass into it as a matter of course. A young man, or

woman, who died before marrying would be betrothed by his parents
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to a deceased ﬁember of-the opposite sex, thereby ensuring the
marriedlsﬁaﬁus.of both in the afterlife. Korean Shamanism did
ndt'have:é develbped concept of "sin" or "morality" but tended
rather to bé.l"material" Bélief.5 In this sense it differs
stfongly‘from-Christianity which has ét its centre the idea of
future salvation. Shamaﬁists believe that only the souls of the
innocent .are abié to abide in the aftérlife; others are reborn
in the form of different speciés. While Christianity shares this
concept of the afterlife, it does not accept the idea of
transmigrationism. NOnethelessh it is a popular belief that
human lifé is begun and ended by thelpower of God.” A person who
dies is sgid to have returned home, or to have merd to another
world. .The Shamanistic perception of Paradise is similar to that
of Chrispianity;with its image of heavenly garden and eternal
life, into which the souls of the déaé.are received by "cha sa"
(messengers) or angels.
i

: 1.1.4. fhé'Perception of Human Nature

Within the Puriat province of Siberia, traditional belief holds
that the human being contains three essential components, namely:
the Body ("oyeye"); the lower grade Soul ("Amin"); and thé Spirit
(fsunyesuh").'The "Amin"_is seen as being related to death and

the "Sunyesun" as being related to fSIeep. During sleep the

6. Clark Allen C., Religions of 014 Korea (The Christian
Literature Society of Korea, Seoul, 1961) p.217
7. Kim Tae Gon., op cit., p.287
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"Sdhyesun“ is' believed to depart frém'the body:a; Shamanism does
not havéla clear concept of creation. In Shamaﬁistic pictures,
God wasxdepiéted in the fbrm df a human, but Shamanism does not
have the 'idea that the human being ié the (perfect) image of God.
It should be notéd,'however; that gods/ when appearing in dreams,
adopt thétappearance of.the human form.? The "Chang Se Ka"
(Creatioﬁ'Song) §f Ehe Shamanist'éxplaiﬁed in detail the origins
of humanityy Within the song, the origins of humanity are
explainea in terms of "Evolution".as'opposed to "Creation."
Shamanism maintains that following death the material body decays
and releases the soul, which in turn is transformed and united
with "Guishin" (spirit#) in eternity. Accordiﬁg to the Chris?ian
Bible, JDo not fear those whq kill the body but cannot kill.the
Soul} rathér fear.him who can destro&lboth soul and body in hell"
(Matthew .10:28) . A biblical example df.trichotomy is found in I
Thessalonians 1:23, “"May thé_God_of_peace Himself sanctify you
- wholly; and méy your spirit and soul and body be.kept sound and
blameless at_the coming of odf Lord Jesus Christ.ﬁ Therefpre,
the parents, even though they‘have died, continue to exis£ as
spirits. This belief can be regarded as the origin of the

practice of ancestor worship. Christian Scripture, on the other

hand, advocates the respect ‘of living parents ("Honour vyour
father and mother," Exodus 20:12) but does not advocate the
"worship of deceased parents". The Christian trichotomy could

8. Choi Jung Hyon, op cit., Korean church and shamanism, p. 33
9. Ibid. :
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be understood by Koreans by virtue of the trichotomies similarly
present in Shamanism.!® Furthermore, the idea of man himself
being unable to achieve anything without spiritual assistance --
being present in Shamanistic ideology -- assisted greatly in

promoting acceptance of the Christian doctrine of faith.

1.1.5. The Perception of Blessing

The Shamanistic perception of "blessings" differs significantly
from that of Christianity in that it stresses the material as
opposed to the spiritual aspects of the world. In other words,
in seeking a blessing, a Shamanist seeks material sufficiency and
the furthering of his community's and his own self-interest, as
opposed to the "Will of God," stressed in Christian ideology.!
If we analyse the Korean word for "blessing" we see that it is

composed of four separate glyphs combined into one phrase(i

2)-
Respectively, the four glyphs represent " ( % )clothing";

"( — )roof/house"; "( O )mouth/food"; and "( B )farm". We can
hereby deduce the mainly physical connotations of the word
"blessings" in the Shamanistic interpretation and can understand
the role of the shaman as primarily a preventer of physical
misfortune when Korean people pray to receive blessings.

Notwithstanding Christian references to material blessings, the

primary "blessing" of the Christian faith remains, nonetheless,

10. Choi Jung Hyon, op cit., p.33
11. pPark Jong Ku, "Korean Church and Shamanism” in What do you

think of Korean Church (Pastoral New Books, Vo0l.19, Seoul, 1989)
p.133
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the ‘realisation of tﬁe Kingdom of :God. Throughout the 01d
Testament éxamplés of this inéerprétation can be found; for
examplé.Nﬁmber316:24—26:."The‘Lord bieSS you and keep you; the
Lord make' His face to shine upon you and be gracious to you; the
Lord.turn His face toward you and'give you peace." In the
Gospels of the New Testament; the'"blessings" of this world_are
portrayed as leading to the Glory of God; for example, Christ's
Sermon on- the Mount. Despite these apparent differences, the
Korean Christian church has managed to accept; to a degree, the
Shamanistié viewlof “bleésings" and;'in assimilating this view,
has attracted.ﬁore adherents. The‘various kinds of "special
collectioﬁs" common-in Korean church life stem from concepts that
have their ‘ roots in a Shémanistic interpretation of

"blessings."'?

1.1.6. Perception of Healing

Ancient oriéntal scholars held the belief that disease arose from
disproportionsawithin:the‘body. in_keeping with this belief
acupuncture‘énd finger pfessure therap? were developed as means
of treatment, along with various Chinese medicines aimed at
restoring the paﬁient's energy.?” Very little was known of the
bacilli or virﬁses whiéh are now seen to be the cause of much

disease.‘Consequéntly,_when a pétient could not be successfully

12. Ibid., p.131 ,
13. Kim Hyon Je, The Drug Nature and Effect of Chinese Medicine

(Ministry and Theology, Vol.44, Tyrannus Book Co., Seoul, 1993)
pp.254-256 :
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treaﬁed through the aforementioned procedures, evil spirits were
suspected of being thelcause of the ailment. In such cases, a
shaman would be contracted to perform a "gut" rite, in the hopes
that throﬁgh prayer and the appropriate ritual such evil spiriﬁs
might be driven away. Shamans were recognised as possessing the
ability to heal that which could not be healed by science and
during the ChoSgnvDynasty were attached to medical centres, known
as "Hwal In Seo."! There are bibliéal_records of Jesus driving
off devils. Jesus, however}_did not maintain that the diseases
of the boéy arose from the presence of evil spirits. He cured
disease tﬁrough his abilitiés, The Bible advocafes the use of
prayér in healing but stresses that such prayer should be used
in conjunction with medicine (see James 5:14 and Mark 5:13).
Among modefn aay Korean Christians there are those who beiieve

i

that the laying on of hands, loud scolding, and even assault'are
méans by which aisease can bé ariveh dﬁt. Pastor Kim, Ki-Dong,*'®
in particuiar, maintains the belief that all disease has the
presencei of evil as its cause. Accordingly, his methods of
treatmént are centred around the idea of driving this evil out

of the patient;  These ‘beliefs are essentially Shamanistic in

nature, a$§ are actual means of treatment.

1.1.7. The Perception of Leadership

14. Lee Nung Hwa, op cit., The searching of Cho Seon
Shamanism. p. 85 _

15. Pastor Kim Ki Dong belongs to Korean Christian Baptist
Church. However, most of Korean churches feel that he is a
heresay pastor. o
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Within tﬁe community a shaman had three distinct functions:
priest,,dbctorg_and prophet .'® He supervised the performing of
all ceremonies‘hecessary.ﬁo‘the healing of village life. Given
that he was believed to be the recipient of a diviﬁe message, the
0
shaman was treated with much trepidation within the community.
The shaman was seen as controlling the fortuneé of the community,
goodl and bad, and people lived and died according to his
teaching. Shamans believed to have a greater spiritual power than
other shamans were treated preferentially. This resulted in a
form of épiritual competitiveness among shamans in the field.
Towards thewena of the éhgshﬁ Dynaét&) shamans could be found
servihg in the army'” as advisors or chaplains of sorts. Given
the impdrtance of agricﬁlture to Korea,vnationwide ceremonies
were heid, With the participation_ofAmany shamans, with the
intenﬁion'of bfinging rain. Furthermore, on occasion the king
would reqﬁest that hié shamans hold‘prayer meetings to protect
the country ffdﬁ invading enemies.® Public officials and members
of the ‘royal family are known to have commissioned "gut"
ceremonies aimed at haﬁpering political opponents.? Given their
importance withiﬁ the community, shamans would occasionally find.
themselves in jeopardy. The last king of the Baek Je Dynasty,

Euja, is believed to have sent for a shaman in order to gain an

interpretation.of what he thought was a lucky dream. When the

16. Dictionary of Theology (The Korea Society for Reformed Faith
and Action, Kimpo, Korea, 979) p.257

17. Lee'Nung Hwa, op cit., p. 28

18. Ibid., p.111 3

19. Ibid., pp.150-159
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shamén interpreted the dream as signifying the fall of the
nation, Euja had him executed.?® Later generations came to regard
this shéman as particularly prophetic.? Within the modern
community the role of pastor is similar to that of the shaman.
Christ himselfibeing prieét: healer 5nd prophet 1is inperpreted
by Koreans as having Shamanistic attributes and is more easily
accepted as a consequencei NonetheleSs, Korean Christians do not
always recognise certain important differences between
Christianity and‘Shamanism and require the guidance of a pastor
in méﬁy matters. Pastors perform a leadership function similar
to that éf thé shaman and, like shamans, are given preference
according to their épiritual abilities (healing, prophecy, etc).
Pastors who are pefceived to be particularly powerful attract
increasingly 1érge congregations. In an attempt to secure
spiritual and material blessings many church members seek to
establish a céﬁnection With their pastor. Pastors are invited to
meals and presented with gifts or money by members of their
congregations, and fo a large extent are treated as though they
were shamans.”‘,Nonetheless, Christian doctrine stipulates that
a.miﬁiéﬁer'ot‘pastor is not;_himéelfththe origin of blessings but
ratheriéi;hepherd guiding.hiélchildren to the way' of faith in

God.

20. Ibid., p. 28

21. Choi Jung Hyon, op cit., pp.21-22

22. Bae Sang Gil, "Talk to Pastoral Visitation" in What do you
think of Korean Church (Pastoral New Books, Vol.1l9, Seoul, 1989)
p.315 '

249



1.1.8. Perception of Spirits and Death

Korean peqple believe thét human lifé is conceived and terminated.
by God'é,powér; This idea emanates from the concept of the
highest.géd‘in Shamanism, who isAregarded as omnipotent. For
example, when somebody dies, people perqeive him/her as returning
to the Supernatural erld and being reunited with the highest

god.

According to Shamanistic ideology, huménity is eternal, with the
human soul returning to its original position after death. This
concept'of reversion to the origins of existence is the basic
Shamanist -viewpéint.” Shamanists believe that the soul is
fuhdamentél' to the 1life of the body.? Though certain
diffefentiatiéﬁs do exist, ﬁhis coﬂceptlis nonetheless similar
to that of:Christianity. Acéofding tb:scriptures, "The Lord God
formed man, from the dust éf the ground and breathed into his
noétrilsuthé bféath of 1life, and'mah‘became a living being"
(Genesis ,2:7); The scholaf, Lee Ik of the Lee Dynaéty,
recognised that there are spirits in all things. Further to this,
the scholar, KXim Shi Seub,“- asserted that while a spirit
occupied:the form of its living body'(whether plant or énimal),

that spirit could be referred'to in terms of that form and by

that form's name; once the outward form died, however, the spirit

23. Kim Tae Gon/ op cit., The study bf Korean Shamanism, p. 305
24. Ibid., p. 300 _ - '

25. Shin Tae Ung. op cit., The spirits' perception of Korean
traditional faith, p. 71

26. Ibid., p. 75
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could no. longer be aééodiated.with that form in name oxr cherwise
and would be referred tqlsimply as "spirit." Furthermore, all
things bfought'into being in the universe, upon their death,
reverted ﬁo exi?ting as malevolent spirits. Shamanism maintains
that thé Almighty dehead Himself dwells in a realm well removed
from that occupied by humanity and that he doés not actively
iﬂtefvéﬁe“inuhumén affairs._Rather, management of the realm of
humans iéldeleéated to thetgods of the lower spiritual strata.?
These, in‘furn) are assistedjin their.iesponsibilities by hosts
éf lesser Sbirits! A common Korean bélief was that the souls of
the deaa'became'ghdsts or Sﬁirits,rwhich either Went to heaven
or remained’in.the human world. The spifits of deceased parents
were said to be malevolent. This belief can be regarded as the

origin of the practice of ancestor worship.

Christianity, on the .other hénd, does not. subscribe to the
principles of.ancestor worship, and maintains furthermore that
the spirits of the 1iving cahnot cdmmunicate with those of the
dead (Luke 16:19;31). Early Korean'Catholics were martyred for
holding t?.their belief thatrthe worshipping of.ancestors was
evil (e.gn the martyrdém of Yun,.Ji—Chung and Kwon, Sang-Ryon
'during the religious persecutions of 1'791).28 When attempting to

cure a patient, -a shaman will seek to drive away those evil

- 27. Yoo‘DQng Sik, op cit., Korean religions and Christianity,
p. 18

28. Kang Chun 0, Korean church and ancestor worship (Pul Bit
Ministry, Vol. 39, Seoul, 1984) p. 19'-
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spirits bélievea to be thetcéﬁse of ailment. From this practice
we are abié to see the streng£ﬁ of theiShamanistic belief in the
épirits éfﬂthe dead. Thié belief is at variance with Christian
doctriné." lAs ;a result of their ‘Concepts of a Shamanistic
pantheon,.Koreéns are easilylable t§ understand the Christian
perception of a "devil, " whom they equate with "Doggebi" (One of
Ghostg) . "Doggebi" are believed ﬁo_beuactive at night given their
purported fear of light. To the Koréan Christian understanding,
Jesus, being associated with liéht, is seen as the great repulser

of evil.

1.1.9. Perception of Gifté

According} to bopular belief, Kofean shamans bare actually
pbssessed_by‘Spirits,‘and have the "gifts“ associated with evil
- spirits in particular. These gifts ihélude the ability to hééi,
to drive away évil spirits, to speak as oracle, and the gifts of
prophecy and spiritually inspired composition, all when in a
state of Shamanistic ecstasy.?” Those shamans who are inspired
in the writingﬂof spiritual epistles are referred to as "Myong
Du" as are the epistles théﬁéeives. ;hyong Du' shamans have the
gift éf divining which is very important for them. As with all
the previously mentioned "gifts" the writing of epistles has been
correlated by Ko:ean Chriétians with the "gifts" of the Christian

Holy_Spirit.'fThe concept of the "Myong Du" was later developed

-

29. The World Dictionary of Philosophy, op cit., p.535, and Lee
Nung Hwa, The Searching of Cho Seon Shamanism (Dong Moon Seon,
Seoul, 1991) pp.137-139 and pp.143-147
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into the idea of "Bu-Jeok" in which the epistle itself became a

charm preventing bad luck.?®
1.2. A COMPARISON OF FORMS AND ELEMENT OF WORSHIP

1.2.1. ASpééts of Worship (Sort ovaorship)

Shamanistic ritual took the form of either "home-rites" or
village rittes. The term ﬂgut“ refers in general to all such rites
but may beluséd to refer, in particular, to the larger forms of
ritual. Smaller-scale rites céh be referred to, specifically, as

"bison" or "binyom." These tend to be less formal.?’ 1In the case

of a "bison," é single shaman is usually sufficient for the
ceremonyy,l whi1e a true "gut" invariably requires the
participation"of’ many_'shgmaps. Mus%cians ("Jebi") are also
involved iﬁ‘the largér "gut, " orchéstrating the singing and

dancing required by the ritual.* Similarly, the larger "gut" can
be referred to as "Seon Gut" (meaning "Standing Gut") and the
lesser gut, or “bison}“ referred to as "Anjeun Gut" (meaning

"sitting gut").”

The Korean Christian church has divided its services into two
categories, based upon the influences of the corresponding

division in Shamanistic ritual. The "major service" of Sunday

30. Religion and Society Institute of Korea, Dictionary of Korean
Religion and Culture (Jib Moon Dang, Seoul, 1991) pp.243-325
31. Religions and Society Institute of Korea, op cit., p.109
32. Kim Tae Gon, op cit., pp.46-51

33. Ibid, p.347
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morning may be likened to the large Shamanistic "gut," while the
Sunday evening and Wednesday serviées correspond with the "bison"
or "binyom." The "great service" of Sunday morning involves the
participation.of many pastors and elders, musiciané, a choir and
entails much standing prayer and singing of hymns. The lesser
services,vor "praise services," involve a smaller congregation,
a, smaller choir and the full ensemble of priests and elders is
not present;'The congregétion remains'éeated throughout most of
the.serviCe.'A strong trend among the various congregations is
for one third of tﬁe mémbership to attend the Sunday evening
service and one tenth to attend the‘ Wednesday service.
Traditionélly,.most Christian formal services take place in the -

church itself -- Sunday services, wedding ceremonies, funerals

and Holy Communion.

According to Shamanist traditions, however, only those ceremonies
pertainihg to the community as a whole were enacted in the shrine
or public.meetiné.place; ﬁeésér ceremonies took place in the home
of the family or person to whom they applied.. The Korean
Christiaﬁ church has adopted this tfadition to a degree, and many
sﬁail—scale' ceremonies are conduétéd at homes or in the
workpiaée.'_shémanistic rites can bevfurther divided according
to their.pur§6Se. I will draw comparisons in order to show how
the Korean.churqh has assimilated almost all the Various forms
of "gut." BeCause'Wéstern'Christianity does not consider home

visitation and prayer meeting part of its formal service, it can
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be deduced thét its sigﬁificdnce in Korean Christianity arises
from the importance of earlier Shamanistic ritual. Korean
Christians do not differentiate between home visitation, special
prayer meetings, etc.,,andfthe major Sundéy services -- all the
Various‘aspects5of Chfistian worshipbare referred to simply as
"service."* See Figure 1 for a comparison of services in

Shamanism®® and Christianity.

1.2.2. Ordex of Worsﬁip

The varioﬁs Shamanist ceremonies differ from one another in
content, form, and the order of rituals. Mést of them, however,
have threé phaseslin common:'These are:'the "calling" of God; the
"weicomingf of God; and the "hearing" of the will of God.3® The
Christién service bears siﬁilarities{ alphough in this case the
"calling" énd "welcoming“ stageslare chlectively referred to as
tﬁelﬂappf5aqh of service,“.and are followed by an additional
phase, callea fhe "responsé{" not present in the Shamanistic
ceremony.ﬂAFof'example, he;ejfolloWs the order of "gut" used by
Mrs Mun Depk_Sun, indicati&e of the ritual procedures of the
MQdang-'(shémanf in Seoul,v Korea.  Hér "gut" follows twelve

stages .’

34: Qeong Il Ung, The Study of Worship Forms of Korean Church
(Ministry and Theology, Vol.44, Tyrannus Book Co., Seoul, 1993)
p.46 _ o '

35. Dictionary of Korean Religion and Culture, op cit., pp.108-
110 ~

36. Kim Tae Gon, op cit., p.51

37. Choi Gil Seong, op cit., pp.52. 152
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Figure 1

SHAMANISM

KOREAN CHRISTIANITY

A. Mustin Je {shaman‘s rite) A. Pastor’'s Ordination
Nae rim Gut (Kand shin Je) 1. Ordination service
2. Kkot maji Gut (Chuk shin Je) 2. pPastoral training for getting
spiritual power
3. Ha jik Gut 3. Retirement ceremony
B. Gaje (rites for home) B. Home-visiting service (ministry)
- lifetime - - lifetime -
1. Sam shin Gut (Chil seong Je) Sexrvice for congratulating
Gyong Gut (Pu dak go ri) Healing service
Yeo tam Engagement ceremony, wedding ceremony
4. Seong ju Gut 4. House-moving ceremony, construction
ceremony
5. Jae su Gut S. Regular home-visiting ministry
6. Kwang in Gut 6. Service for driving away evil
7. Young jang ji ghi 7. Consolatory prayer visit for patients
8. Non bu Gut (Aek me ghi) 8. New Year ceremony
9. An tek Gut 9. Regular annual home visiting
- after death - - after death -
10. Det mo ri 10. Funeral service
11. Jib ga sim 11. Ceremony for cleaning the mourner'’s
12. Mo ghi Gut (Jin o-ghi) house
12. Ceremony for sending the spirit of the
dead man to heaven (Catholic ceremony)
C. Dong Je (rites for community) Cc. Ritea for community
Go sa 1. Thanksgiving service
Pung eo Je 2. Thanksgiving for fishing
Dang Gut 3. Prayer meeting for village protection
D. The others D. The others
1. Yong shin Gut 1. Sailing ceremony
2. Yo Wang ma ji 2. Prayer meeting for ship or worship for
sea god
3. Dwuit ma ji Gut 3. Closing ceremony




Figure 2

ACT 1: GOD IS INVITED

1. Bu Jeong Gori Purification of the place of
ritual and the way of God's
approach

2. Ga Mang Gori The invitation of God

ACT 2: ENTERTAINMENT AND ORACLE

3. Mal Myong Gori

4. San Sang Gori

5. Byol Sang Gori

6. Sae Gam Gori In separate seances, each
god is individually called

7. Je Seok Gori upon in turn. The gods are
entertained with song and

8. Seong Ju Gori dance. The message or words
of each god are heard.

9. Seong Ju Gori

10. Gun Ung Gori

11. Chang Bu Gori

ACT 3: CLOSING CEREMONY
12. Dwuit Jeon The gods return to their
Gori’! respective realms.

Gori means

"stage."




Korean Christians who were familiar with the order of these
Shamanistic rites could easily understand the order of the

8 Christian doctrine advocates the

Christian church worship.?
preparation and cleansing of the mind through repentance prior
to church service. Christian sexvice involves the singing of
hymns, the hearing of the preaching of God’'s word, the taking up
of a collection, and, at the close of the service, the
pronouncement of the benediction. In all these respects, the
Christian Order of Worship bears a strong resemblance to that of
Shamanist ritual. The main difference between the two lies in the

fact that the Shamanist ceremony involves the worship of more

than one God.

38. Kim So Yeong, Worship and Life(Hyon Doe Shin Seo 62, Dae
Han Christianity Books, Seoul, 1974) pp.62-63
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In ChristianitY'there are procedures fer spiritual cleansing and
for prepafationlfor worship before stating the main order of the
servicevlike the ritual of Bujeongkuri of shamanism. In Korean
Christienity this stage includes a hymn of preparetion and silent
pfayer;’Ie'the‘fermal.Chris;ian service this ritual begins with
the singing Of‘the first hymn. In the Korean Christian service
there islehe procedure of siient prayer before the beginning of
ﬁhe formal‘éervibe and before the silent prayer the congregation
Singe sbme hymﬁ or gospel song.unéil the start'of the formal
service. The sengs are called songs of preparation and for that
someone ffom the congregation says loudly, “Let us sing the song
of prepa;ation.".

The openipg prayer and the representative prayer: in the origieal
Cﬁristian service the saints or worShippers'follow God but in
Korean Christienity the 1eaders ofithe prayer’invite the Lords
of Trinity into.that place in the wofds_of.their Christian prayer

as in thelshamanistic prayer.

There‘are no intercegsionary.prayers in shamanism. Shamanistic
people ask in fheir pfayer-for the security of themselves and
their family'_only' without concern for others but there are
intercessionary prayers of ministers in Christianity.

!

In shamanistic ritual the shamans offer entertainment to the
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invited .gods by . singing and ‘dancing in Bonkuri.?® In
Christianity,.congregations please God by praise and worship

including choir singing.

When the singing and dancing take pléce at the high point of the
service the shaman receives the divine message which he imparts
to the cohgregation. In Christianity the minister preaches God's
words through.the sermon prepared ‘beforehand and based on the
Bible. When the shaman recei?es the éracle he must be in ecétasy.
So the shaman‘ﬁust engage in singing and danciﬁg in order to
: v - .

enter the state of ecstasy when he can receive the divine
message., Kérean_christianity seems to have been influenced by the
shaménistic practice of singing and dancing because
congregational or choral singing always takes place between the
scripture feadiﬁg and preaching.

Some so—éalled pastors and pQwerful evangelists stand at the
pulpit without any‘prgparétioh for tﬁe sermon. They think that
the paper,onAwhich the sermon is written is not spiritual and
interferés with the contécting of the:Holy.Spirit so they attend
the serVice and during'thé singing of the hymns and in the prayer
beforé scripturé reading, some inépiration of scripture enters
their minds. Thén, foliowing the*inspiration they open the Bible
and 'Start prééching.. Thus preaching is regarded as béing
conducted by the Holy Spirit. This point is similar to the

practice of the shaman who receives the divine message in only

39. Bonkuri means a main ceremony.
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one way, through. the spirits.

After every danée performance or on the completidn of the whqle
GUT ﬁhe p;bpel offer money in order to propitiate their god and
to make thé ritual.mgre effecpive. Christianity also offers some
mone? as an expression of thanks to the Lord in the service.

Originally the offering order of the church service meant thanks

for protection during the week and also for giving us daily food.

In the last step of the GUT which is Dwuit Jeon Gori all the gods
are invited and then return. In the last order of the Christian
service the congregation leaves the church after the dismissal

and receiving the benediction.

Therefore'the ofder of shamanistic ritual is easily accommodated

into the Korean Christian service.

1.2.3. Garments of‘Worship

The priests of ﬁhe present-day Catholics, Greek Orthodox and the
African church, among others, all have their distinctive ritual
garments. The same is true of Korean shamans. The Korean shaman
conducts' iituals in special shamanistic garments which are
appropriate to one Who is mediating with God. It is supposed that
this is cpnnected wiﬁh the robes of the priests in the 01d
Testament thlgpproached God on behalf of humanity.

The same.is true of Korean shamans. The attire of the Korean

f
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shaman consists of the following: the traditional shaman's hat
made of white paper, called "gokkal." Female shamans wear "kueja"
(ehe traditionel woman's jaEﬁet and;ekirt) and "hwal ot" (the
traditional woman's coat) .- Garments are white, black, and yellow
cloth with stripes of mahy colours and eaeh shaman will have in
his poséession~a bell—Stick (with seyen‘bells), a fan, a sword,
a spear, a myohg du (circular bress dish), and a fodder-chop.
Ofteﬁ, Korean ehamans'will dress themselves in the traditional
attire of a-Kérean knight when seekieg to drive away malevolent
spirits. This practice is somewhat reminiscent of the Christian
idea of the "full armour of God" (Ephesians 6:11). Similar to.the
shaman's. use of.é ceremonial bell is the use of bells by Catholic

priests and Korean church pastors to announce the beginning of

the service.

1.2.4. The Use.of Mﬁsical Instrgments'in Ritual

The‘performing of a traditional "gut" involves the accompaniment
of ménybmueieal instruments, *° including the "jing" (gong), *jang
go" (doﬁb}e—headed drum) , - end the'"jegeum." The "jebi," or
fshaman'e assistént in charge of musie," coordinates the use of
the fbuk" Yérum), "piri" (recorder)/ "haegeum" (Korean fiddle)
and "hejeek" (eiarihet). The use of'musical instruments in the
"gut" is believed to be important to the‘success of the ceremony.
The ChriSEian Scriptures_make frequent mention of the similar use

of musical instruments in religious ceremonies and many

40. Choi Gil Seong, op cit., 5.80
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instruments are used in the services of present-day Full Gospel

Churches, in particular.

1.2.5. The Object and Content of Worship

The object of Sﬁamanistic ritual is the avoidance of misfortune
and the invoking of blessings in order to ensure the permanent
continuation Qf human life through the various stages of being.®
Almostlaii the re1igions of the world have this objective in
common . 42 _Shamanish is the ritualistic conduit through which the
petitions_of ﬁhevcommunity‘are presented before God. Prichard??
emphésiééé the importance bf concentrating on actual religious
practicé:and beliéfs ratherlthanon theoretical and abstract
prigins.' Shaménistic ideblogy holds tﬁat human misfortune arises
from_disobéaienCé to God's will, andvadyocates obedience as an
assuraﬁéé'of good fortune.%! .The-biﬁie preaches.salvation as a
consequence of the acceptance of the‘Gospel, and unity with
Chriét.(thn 1:12, Ephesians 1:10) Shamanism maintains the belief
that sin arises from the desire to ppssess,45 and in this respect
is similar to Christian doétriné. According to Scripture, human
unhappiness arose from the "original sin" of Eve's desire for the

"knowledge of good and evil." "Then, after deéire has cohceived,

41. Kim Tae Gon, op cit., p.163

42 . Johannes G.Vos. trans. Han Seong Su, A Christian Introduction
to Religions of the World (Korea Logos Research Institute, Seoul,
1988) p.9 - . '

43. E.E.Evans-Pritchard, Theory of Primitive Religion
(Charendon Press, Oxford, 1965) p.22ff

44. Kim Tae Gon, op cit., p.193

45. Ibid., p.171
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it gives birthlto sin, and sin wﬁen it is full-grown, gives birth
to death.F (James 1:15). In Shamanistic ceremonies, the
expiation of. sin ifrequently' requires the sacrificing of 'én
animal, ' and thel"spilling" of its blood.*® This practice has
féciiitétea ﬁhe undersfanding by Koreans of the sacrificial rites
of the Oiq Testament. ; Chronicles 16:29: "Bring an offering and
come before Him; -worship'gﬁhe Lord  in the splendour of His
holiness:“l'Thé.Shaman is responsible for the provision of a
portioh‘df the food'required by the ﬁgut," and for the purified
water used 1in “bisoﬁ? (or lesser “gﬁt“). Water 1is a basic
requiremént of Shaménistic ritual, Signifying purification and
life,? and this has facilitaﬁed an gnderstanding of the concept
of baptism and the idea of the "living water" of Jesus Christ.
The Korean people, who sought from their shaman's blessings
health and the expulsion of evil, sought thé same rewards from
Christianity. Within the Kofean Christian mind set, the heéring
of the sermon carries the same impértancé within the "Order of
Service" as the "hea;ing of the oracle" carried within the "gut."
Most shamanisﬁ ceremopiés take pléce at night, largely due to the
popular belief that God is better able to listen to prayer at
night.*® This belief has been carried through inﬁo the prayer
meetings of the Korean-church; most of which take place at

night.? The Shamanistic concept of "ancestor worship" should

46. Tbid, pp.416-417 E
47. Ibid., pp.414-415

48. Lee Nung Hwa, op cit., The Searching of Cho Seon Shamanism,
p.1l7

49. Most Korean Churxches have all night prayer meetings.
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not be thought of as synonymous with the Christian tenet of
respect for parents. The main objective of "ancestor worship" in
a 'Shamaﬁisﬁic sense is the obtaining of blessings and the

averting of misfortune, not respect for respect's sake.®

The desires of the people are satisfied and their problems are
solved through the shaman’s rituél'GUT. Also Korean Christians
satisfy their desires and find release from their troubles
through,Cﬁristian worship and prayer. Sometimes if the church
members have problems.they.invite ministers and get encouragement
by the homé visiting service or sométimes-they themselves go to
the mountains where they pray and sing until their troubles

P
disappear.

1.2.6. Objects of Worship

Shamanism is a polytheistic belief. The various spirits and gods
of the Shamanistic pantheon are believed to inhabit many
differentvbodiesﬂand many different places. All of these divine
é;tities are wérshippediﬁ; Eﬁé "MoétlHigh God, " the Water-god,
the Earthfgod, the Hero, the Ancestors and the Gods of "house",
"tree" and "stone," etc. Christianity, on the other hand,
forbids the worship of aﬁything but) the one Almighty God,
believing-_that  the worship of created things is idolatrous

(Jeremiah 10:8) .

50. Kim Myong Hyok, Historical Understanding of Ancestor Worship
(Pul Bit Ministry, Vol.30, Seoul, 1984) p.39
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In Christianity God is the object of prayer and worship, not the

object of control.

1.3. COMPARISON OF PRIEST

1.3.1. Interpretations of the Shaman's Title

The characteristics of the shaman may be deduced from literal
interpretations of the name. An interpretation of the Manchu
word for shaman gives the meaning: "excited man," "stirring man, "
or "shaking man."?! A literal Chinese translation renders shaman
as "jumping god."?* In fact, the Chinese glyph ( «[x ) for the
word can be interpreted as "one who dances befween heaven and
earth." The pronunciation of the Manchurian word for shaman --
"salman" -- is similar to our pronunciation of shaman.®® "Samu"
was the term used within the Kokuryu Dynasty for shaman.’?! The

history books, Koryosa and Chosun Wang Jo Sillok, render shaman

as "Mukyok."®® The expression "Mu" 1is used to refer to a female
shaman, while "Kyok" refers to a male shaman.®® Woman shamans
were also specifically referred to as "mansin" (meaning "many

gods") and male shamans as "baksu." According to Kim Tae Gon®’

the work "baksu" is a misrepresentation of the name "boksa"

51. You Dong Sik, op cit., Korean religions and Christianity,
p.16

52. Ibid.

53. Lee Nung Hwa, op cit., The searching of Cho Seon
Shamanism, p. 248

54. Ibid.
55. Kim Tae Gon, op cit., p. 11
56. Ibid.
57. Ibid.
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meaning "fortune teller."” Within the same province another
expression for the male shaman was "kwang dae, " meaning “"clown"

-- a reference to the shaman's musicians present during the

"gqut .
C;ntemporary terms for Koreéh shaméhézare "mudang, " "dan gol,“.
"sim bang" and "myong du," but the most popular of these is
"mudangfﬁ These are hénourary~ titles.# The term pastor,
translaﬁed into'the Korean language, -is rendered as "moksa"
meaning_shepherd and master. The word "sa" meaning "master" is
also found in expressions meaning shaman. Of further interest
is the'wqrd'"éihbang.h Among the people of Jeju Island, Korea,
home—visitation by the shaman of the: area is a frequent and
important occurrence. Among these peopie, the expression used
when referring to a shaman is "simbang." Within the Korean
Christian church the term used to describe the concept of "hHome -
visitation“ by'pastors is also "sim bang." The word is pronounced
identically in‘both contexts and carries the same root meaning,

namely "to visit,"

l.3.?i'éiﬁ ﬁyong Che Hgom

Shamans éfe generally divide@linto.two categories: "kang sin mu
dang" and “sevséub-mu dang," the firét meaning "shaman who hés
réceivedTGéé;" éhd the second meaning.ﬁshaman who was educated."

. PN - 14 . ) .
"kang sin mu dang" who performed their functions by way of

58. Ibid., p.365
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spiritual power, or divine inspiration, spread throughout middle
and northern Korea. "Se seub mu dang;"‘those who perform their
functionw.by way of inherited priestly authority, spread
throughbut souﬁhérn Korea and Jeju Island.59 In the process of
becoming a éhéman-"kang sin mu dang" experience a series of
spiritually transmitted afflictions, inéluding mental disorders,
assorted bddily pains and any of a numbér of other ailments that
may confine the shaman to the sick-bed.® These afflictions are
termed "sin byong che heo‘m"‘l and are believed to be incurable by
any means othér than the complete‘acceptance of God by the
subject. It is believed to be an enpirely religious phenomenon,
defying SCiéﬂtific explanation, and is consideréd the shaman's
ritevéf'passagé'into the wérld of God. Certain‘South American
shamans are ééid to experienée a phehomenon in which they die and
are révi&éd.“‘ In Christiaﬁity, when one accepts thé Gospel, one
is said to;experience thevéperation‘of the Holy Spirit, and by
the inleenée of the Holy Spirit one is said to be "born again."
This‘is tbe prqéess by which the believer is relieved of his old
nature and is created anew. Occasionally in the midst of the
"born again" experience the initiate will display extraordinary
gifts ——“speaking in ;trange dialécts, etc.® In many réspects,
therefore, the "sin byong che heom"‘of the shaman and the "born

again" ‘eXperience of the Christian are quite similar. The

59. Choi Gil Seong, op cit., pp.154-155
60. Kim Tae Gon, op cit., p.77

61. Thid., p. 231

62. See Ii Corinthians, 12:4-11
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phenomenon, in both cases, is seen as an indication of true
acceptance and belief. . The "sin byong che heom" of Korean
Shamanism can be regarded as a universal phenomenon reflective

of man's interaction with God regardless of racial differences.

1.3.3,‘Seong Mu Gwa Jeong

Tﬁeterm:Jéeong ﬁu gwa jeongf refers to the course through which
the Studént shéman become; ah independent shaman. This process
differs béfweén kang shim mu‘aang and se seub mu dang. "Se seub
mu déngf,learn'shamanistic dance, song and incantation through
continuél'parentaltinstruction. Thé ﬁovice wilI accompany the
parents in the rituals pefformed. by the latter and will
diligently practise the various aspects of those rituals under
close parental supervision.®  "Kang shin mu dang" is not
voluntary or by designatidn but ragher is put into motion when
the subject, displaying sijns of *“shin byong" ("shaman's
disease") is interpreted by a consulting shaman as being a
potential shaman. From this moment ‘the novice will commence the
"seong mu kwa jéong." This pfocess involves the performing Qf the
"ne rim ?ut" by a prominent shaman, in which‘the novice is
presentedlbefOre God and receives the spiritual power associated
withka shaman. By this ceremony, the novice becomes accepted as

a shaman.® For the ceremony the student will wear the "kwe Jja"

or shaman's garb, and will carry a bell in the left hand and a

63. Kim Tae Gon, -op cit., pp.273-278
64. Ibid. e o

;o
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fan in the.righti Music and dance accompany the ceremony. During
the ﬁeffbfménce of the "gut" the striking of the bell sends a
vibratioﬁ:through the body of the éubject, sunmmoning the spirit
to enter.®® | The - student,fwill cali out the names of the
approachinQ; spifits ‘and speak. "in oracle." At this stage,
witnesSéé‘of thé ritual will presentlthe subject with money and
request the telling of their fortunes. This the subject does and
is hereby recognised- by the witnesses as being legitimate.
Nonetheless, "new" shamans‘do nop yvet perform "gut" as the
techniques of these rituals have first to be learned from an
established shaman. The novice will accompany his or her
instructor in the "gut sang cha rim" (the prepération of food for
the ritual“ﬁasté)'and will beltaught,the various songs and dances
associated with Shamanistic ritual..66 As instruction progresses
the studegnt wi;l assume more and more responsibility for the
performance df the Vérious cereﬁéniés. The "seog mu kwa jeong"

of Shamanism can be compared'to the taking of Holy Orders.

65. Tbid.
66. Ibid..
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SHAMAN PASTOR

Sin Byong Che Heom " Calling (receiving
(receiving god) ' Holy Spirit)

Gong Su (oracle) ‘ Tongue of Dialect
Eéstasy Divineness

Seéing through fortune Prophecy

|
The course éf study of the shaman is undertaken individually
while' that of the Christian. pastor takes place in a school,
alongside maﬁy’students. Nonetheless, there are Bibiical examples
of the personal guidance of spiritual leaders. Joshua received
instruction under Moses, and Samuel studied privately under Eli
before receiving - the Spiritloﬁ God_iﬁ the sanctuary. Following
the death of Eli, Samuel;aésumed the géligious leadership of the
Israeiites. The cases of Joshua and Samuel bear similarity to the
process  of seog mu kWua. jeong oﬁ Shamanism. Within the
Shamanistic‘pﬁenomenoﬁ tﬁe.subject is seen to have no personal
choice in‘becoming a shaman. Similarly, Judeo-Christian prophets

are believed to have been unable to refuse their spiritual

callings.

1.3.4. Roles

Those who have the power of spiritual gifts and can perform

shamanistic ritual can be ‘shamans. Christian pastors also have
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a special authoﬁity to perform rituéls'like baptism, benediction
and celebyating.Holy Commgnibn. The shaman has been until now the
leader Qflpopular religion, culture and life. Pastors are the
leaders of the local culture. and liféstyle of the parishioners
especially in rural churches. The shamans and Christian pastors
are expected as the authority of spiritual empowering to fulfil
the religious requirements of the people in common society. The
shaman performs the ritual a;one and the Christian pastor also

[

usually conducts the service by himself.

1.4. ORGANISATION OF RELiGION

1.4.1. Seif—brganisation
In order to maiptéin their liﬁeage and ensure the linear transfer
of their'spécial abilities shamans énly married one another.®’
Shamanistic abilities were transferfed from generation to
generation'by way of the "na rim gut“.(or "rite for receiving
God") .®® During the ancient period there were no religious
training-schoqls in Korea. New shamans arose through lineage,
were formally ordained as shamans and were then instructed in
Shamahist techhiqugs by their predecessors. Female shaﬁans
referred to their disciples as "shin daal," meaning "daughter of
GOd"i.».

Over the course of their studies, disciples were required to pass

67. Ibid., p.70 .
68. Ibid, p.62
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through five levels, or grades, of instruction. These were "shin

nae, " "seong bangy" "ha shinlchuﬁg,“ "jung shin chung, " and "sang
shing chung." The . highest shamans of the "snag shin chung"
category were the "do hwang su."® This system bears a

similarity to the Christian hierarchy of: evangelist, assistant
pastor, pastof, bisho§,'and archbishopl Shamans, particularly
those in:’anaﬁ Prdyince, maintained clearly defined ‘'holy
precincté; withih which to perform their respective ministries.’®
The concépt'of:"holy_precincﬁé“ bearé a similarity to the system
of ministry districts adhered to by the Korean church, instituted
at an early stage by the first Korean Christian missionaries.
Shamans managed their own organisatioq through marriage, lineage,
hierarchy. and "dén gol péﬁ‘jevdo" (the . system of distinct shaman
-districts)f

1;4;2. Management of Followers

"Mudghg{-(shémahs) ménage their folloWers in various ways. Each
shéman hés aléroup of adherehté (su yang ja) whom he or she will
.visiﬁ'inlérder‘to perform the religioué rites of thé household.”
This-cultivation_of ioyalt§ and discipline amongst followers is
simila;l& ééndugted in the.Christian Church. The extensiveness
of the practice émoﬁgét éhamans, of éétablishing "clientele," was
particula?ly evident in Ho Nam Pfovinée, where the "dan gol pan"

system emerged. In this system each shaman had his or her

69. Ibid:, p.131
70. Ibid., p.148
71. Ibid.; p.70
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specific customer regioﬂ and determiﬁéd his or her specific role
within ﬁhaf territory.- Shamans did not encroach on each other's
territory; norfﬁere foiloweré_of one shaman permitted to consult
another‘Shaman from a different district.’” Shamans performed
all the Shamanist rites of their communities and imparted Eheir
teachings to specific groups of devotees. Residents of a given
region would provide the local shaman with rice and barley in
spring and autumn, ana ‘WOuld reward the shaman for the
performanCe of rites with food and money. The annual fee paid to
the_shéman waslcalled "do bu.“”‘ When shamans went to coilect
"do bu" ff§m fhéif followers they would customarily give, iﬁ
ekchangeé*Korean'cookies (ddeqk) and sweets (yeot) as a gesture
of gratitude-fér the éupportﬁreceivea. This practice whereby the
shémah.isﬁprovided for.by ﬁié or her followers is reminiscent of
the vJewighn_and.'Christian ‘tithing éystems, and continues to

influence. the traditions of the Korean Christian church.’

There 1is a specific  period of extensive home-visiting by
Christian ministers during spring and autumn. Pastors are
frequentiy given generous gifts during these visits, and seldom
go to thelmembers of their congregations empty—hahded. Similar
customs pfevail in Easfern Africa, where the "dan gol" shaman is

the recipient of_gifts and support, .and were also evident in the

72. Tbid., p.112ff
73. Ibid.'

74 . Han Wan Sang, What Problems are in Korean Church? (Dae Han
. Christian Press, Seoul, 1982) p.198 '
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Christién church during the first century.”™

"Dan gol pan” could be sold or lent, in the same way that in
the modern Korean Christian church buildings and congregationsv
are sometimes Eraded amongst minis;ers.

fhese dayé,‘ﬁhé "dan gol pan" systeﬁ of "transmitted“ Shamanism
is ogéaéidﬁally'ignored by those seeking a moré spiritual form
of Shamanisml‘in‘today'é Koféén éhu;ch, Christians flock towards
charismatic pastors and ministers will seek to fetain their

congregation by_portraying'themselvés as such.

75. J.G.Frazer, The Goldén'”Bough"(MacMillan, London, 1957)
pPp.1359-200 '
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2. SHAMANISM IN THE KOREAN CHRISTIAN CHURCH
In this phase, I shall examine the préctice of Shamanism in the

Korean churbh:‘hbw it is expressed, applied and adapted.

The colours of Shamanism are ubiquitous'in the Korean Christian
church. ‘God provided‘Korean people, through Shamanism, with a
religious. basis. wﬁich facilitated a ready acceptance of
Christianity. The perception Qf éhe cCosmos, God, humanity,
spirits and priests in Shamaniém is very similar to the Christian
view, as I have shown, and therefore Christianity, rather than
being viewed as. a foreign imbositidn, seemed to Koreans to be a

natural extension-of an existing faith. No radical reversal of

beliefs was necessary.
. [

At ;he end of_1910 the famous Korean writer, Lee Kwang Soo,
criticised the Korean church.’ In his criticism he indicated
that American missionaries effectively disseminated the Gospel
by using the spiritual elements of shamanism but the Christianity
;bey introduced was hot,an e;hibal_religion and that shamanism
was adapted‘by the Koreéﬁ éﬁurch ffgﬁ the beginning. But his
argumént.is not reasonable as he misunderstands Christianity.
However Qe can admit that he was partly right in his view of the

influence of the shape of the shamanistic religion on the Korean

76 . Kim_In Su, The Brief Church History of Korea in Education and
Church, Vol.96-7 (The Presbyterian Theological Seminary Press,
Seoul, 1996) pp.66-67 - -
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Chriétian Church.

When St. Paul visited Athens, he saw a monument with the
inscription “to the Unknown God” Dbefore the court of
Areopagus (Acts 17:16-31) . There he proclaimed the Unknown God to

be God Almighty)'Jehovah.

Similarlyf in Korea, Shamanism was known as God’'s religion. Lee
Nung Hwa saw'that Shamanism was in some measure a religion of
God.ﬁ-God's religion,‘namely the Christianity which believes in
Jehovah as the Almighty God, was introduced td Koreans who
worshipped God, but whose understanding of God was vague and
imprecise. Christianity offered them a clearer definition and a
dgeper understqnding of the bging whom they worshipped.’

Since ancient times, quean people have been predisposed to
embrace ‘imported new vreligions, 'but .their commitment 1is
selecti?e, father thaﬁ'compiete,‘sincé, despite appropriating
features df'dthér religibns, they still retain their Shamanistic
chafacterz Thué; although nominally accepting Christianity,
Koreané remaiﬁ:Shamanistic ih their habits, lives and thought.
In the blending of the two religions, the Shamanistic elements

remain virtually undistilled.

77. Lee Nung Hwa, The Searching of Cho Seon Shamanism(Dong
Moon Seon, Seoul; 1991) p.12 :

78. S.J.Palmer, Korea and Christianity: The Problems of
Identification with Tradition(Holly Corporation, Seoul, 1967)
p.8 '
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Korean people Tike to eat bibim bab, a dish in which white riee,
shredded heat,'chiili sauce, bean sauce, varied.greens, herbs,
vineger, sesame 0il and seasonings are mixed with fried egg and
eateﬁ. This disposition of ‘Kdreans towards mixing divierse
eldments which is well expressed in the nation’'s food culture,
is also evideht in Korean religious practice.””Emergent religions
in Korea‘invariably’incorporate aspects of the major religions,

R

producing new syntheses,-fer;example;?Tong il kyo; Won kyo(zero
religion); Won bul kyo; Dong bang kyo; Yong hwa kyo; etc.®

In this pharase, the influence of Shamanism in the Korean church

is to be discussed in greater detail.

2.1;. THE' CAPACITY OF KOREAN SHAMANISM TO ASSIMILATE OTHER

RELIGION

When a minister of the gospel attempts to convert Koreans to
Christianity, he often encounters a positive response, with the
prospective convert expressing the belief that acceptance of
Christianity ﬁéy bring him/her peace of mind, or make him/her ‘a

better person’. Reassurance and moral improvement are thus seen

79. Choi Jung Hyon, Korean church and- Shamanism(Seong Kwang
Press, Seoul, 1993) p.77

80. Josh McDowell and Don Stewart, trans. Rhee Ho Youl,
Understanding the Cults(The Christian Wisdom Publishers,
Seoul, 1987) pp.21-22; Kim Dong Wan, Exodus from Circle(Young
Dong Press, Seoul, 1989) pp.291-296; Tak Myong Hwan, Tong Il
Kyo is not Christianity(Kuk’ Jong Press Seoul, 1983) p.4;
Rellglon an. Society Institute of Korea, Dictionary of Korean
Religion. and Culture(Jib Moon Dang, Seoul 1991) pp.219, 491-
492, 494 ' '
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as desirable goals, because there are inbuilt elements of
Sﬁamanism. Sinée faith in énﬁéfterlifé‘is central to Shamanism,
imported religions are able to tap into a reservoir of existing
beliefs, hopes and aspirafions in order to render their doctrines
congenial to the convert.“lThe temperament of the Korean people
is conducive to the mixing of rgligions. All religions are held
to bé.similar ih~that they share as a common goal the making of
a bettef. world. This attitude agises from a Shamanistic
background in which the blending of religions is accomodated.
Shamanism can be easily blended with other religions by virtue
of the fact thét it has no advanced religious doctrine of its
own. While Shamanisa.containS'the concept of a heavenly God, its
faith is in pplydemonism. Consequently, it is able to accomodate

any other reliigon. Shamanistic faith involves a desire for

blessing in the secular world.

Shaméniémléddszmaterialistié_elements to its spiritual functions
and secuigrizes those aspecfs of imported religion which are
susceptible to.iﬂcorporationgin the realistic mentality of people
regarding bivil iife. The importedbreligion did not overcome
these 'féétors,' and did not .rejecﬁl Shamanisticr influence. A
typical éxample is that of Kyong Kyo, an early branch of

Christianity imported to Korea in the fourth century. There is

an organic body, based on 'éivi1~religion' and 'pungryudo’® in

81. Kim Tae Gon, op cit., The Study of Korean Shamanism, p.329
82. Pungryudo is a mind which has enough strength in reserve
at difficulties and is an idea which has artistic creativity.

277



the Silla Dynaéty (second to seventh century) . This organic body

was called 'Hwarang Do’ and became the fulcrum of the army of

Silla.

The 'Hwarang Do’ was anyouth organ;sation stemming from the
national éliteL‘Their title, 'Hwarang’, has Shamanistic origins
as does their manner of dress. Their code for daily life and
their ‘educabion. system arose from Buddhism, while their
sqcrifidigl fuﬁctions were derivéd frdm portions of Taoism. These
ShaméniéticlKorean religious systems integrate the structures of
imported ;e1igions, consciogsly or unconsciously modifying or

transforming them into the processes of Shamanistic thought.?®

Taocism was th¢ firét imported‘religibn'to permeate Korea®, but
because it lacked its own specific fofﬁs and organisation it lost
all ‘autéhomy ahd. was rapidly absorbed by Shamanism®, Since
Taoism, like Shamanism, was partly secularly orientated with an
emphasis on the aversion of' misfortune and the desire for
material blessing, it was fundamentally compatiblé with existing

Shamanistic thought.

During the Lee Dynasty, there was an official government

l .

83. Choi Jung Hyon, Korean Church and Shamanism(Seong Kwang,
Seoul, 1993) p.58 o '

84. Yoo Dong Sik, op cit., p.27

85. Choi Jung Hyon, op cit., p.52
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Department of Taoism, the So Hyok Seo®®, and Shamans officiated
as prieﬁts in Taoist feligious rites. According to bibliographic
evidence;' Buddhism was imported dufing the 4th, to Koguryo
Dynasty in'372 A.D.;-ﬁo Back Je in 384 A.D.; to Silla in 450
A.D.¥ Iﬁ thé”early phases of the'diffusion of Buddhism, the
religidn‘was ostracised by{people as it conflicted Qith original,
traditional beliefs. Buddhism was officially recognised by the
Silla dyﬁaéfy during the reign of.King Beob Heung 14th in 524
A.D.®8 after thé‘religious martyrdom bf.Lee Cha Don. Thereafter,

Buddhism mingled with Shamanistic faith and gradually took root.

Original Buddhism was an ethical>religion, but when transmitted
to China, under Chinese influence it was modified into Dae Seung
Buddhism*”l. This form of Buddhism glevated_the Buddha to an
object of worship and taughtlspirituéi transcendence as the aim
of wqrsﬁip; Heﬁée, the‘philosophicai framework of the religion
was eroded as it inclined mqre towards the pursuit of happiness
and blessing,lwhich was the foundation of traditional religion,
facilitating a comfoftable melding of the two”: Religion was
ostrééized byvbeople as it coﬁflicted with original, traditional

beliefs.

86. Lee, Hong' Sik, Encyclopedia of Korean History(Korea Press,
Seoul, 1982) p.754 . i

87. Ibid., pp.630-631.

88. Ibid 3 -

89. The World Dictionary of Philosophy (Education Press, Seoul
1980), p.203 : :

90. Choi Jung Hyon, op cit., pp.42-43

’
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Although'gﬂé'Buddhiéﬁ which was inifially a philosophical and
ethicai éystem_did ﬁot disappear entifely from Korea, and to some
extent breserved its own character, it deteriorated into
ceremonial Buddhism. This is evident in the occurrence of Chil
Seong Kak (shrine to the God>of the stars) and San Sin Kak(shrine
to the mountain God), which are of Shamanist origin, in Buddhist

temple. Some 50% of Buddhist temples house such shrines?®!.

Confucidniém, which was essehtialiy an ideology for national
government developed at ConfUcius(Kung Zhe in Cﬁinese), had an
ethical and_ rationalist bias which was antipathetic to ther
emotional, irfational character of Shamanism. The intelligentsia
studied the Seoh Ri Hak philoééphy, a discipline of Confucianism,
and political leaders applied the principles of Confucian
ideology 1in goﬁernment during the Lee Dynasty. However, the
general population was more concerned with the religious rites
of Confuciénismy'and deVeloped its principles into forms of
worship raﬁher than studying it as a political ideology or

philosophy®*.

There is common ground between Shamanism and Confucianism in the
conceptiop of God, spirits and rites. Confucianism incorporates
philosophical_principles concerning Chung(civil.allegiance) and

Hyo(filial loyalty). These two concepts were expressed in hero-

91. Yoo Dong Sik, History and Structure of Korean
Shamanism(University of Yeon Sei, Seoul, 1975)
92. Choi Jung Hyon, op., pp.46-47
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worship, ancestor worship, the worship of the earth god, and the
worship oflGod.‘These practices became formalised as the motives
of the poﬁulation in WOrship inclined towards the quest for
blessing and thé preservation of ancestral spirits, and mingled
with ‘ho;Se ,god’ Shamanism. The reason why ‘Shamanism and
Confuciaﬁism cQ—existed is that they were compleﬁentary in many
respécts. The two systems ‘co—existed because  Confucianism
functioned as the religion of the intelligentsia, of poliéical

leaders and of men, while Shamanism was embraced as a populist

religion by the proletariat and by women.

Because imported réligions grew in the soil of the national
consciousness deeply inférmed_by Shamanistic thought, the spread
of imported religion is dependent on its affinities with
Shamanism, whiéh is always ofiehtated towards repelling
misfoftuné and seeking blessing. Conceéaled within the body of any
imported feligibn which has flourishea in Korea is the substance
of Shamanism. Successful imported religions are hybrid, revealing
aspects of orthodoxy alongside aspects of Shamanism. The
Shamanistic capacity was also applied to Christianity. The
harmony between Shamanism‘Qnd'Christianity has been discussed in

this chapter phase C.

2.2. EMOTIONAL ELEMENTS OF RELIGIOUS KOREANS
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Koreans are the emotional people, the people of Han?®. Koreans
applied this appellation to themselves®. The Korean name for the
country is Dae Han Min Guk, which means “The Republic of Great

Korea”. Since 'earliest times; Korean people have been called

‘Han ',

Ko Cho Seon,-the first state of Korea, was called Han in the book
Si Kyong®, an anthology of poetry ffom %ncient China. At the end
of the hinéteénth century, the King Ko Jong of the Lee Dynasty
éhanged.tﬁe namé of the state from Cho Seon to Dée Han. The word
‘Han' has.very emotional connotations. It is the same as Ghan,
which was the title of King during ﬁhe Silla Dynasty, e.g. Geoseo
Ghan, and Marib Ghan, and also is the séme as Khan, which is the
title of the king in Mongolia, e.g. Genghis Khan. The word has
means big, wide and high} g.e. han chang(peak time); han
bada(wide'sea). Han also means heaven, e.g. han ui(high heaven),
and right(corréct)'or centfe, e.g..han ka wui (full moon or the
'centre'dflthé month according‘to the lunar caiendér); han ka
un de(théfexact'centre). ﬁastly, han means both one and the
whole, e;g.lﬁén sa ramf(a mén andvmany men); han jong kyo(one
religbn éﬁd all religions); In the last examples, we can observe

the paradox in the word: it simultaneously signifies one entity,

93. Yoo Dong Sik, Korean Religions and Christianity(Dae Han
Christianity Books, Seoul, 1979) p.218

94. The appellation ‘Han’ was called from the Three Kingdoms
peridod (Fourth Century A.D., Lee Hong Sik, Encyclopedia of
Korean History, Korea Press, Seoul, 1982) p.l1641

95. Yoo Dong Sik, op cit., Korean Religions and Christianity,
p-.215
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and a larger whole. This is the cornerstone of the Korean

: ; d 96
character--its acceptance and inclusiveness’.

Han Ul Nim, the name of the God of the Korean people, means the
Highest God, One God and God of the Whole. This God became the
God of Shamanism, i.e. the God of Shamanism can be the One God
who encompasses all gods. Therefore, Shamanists worship
simultaneously one God and many gods. For this reason, Shamanism
could incorporate and subsume Buddhism, Taoism, Confucianism and

Christianity.

Korean people were called the people of Han’’, which denotes a
complex emotion including anger, revenge, sorrow and yearning.
Here, we encounter a very interesting word which marries the two
different meanings: han ma neon|( 'if Dg {i ). The word han
ma neon has two meanings. The first is derived from the first set
of concepts explanined, i.e. very much or too much. The second
is related to the idea of yearning, i.e. very powerful yearning.
The Korean people have strong positive and negative yearnings.
This emotion of yearning is born of Korean history. From early
times, the Korean people encountered great difficulties, and the
women in particular suffered and wept. Han(the cluster of

feelings already described) is an emotion deeply embedded in the

96. Ibid, p.217

97. Kim Jeong Hak, The History of Formation of Korean Race (The

Great History of Korean Culture, Vol.l, University of Korea,
Seoul, 1964) p.411
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Korean temperament.

The Korean folk song, ‘Ari Rang’, which is known throught the
world as representative of Korean folk music, contains and
conveys the han of fruitless love. The song tells of a young girl

who is deserted by her lover, and yearns for his return:

Ari rang ari rang ara rio

He passes over the Ari rang hill

The lover who leaves and abandons me
Will get a disease of the feet

Before he has travelled four kilometers®®

In Korean society, entertainment with strong overtones of pathos
is very popular. Sad films, mournful music and tragic drama are
highly appreciated because for Koreans the essence of enjoyment
lies in sympathetic identification with the characters, themes
and events portrayed. The power of entertainment to move the

audience 1is a key criterion in evaluating its success?.

This han emotion is manifested in three ways. Firstly, han is
( ?f 7] ggeun gi) suppressed or contained. The Korean people
naturally repress the han. When confronted with suffering or

injury, Korean people are inclined to suppress their pain rather

98. Department of Education, The Music Schoolbook for Middle
School (National Schoolbook Press, Seoul, 1979) p.22
99. Yoo Dong Sik, op cit., p.217
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than.reaCting angrily. It isjintereoting to note thét the Korean
national flower, the Mu kﬁhg Hwa(the‘Rose of Sharon)!®®, blooms
over a long period The flower shares the character of han in
that 1t.is contlnouous.and sustalnod Iand provides a further
metaphor for Korean 1life in that the bark is plagued by small
insects,“ which can Dbe 1likened to the hardships of human
circumstance. |

Korea does not have a history of aggression. Over a period of
5000 yeérs,.Korea has never attacked or invaded anothexr country,
but only defendéd ihself..This han and ggeun ki are commonly
sublimated in prayer. Prayer is the médium through which Korean

people express han: this prayer is the objective correlative of

the Korean people’s emotion.

The function of the shaman was to communicate the han of the
people to God through prayér, incantation and ritual'®l. Shamanist
rites are often extremely lengthy, lasting throught the night or
extending over“déysn Koreangpeople'are known to engage in long
periods of prayer. In ali churches in Korea, there are Christiahs

who hold long prayer vigils late ihto the night.

In this way, the”emotional'character,'the han of Korean people,

is expressed in the religious practice of prayer.

100. A scientific name : Hibiscus syriacus
101. Choil Gil Seong, Shaman of Korea(Yeol Hwa Dang, Seoul,
1985) pp.141-151 '
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Secondly, the han is expressed in life and art, for example in
singing, dancing and games. Religious song, dance and play are
also components of the Shamanist gut. ‘Chang’ is a form of song
which eveolved to express sorrow. Korean people enjoy recreation
and celebrate holidays with various kinds of lively play: loud
singing, dancing and card playing are favourite festive
activities. Modern young people vent their emotions in the
uninhibited atmosphere of discos. Korean people vent their

innermost selves in gut ritual play.

So, Korean Christians discharge their han in prayer, the singing
of hymns and gospel dancing. After the release of emotionally
charged Sunday services, Christians feel that a catharsis has
been experienced and are satisfied that their worship has

achieved its purpose.

The character for shaman( <[ ) means 'dancing shaman’. Korean
people were known from eérly times as ‘dancing people’1°?,
Christian pastors are required to fill the role of the dancing
shaman. Korean Christians feel that Shamanistic Christianity 1is
more spiritual and closer to their psychic origins because of its

emotional elements.

Thirdly, Korean people expressed their han through literature.

102. Kim Jeong Hak, Lee Hyon Huei, The History of Korea (Dong
Hwa Press, Seoul, 1974) pp.28-32
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Sad storiéé are the narrative norm in films and literature. The
famous énoﬁymous ancient nove;s, Seong Chun Hyang.and Sim Cheong
Jeon; depict'tragic:eﬁents_and portray the abiding Korean Han.

The sadness of the Korean emotional character is expressed in
prayers of contrition and repentance which are offered up with
tears and in Sorrow. It.is clear that Korean people typically

express their emotions paséi%ely, ratHer than through aggression

or action.
2.3. CHARACTER OF THE KOREAN CHURCH

The'rapidly—grown Korean church, nurtured by internal elements
of Christianiﬁy' and the external influence of circumstance,
displays many characteristics which: are identifiable with

Shamanism,

2.3.1. The Koréén church has an extremely individual character
The KOrean church dgmonstfates great énthusiasm for the salvation
of individual- souis, but ié lééé interesped in social
responsibility,‘or in justiée in the community which contributes

T

to the fdrmation of the human personality?®,

A

Shamanism is a religion in which the believer prays to God

103. Lee Yo Han, The Church Programme with No Purpose (Mission
World, Vol.18, Seoul, 1993) p.51
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“himself, ér through the shaman, for‘personal blessing. He/she is
unconcerned with the welfare oﬁ others, and therefore
intercessory prayer is totally absent from Shamanism. ‘This
specifié‘charactiristic of Shamanism still determines the nature
of belief' for Korean Christians.’The'true meaning of the Gospel
is not cehtredfdn the prosperity of‘ﬁhe individual in this way.
The parable of the Good Samaritan (Luke 10:30-37) teaches that
salvatioﬁ .is not for the single individual, but that the
Christian has a responsibility towards his neighbour. It is this
emphasis on love and sery;ce-which distinguishes the Christian
Gospel frbm Shaménism in its self—cengred approach. Of course,
-salvation.involves an indiyiduai resbonsibility to God, but in
Christianity,,the purpose of God is ‘accomplished and his kingdom
establiéhed through the works of believers. The éhurch of Christ
ié nbt'knﬁﬁn‘a personal réﬁuge, but exists as a body within
society[ and ié therefore soéially aCcountablem4.

The individuéliéfic, self-centred faith of Shamanism!® is
maniféstéd‘not only 'in the attitudes ahd practices‘of Christians,
but also:' in ﬁhe churches which tend .towards separatism and
idiosyncrasy rather than unity. Church members demonstrate a
strong allegiance to their own congregations and exercise their

Christianity within that specific context. Other congregations

104. Alvin J.Lindgren, Trans. Park Keun Won, Foundations for
Purposeful Church Administration(The Christian Literature
Society, Seoul, 1977), pp.45-46

105. Lee Hun Ku, Korean Traditional Religion and Korean
Church(Yeon Hab, Seoul, 1992) pp.135-137
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are perceived in terms of rivalry, rather than fraternity, and
in order to expand their own congregations, ministers and members
‘poach’  from ofhers, believing that their power is thereby
increased. The growth of particular congregations, rather than
that of ﬁhe church as a whole, is treated as paramount. This
mentality is shared by both members and ministers.

Individualistic growth is one of the distinctive features of the
KbréénvéhﬁfChf,The acquisition of material assets and facilities
for individual churcﬁes alwayé’takeé precedence over undertakéng
other, more diStant ecumenical'entefprises. For example, the
establishméﬁt‘df.a ¢hurch building, a parking lot, a mountain
prayer‘fefreat,'a church cemetery aré given prioriﬁy over funding
rural cohgregations or supporting lniésionary' activity. This
occurs even when the congregation itself is depleted: while
church pews are empty, plans for new constructions are'being

prepared.

Tﬁis tendency arises in part from the mission policies of Nevius,
which included the princip1e of congregational self-sufficiency,
whereby missionéries were not respbnsiblé for the training or
support oﬁlministers. Costs, including the salaries of ministers,
were to be borne by individual.congregations who were self-

governing and financially self-sufficient 106

106. Seo/Jeong Woon, The Growth of Early Korean Christian
Church and Faith of Missionaries (Pul Bit, vol.39, Seoul, 1984)
p.76
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Hewever;:tnetindividualistic.natureof Korean churches and their
concern for seif—preservation must ‘largely be attributed to the
fundanenteis of Shamanism.mf

2.3.2.'The nassivity‘of the.Korean'chnrch

In Shamandism, the individual is‘wholiy dependent on God, and is
passive in his life circumstances. The Korean church lays great
stress on the salvation of the individual soul and the promise
of eternal bliss. It is siénificant that the mystical dimensions
of Christianity, such:as the-éifts of the Holy Spirit and the
spiritual ecstasy ofbrevival prayer meetings are important facets
of Korean Christian belief and worsnip. Because of an inordinate
preoccupation with the afteriife, there is an absence of social
concern end an‘ecceptance of the existing social‘parameters as
natural or inevitable. This leads ito an apathetic attitude
towatds social projects or the‘ppactiee of faith as a Christian:
service, chafity and active commitment are lacking; For example,
a housewife might visit a mountain retreat for some months in
search of intense spiritual experience and a revival of faith,
meanwhile neglecting 1ju3‘prectical needs and welfare of her

‘o

family.

The shamanistic emphasis on the powerlessness of humanity and
omnipotence of God _has had both ‘positive and negative

consequenees‘for the Korean Christian church. On the one hand,

107. Lee Hun Ku, op cit., p.138.
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it has encouraged passivity and social indifference; on the
other, it has promoted a deep spirituality and an ideal of

communion between the individual and God.

2.3.3. Formalistic character of Korean church

The formaiistic_character of the Korean church may be partially
derived from the formalism and legélism of Confucianism during
the 500 years:Of the Lee Dynasty'®, as well as from Shamanism.

0 ' '

Hereditéf& shamans who are trained in the arts and techniques @f
shaménism by their forebears may lack actual spiritual power:
they acquire the skills to perform shamanist rites, but their
activities aré relatively meaningless, being merely an observance
of form.'Simi}arly, there are many Koréan Christians who believe
tﬁat their salvation is;géiﬁéd by édﬁérénce to the rituals and
conventions Qf the church. Diligent attendance with appropriate

participation in the order of service is mistaken for authentic

religious commitment.

Korean Christians keép the Sabbath diligently, but having
attended . a Sunday service, typically feel that their
responsibility to God has been discharged, and revert to their

normal patterns'®. Having gone through the necessary motions,

108. Yoo Dong Sik, op cit., p.242
109. Kang Young Ahn, The Christian Intellectual of these

Days (Light and Salt, vol.95, Tyrannus Books Co., Seoul, 1993)
pp.52-53 ‘ ‘

291



they consider themselves free of further obligations. 1In
Shamanism,‘ the :preparatipnafof thegagut food table and the
performancekof gut rites are intended to please the gods. The gut
is therefbre'enacted with devotion and complete concentration.
Here, thé shamaﬁ is the main participant, with little involvement
on the part of fol1owéfs.'Hence,-Shamanistic Christians often
maintain a facade of belief, while inwardly lacking a substantial
faith. Their idéntity as Chriatiané is a mask which can be donned
for approbriate occasions, but they are intrinsically unchanged.
Shamanists are 1argaly ignorant of tha doctrines of the belief
to which they subscribe. In the same Way, Korean Presbyterians
are laréely ignprant ofwthe‘Westminser Creed, Cathechism and

Presbyterian Constitution'?®

2.3.4. Conscientiousness of church

Consciéntiousnesa played a role in’ church growth, and was
particulafiy-evident in”the'fields of Bible study and evangelism.
The Gospel waé enthusiastiaally spread and receiyed, just as
peopie‘had diligently attanaéd to the songs and utterances of
'shamans.  New. converts laudly affirmed their faith Jjust aa
patiéntsa.héaledv by 'Shamanisn1>happily proclaimed their gqod
fortane. A Biblical ekample of this pleasure in a new-found hape
occurs in the story of the Samaritan woman(John 4). The

conscientiousness of early Korean Christians led to the

110. Son Byong Ho, The History of Presbyterian
Chruch (Department of Education of Presbyterian Church of
Korea, Seoul, 1980) pp.409-411
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development of domestic and foreign missions as part of the task

of the church in witnessing to God.

In the éarly phases of ﬁhe Korean Christian church, new members
were not admitted to congregations unless they were engaged in
some form of evangelism!!'. Churches ordered that prospective
members should. have a :sbuﬁd knowledge of the Bible before
baptism, and children were required to.memorise scripture from
an early age'?.’ Shamans are required to study all the procedures
of .their' fités' énd to memorisé ‘their Songs, dances and
incantaﬁiqns, etc. It was believed that if the shaman performed
thé gutjéonséientiously, the spirits would be summoned and bless
the rite'!. The zeal of early Korean Christians did indeed prove
-a powerful_force,'impartiﬁg a profoﬁnd awareness of the Holy
Spirit‘aé éﬁ éctive presence in the personal lives of members and
in the growth -of the church as a boayué.

2.3.5. Tﬁe prayer-centred church

An important characteristic of tﬁe Korean church is its zeal in
the.areé.of prayer. Believers seek contact with God thorugh
prayer. Pfayer is like a telephone which permits communicafion

with God. Zealous prayer, loud prayer, early morning prayer and

111. Shin Nae Ri, What do you think about the Korean

church? (Shin Mang Ae Press, Seoul, 1989) p.343

112. Ibid., p.342 :

113. Kim Tae Gon, The. study of Korean Shamanism(Jib Moon Dang,
Seoul, 1981) pp.274-278

114.. Lee Yo Han, op cit., p.52

293



the custom of. mountain prayer all illustrate the prayer-
centredness of the_Kérean church. Thfough prayer, people request
the help of 'Gbd, and feel empowered'as'Christians. This practice
is asSoéiatéd with the beleif that the prayer of the shaman is
able'to{éolvéfeverything and that the shaman’'s power of mediation
is a-giftvfrom God. The gqt,of Shamanism was performed with
prayer from stéft to finish. The ‘Qut comprised twelve Go
Ri(sceneé)j:The Ta Ryeong(song) of eaéh Go Ri is a prayer in song
form. Thé'émall guthi NYom) is simpl& ﬁhe prayer of the shaman.
In early‘times in Korea, it was customary for women to pray
concerniﬁg matters of significance ih their lives, e.g. for the
conception of male offspripg; for the success of their husbands

in civil service examinations, etc. This habit of prayer provided

the matrix for prayer practices in the Korean Christian church.

2.3.6. Bibie—cénﬁred Church .

The Korean chyrch received its faith'from missionaries whose
teaching }was Bible-centred. This orientation of. the early
‘planting’” church was adopted by the offspring church which aimed
to promote Bible-centred li&ing and the diligent study of
sciptures. The role of Bible study in church revival has already
been referred'to‘in Chapter 5 B. Therefore, when confronting life
crises, .deean Christians seek biblical guidance in their

decisiong®®,

115. Shearer, Roy E., The History of‘Korean Church Growth (The
Christian Litrature Society, Seoul, 1966) p.248
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Because Koreaﬁs.have, for centuries, regarded the shaman as an
oracle ihferpreting the mind of ng‘ they are predisposed to
treat the‘wordeandiwill of God with reverence, obedience and
humility.'This respect for the Bible has led to the development
of e church which interprets the ‘Bible conservatively. The
contemporary Korean church is more conservative than both western

churches and the Japanese Christian church¢.

2.3.7. Sacrificial Service within the Koreanlchurch

Korean Christiahs differ from otheripeoples in their sacrificial
service.. This 1is evident from many eXamples. Wﬁen building or
cleaning a church, members sacrifice their time and labour,
freely layiné bricks, carrying timber and generally performing
the tasks necessary for the setisfactory completion of the work
in hand. The same applies to‘hmaterial and financial
contributions. In Africa, early missionaries provided materials
and labour for the establishment of churches. In contrast, from
the outsep‘ih'Kerea, theploeal popelation drew on their own
resqurcesy pithed and made speéial contfibutions to construct and
expand their own churches. The main impetus for Korean church

growth came from this capacity for sacrificial service!'’.

Female ehurch members take pleasure in gathering together for

pastoral home visits and gladly share funding for refreshments

116. Choi Jung Hyon, op cit., p.134
117. Roy E. Shearer, op cit., pp.249-250
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and Itranéport for the ministgr. This activity _derives from
shamanistié practice, iﬁ which special portions of scarce foods
and delicacies were reserved for the rites of home gut, ancestor
worship,'eﬁb. Thé saving ofvéhese foods usually involved some
sacrifice, particularly where resourcés were not abundant, but
the impofﬁance of ritual Was such that these customs were

routinely observed by Korean people’!®,

This sacrificial mentality, generosity of spirit and desire to
perform good deeds is expressed in the contemporary character of

the Korean Christian church?'*®.

!

118. Lee Hung Ku, op cit., pp.93-94
119, Thid | '
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2.4. EMERGENCE OF SHAMANISTIC COLOURS IN THE KORAN CHRISTIAN

CHURCH

Behind thé splendid growth of the Korean church lurk many
elementé of Shamanisﬁ. The first person to use the term
‘Shamanism’ in Kérea was the missi&ﬁary, Horace Grant Underwood
from America”oaiThe reason why he was able to spiead the Gospel
effectively was that he studied Shamanism and was therefore able
to understandlthe distinctions between Shamanism-and
Christianity. Because Shamaniém has ﬁo dogma to conflict with
Christianity, the style of faith adopted by the Korean church

retains remnants of Shamanism.

2.4.1. Eleﬁehts in Faith -
Shamanism pérvades the Korean style of faith in that it is
fundamentélly éxtemporaneous, self-centred and egoistic. We know
that the Christian God does not neceSsarily respond immediately
to prayér(Habakkuk 1:2). Shamanists'beiieve that when the shaman
summons'the spifits, their prayers are instantly answered and
miracleé ére p#omptly performed. SiQCe for Chriétians their God

is almighty, Korean Christians steeped in the traditions of

Shamanism have great ekpéctations that their prayers will be

120. park Jong Ku, Korean Church and Shamanism(Pastoral New
Books, vol.19, Seoul, 1989) p.141

e
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immediately answered and their problems miraculously solved.

The Bible'instfucts the believer to search his heart and mind
befbre pfgying'tb God(é Chronicale 7}14), but the Korean
Christian‘pfayé without preméditation or reserve, egoistically
seeking personal benefit without concern for the needs of others.
For example, a fami1y travelling to thé seaside on holiday will
pfay for fine weather alongside a village farmer who is eafnestly
petitioning for‘rain to irfigate his rice fields. Neither is
concerned‘withlﬁhe other’s problems, or with the general welfare

of the community'?!.

The‘altér,is held sacred ih'the shaman’s rites and the ritual for
Dankun who is the founding father of the Korean nation. In modern
Korean Christianity the Christian holds the altar sacred for

example normally ChristianLrevere the altar.

2.4.2.‘Tﬂé Elemént 6f Prophecy in tﬂé Kprean Christian Church.
In Shamanism, when the shaman performs the gut, the spirits
immediatély descend to judge good and evil and to prophesy
concerning the future..HQwever, the-prophecy of Christianity
differs from the prophedy bf fortune-tellers in that it does not

reveal the personal;destiny of individuals. Some Christians

121. Lee Hun Ku; op cit., p.108
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believed Eo have the éifﬁ,qf brophecy;provide forecasts té
.‘customersﬁﬂregarding affairs of the heart, financial matters,
etc{.Beéausé of:this element of superstition, although no one
knows when thé Second Coming bf Christ‘will occur (Matthew 24:36),
many self-styled heroes of the last days have emerged during the
short history of the Korean church. The mystique surrounding
Jeong Do Ryong is rébresentative of'the mythologies connected
with Christ’s second advent. Moon Seon Myong, the foﬁnder of Tong

I1 Kyo(Moonism), is a self-styled gbd.

Some of the Korean Christiaﬁs go to God's so-called powerful

servants to ask.about healing, the.future prospeéts of business,
v o

success of university entrance eXamiﬁations or o;her entrance

examinations for higher education. These phenomena are similar to

!

the probhetic’elements of shamanism.

2.4.3. Elements of Ethics

Korean Chfistians are firm be}ievers inside the church, but their
daiiy lives seldom demonst;aﬁé a comﬁ££ment to Christian ethics.
Conflict amongst Christians is common, often involving swindling,
fraud, efc. For éxampie; the presideht of a Christian women's
associaﬁion borrowéd mbnéy,from its members and disappeared to
another city;'léterljoining a new chﬁrch and pafading as a devout

Christiah; The women whom she had defrauded were throughly
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disillusioned and subsequently rejected Christianity??.

In Shamanism, the céncept‘of gin is Hdt foregrounded. The purpose
of shémanist_worship is to avert misfortune and attain a
comfortable life; therefore personal.morality is not determined
or restfictéd by the feligion. Hence, unethical conduct is not
incompatible'wiﬁh Christian belief for those whose values are

. ) N : v
informed by a shamanistic world view!??

The replies of Korean Christians to a questionnaire'®® reveal a
dissaﬁisfactidn with the standards upheld within the church
community. Two hundred and seventy-eight out of 613
respondents(i.e; 45%) coﬁplained thatlthere were no sound role
models amnogst fmature" Christians from whom to learn proper
Christiah éonduct. One hundred and fbrty—two respondents (23%)
sﬁated_that-Christiéns participated uhscrupulou;ly in unethical
p;ojecté_gr'activities. |

Because'éﬁ‘its relatively to}erant”stance towards unethical

conduct and the double standards practised by many nominal

122. Klm ‘Tae Bok, Reform Starts from Sharlng(The Pastoral Monthly,
vol. 203 Seoul 1993) pp.42-43

123. Lee Hun Ku, op cit., pp.99-100

124. Ibid., pp.160-161
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Christians,.bhe church has grown prodigiously, since it is

perceived as permissive and accommodating'?®.

)

2.4.4. Aestheﬁid‘Eiéméntsff

Shamanism i; characterised by a highiy developedlaesthetic
sensibiiify. Geﬁerélly, religions aré éoncerned with purity,
piety, hdliness, compaséion and truth. This emphasis on the
pursﬁit of the sublime means that such religions are practised in
an atmosphere‘of'reverenceyénd tranguillity, rather than amidst

bustle, splendour and brilliance,

Shamaniém, however, is typified by g%udiness! boisterousness and
ekciteméhtl The face of.the,shaman is elaborately and beautifully
decorated. Herlclotheg are mUlti—coloured, usually brightly
striped, énd a different outfit is donned for each stage of the
ritual. In Taéism, priests wear white or blue; Buddhist priests
wear .robes of‘grey or saffroﬁ; Confucians wear white; while

Christian ministers and priests generally wear black, white or

T

125. Ibid., 'p.149
126. Lee,. Elizabeth K., The Koreans(Korean Overseas Information
Service,, Seoul, 1989) p.69; Kim Tae Gon, op cit., pp. 46-47; Choi
Gil Seong, op cit., p.15
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grey!?’.

In contrast,‘the shaman is viyidly and elaborately attired. In
one hand she carries a stick bearing seven rings, on the other a
fan. At soﬁe otages of the ritual she plays musical instruments,
sings and dancesi Shamanism is a religion of performance in which

oL

the priet is tﬂe bright,-&ﬁiméted fooél point!?8,

Representations of the shamanist Godjin shrines are also vividly
coloured, with the ornamén;al character. of representations of
Hindu.deitiesgg;

Colour'io.also"oarefuily and”symbolioally utilised in other
aspects of shamaniétic worship. Incantations are printed on
coloured cloth and paﬁer, the shamanist altar is decorated with
colourful cloth‘bearing inscriptions, and foods are harmoniously
arranged according to colopr‘on the shaman's gut table, eg red
foods are plaoed to the right, etc., occording to their symbolic

significance®®®.

127. The-Committee for the Research of Clerical Garb and Stole (The
Kidok Kbng Bo in Korea Newspaper, no.1956, Seoul, 1993) p.5

lZS.-KiﬁjTae Gon, op cit., pp.72-73
129. Tbid., p.135 |
130. Ibid.w'pp.75—76
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A strong aesthetic element is thus apparent in all areas of
shamanist practice: music, dancing, fine art, make-up, apparel,

cuisine, etc?3t.

Originally, the Pretesﬁant movement (eg. Calvin) was strongly
oppoSedleQ the‘ornamentation and decoration of ehurch
buiidihésﬁze.;t rejected the iconography of the papists and
establiehed an ideal of simpiicity'end austerity in church
design.'NowadeyS, the KoreaﬁlProtestaﬁt church shows considerable
enthusiasm‘for fﬁe beautification of‘houses of worship and the
incorperétion of wider aesthetic.eﬁperience into‘worship. Floral
art, stained glass windows and choir:gewns are a focus of renewed
intefest[ Floral art has become particuiarly important, and this

is strongly reminiscent of the decoration of shamanist shrines.

One church in Seoul spends R i800 per week on flowers for church
decoration: the ornamentation of the pulpit and altar is
considered-more-important tﬁan theipractice of faith. The
motivation for this,kind Qf expenditure is eurely rooted in

shamanistic though£”3.

131. .Choi Gil Seong, op cit., pp.69-80

132. Kim So Young, Renovation of Worship in Korean Church (The
Pastoral Monthly, vol.204, Seoul, 1993) p.39

133. Lee Dong Huy, Structural Renovation of Church for Mission (The
Pastoral Monthly, vol.203, Seoul, 1993) p.96
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2.4.5. Eléments of Music
The shamaﬁ_hersélf ﬁlays music and sings during the gut. We are
thereforé justified in regafding Shamanism as a musical religion.
Christiahity aiéo haé musical elements, eg. the Psalms of the 0ld
: [
Testament. waeVer,;the modern Korean church has_seen the
emergence of percussion instruments as an accompaniment to
praise. Heré,'too, the influence of Shamanism is apparent, since
the instruments most favoured by shamans were drums, etc.
Christian meetings conducted to percussion music strongly
resemble.the 5hamanist gu;, in using rhythm to induce ecstasy.
The Kbrean Full Gospel Church is particularly prone to using

music and rhythm to heighten_emotionél and religious experience.

2.4.6. Economic Elements (Mammonism)

)

Shamanists belieVe that their prayef; are more effective if they
provide a‘genéfous gut tablé. Also,.the amount of money paid to
the shaman is believed to affect the results of prayer: the
shaman commandsla fee supposedly required by the spirits, and the
believer expects blessing in.proportion to the amount of his
offering. Thus,'shamaniSts_méasure faith and its results in terms

of economic principles®,

134. Lee Hun Ku, op cit., p.35
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Korean Christians enjoy éttending enormous meetings, especially
revival meetings. When fund-rising drives are held, special
meetings are held over a period, culmipating in a financial
appeal . Contributions are publicly solicited, in auction fashion.
Church members regard donations as an investment which will earn
them spiritual and material profit or interest. Actually, God
becomés an investment proiect for Christians with this
mentality?!?®s |

2.4.7,.Socia1 Eléments

Tﬁé shaméh was fhe almightylarbitrator concerning personal
problémé; domeétic confli?té} neighbourly disputes and social

customs in her areal®®

Korean'éhriétiaﬁs expect their pastqrs to fulfil the same
function .in médern society. Chruch ministers have to involve
themSelvés‘in the business problems and legal difficulties of
their coﬂgregations, in their illnesses, human relations,
childrénfs education, marital confiicts, moving of homes, etc.
The miniSter is expected to pfay over all these matters, and is

valued according to the degree of his involvement in the mundane,

135. Han Wan Sang, What Problems are in the Korean Church? (Dae Han
Chrlstlan press, Seoul, 1982) p.200

136. Choi‘Jung‘Hyon, op cit., p.34
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trivial concerns of his flock as well as in their major crises.

Korean ministers are both the almighty guardians and almighty

servants of their congregations.

2.4.8. NohfPoliticalyElements

Traditional shamanist faithldoes nét usually entail political

awareness. or iﬁ&olvement. Shamanism has no formai organisation or
: P

moralistic social dogma®®’. As a_religion focused on the

individual subject in relatiqn to God, it disregards political

life and activity.

Although the Korean church generally attempts to remain detached
from politicsf in its early days the church was often a refuge
and secret meeting place for Korean ﬁationalists who opposed

Japan and sought the support of foreign powers!®,

One section of the Korean.Christian‘church which has liberal
theology sympathies opposes the despotism of the military regime

in the 1970s-1980s, but this was a small minority!3?,

137. Yoo Dong Sik, op cit., p.19
138. Son Byong”Ho, op cit., p.403
139. Lee Yo Han, op cit., p.48
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The brophets'of the 01d Testament cried out for social justice,
but this social conscieﬁce has failed to manifest itself in the
Korean Churéh whichriémains largely_nqn—political. Although the
early ﬁissidnaries taught a non—pélitical Gospel, the
dissociaéion of the church from politics is more probably a
résult of-the ihf1uence of shamanism with its complete disregard

for political issues.

2.5. PROOF OF THE EXISTENCE AND PRACTISE OF SHAMANISM IN KOREAN

CHURCH LIFE

The influence which Shamanism has had on the Korean Christian

Church is.'not in the area of dogma. It is discussed in relation

b

to the styléJand practice of faith and the spreading of the

Gospel.

2;5.1. ié‘w$fship

In‘ﬁhe Korean éhurch, music, partiéularly the church choir, palys
an impo;;ant role in worship, just as music is a primary element
of shamanist ritual. The names of the choir director and
accompanist are printed with théf of the minister on the first

page of the Order of Service..The gut, with song and dance, has

been adapted to create exciting church services. Cheon Boo Gyo, a
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heretical offshot of Christianity, resembles Shamanism in this

respecti.

Some Korean cﬂurches which juaged the praise method of Cheon Boo
Gyo to be heretical have in fact recently adopted a similar style
of worship one after another. The notion that if people sin§
praise in incantatory fasﬁion the Hely Spirit wiil be present

amongst them is shamanistic in origin.

When Christianslpray long formulaic, repetitive prayers, as if
memorising the script of the shaman,- the meaning of their prayers
is lost. People engage in prolonged prayers and value direct

i B !

prayer, the meaning of which they may not know.

In the begiﬁﬁing of the new year people go to a shaman or
fortune—teller to ask for good luck for the year. In Christianity
a New Year service is held in the Korean church. During the New
Year service theipastor.requests his members to draw from a
container passages of scribéﬁre whicﬁ'are written on pieces of
paper.which have been prepared beforehand by the mininster. The
scripture is an instrﬁction for the:year,for each member. This
practiee is infiuenced by_the sﬂamanistic practice.

Shamanistic folk are satisfied when they get some blessing,
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healing or other result in the ritual. In the orthodox Christian
faith Christians sacrifice themselves in the service of God but
do not eXpect toxreceive proportional compensation. This is'v
égmetimes misuhderstood b& ﬁd;ean Chfistians, so after the

completion of the service, Korean people are satisfied when they

feel uplifted. These practices are shamanistic.

Early maning‘pfayer in the Koreaﬁ Christian church originated in
shamaﬁisﬁ,practice, iﬁ which women prayed to spirits early in the
morning Qith clean water'®. TIf a,minister dislikes leading early
morning prayer meetings he is driven away from the church. As the
shamans played the gut with loud voices, so Korean Christians
believe that shbuted prayers are more effective than spoken ones.
This has led residents in the néighbéurhood of churches to
complain, wi#hfﬁhe result that KoreanlChristians-resort to

mountain retreats for charismatic prayer sessions.

Protestant churches value the sermon, but as a part of the
worship service. However, many Korean Christians beleved that the
sermon alone is important: if they are busy, they will time their

'

church going in‘order_to audit the sermon'!. This habit also

140. O"Byong Se, Dictionary of Theology(The Korean Society for
Reformed Faith and Action, Kimpo, Korea, 1984) p.258

141. Kim So Yeong, Worship Renovation of Korean Church (The Pastoral
Monthly, vo6l.204, Seoul, 1993) p.53
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emanates_frem Shamenism, in which believers would ignore the
playinglof the shaman, and attend only to her ofation. The role
ef.the'beiiever in worship.is therefore unclear*?. The word for
worshlp partleipatlon is actually Ye Bae Bon: Da(spectator
‘worship) . ThlS suggests the shamanlstlc style of worship, where
‘believers are the aqdience to the shaman's display, rather than
being aetivelyeinvolved in the proéeés; In the shaman's gut, the
shaman plays 511 roles, and the believer simply listens to the
oracle. The Shamanistic Christian therefore wishes to hear the
pasfor's eermon, particularly if it deals with blessing. Pastor
Cho. Yong Ki is the most sﬁccessful breacher of 'blessing sermons'

in Korea“3. Korean Christians do not enjoy sermons which

encourage repentance and confession.

As spectatorsﬁ.Korean Christians tend to criticise the content
and mood?of a eervice. More than helf,the membere of a church do
not punctgally observe the commehcement time of the service.
Chureh ministers are more concerned with the members' attendance

than with the.sacrificial attitude of members.

The offering is not giVen in a spirit of gratitude to God, but in

142. Thid., p.36 R I

143 . Kim Myong Hyok, Biblical Reformed Thought and Korean Christian
Faith(Collection of Treatises of Korean Christianity, vol.S5, Pung
Man, Seoul 1988) p.1l56
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order to_avert punishment and disaster, as in Shamanism. Tithes
are donagéd'as'an obligation on the part of the.believer and as a
guarantéé; referring to Malachi 3:10'". Because éf the promihence
giveh to this aspect of Christian duty in Korea, the Korean
church is renowned for the generosity of its adherents. Their
willingness_to support the church financially has had very
positive consequences in that the funds thus obtained have aided

the expansion of the church and established its self-sufficiency.

2.5.2. Establishment of Faith

Korean Christians have inherited Jeok Gong thought {the
constrﬁction‘of goodness) from Buddhism: This form of thought is
an‘obstaéle to the acéeptance of thé‘Gospel. People see belief in
Jesus as.an-option once they have agtained goodness. Indeed, even
Sunday school teachers tend to teach in accordance with this

philosophy!*>. -

The Gospel teaches that salvation is freely given(Romans 3:24).
In the 198Os,'SOme churches started formal prayer meetings for

success 'in matric exams'®. Many Korean Christians think that

144 . Chéi,Jung‘Hyon[lop cit., Korean Church and Shamanism, p.57

)

145. Park Jong, Ku, op cit.,gKorean Church and Shamanism, p.143

146. Kim So Yeong, op citz,'Worship Renovation of Korean Church,
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special‘prayers'and donations can be exchanged for university
admission. Some ministers who do not conduct such meetings
receive éomplaints from their members about the lack of this

service.

KoreanvChristians stress the value of physical healing, even
thdugh the healing offered'by Jesus was complete healing of body,

mind and‘soul.

‘Pastor BaekﬁByOng Ryong, férmerly of-Dae Gu Young Rak
Presbytériah Cﬁurch, was admired fér‘healing his members of
disease with é coin, without ﬁrayer;'and he prophesied to 80% of
the young people in his church that'éhey would become pastors.
Many Korean Christians seek liberation directly through prophetic
prayer without reference to the BiBle, as if receiving the oracle

of a shaman.

The Da MiiMiséion organisation, whose belief that the Second
Comming of ChriSt would oécﬁr on October 28, 1992, was publicised
world—wiﬁe, is'typicél of those elements within the church which
promisg iﬁmediate 1iberation théugh brophecy, and the.popularity

of the group testifies to the susceptibility of Korean Christians
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in this regard!’.

The susceptibility to prophecy is a tendency long nurtured in
Koreans and reinforced by their habit of consulting fortune-
tellers, and the practice of engaging in long prayer rituals

| a

arises from the ancient custom of praying to the shamanist

mountain god(Seong Hwang Je) .

2.5.3. In Life Style
Even though a Christian woman'*® elder had a fatalistic
philosophy; when her young son died in a motor car accident, she

i

wrote in a letter to her minister:

“That my young son. died is a sign that God
wants_me to‘gain'a'deeper.faith. [The
"accident] was his fate, so I pledge that I am

~trying to grow in faith."

It is apparent from this letter that the woman believed that if

147. Kim Yeong Jae, Why does the Korean Church Stress the
Eschatology? (The Pastoral Monthly, vol.198, Seoul, 1993) p.136; Tak
Myong Hwan, Does the End of the World come in 1992 (Kuk Jong Press,
Seoul, 1990) pp.74-95

148. Her name is Lee Bok Young and she lives in the city of Daegu
of Korea. - '
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her faithvhad‘been deeper, or her Christianity stronger, her son
WOuld not‘hévé met with his éccident. Motor car accidents can
occur at any time or place. The explicit connection between
misfortune and the testing of féith is one which originates in’

shamanistic attitudes towards blessing, punishment and God.

There are other cases which prove this theory. When Korean
Chriétians hold a funeral service, the family deliberates
carefully over the position of the grave.*® They also consider

the direction in which the body will be laid.

When Koréans move house, Ehey'commonly‘hold a prayér meeting to
ask a bléséing‘én the dweiling. This is akin to the Seong Jeu Pu
Ri Gut_df.éhamanism. When a newly—built house is erected, a
prayer ceremony is.held at the Cémméncément of construction. This

echoes the Gosa of Shamanism.
When Koreans offer a minister hospitality, it is because they
seek blessing, rather than as an expression of gratitude or

friendship.

2.5.4. In Customs

149. Shin Tae'Ung, op cit., The spirits: perception of Korean
traditional faith, p.112. '
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Most Korean Christians cén be regarded as Confucians or
Shamanists who attend a Christiéﬁ church. When marrying,
Protestant Christians adopt the western style up to a point,
having a'éeremony led by the pastor. Thereafter, they don

traditional dress and follow the traditional procedure.

Korean people.habitually pray for the.dead. The salutation is
"myong b&k eu; bil da," which means "pray for the repose of the
soul". In the funeral ceremony, Korean Christiané burn incen;e,
light candles, and leave an 6pen Bible on a table near the body.
This is a mixed_ritual. The.Bible does not give instructions
about the'treatment of the dead. The placing of the Bible and
hymn book beside‘the corpse 1is based'on‘the belief that the

spirit will‘read these after entering the realm of evil.

Ancestor woréhip was ﬁraditionally practised in Korea. This is
not a sign of-réspect'for parents, bﬁtlis.done in order for
children to obtéin blessiﬁé. This'ahéestor worship has evolved
into'ChQ’Do Sik, in which the birthday or death day of the
deceased'is.commemoraﬁed by displayiﬁg pictures of him/her and

inviting the minister to offer prayers and share refreshments.

In Korea, people go to Seong Myo (visiting the cemetery) on New

Year's Day (15 August according to lunar calendar). This
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Shamanist practice is continued by Christians.

Some Scholars.axgue that ancestor,wérship has a religious
characterléﬁd is the worship of dead men.® The Korean church had
deéided ﬁhat anéestor worship violates Biblical injunction.'® The
Asian theblégiéal conferencei52 which was held in Taiwan
prohibiﬁed ancestor worship. However, fecently, the Korean
Catholic churéh, Korean Full Gospel Church and some Presbyterian

churches have begun to allow ancestor worship. In the Catholic

church, the Pope decreed that ancestor worship be permitted.'®

2.5.5.'Ih.Ia;a§

After beééming.christians, Koreans' ideas concerning civil life
remain'unchaﬂgéd. InyéhémaniSm, thé projects or plans of the
spirité éf God can be infiuénéed by hgman actioné, such as the
Shamanist gut. Thié belief:leads Koreans to perceive God as their

servant}_soﬁebody who can be persuaded to do their bidding.

150. Ok .Han Heum, Practical understanding for ancestor, (Pul Bit
Ministry, Vol.39, Seoul, 1984) p.55

151. Kim Myong Hyok, HIstorical understanding to ancestor worship
(Pul Bit Ministry, Vol.39, Seoul, 1984), p.41l

152. Son:BOng Ho, ‘Ancestor wbrship and modern culture (Pul Bit
Ministry, Vol.39, Seoul, 1984) p.50

153. Kim Myong Hyok., op cit., p.41.
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.Therefore, their prayers directly reflect their personal desires.
This. 1s fundamentally at odds with Chrlstlan dogma, since,
instead of seeking ‘the accompllshment of God's will on earth,

these supplicants desire the working of their own will in heaven.

These attitudes are also connectéd with the positivist beliefs of
Pastor Rbbert Schuller of the Crystal Church** (U.S.A.) who
teaches that work and commitment inevitably yield commensurate
tangible returns. This encourages people to seek prophecies and
assuranéeélfor.the future, rather tﬁan applying themselves to

God's work disinterestedly.

.l.
Korean Christians in foreign countries are partiéularly
conscientious in their church attendance. Korean emigrant
churches are an interesting.phenomenon, in that they attract
almost all members of the expatriate communities, whether
Christian or non-Christian. This is because the church offers
féllowship; sﬁppgrt and ;s‘a-mine of community information, but
those,whd agtend do not necessarily gain in faith or spiritual

maturity.

The Sabbath is‘Widely observed by Kofean Christians, who enjoy

154. Kim Eun. Gon, Faith education and life for success (Seong Kwang
Publishing, Seoul, 1990) p.321
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the opportunity of fun and recreation.

Korean peoble”ha?e a stﬁongzbélief in the prophetic power of
dreams, beiﬁg firmly convinced that events which occur in dreams
will be,réalised. In Shamanism, pédple believe that spirits
provide.information and guidance cohcerning the future in dreams,
and thefe.are many recofded exampléé.of prophetic dreams.
Christians in'K6rea are commonly known as Yesu Jaengi (Jesus
Speciaiists).vfhis term indiéates that people recognise
Christiané as members of a specialised religious group. The word
Jaengi (Specialist) means that one is a specialist in one's
field, but.not in any other field. In this sense, the Christian
is a Jesus Specialist in_éhurch, but;reverts to being a non-
specialist, i.e. an ordiﬁary persoh,-in the general sphere of

everyday life after his devotions.

2.5.6. 'miﬁiétry Style

The miniéﬁrylstyle of Koreanrchristian ministers is very similar

to that of Sﬂaﬁanism. Shamaﬁism is_éxtremely charismatic, énd the
churches ih which minister§ ékercise éharismatic power over their
‘congfegaﬁipns.are growigg..This phenomenon is evident throughout

thevChriétién qhﬁrch_aﬁd transcends»dénominations. Ministers who

manifestlextrdordinéry spiritﬁal gifts'are especially recognised

and valued‘by members.
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The pastor who has the gifts of the Holy Spirit gains absolute
authdriﬁy-and readily receives the respect and cooperation of the
congregation;fjust as the shaman who was believed to be spirit-

possesseduwas more highlylesteemed‘than the hereditary shaman who

had merely acquired the appropriate skills.

Ministers are.éktrémely anxious to‘ietéin the loyalty and
devotiohlof their church members, and establish elaborate
étructurés to prevent defection. Cellular regional networks are
organised and managed by the minister in a manner which is
reminiscént of the shamanist Dan Gol Pan. Like the Dan Gol
shaman, who performs her gut at the homes of adherents, the
minister undertakes ah intensive proéramme of home visiting to
promote fhé stréngth and cohesion 0f his congregation and ensure
the continuing support of members. This is currently the main

work of Kbrean church ministers, as it was of the shaman.

So, eéch churcﬁ which does nét have Dan Gol Pan is competing for
church members. In this scrémble for disciples, some churches
have sought to establiéhthemselves in affluent areas, just'as
shamans sought to pérform their gut in wealthy villages. Exémples
of such chﬁréﬁés’are thelDthRib Moon; Church and the Chung Hyon

Church.
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Thereforé; when eVangelisiﬁg, Korean ministers stress attendance
and partiéipation within their own particular seéts and

denoginations, and tend to disregard the universal significance
of the Gospel. Evangelism is more in the nature of a membership

drive to advance local interests than a true Christian mission.

Since the l??bé,.part of;ﬁhé»éhurchesf evangelical thrust has
been a Sﬁnday mass mobilisation»programme which is an attempt to
swell attendénce.at Sunday services. The particular emphasis of
this outreach-is strongly suggestive‘of the Shamanist practice of
inviting and attracting aé.many cusfomers as possible to enhance

the status of the shaman and ensure the efficacy of the gut.

Several times a year,.churches organise "marathon" worship
sessions) when the service is repeated seven - eleven times
during the course éf a Sunday. These are gala affairs—in which
celebrities are .invited ;o pérticipate as star attractions, and
where brominent'people give.their tesﬁimonies. The programme for
these services is varied, - including popular music groups, etc.
The,aimlof thse speciai Sunday services is to draw new members,
to reviVe the interést of lapsed members, and té lure members
ffém‘rivéi:cpngrégations. All_active members are assigned tasks
andlgéélé'for Ehe occasion, ég to bring ten prospective converts

.-

to the services.‘HQwever, despite these zealous attempts to
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increase numbers, membership generally stabilises at previous

levels after the "festive" programme . '°°

One.of thé perpetual tasks of ministers is home-visiting for the
purposé of ppaying'and preaching for blessing. As the shaman
worships Eo P‘Wang Sin (the Property God), so ministers conduct
Sérﬁicéé:ét'the épening of ghops, praying for the success and
prosperity of businesses.LThis is a vital branch of ministry for
Korean pa;tors.'christian ministers gb'so far as to pray for the
‘succéss;of=gamb1ing shops and liquor stores at their opening
cereﬁohiés!'Koréan'ministeré aré adeﬁt‘at inventing and |
improvising new forms of service for eQery imaginable occasion or

event.

The . shaman tells fortuﬁes éccording to the wealth of his customer
and according to the expectations which he shrewdly intuits.
Likewise,.Christian ministers shrewdly assess the requirements of
their church members and preéch to these needs in order to gain
popularity.

‘l
The Shaman‘uséd to visit each foliower's home and pray for peace

" and security and other blessings. In the same way, the Korean

pastor conducts the home visiting ministry very well and that is

155. Lee Yo Han, op cit., The Church program with no purpose, p.49
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why church members attend the services diligently and have an

increasingly positive image .of Christianity.

Korean people‘regarded the shaman as a mediator between god and
humanity.LLikewise Korean Christians regard pastors as men of
God. Christians regard the pastor as a holy, sacred person who 1is

highiy respected and they show him deference accordingly.

In Korea the minister is guided to go into the main bedroom and
is requested to sit in the specially appointed place when home
visiting. This practice is like shamanism in which the people

have a shrine to the gods in a certain place in their homes.

2.5.7. Current Practice of Faith in the Full Gospel Church

The style of service in the Korean Full Gospel Church is very
similar to the’ Shamanist gut. Their services include song and
dance to the accompaniment of drums and several other musical

instruments which help to induce religious ecstasy.

Like the shaman who func;ipns‘as an oracle, the Korean Full
Gospel minister uses services to prophesy, to expel evil spirits,
to identify sickness amongst members-and heal, and to forecast

individual ﬁortunes; Full Gospel congregations enjoy loud,
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participatory prayer in tongues, worshipping volubly en masse.

Just as the shaman who delivered the word of the oracle was
regarded as authentic, the minister who is able to pray in
tongues is.regarded in the Full Gospel Church as genuinely
manifesting the Holy Spirit. The gift of speaking in tongues is
consideréd proof of the biéssing of the Holy Spirit. Shouid a
minister lack ﬁhis facility, it is doubted whether he is capable
of_offéring a éenuine messége of salvation.
Fﬁli‘Gosbél’ministers havé a spiritual hierarchy in which the
Qifts‘of;theAHgly Spirit aré'imparted, often secretly, from
senidr toﬂjunior leaders, Thié accoraé'with the shamanist pattern
in which mature‘Shamans initiate novices into the skills and
mystérié§<of théir art, and.the'religion is perpétuated through

‘personal transmission.

Because of the personal nature of the spiritual hierarchies
within the Full Gospel Church, it ié inevitable that competition
and rivalry'occur. This has led to the splintering of the main
body intolseveral sub-denominations. Because of the nature of
their religioﬁsfpractipes, the Full Gospel churches claim to be

spirit-filled, in contrast with other denominations!®® which they

156.'ChoilJung Hyon, op cit., p.63
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regard as lacking the présence of thé Holy Spirit. Their attitude
in faith is unduly conceited. Any Christian can pray for healing
with the laying-on of hands, and where faith is paramount,
divergences in spiritual practice do not cause ifreparable

damage.

Korean éeoéle enjoy those things whiéh edify and enlighten, but
are also_possésSed of the ‘han’', whicﬁ is considered an apt
signifierLfor,theif identity. Those‘eﬁotions fused with
tradi;ibhal religio;‘to form a character peculiaf to Koreans, a
charécter which has sUbsequently found expression  in the Korean
Protestant church. The Korean church involves many Shamanistic
elements: a strong emphasis on the iﬂdi;idual, dependence on a
higher pdwer, formalism, prophecy and the absence of an ethical
féﬁndation.nséérificial pfafef and sé&vice, and artistic and
musical sensibility have given impetus to constructive

development within the church.

3. THE ROLE OF 'SﬁAMANISM IN KOREANV CHURCH GROWTH

i

If or when we see the growth of the Korean church and the
phenomenon of religious and social transformation developing we

must search for the evidence of shamanism.
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When Protestantism was inported into Korga, there was no
religions opposition. Snamanism was:ready to accommodate or
assimiléte Christianity”f. Shamanism,‘which mediates between the
naturéi‘nnd supérnatural worlds, provided a stable religous
founaatién. Intthe feftile soil of Knrean religious sensibility,

the seeds of Christianity gérminated, blossomed and bore fruit.

Yoo Dong Sik'®® argued that the mindset of the Korean people
facilitated the‘rapid growth of Christianity. George Jones!® said
that the Korean people hé?e a strongly religious character, and
that their pafticular.mentality was certainly a factor in the

expansion of the church.

It was shown in previous section that' the traditional Korean
Shaméniétlreligion has inflnenced tne Korean Christian church
enormonéiyvand is still deepiy invéivgd in contemporary church
iifei How exaétly did Shamanism contribute to Korean church

'
v

growth? -~

157. Roy E. Shearer, The History of Korean Church Growth (The
Christian Literature Society, Seoul, 1966) p.29

158. You Dong Sik,‘ Korean Religions and Christianity (Dae Han
Christianity Books, Seoul, 1979) pp.22-23 '

159. George Jones., Korea: The Land, People and Customs (Cincinnati :
Gannings and Graham, 1907) p.49 '
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3.1. Reaéohé'for Penetration of Korean Christian Church by

Shamanism

The capa;ity of Shamanism could accommodate Christianity because
Shamanism always>absorbedvforeigﬁ religions or comfortably co-
exiéted Qith them, and because each common factor between the
religions'made Christianity more acceptable. This alone played a

role in church growth.

Korean people easily understood Chrisﬁianity because of their
existing.ﬁoncept of a supernatural Géd(Romans 1:19—20). Palmer
agrees with this interpretatiqn“°. John Ross argﬁed that because
the héme Ha Na Nim(God) genéfally used in Korea was adopted by
Christian.missionaries, thefenwas no conceptual confusion for
prospective Korean converts and therefore the probléms of
resistance to 'Yahweh' encountered in China were avoided!'®!'. The
Kbrean Catholié éhurch-di& not adopt - the established Korean term

'Ha Na Nim‘, but chose instead to use the name 'Cheon Ju' (Lord of

Heaven),. which did not find ready acceptance, and as a result

160. - S.J.Palmer, . Korea ‘and Chriétianity: The Problems of
Identification with Tradition(Holly Corporation, Seoul, 1967) p.8

161. John Ross,. History of Korea(Elliot Stock: London, 1891) p.335
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their church growth was impeded“z.

Since the ancient period in Korea, conflict amongst religions has
been almcst unknown. No‘sing;e religion has been allowed to
cecome hegemonic, or to;efeéicate ocﬁer religions on political or
dogmatic grounds. Hence foreign, imported religions have
generaliy been_received with.toleraﬁceuand open-mindedness!®?.
Unlike ﬁurope; Korea has.never experienced ‘witch-hunting', or
any siénificant>degree of religious persecution.

God hae createa‘within certein indiViduals an awareness of His
existence which enables them to give evidence of His being

through their witness, and prepares people for the full

acceptance of the Christian gospel of salvation. We see this in

the Korean people'®.

As was indicated in this chapter B 1, Christianity does not
repudiate Shamanist belief, but utilises it in the worship of
people who traditionally pray for wealth and peace through the

)

shaman. Shamanistic-Christianity was felt to be more spiritual

162. DoncRichardSon, Eterniﬁy in their'Hearts(Word of Life Press,
Seoul, 1992) p.88

163.-Cho'Secng.NhopﬁKim Ji Cheol., Gospel and Culture(Hyeon Dae
Theology TInstitute,’ Seoul, 1992) p.198

164. Don Richardson, op cit., pp.137-138. See the following book
for further study: Francis Mason's The Korean Apostle(Boston: Gould
and Lincoln, 1861)p.10 '
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and aboriginal 'than imported Europeén forms!®®. Therefore,
Shamanism; which has no dogma per ée,‘accorded effortlessly with
Christiénity, and Christianity in Korea became increasingly
infused withWShamanist elements. As the connections between

Shamanism, and Christianity were~forged, the Shamanist influence

became a major factor'in church growth.
3.2. In Church Growth

3.2.1. The role of shamanism in the history of the Korean church

In the history of the development of Korean Christianity, the
influence exercised by elements of Shamanism on the growth of

Christianity is very diverse in different periods.

In each phase of church growth, different elements of shamanism

were incorporatéd into the character of the church according. to
DL S .

the particular conditions and pressures of the time. The church

itself and the Korean folk acquiesced in the permeation of

Christianity by Shamanism.

3.2.1.1. Early Periéd

‘

165. Choi Jung Hyon, Korean Church and Shamanism(Seong Kwang Press,
Seoul, 1993) p.1l67
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The religious history of.Kdrea shows that, during the early
period of‘Chfistianity in Korea;‘the older religions of Buddhiém,
Confucianism and Shamanism were powefless in those uneasy times
of social and political upheaval. Amidst this general insecurity
and religious désert, people experience a desperate spiritual
thirst which inclined them to pursue a new religion'®®., Since they
were unable to:ekpréss open%yjtheir gisillusionment,
dissatisfacﬁion and despéir.of to impfove their material
conditions, people sought spiritual refuge and consolation. The
established habit of seeking resolution of problems and healing

of spiritual disease in the Shamanists'but extended and

translated itself into the forms of Christian worship, i.e. song,

b '

prayer, etcl®,

Then, too, Christianity adopted the title for God used in
Shamanism, which enabled people to retain their God-centred faith

while making the transition to a new belief system!®®,

Confucianism included a belief in ancestor worship, but this is

166. Kim Young Han, Korean Christianity and Fdith(Collection of
Treatises“of Korean Christianity Study, vol.5, Pung Man, Seoul,
1988) p.24 ; |

167. Ibid., p;52; Harry A. Rhodes,uHistory of the Korea Mission:
Presbyterian Church U.S.A. 1884-1934, p.282 '

168. Kim Young Han, op cit., Korean Christianity and Faith, p.50
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not practised.in a structured, formal ritual. Buddhism has a mass
called Beob Hue, but this mass is purely for teaching and
preaching, and tannot bérclaésified as a religious ritual.
Therefore, théée religions were found to be spiritually
unrewarding,_and the Korean people in search of a substitute for
thé'Shamanist'gut found Satisfactién in the worship services of
the_Christién churches, which entailed familiar.elements of

i

ritual, performance and excitation!®.

3.2.1.2. Major Revival of i910

After thé &Apanese annexatién of Korea in 1510, the general
pépulatioh wasféXtremely despondent} aﬁd knew that the
rehabilitation of the country was debendent on the empowerment of
people tﬂrough mass education, training and the cultivation of
men of talent. So, many pr1v1leged young people attended mission
schools which provided an elite, modern, western-style
education’m._This preoccupation with education spilt over élso
into the study of religion.and ledlto conscientious attendance of

church Bible class meetingsi’t.

. |
169. Ibid, p.51
170. Kim Chi Su, "Literature of the Colonial Period" in the

' National Language for Studént(Han Kuk Univer51ty of Foreign
Studies, Seoul, 1979) pp. 85 86

171. Roy E. Shearer, trans. Seung Ick Lee, Wildfire: Church Growth
in Korea(The Christian Literature Society, Seoul, 1966) pPp.247-248
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Originally, Korean people used to_reeite the Scriptures of
Cenfucianism and the incantations of Shamaniem. After the
establishment ef'Christianiey, peoble sought to familiarise
themselves witn‘the Christian Scirntufes through Bible study, and
found that the recitation of Bible verses fulfilled certain of
their spiritnal needs. In‘Shamanism, the shaman recites perfectly
his incantatione to dispel evil magieally. Korean people
attributed eimilar spiritual power and benefits to the recitation
of Christian Scfiptures. Even nowadays, the Bible recitation
competition is an important social event in any church

calender!’.

3.2;1.3. Period of Japaneee Colonisation

After the failure of independence movements in 1919, Korean
people‘loet ali‘hope of”independence{ Many people emigrated in
despair; Fo Manehuria,_china and the U.S.A.' As a reaction to
the failnfe of‘independence,nthose Koreans whose hopes of gaining
happiness in tne material world had been disappointed aspired
instead to a supernaturel;lspiritual tfanscendence. This

manifested itself in a spiritual revival movement and a focus on

172. Lee Yo Han, The Church Program with no Purpose (Mission World,
vol.18, Seoul, 1993) p.51

173. Kim Chan Jeong, The Korean Peopie of the Silk Road(Shin Dong
A.,‘vol.383, The Dong A Il Bo Sa, 1993) pp.531-533; Roy E. Shearer,
op cit., p.67' " '
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the Hbiy Spiriflin Chrisﬁian life.

Korean‘ShamaniEﬁ was naturaily, originally, a spiritual religion
involving the playing of Gang Sin(invotation of spirits) and Gong
Sﬁ(oracle), Because of theée elements, Shamanism provided a firm
spiritual and mystical basis for Christianity. The healing,
oracle, exorcism‘and ecstasy of Shamanism were found to be
similar to practices‘of Christian faith as well: healing,
prophecy, éxorcism, speakind in tongues and Ib Sin(divination) .
The'plqying‘of-Shamanist rituals is also related to the mysticism
of Christianiéy.

The pasﬁérlLee Young Do!"* islrenowﬁéd 1eader of the popular
mystical.moveﬁenf in the'Korean‘Christian church. The mystical
movementfié;eSpécially powerful in‘the Full Gospel Church, the
'Jerusaieﬁ'Churpﬁ, ahd‘thé‘Elijah GoSéel Mission Church. These
churches équate speaking in tongues with salvation, and provide
traiﬁing in the gift of speaking in tongues, believing that

redemption is unattainable without this facility.

The teaching of tongues is clearly a derivation from Shamanism in

which student Shamans"are tutored in the art of incantation until

174. Kim Yang Seon, op cit., The Study of Korean church History,
p.163 '

L
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they 'graduate' and are able to perform the gut independently.

In this way Shamanism was a model for the development and

exercise of spiritual gifts in the Korean Christian church.

3;2.1.4. Pre- and Post-War Period(after indepeﬁdence):1945-1959

Independencé wéé‘granted to Ehe Korean people on August 15, 1945,
but for politicél reasons Korea was divided. Thi$ was a period of
strong iagological contestation between East and West, and the
Koreans‘wére‘béught up_in'an extfemely complex political dynamic
whicb caused major internai conflict. Finally, this conflict
erupted into the Korean Qar in which»approximately two million
people‘died. In this situation, comman people were terrorised by
the ruling national democratic forces by day, and by Communist
ggerrillas'at,pightns. In,reagtion,‘people abandoned themselves

i

to fatalism, committing all things to‘God in their paralysing

powerlessness.

Shamanism originally interpreted everything as occurring by

divine providence, and Koreans found in Christianity a similar
, : : ‘

providential vision. During those uncertain times, many mountain

prayer houses, similar to Shamanist mountain god shrines, were

175. Cho Dong Jin, The Pastor who went to the Mountain Ji Ri (The
Pastoral Monthly, vol.206, Seoul, 1993) pp.271-272

333



established!’®. Na Un Mong“s:"Yong Modn San mountain prayer house
movement" was one of the strongest mystical groups, having a
great deal of influence throughout the Christian community of

Korea. People-flocked'to‘the more mystical Christian factions.

3.2;1.5,'In the Tndustrial Developmént Period: 1960s-1970s

After thé.Aprilll9 civil liberation in 1960, Korean society
became more complex and extraordinary.'On May 16, 1961, a
military coup d'etat took place, after which the new government
implemented a five-year economic development plan. Because of
this plan, Korean inaustfy burgeoned and the country experienced
rapid economid advancement. The citizens of Korea benefitted

materially, becoming increasingly wealthy.

quing this‘time, church ministers began to preach a gospel of
pfospgfity,'a;guing that God's blessings were both spiritual and
materiéifénd teaching that:tﬁe acquisition of wealth was the
fruit of'faith. The faith eiement of Shamanism provided a basis
for thiSdeéitiéﬁ, and Shaménisés wege drawn to the church in the
hope_of”éxperighcing greater blessings, i.e. gaining more riches.
Just as people had beliéved that payingllarge fees to shamans

would earn them good fortune, so they,now placed their faith in

176. Lee Hun Ku, Korean Traditional Religion and Korean Church(Yeon
Hab, Seoul, 1992) p.1l67 ’
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the chuféh and made maséive‘contributions as an investment in
future prospefity.-Some believers sold their homes and property,
donating'thé'pfbéeeds to church fundévas a form pf insurance
policyijdhe'cqhéeqdence of the enormbus ihflow of capital was a
church bﬁilding boom..Actually, many church members were
extrémel}laffluent, but there is no.way of establishing whether
this prosperity resulted frém God's blessing or from a social and

economic reform.

Anyhow,‘people's desire for blessing drove them increasingly to
the church which led to remarkable dgrowth, especially amongst
those groups which stressed the material benefits accruing from

faith. I( ]

3.2.1L6. 1980 to thé Present '

During this period the church has interested itself in ensuring
the permanency of places of worship. We have already considered
the extravagance of the accoutrements of Shamanism. Wealthy
Korean Chgfches éxpend vast sums of money on accessories,
extensions And auxiliary services. Expénsive audio systems,
illuminapion[ pipe organs and ofnaméhtation are acquired. Annexes
to the Qhurch cOmplexes,vsuch as parking areas, cemeteries and
education facilitieé are established, aé well as centres for

retreatsQ‘étc; The physical size and beauty of the church
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facilities is a generally accepted measure of its success.

Shamanism involves the lavish enjoyment of food, song, dance and
culture in the gut ritual. Invthe modern Korean church,
considerable sums are iﬁvéstea in baﬁds, choirs, etc., which are
an integral part of the praise—woréhip movement. The emergence of

an 'entertainment industry' within the church arises from the

elements of spectacle and entertainment in Shamanism.

3.2.2. In growth of faith

3.2.2.1. Acceptance of féiEh

Shamanism‘originally had the capacity to receive Christianity
fayourably, beéause of their shared ijectives Qf dispelling evii
and invoking ﬁleésing. The superstitious mind was receptive to
thécﬁristian &oncept of God and the Mi Reuk Bul idea easily
accommpdatedlfﬁe Christian ﬁﬁtion of the advent and the

millennium'’. The Christian notion of the comforting presence of

the Holy Spirits accorded with Shamanist belief in the protectio

177. Kim ¥Young Han, op cit., p.56
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of ancestral spirits. The myetical connotations of the number
eeVen,‘signifying God, appears alse in Shamanisim. The priestly
role of the shaman as mediator between the supernatural and
natural.reaims is parallelled by the significance of Jesus Christ
as the saerificial offeringlreconciling God and humanity. The
title of God is.the same in both ChriStian and Shamanist
disceurse,kand‘the term for the shaman, Sim Bang, is used also to
refer to‘the'yieiting'ministry of chﬁrch pastors. Another title
of the sﬁaman, Man Sin(Agent of All Gods) is related to the
functionJQf the pastor. Spiritual faith, and the perception of

the hereafter or metaphysical realm, are also very similar in

form in Christianity and Shamanism!’®.

3.2.2.2; In Faith Revival

Shamanist faith;‘which'is based‘onea~dependence on God for
everything, aceerds with the'Christiaﬁ teaching of total reliance
on, and sﬁbmission'to God. The emotional release spiritual
consolation and lightening of heart experlenced by believers
through the aets of Christian worshlp, which are not unlike the
cathartic effects of the Shamanist gut, provide an strong

incentive for church attendance and commitment to faith.

‘o

178. Shln Tae Ung, The Perceptlons of Spirits in Korean Traditonal
Faith(Pul Bit Ministry, vol.60, 1986) p.67
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Shamanistic faith in the.efficacy 6f the‘fortuneftelling fee
prompts ﬁodern'Korean Christians to contribute generously agd
énthusias;icélly to church funds .

The ;nfluence of lengthy Shémanist incantations is evident in the
practices of Korean Christians who habitually engége in prolonged
periods of prayer. In Shamanism, ordinary people conducted minor
prayer rituals(Bi Nyom) within their won homes, praying to
spirits Qithou; the offices‘of the sﬁaman. This form of private
worship gave birth to thévKorean praéﬁice of laymen planting
churches without the services of an authorised pastor or
missionary'”.

The facg thét.a,Koré%n cﬁufbh had alreddy been founded before the
arrival of miséiOnaries was previousiy geferred to in Chapte Five
A. The séiritual communion phenomenon of Shamanism became
Attachéd to‘thé phenomenon of the Hély Spirit and the believers:

experienée of being filled with the spirit.

Clearly, the Korean Christian church is immersed in Shamanism.

3.2.3. In External Growth °

3.2.3.1. In Evahgelism

179.‘Seé‘chapter Five 1
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Shamanism has no ethicallbasis or moral code'®. This feature of
Shamanism.has affected the evangelical activities of the church.
Evangelists encourage the‘belief that church attendance and
‘participation‘wiil in themselves léadlto redemption, without any

radical‘COnverSion or moral reform on the part of the acolyte.

The Chﬁrch also receives people into membershipjindiscriminately
Qiﬁhout‘égy'scrufiny of their lives or conduct, so that little
genuiﬁe'éommifﬁent to Christian‘principles is required. Because
of thiS'diéSOCiatiQn betweghliifestylé‘and church membership
ﬁembérs areivalhéd and rated in terms of the regularity of thier
atteﬁdaﬁée, rathertthan in terms_of,hqw their Chfistianity is
actively practised. Thus, thefe are ﬁan& church officials, such
as appoihted deacons, whose authority and duties have been
conferred solely on the basis of their coﬁspicuous diligence on
Sundays, .without any referénce to their conduct in the broader

social context.

The General‘Mobilisation Sunday programmes which are currently
fashionable in Korea arise out of a serious concern with the
present state of the church, as do the numerous popular mass

. . R

meetings.

1§O. Clark Allen C., Religions of 01d Korea(The Christian
Literature Society of Korea, Seoul, 1961) p.217
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All the above factors contributed to the extraordinary numerical

growth of the Korean Christian church.

3.2.3.2. in’cellection
Secondly, the influence of éhamaniém has affected the nature of
offerings collected by;the church. Korean Christians donate

‘L
special thanksgiving offerings. It is common praetice for people
to write eeir names end thanksgiving messages on the envelopes.
These messages are ehen read publicly by the pastbr to the
congregation. Shamanistic christians generally donate exceptional

amounts in order to achieve greater blessing, and because the

publicity given their acts of generosity enhnces their status as

oL .
St

believers.

The increase in church revenue resulting from this practice has
enabled the church to work more effectively and to expand its

foreign mission activities.

3.2.3.3. In Organisation

Organisationally, Koreen churches established cells within
congregations. This'arfangement is patterned on Shamanism, in
which the‘shaman‘managed.fhe followers\under her jurisdiction

through the Dan Gol Pan system. The cell system(Knyok Je Do)
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replicates the ﬁan Gol syetem. Through the cell system, church
ministers regulate and moniter their parishioners to prevent
ﬁembers from leaving or defectiﬁg te‘other congregations.
Churches grew large through the effective operation of the Kuyok
Je Do, e.g. Myong Seeng Presbyrerian Church, the Yeo Ui Do Full
Gospel Central Church!'®! and the Keum Ran Methodist Church.
Generally, ordained aesistant pastors are employed in largel
Koreaﬁ churches to act as district.maeagers. These assistant
pasﬁors are euﬁported by Jeon Do Sa(non-ordained female pastoral
workere) who‘are then responsible for sections of a district.
They, in turn, are assisted by Kweon Chal(group. inspectors) who
sﬁpervise;smell Qroups of cells. There are thus four tiers to the
church‘hierarehy, and the‘extensive involvement of. the leadership
in prayerﬂﬁeetings, Bible stﬁdy groupe, etc., has promoted Korean
ehureh growth\ehbrmdusly. Assistant pastors are fiercely
competiﬁive as‘aistrict manegers, Which strengthens the cessl
system and leaas to rapid expensiion of individual cells. Jest as
the ChariSmatic power of the shaman attracted followers and was
reinforced by the system of retaining their support, so the
modern church adopts similer strateéies to maintain and extend
its membership, e.g. kang Nam éaptist Church, An Yang Full Gospel
Church, Mok Min Presbyterian Church. Cell organisation is crucial

in Korean church growth.

181. Yeo‘Ui Do‘Full Gospel‘Church has about 50,000 cells

b

341



3.2;3.4.'in thé.Coﬁcept 6f Growth and Success

When_shaﬁans conduct the gut ritual, they provide a splendid gut
table with an abundance of food and the order of the ritual is
both lengthy and elaborate. The éxternals of Shamanism are
speétacuiar, and the strict observance of form, with the
‘appropriate grandeur in displays and emblems of faith in the gut(

are used as measures of its worth and efficacy'®.

The Korean church was heavily influentedvby these Shamanistic
notions. korean Christians gauge‘succéss and growth in terms of
the size and beauty of church‘buildings, the worth of the church
asseté, the size of the membérship, the social class and levei of
education‘bf the congfegétion/ and tﬁe general wealth of the
church. Because of this emphasis on the externals of success,
Korean churéhes vie with each other in gaining members and
céhstructiﬁg peautiful bgildihgé, eté;iA minister who establishes
a large following and houses his congregation in an impressive
building;échires commensurate status and esteem. Accordingly,
ministers attempt to attract members'from‘the upper echelons of
society'and retain theif sﬁpport by‘éilocating them prominent

positions, and important duties within the church.

182. Lee Hun Ku, op cit., Traditional Religion and Korean Church,
p.129
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Church memberS'value highﬁacademic qyalifications, which prompts

ministers to pursue their studies in order to command respect.

In a word, the Korean church has grdwn through an excessive
demand for blessing, and a'mentality'wﬁich equates material“~
abundandngith growth_and success. Despite the positive aspécts
of the.remarkable drive towards‘Koregn church gfowth, there are
élso negati&e implications to be considered.

3.3. Koreanistic worship style

Some shamanistic'thinés aréreflectedlpqsitively in the Korean

church: for éxémple early morning préYer meetings, women

assistant minis£ersj memorial services for the dead, the service
‘ , :

at thé'gommencement of building a chu;ch and onfspecial occaéions

dbhationé'in-envélopes with the name of the donor written on the

outside.

Harvey Cox‘is a famous social historian who mentions Kofean
Christianity in his books. He indicates that the cause of the
success oﬁ Pastor Yong Ki Cho is that he incorporates some of the

elements of the shamanistic religion in the Christian service.

In shamanism the sacred world in which the shaman sees vision is
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expeCted to be understood'by his followers. Christianity also

'says that you have to understand the sanctity of the faith.

The.gods do not always enter the shéman. If the gods are invited
they comé in. If they are not invited the shaman remains an
ordinaryﬁperson. This influence has led to the double life of
Korean Christiané as faithful Ch?istians on the one hand when
they are‘involved in church life but, on the other hand, when
they are'hot involved in church life they are totally secular

people.

3.4. Pastor as shaman

0
The shaman controls the sprits and makes them helpful to him.
Korean pastors are expected by the church members to be the ones
who control God and give blessings to the people. One example is
in the sermon of the service. The pastor draws a positive

response from his followers when he says that they will be

blessed. ) ' S 0

Members of the congreggtion are very happy when the shaman visits
them and asks for bléssings for them. Nowadays Christian members
are very happy Whed the pastor visits them and prays for them at

their home. If the pastor does not visit them regularly they are
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disappointed.

In the ritual the shaman's performance is very frenetic. The

Christian pastor also leadsfthe service very enthusiastically.
3.5. In the Development of Koreanistic Theology

In China some British Baptist missionaries like Richard Timothy
and his colleagues, took the_local traditional elements and mixed

them in with the Christian practice.

Shamanism has historically absorbed imported religions and
transformed them into:Koreanistic proaucts: The assimilative
power of Shamanism is demonstrated espe01a11y in the evolution of
Chrlstlanlty in a Koreenlstlc theology So, during the 1960s,
aboriginalisation theology»appeared;'in the 1970s, liberating
theology(landlKoreanistic theology; in the 1980s, Min Jung
theology(the people's theology) . |

Thé aborioinalisetion theoiogy of Yun Seong Beom was motivated by
a naive'désirevto contain tﬁe Gospel‘within a narrowly’

1'83 (

Koreanlstlc world view .eo to anchor it to the base of

shamanist thought).

183. Lee Nung Hwa, The Searching of Cho Seon Shamanism(Dong Moon
Seon, Seoul, 1991) p.19
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The Koreén&étiC.Pung Ryu Do theology*®* of Yoo Dong Sik attempted
to interpret the events of the GOspél in Shamanism and Hwa Rang

Do.

The Han theology'®® of Seo Nam Deong, was influenced by South
American liberation theology.lHe asserted the primacy of
political and economic liberation from difficult material
conditibns.

The Min Jung theology (the people's_théology) of An Byong Moo'*® is
an attempt to connect the cbntemporary Korean zeitgeist and the
folk Han with‘the Gospel, within the framework of Shamanistic

\ puri. His theology répresenté.God noﬁ as transcendent, but as

immanent, participating in daily events in the real world. This

developed in reaction to conservative theology.

Recently, churches which allowed Shamanistic Je-Sa(ancestor
worship) have appeared. These churches also make further advances

and concessions towards Shamanists.

184. Yoo Dong Sik, op cit., Korean Religions and Christianity,
p.231 : .

185. Seo Nam Dong, "The Formalisation of Han and its Theological
Thought" in Min jung and Korean Theology(The Institute of Korean
Theology, Seoul, 1991) p.319 ff. :

186. Ahn Byong Moo, The Story of Min Jung Theology (The Institute of
Korean Theology, Seoul, 1990) T
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3.6. In Social Development(especially Social Service)

3.6.1. In‘Art and Culture

In the early missioﬁ period, the Korean church contributed
greatly to‘the’dissemination of knowledge, cultural development,
and the evolution an acceptaﬁce-of Han Geul (Korean letters) whiéh
were used in thetranslaﬁién of thé Biblel® . At that time, Korean
society was living through the end of the Lee Dynasty, and
expgriehcing a £ransition to modernism. This was a culturally
chaotic|pe£iod iﬁ the country's history. The kiﬁg, Se Jong Dae
Wahg, oﬁ:the-Lee'Dynasty,.Created and distributed new Korean
characters, tﬁé Han Geul, tﬁrough the efﬁorts of linguistic
Schélérs.ih 1443188, However,ﬁthe_uppéf}class intelligentsia
belieVed'phat_the'more difficult Chinese characters, Han Mun,
wefe‘Supéridr td the Han Geul, which Qere regardéd as simpiistic.
The new quean'characters weré qonte@ptuously termed Eon Mun, and
were disdainfully disregafded by those classes with pretentions
to scholarship. Only(wbmen and common folk, who did not receive
formal schooling, used the Han GeulilHowever, the complex and

intricate Han Mun could not survive as popular characters.

187. Joo.Jae'Yong, The Korean People (Min Jung) and the History of
Korean Protestant Church in Min Jung and Korean Theology (The
literature of Korean Theology, Seoul, 1991) p.221

188. Kim Jeong Hak, Lee Hyon Huei, op cit., The History of Korea,
p.161 '
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During this'period of contestation.between the rival systems,
Shamanism beoame the custodien of EonvMun: Shamanist literature
used the’new Korean characters in recording songs and
incantationslw. This involvement of Shamanist religion in the

protection and preservation of the 'Eon Mun' led to the Han Geul

tranelation of the Bible and the development of the Han Geul.

Subeequently,.the Han Geul Bible played a pivotal role in
spreading knowledge end combating illiteracy amongst Koreans!?®.
Most nationalllanguage scnolers, suon;és Ju Shi Kyong, Choi Hyeon
Bae and Lee Heui Senng, agree with this assertion. Thereafter,

the newly emergent intelligentsia began to produce literature in

Han Geul.

Korean people were accustomed to the musical forms of Shamanist
religion;lwhioh'were not unlike the'nusic and hymns of |
Christianity. In order to learn Western music, Korean attended
Cnristian worship services and mission schools. Therefore, most

early twentieth century Western musicians in Korea were

189. Choi Gil Seong, Shaman of Korea(Yeol Hwa Dang, Seoul, 1985)
D.158; Religion and Society Institute of Korea, Dictionary of
Korean Religién and Culture(Jib Moon Dang, Seoul, 1991) p.251

190. Kim,yang Seon, op cit., The Study of Korean Church History,
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Christiaﬁ“l. In particularf the Korean National Anthem, 'Ae Kuk
Ga', ié from a_poem by Yun Chi Young set to a melody by An Ik
Tae, béth of whom were Christians. The 'Ae Kuk Ga' was initially
éﬁﬂg-tb‘fﬁe'tune.of *Auld iang Syne' in the Korean hymn book,
beforé'béing sét to te preséﬁt tune by An Ik Tae. The influence
of Cﬁristiénity'is‘apparen;-in the fifSt verse of Ae Kuk Ga, in

the lines,:“God"protects our country".

Even in modern.times, the majority oﬁ mﬁsicians are Christians.
Most Christian universities have music schools, whereas non-
Christian universities do not. for ekample, Yeon Sei, Yi Hwa,
Jung Ang,, Han Yang, Bae Jaé, Seong Shin, Mok Won and Gye Myong
all have music departments, while Doﬁé Kﬁk, Geon.Duk, Dan Kuk,
Kwang Un, Han Kuk Foreign Language Studies, Héng ik, Korye and
Kﬁk Min, which ére non—Christian, have no music departments even
today.

k
Thereforg,lmany applicaﬁts for stﬁdies in literature, art and
imusic_attend Christian churches. This artistic character of

Shamanism flowered in the church.

3.6.2. In Social Service

191. Lee.Yoo‘Seon, A Hundred Years History of Western Music in
Korea(Unlver31ty of Joong Ang, Seoul, 1976) pp.33-66, 110-152
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The Christian church functioned as a means of resolving and
realising educational, political, economic, social, religious and
cultural-needs and desires. Through its social services the

church grew in power-and extent.

Shamanism had prev1ously provided a focus for the religious needs
of the community, a role which was then readily assumed by the
Christian church Just as Shamanism was 1nvolved in the areas of

healing an education, so the Korean Christian church has been

responsible for the founding of many schools and hospitals.

After the 1960s, the church acted as a complainant to the State
President .on matters of social injusticevand human rights. :
According to SOne literature!?, the shaman performed drama in the
royal palaces.dépicting-thelgrievances‘of the common people, e.g.
obﬁections'tolheaVy taxation. The shaman thus mediated in socil
conceins;between the people and the authorities. In similar
fashion,_Korean7Christian paetors have developed anlimage of a
church’which recognises social'responsibility and demonstrates

social concern.

3.7. The Negative Role

192. Lee Nung Hwa, The searching of Cho Seon/Shamanism(Dong Moon
Seon, Seoul, 1991) p.1l9
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As was previously explained, Shamanism has played a major role in
church growth. However, the negative aspect of this role is also

apparent.

Those churches which stress material blessing increased
membership, but often to the detriment of the spiritual life of

the church,‘e.gf_prayer..

A further effeét was a drifting away from the real kernel of the
: L _
Gospel. therefore, there is a tendency to view God merely as

- source of blessing and the church as an instrument or agent.

Currnetly, with economic development in Korea, the faith which
desires blessing has been partially satisfied in the acquisition
of materiél.wealth, which has led to-declining percentages in
chhréh attendanee, and a Wééﬁeﬁing orjdulling of Christian zeal.
Althoﬁgh thisAdecline is not significant, and is not clearly

reflected in empirical data, it is a trend,which can be

recognised.

The KoreanfChristian church has adapted the arrangement of Sunday
services to accommodate’ the entertainment element of Shamanism.
Since followers expect their gatherings 'to provide pleasure as

well as religious edification, morning services are held at 11:00

351



a.m.Q followed by lunch énd fellowship at the church, after which
'evening' services %re held at 2.p.m. Thus, recreation and
worship are combined, and members are further free to enjoy their
own leisure and other forms of entertainment thereafter (No
official sﬁatiStics are.QVailable, but approximately 20% of

churches have adopted this practice).

Services'have become increasingly Shémapiétic, with a gravitation
towards spectaclé and'emotionally Chérged spiritual experience.
Since the)mid'19803, many dignified,‘intelligenp Christians have
begun té hove pb those churcﬁes in wﬁich a more devout, sober and
reverent Sfmosphere prevails, or are legving the church
altogether. |

The essential conservatism of Shamanism has also had a
detrimengal effect on the Korean church. The ugly divisions which
have led to the,prolifera£igh of denominations stem from a basic
conservatism which is:intolerant of dissent within the body'?’.
At,tﬁeksame timey because aﬁd egocentric, materialistic and non-
ethical Stjlé gf faith has been condoned by the korean church, it
doéS‘nét,diéplay the unity or community which are the ideals of

the Christian Apostolic church.

The competitiveness, materialism and avarice of th domestic

193. Lee Hun Ku,'op cit., pp.130-131
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Korean church are also ev1dent in its foreign mission activities.
Ind1v1dual churches evangellse abroad with little cooperation or
sense of,commonupurpose, and Koreanvmlss1ons have been sharply

criticised for their acquisitiveness.

Finally, the Korean Christian church is becoming something of a
theatre,;akin to the playground of hhe Shamanist gut, where the
meaning and aim of the ritual is to invoke showers of blessing.
Churches which witness the appafent success of Shamanistic
churches beginhto adopt similar growth-centred goals, defining
success in the‘terms previouély_outiined, and believing that the
true characterléf the churéh is reaiised and expressed in

. i | !
tangible, external results. ' '

In other words, the Korean church is becoming increasingly
humanist, and is in danger of being totally transformed through a
process in which the essence of Shamanism entirely displaces the

original tenets and principles of Christianity.

In'the'modern‘context of pluralism, the dilemma of the Korean
Christian"church is whethér to strive'towa;ds and inclusive,
catholic'charaC£er, or'to'rgtain the cultural specificity of the
established_Koreah thistian identihy. The prime example of

eclectic_Christianity is the-South_Américan Catholic church. The
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attempt at aboriginalisatibn and eclecticism within the African
Independept Church has been a focus of scholarship, which has so

far been ‘inconclusive.

Further study of the Korean Christian church is required before

new directions can be mapped.

Shamanism played a Vitalyrgle in Korean Church growth, especially
in the early‘period of the introduction of Christianity in korea.
Korean people aﬁpreciated Western civilisation after Korea became
a Japaneéé éoiény. The Korean attitude towards Christianity was
reéeptivé;frather than'resistant, because the Wést did not pose
any threat oiléppressioﬁ. iﬁ'the-difficult economiq and social
conditioﬁé'resulting“frbm ihé'loss ofiKorean sovereignty, the
Sensibility3of the‘people ekpressed its neediness in the pursuit
of blessingiencéuragéd by_Shamanism]{and the convergence of these
ideais wiph Christianity issued in church growth. The perceptions
of heaven, God and blessing in Shamanism facilitated the
acceptanéé ovahristiAn faith, and Shamanistic forms of worship
were readily adapted to the purposes of Christianity. The
religious diligence and prayer‘gf thg Korean people sparked a
fdaith revival, and the management of followers through the cell

system stimualted church growth.
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The churdh began to prodﬁce leaders who were prominent in the
fields of art, culture aﬁd politics. Such figures projectéd a
favourablé‘image of the social funCéiqns of the church. Hence,
the church became increasingly powerful. Th Korean church
experiencgs cpnsidérable internal division and there are many
negative factors; however, Shamanistic elements ﬂave undoubtedly
made  a substanﬁial and constfuctive contribution to church

growth.

Two characteristics of shamanism which are individualism and the
desire for bléssing inflﬁéncéipeobléjto think only of themselves
and desire blessings for their own families. This practice was
matched by the Korean economic gitué?ioﬂ which resulted in the
realisation of individualism in the i96p'§ and 1970's. There is a
correlaEiQn betWéen the eéénomy and the church so that the

Christian church is conducted in a spirit of individualisation.
CONCLUSION

In addition to éhamanism the religious background of
Confucianism, Taoism andfﬁgddhism played a role in the
preparatidn for'someaéspects of Korean‘church growth. When we
realise the infiuence of o;hér religions through study we can

identify some elements of these‘religions which can be employed
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in the spread of Christianity.

Theréfdre throﬁgh comparative study Qf religions, especially a
compariséﬁ beLQeén Christianity and other religions, we do not
oﬂly,éonééhtrage'on lqoking for the common characters of
réligionsbbughélso find useful eleménts in them for developing
and jbiniﬁg with:Christianity; If we ére able to develop this
aspect i#wili be a good.cohtribution generally to the study of

church,growﬁh ahd missiology.
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CHAPTER - SEVEN THE COMPARISON BETWEEN CHURCH GROWTH IN KOREA AND
SOUTH AFRICA : ‘ ‘

i

1. Compafison between Zulu Religion and Shamanism

1.1. The Characteristics of Religion

Both African traditional reliéion .and Korean shamanism are
religioné‘élosé‘ﬁo human life and héve a conservatism in which
it is important to believe in traditién. At the same time these
religionsLhave a strong absorptiveness on the one hand and an
exclusivity on the other. Therefore While both of these religions
can absorb a‘néw religion there is no tension between the new
religion and the establishéd feligion. Both of those religions
still retain their own characteristics: Séuth African independent
churches -and Korean churches still keep traditional religious
elements aﬁd also mainté;h a robust Christian church. There is

ingenious harmony of both elements.

1.2. The Concepﬁ of Goa

When we.attempt.to distihgﬁish betWeén a philosophy or ideology
and,a'réligion, it is -apparent that the chief distinction of a
féligion'is.that there:is a.conceptibn of God. It is generally
agreed by scholars that Confucianismﬂ for example, does not

gualify as a religion because the notion of a deity is absent.

It therefore seems as an 'ism', a philosophy, a system of ethics,
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valués and beliefs: it lacks the essential characteristic of a

religion. .

When introducing a new religion into a community, or assessing:
the impact of a new religion on traditional religion, it is vital
to examine the initial conception of God, in order to understand

the relationship and interaction between the two religions.

ACcordihg t.o‘.Me.lahchton,1 it is 'in. the heart where it 1is
recognised that the human is a~created thing iike Adam. This
h;aft ié:é'mirrof to reflecthod so the heart of humanity becomes
ah_orgéﬂ of tﬁé body to recognise God. As a result many nétions

of the world have a conceppfof God.

John_HiCkZ-assertsithat religions_ére different responses of

different people to one God.

In Colossians 3:9-10, St. Paul argues that the Christian must
become a new man after the image of God, indicating that humanity

has lost the image of His creator.

In saying that we must Dbe rénewed,'St. Paul means that we must

1. Bavinck, J.H., The Impact of Christianity on the Non-Christian
World, trans., Soon-Tai, Kwon, Sung Kwang Publishing Co., Seoul,
1987, p.152. ' '

2. John Hick, The Second Chriétianity, trans., Kim Seong Chul,
Nathan Press, Seoul, 1991, pp.109-111. :
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regain the»imagé'of God. In 6ther words, we must rediscover the
knowledge of qu. As we recover this knowledge, we will move
towards an understaﬁding of the image of God. To illustrape,
children ha?é a model of adulthood which they try to imitate.
This model may be a parent, whom the child strives to be like.
Likewise, in adulthood, people select role models who form the

basis of their attempts to be and do what they admire.

In religious life, we choose as a model, a notion or concept of
God on which we mould ouf feliéious pféctices. If the concept or
notioﬁ of God is mistaken or false, people's efforts to achieve
His likehess.will be miSplaced.»Thefé‘Will be no true guidance
or directioﬁ és to how tﬁey should really be.

Thereforéj non—bélievers and followerslof other religions who are
uhinterested iﬁ the image of the Christian God or the pursuit of
the knowledge of God will not easily dccept the concept of the
Christian God;‘In other words, a group which already has a
feligious model which resembles Christianity will more easily

accept the doctrines and faith of Christianity as a confirmation

or consummation of their spiritual quest.

Thus, the type of concept of God -held by a specific group of
peoplé’plays an important role in church growth, either fostering

or hindering the rooting of Christianity in a community.
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1.3. The Role of the Traditional Priest

ThevSouth African isangoma and the Korean shaman both pratice
divindtidn with certain objedts and- offer reasons for the cause
of misforﬁune and any problems. They act as channels of

communicétiOnland mediators between God and humanity.

However, ,the ﬁain role of tﬁe isangoma and shaman is not to
worship de'but, operating through the lower gods, they function
to control spirits who make trouble, to resolve difficulties
through lthe spirits and to diagﬁose diéeases or identify

problems.

The SoutHIAfriCan isangoma and the_quean shaman both have

educational tréining courseé to be senior priests in their éwn

systems..In the case of the Koreén shaman they have private
_ L

disciplgship training.‘In the case of South Africa, the isangoma

is educated in a special training school in the northern part of

KwaZulu-Natal and also trains privately.

In traditional religion, . the shaman or isangoma serves as a
mediator betwegn_ humanity' and the supernatural world in a
position which is similar“ﬁbﬁthe roléngf Christ in Christianity.
In thé 0ld Testament, the prbphets, priests and king were

mediators between God and the Israelites..The mediator partakes

of both divine and human hature in the sight of God, and in the
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eyes of meh.*Thé mediato; ;s_the‘oqu way through which Gdd
reveals himéelf to humanﬁiﬁd, and by méans of which humans react
to God. When the shaman or isangoma rebukes the human, she or he
serves as the mediator directed by God; when she or he petitions
God accordiné to human neéd and aesiré,'she or he is functioning
as an intérﬁediary for humanity. Hepce, the shaman or isangoma

is the channel‘for contact between God and man.

Christians pray in thé name of Jesﬁs Christ, the supreme
mediator, Whiie in éhamanism, it is the shaman who prays on
behalf 6f the people: the people do not pray invoking the name
of the shaman. A‘point of;difference is that Jesus Christ can be

the answer for human sin, but the shaman cannot assume this role.

Thegefore,‘ﬁréditioﬁal religionists eééily understand and accept
the‘th#stién cbncept of Jesus as mediétor becauée it is figured
in their'estéblished beliefs. For this reason, Korean Christians
attributé%to their pastoré_shamanistiq powers andldeify them,
Zulu people shﬁw a simiiéf revereﬁée and deference towards

ministers of the church.
1.4. Ancestor Veneration

Zulu religion and Korean shamanism'are almost the same in the
worshipping of ancestors. Even the memorial ceremonies for the

ancestors'goes back only three génerations, as far as the great-
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grandparehts in both cases. In both cultures it is believed that

by the fourth generatioﬁ the spirits of the ancestors have gone.
1.5. No Concept of Salvation

African.traditional religion has no concept éf hell and because
of the belief in which the dead ancéstor is still alive they have
no concept of sélvation. The main focus of attention is therefore
the reality of this materiai world. Korean shamanism also has a
similar‘concépt to that of the Affican. When people die, the
deceased becomés a spirit. If.the péfson was good he will be a
good spirit; but if he led an evil life he will be an evil spirit
or beast. So there is. no concept of salvation in Korean
shamanism. Both South African and Korean ;raditional religion are
similar in being“religiohsrin;which_p?ople desire only material
blessings bécause of the 1ack.of a belief in the concept of

salvation.

1.6. Musical InStrumenté

Both Zuiu religion and Koreanishamanism use musical instruments
in their ritual. In the case of Korean shamanism the Jango and
the drum are the main instruments and in the Zulu religion also
the drum is used. The common point is.that each'religion uses
percussion instruments. Tpe‘percussion instrument is a rhythmical

instrument to enable people to become light-hearted and cheerful.
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Similarly, we .can see in modern popular music, rhythmical
instruments play a prominent role. In traditional religions, in
using rhythmicél instruments the priest creates an exciting
atmosphere for the ritual and softens the minds of the people so

that they may easily invite the spirits or the gods to possess

them.-

This activity is related to the activity of the fentecostal and
the Fuii‘ébspel Chufches which try to encourage revival with the
use Qf:ﬁ@sical instruments;‘South African charismatic white
pongregations‘aiso tryrtOgéncourage:revival with praise and
musical insf;uméhfs through appealing to the consciousness of the
modernnééneratién. |

2. .Compérison.between thé South Afiican Independent Church and

the Korean Church
2.1. Life-style and Belief

In the Zﬁlﬁ reiigion and shamanismkﬁbecause of the lack of the
concept of hell, even though people méy sin, their hearts are not
afraid beéause the shamans énd izangoma pray for their sins and
] punishment is allayed(uThis belief remains when they become
Chrisﬁian. The_Bible(aiso saYéAthat in the blood of Jesus Christ

they are free from punishment.

363



Much as the Koreans did, Zﬁlu people readily accepted the new
faith and iﬂtegrated it_ into their existing spiritualistic -
religious orientation. Although this matrix of spi;it—worship in
some ways facilitated the acceptance of Christianity, it also
exercised a negative influence. On the positive side, it prepared
for the Christian concept of God, but it also tended to create
awdisjunction'bétween the profession of Christianity and the
expression rbf faith iny ethics and 1lifestyle. Typically, in
traditioﬁal spirit-worship, followers diligently attend and
participate in ceremonies and rituals, but these are relatively
disconnected ffpm daily personal qonducﬁ or morality. When such
believers ¢onvert,to Chrisﬁianity, the original pattern is often
sustainéd} he;rﬁy participation in Sunday services can be
completely divérced-from ordinary lifeﬂ and no commitment to

Christian values ensues. Korean and Zulu Christians display

similar tendencies in this respect.

A further noteworthy diséfepancy between nominal adherence to
Christianity and actual religious practice is apﬁarent in that
many Zulu Chrisfianvconverts continpe to operate as izangoma or
consultlizaﬁgémé for_divination, and persist in berforming rites
hohogfiqg~ances£ral spirits; In such céses, Chriétianity has not
displaced,tréaitionai bélief)-nor agSimilated it, but has become

an adjunct  to established feligion.
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2.2, DeVéloping‘of Aboriginal Hymns

The Soﬁtﬂ‘African Independent churches developed many traditioal
hymns and elso sing.some'lyfics to the traditional melodies. Most
of the‘membere do not have hymn books,with the musical score, but
sing in their'ewn style, not relyihg on the original melody.
However,.in the case of the Korean church, there were not many
Korean-style hymns based on the traditional melodies. The Korean

Church accepted almost all of their hymns from the West.

2.3. The Minister in the Role of Traditional Priest

Christian ministers of both South Affican and Korea are requested
to serve their.ﬁembers in the ministry in the role of traditional
priests which.means that ministers hust assist in the members'
lives‘iﬁ eQery‘way, for exmple, one of the Korean‘members asked
his &inister to pray for a cow which was experiencing difficﬁlty
in giving birth, and in the case of the African church one of my

members asked me to pray that her house would not fall down in

the heavy rainy season.

[

2.4. The Different Attitudes to Accepting Christianity

The South African independent church retains some aspects of the
practice of Western Christianity. However, the Korean Church

accepted . in its entirety the whole practice of Western
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Christianity.which the missionaries introduced. Therefore, in
South Africa the independent church established and developed
African theology However, in the case of the Korean church, even
though there was' some aboriginal movement, the Korean independent
church is not developed and most of the Korean church followed

the Westernised Christian church, never separating from the

missionaries.
2.5. Return to Traditional Religion from Christianity

The Korean shaman Hae SoonIHong was a Christian who evangelised
and attractedvmany new’believers to the church. For fifteen years
she‘was an ekamplary Christian through whom many‘were blessed.
She‘was‘seen as .a model believer, known affectionately as the
'Hallelnjah Lady"' . However;,difficulties arose concerning her
son;‘she;fell ill and eXperienced:hallucinations,‘and was not
helped by prayer and the 1ay1ng on of hands In order to find a
cure,. she was introduced to a shaman who initiated and trained
her ‘in shamanistio ritual and praCtioe. After eight vyears'
apprenticeship, she became an independent shaman, believing that
she was‘oalled to serve the local spirit(god) of her native
traditional religion.

A‘furthericase in the South African context, is a case in which

a convert -to Christianity returned to traditional religion. In

Luganda, near Marianhill where I operate a mission, I visited an
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isangoma and witnessed her rituals. She indicated that she had
previously been a Catholic, and still displays Catholic icons of

Mary and Jesus in her abode.

In another example from Maputoland) Northern Kwa-Zulu Natal, a
female isangoma(Ms. Aldina Qwabe) had been a practising

Christian.

In analysing these instances,‘it seems legitimate to suggest that
changes and transitions betWeen traditional religions and
Christianity occur without difficulty for many believers. Just
as traditiqnal ;eligionists aré recéptive to Christianity, so
Cﬁfistians Wifh é cultufél‘background:of traditional religion
readily revert to the oldex; belief system. Thus, there are
certain - comﬁon elgments which allow for movement and
transference, énd the main point oflmy’sﬁudy is to isolate and
define thg nature of that édmmon grbuﬁd, and investigate how this

phenomenon stimulates church growth.-

3. Comparison of Church Growth in the Respective Churches
3.1. The Main Element of Growth-

The South Afriéan independent church grew rapidly, the main cause
being the mystical worshipustyle. However, the cause of Korean

church grthh.is'the Bible study movement. As a result both the
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South Afriéan and Korean churches involved huge numbers of church
members; The Korean,/éburch developed theological schools,
seminaries and'theologiahé'of bigh academic standing, but the
South African.Independent church unlike the Korean church in this
respect becausé the-indepéhdent church concentrated on joining

traditional practice to the church. But the' Korean church

concentrated on the study of the Bible.
3.2. political and Racial Oppression '

In the‘éase of South Africa the political and racial conditions
influenced thé formation of the independent church, and the
spread of Christianity in Africa was closely linked with colonial

exploitation and oppression.

In South  Africa under the ‘apartheid system;. the African
independent church grew easily because the emphasis on
méintainiﬁg'tribal or ethnic identity influenced thé way in which
Christianity was accepted. The introduction of Christianity did
not mean the tofal_abandonment of traditional beliefs, in favour
r
of a new theology. It is difficult td find a truly intercultural
or multicultural Christian community anywhere lin the world.
However, there was no apartheid,in Korea. Neverthless, the Korean
church was subjected to Japanese rule during the period 1910 to
1945 and also sﬁffered under the communist massacre during the

-1

Korean war from 1950 to 1953. These oppressions influenced Korean
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church growth. Paradoxically, It is evident that the Christian
church grew well under oppression, as was the case in the early

Christian church in the Roman period.

3.3. The Elements of Traditional Religion which are absorbed

into Church Growth

Christiah church growth is‘intrinsically‘related to the nature
of thev tréditicnal religion3. This "is ilustrated by the
difficulties _experienced“by converts to Christianity in
separaticg from‘their:traditional sccieties. It is problematic
for Korean COﬁQerts,#for exemple, to maintain bonds with their
families who practise ancestor worship, which is prohibited by
Christianity.' Therefore, if converts are able to find
similarities and parallels betweeﬁ Christianity and their
traditional beliefs, sc that acceptance of the new religion does
not entail a.ccmplete rejection of and separation from their
established religions principles ‘and forms, the rate of
ccntersion is' increased. This is the‘reason why congregations
tend to éegregate racially: different groups develop or maintain
practiceé and:forme of worship in.accordance with their own

cultural ‘and linguistic norms.

The black'lindependent church of South Africa allowed the

K

i

3. McGavran, Understanding Church Growth(William B. Eerdmens,
USA, 1970) p.246 ff. . o
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retention of certain elements of traditional religion, and
therefore grew much more rapidly than the mainline churches which
contihuéd_td‘uphold‘and identify with what remained fundamentally

Western customs, traditions and practices.
3.4. Missionary Work for Education

When thelmissionariesvcame to South Africa they also founded
schools ahd tried to translate the Bible into African languages.
The missibparies.who worked ' in Korea also started schools and
translated the Bible into Kofean. Kofeén mission schools produced
many elite groﬁbs and these elite grqups led KRorean political,
social ana religious society, particularly the distributors of
the Bibie Who worked very hard to sell the Bible éverywhere and
also‘introduce the Christian faith.’Many people read the Bible
to acquire modern culture and civilisation because at the end of
the twentieth century Christianity was introduced as a Western
civilisation ;nd philosophy. The;efore many people went to church
aﬁd acceptedACﬁristianity}FMiésionaryfeducation was successful.
Howevér, in the case of‘South Africa, the Bible has not yetvbeen
distributed to all peopie, and many:peop;e are uneducated and

illiterate and therefore Cannot read the Bible. However, people

prefer to-gO‘td,church to receive healing.
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3.5. Studyihg of Traditional Culture and Language

Thefe is an actﬁal and close relationship between the Gospel and
the culture bffehe people whe‘receive the Gospel. The Gospel can
be spread only through the medium of tlie language of the people
for whom the Gospel is intended. Language is a treasure-house of
Spiritual and culturai.power..The person who enters the sanctuary
of the language encoﬁnters'the cultural heritage of a people,
e.g. a Christieﬁ who gives the Gospel to a certain‘person has to.
find an‘epbropriate.name in the natiQe language which identifies
aﬁd‘repreeents God"appropriately.'lf the chosen name is not
appropriape, it may create a false impression of the nature of
God asbperceived by Christianity,‘br be connected with pagan
belief'inqsueh a way as-to'destroy Ehe Christian cohception. The
same difficulty.is encountered in attempting to translate the
words 'THeKBible' and preserve the iﬁtegrity of the concept. In
the cese“ of tﬂe ﬁible, ‘the. earlye épostles used the Greek

unhesitatingly in explaining their message.

Mission history supplies us With several useful examples of the
dangers of translation. Langqage, which is one of the staple
factors in th development of culture, is invariaely used as the
entrance in;o the spirif of a people by the miesibnary. There are
various meﬁhods end/strategies for fhe penetration of a culture
for the purpose of transmitting ‘the gospel, language being

crucial in all cases.
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ii.

ii.

Some ‘people are unable to understand if the instruction in

the new religion does not occur.in the form of a poem.

Some people believe that religious truth can only be
conveyed in a Whisper; e.g. the street evangelist is not

well-received in the market-place.

Religious instructien which is transmitted ih the form of
esoteric, mystical, symbolic knowledge, such as parables,
touches the audience profoundly, e.g. the Korean people are
so stéeped in Confuciaqigm and‘philosophical thought that
they afe highly resbonsive to cgﬂcepts or ideas which are
conyéyed through intricaée aﬁd complex constructionsg,
believing that sucﬁ language invariably contains profound

and noble}truths.

For-'Koreané, religioﬁs ideas. have traditionally been
regeivéd 'through -the ‘medium of Chinese script, e.g.
Buddhism and other dogma. Such teaéhings were respected and
valued paftially because of the difficulty of comprehending
them. In contrast, the accessibility of Christian doctrine,
presenteqvin simpléxKofean, initially rendered it less

impressive. Even within Western Christianity, some people

consider Catholicism, with its meditational and mystical

features, more arcane and erudite than Protestantism.
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iv. When the meésage.of thé Gospel is‘dramatically represented
in performance it findé a ready response, e.g. ref. Acts
14:8-12.,

‘Ih’gétsgv(fhe day of Penteéost)‘the speaking in tongues by
thé  early converts téignifies the attempt. by God to
commﬁﬁicate? using thél languagés specific to various

culturésb

The translation and proclamation of thé Gospel becomes meaningful
when it occurs with reference to the contact and lifestyle of the
local people. Parables need .to be clarified by using
illustrations drawnﬁfromlthe éxperience of the‘people being
evangelised. For example, a referencg such as the occasion when
Jesus was_asked to heal a woman~suf£éring from haemmorhage and
replied-that tﬁe bread of iife should not be given to dogs,
requires contexﬁual adaptation. A‘further example is when St.
Paul addyessed a crowd at Ar—e—op'a—gus(Acts,v 17:19). .:AS
missionaries;'it is our task to ekplain Christianity in terms of
the traditional idiom and culture. The Gospel of God's heaven is
proclaimed td the human consciousness in the language of human
experience through Jusus Christ who assumed human form. In this
way, the Gospel is preached through the missionary who adopts the

language and culture of the local mission field.

|
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3.6. The Growth after becoming a Separate Independent Church

African people were not satigﬁied with their church services as
led by white missionarieé.‘fhey could'hot sing and dance loudly
and.freely-and some of the African leaders protested to the
missionéry government.‘ The Ethiopian Church was the first
separate inaependent.church group;ﬁAfter that many sepérate
independeut éhurches Were founded. Each independent church grew

'

rapidly.

Much church division occured in Korea but this division
contributed tu church growth in other ways. Even though they
divided'into small churches, that phenomenon encouraged each
divided ‘church'.to becéMé 'a strong ‘church. They were in
competitiqn inutrying to attract mofe members and to be self-
sufficient. South African independent churches also tried to be
Seif—sufficiéut,'especially financialiy. Throughout the church

histofy of thelworld when the church is divided.each church has

grown rapidly;ﬁ
3.7. Self-Growth

The Korean church and the South African independent church grew
by themselves. The causes for becoming self-supporting churches
in South Africa and Korea were different, even if the Situation

was similar. In Korea the missionaries had a meeting and decided
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not to shppoft-youhg Korean churches any more. They took that
principlelfrom thetmissioh policy of'Nevious who had worked in
China. Nevious' policy aeserts that each church planted by the
missionafies could 'stand by itself: self-governing, self-
supporting and self-standing. So the Korean churches were obliged
to help Ithemselves. The members loved their church. Korean
ministers‘worked very hard, and thus promoted church growth.
South Afrioan _missioharies did not put lnto practice» any
principle.like'Nevious' mission pollcy to create self-standing
churches but African people who sepafated from the missionary
churches‘had_then to stand.by themselves. Ministers encoufaged

their members to contribute financially so that they could grow,

and also each member's faith'grew.

4. Common Factors and Divergences

b

The contfibution of traditional religion to church growth led to
the developihg of an aboriginal theology and an aboriginal style
of worshlp._ South Africanlindependent churches contributed to
the developmentyOf Bleck theology ahd African theology and some
of . the Korean .churches developed. Minjung theology, Arirang
Theology, Theology of Han and leeratlon Theology. However, from
the perspective of Christian practice the result of the
contribution of traditional elements in each church was

differeht. In the case of the independent church they separated
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fromv miSéionary churches and wanted to involve traditonal
elements  in"thé church. They had no disagreement with the
members. Some churches criticised the deep aboriginalisation of
the independerit churech but in Korea, the churches followed the
missionaries'’ iﬁétr;ctions without any refusal when aboriginal
elements were inCreasinglyxincluded-in the Christian church. The
church was involved in an argument or dispute as to whether it
was a-herétical,church oxr ﬁo£ because the Korean church threw off
Cbnfucianismxénd bfeferred Western culture. The distinctions
bgtween'tradiﬁional culture and Christian culture were clear.

The reaééplwhy church growth flouriéhes in animist and shamanist
societiés is fhét-these réiigions alWays co-exist with other

religions 6#’ab$orb them.

Even though there is little resistance to new religions, Animism
and shamanism offer a form of preparation for evangelism as there
are some elements of these religions which are beneficial to

Christianity.
Therefore the role of traditional religion in Christian church

growth in both " South Africa and Kbrea are has been extremely

important.
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5. The,Reaﬁdns Why the Fruits of Evangelism are poor in Asian

Countries

Mahatma Ghandi stated that becoming a Christian seems to entail
becoming a westernized foreigner and hence the individual fears
becoming an alien amidst his own people. This is an almost

universal perception.

Commonly, when people of non-western descent wish to convert to
Christiahity, difficulﬁies arise thrbugh a resistance to crossing
racial,léqltural or language boundaries. However, the Korean
people, perhaps'becausé they were é’unified, homogeneous group,
showed little féluctance in assimilating the new féith into their

I
own belief system.

The reason why people of other religions often defend their own
positions and refuse to convert is because conversion is not
simply a change in belief, but has complex political, social and

religious implications for the whole society.

The ‘Homogeneous unit principle' in evangelism which 1is
formulated by Donald Macgavran is a sociological observation

which is commonplace ‘in human culture.

EvangeliSh is  often :obstructed, by a lack of insight and

understanding ‘regarding the particular nature of a specific
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culture. or group.

In the'case offlndia'a lérge numbér of missionaries have been
dlspatchcd but stlll Christians are in the mlnorlty, even though

bthe church produced many famous theologians.

i

In Burma, converts form Buddhism constitute 5% of the Christian
population. The bulk of Christians were previously adherents of
animism; It is evident’in'other Buddhist and Hindu countries
that 'very few devoteoc' of these religions convert to

Christianity;

When wéstéru ﬁissionaries went to Chind in the l?th Century, they
Wére}refcfred_to'by the Chinese as the 'Western evil' or 'white
devils';3 Tho'éhinese perceiued wescé;n education as a threat to
thé éuruiVal-and integricy'of theif.culture. They therefore
‘thwarted .gpd ‘obstructéd the ‘whoie enterprise of western
missionériec to”tho best of their ability.

Asians have enormous reverence for their cultural heritage and
are reluctant to accept chdnges_to their values and beliefs.
Basically, they tend tor'believe that their own culture is
superior to that of' westerners, and althOugh they will
acknowledge and.accept western technological innovations, they

cling to_éstablished traditions.
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In most developed qounﬁries, Christianity is the dominant
religion. | In addition, médern civilization originated in
dountrieé where Christiénity prevailed. However, there is an
ironic exceptidn-in Jépan, which isihighly developed, but has not
accommodated or absorbed chfistianity to any significant degree.
‘l
Why it is ‘that Korea and -Japan, which are closely related
geographically, culturally, and. in their traditions, and which
experienced foughly parallel industrial development, should have
responded so‘differently to the influence of Christianity, is
difficult to eétablish. The reason perhaps lies in the fact
tPat, siﬁce thgir primary traditionai religion taught polytheiém,
ancestorfWOrship and tﬁe .éfésence iéf gods in the physical

features of the universe, the notion of one God almighty was

alien and uncongenial.

The Jépanese'believe in many hybrid gods and everything is god.
They go t; the ﬁémple for Shintoism fér birth rituals, and to the
Christian‘chﬁfch for marriage and to the Buddhist temple for
funeral rites. They are .used to moving between different
religions. Itlis difficult for them to accept Christianity,
which is a monotheistic ‘and exclusive religion. 1In other words,

the view of God is related to Christian church growth.

Arabic.people had a polytheistic concept of deity, but also

subscribed. to 'monotheism in terms of tréditional belief; and were
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therefore susceptible to.thé_monotheism of Islam, and were able

to embrace the notion of Allah without the necessity of a

fundamental baradigm, shift.

[

6. The'Reéﬁlﬁs 6f Comparative Study

We can'receiVé some instrﬁétion fbrm the comparisons between
Chriétiaﬁity and other religibns. Fiistly, modern missionaries
often hgveqﬁhe wrong iﬁpfession that other religions are in
darkheséw_érrof.and decline, when other religions still have a
tenacious, active power in péople's lives. In fact this sense
of superiority is against the basic‘principles of Christianity,
as contained in»the Gospel. Secondly, other religions do not
only coﬁéist of pure religious elémenps'but are also complex

constructions of political, social and cultural elements.

To study church growth, eSpecially‘in the third world context
(Africa and ASia), it is vital to determine the role of

[
traditional religion in church growth.

Justin’ said that the world of the Gentiles and the Christian
Gospel have a common base or point of contact in some areas.
With these features Christians can spread the Gospel to the

Gentiles. ,Justin had already posited this theory in the second

[

4. Bavinck, J.H., op cit., p.37.
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century A.D. Nowadays it will be meaningful to research the
common contact point between praditional religion and

Christianity as this will be useful in bringing people to

Christianity.

The thoughtsAof the people in the mission field are analyzed in
three Qaysf firstly) universalistic. aspects; secondly,
dualistic aépects, and thirdly, materialistic aspects. Although
thesé_thrée'aspécts of thought exist, the nuances are different

1

according to local tradition and the condition of the climate.

The common point of these three aspects is human centrality and

egocentricity;

When we perceive that the‘image of God inheres distortedly in
these three .aSpects, we hold in our hands the key to the

understanding of the aboriginal work of theology.

One of ﬁhe.aboriginal mission policies of the Apoétle Paul is the
application ‘0of the theory of the Redeemer. Paul joined the
concept called "descending¥ascending Redeemer', Which is the

essence of the Theory of the Redeemer of gnosticism, to the idea

of how to understand Jesus.

The place in which the most change is shown in the contrast

between modern civilization and tribal religions is probably
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. South AfriqabeéauSe it is where the_White minority ruled longer
and moré Lécéntly t;han-they ruled. anywhere else in the world.
South Africa .is aiso oné of the African areas in which the
Christiaé churches are most widgly spread. One of the examples
is the ﬁiaditional village called PheZulu in Botha's Hill, near
Durban, 'in which traditional dénce and isangoma divining is
deﬁonstfated. The inhabitants also sing songs, but instead of
the traditional Zulu songs they sing Christian songs in which the

words "Hallelujah" and the name of "Jesus" frequently appear.
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CONCLUSION

1. Christian Church Growth

The term 'chufch growth' can mean numerical growth and external
growthu‘ However, we can say that real growth is that new
Converts_becomé.discipiéé 6f Christ. In this sense, church
growth means-gﬁat the Gospel is registered in thé heart of each
person . rather thgn the registering of the name in the
fégistratioh bbok of the church. Whéﬁ the Gospél is registered
in the ﬁear# of new believers a seed of the Gospél is germinated
aﬁd whe; thé'Seed bears fruit we refer to it as mission.

2. vTraditional,réligions'and church growth

In Chapter 7, £hrdugh the comparéﬁive.study of South African
church grgwth and Korean church growth, we found that some common
elementsubetween traditional‘religion and Christianity played a
very importaﬁt role .in the spreéd and growth of Christianity,
like the'common concept of God which is shared by Christianity
and tradiﬁional religion. ‘Therefore when we.work in the mission
field it is immensely helpful to stpdy throughly the concept of
traditiohéi réligion beforé'offeriné the Gospel to the people.
If evangelism'dccﬁrs in such a way that the receivers of the

Christian' message are able to accept it and jettison the

3 irrelevancies from their existing belief systems; the progress
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of evangelism is easier. Therefore, after understanding the
contact ﬁoint”.of faith .betweeﬂ —traditional religion and
Christianity which is hidden in the.hearts of people, and is
concealed.by the husk of éulture, we can use the elements of
these contac£ points to try to touéh them, and then the Gospel

will be effective. These activities will be our message.
3. Aboriginalism

Allrof_the ﬁéti$nS have}tracés of ‘the image of God in various
forms. The.éhristian faith must be rooted in the locality in
which the Gdspel is disseminated. In order to succeed, the
Christiah Gospel must be'divestedvbf the particularities of
westernised culture ahd assume ﬁhe apparel of indigenous
practlces. Tt 1s p0581ble that we . may be able to accept and
unlua in’ the way of Chrlstlan llfe some customs which were

regarded as agencies of pagan belief in past periods.

The adaptétion‘ of Christianity to indigenous culture is
significant in the translation and preaching of the Gospel in
indigéniSed terms. As Kfamer has stated, such adaptation is
particularly necessary for clear comprehension of the primary
concepts of Christianity iﬁ relation to the specifics of a local
context: Howe&er, it is not beneficial to employ a distorted
vbbabula#y ~in thlS entérprise, because such distortion

compromises the Christian Gospel unjustifiably and subverts the
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aims of evangelism.

However' thefé are certain customé which cén usefully be
apprdpfiated. ‘For instancé, the sySfem of respect amongst the
Chinese énd Koreans does not'originéte from the fifth commandment.
- it has. a different séufce, but ‘is a vital .component of
‘Christian ethigé,‘ It is ﬁécessary'fér missionaries to be able
to distiﬁggish between the rapprochement which fosters Christian
growth, and that which erodes it.

The tranélation and proclamation of the Gospel becomes meaningful
when it occurs with reference to Ehe'context and lifestyle of the
local péople. Parables, etc., need to be clarified by using

illustrations drawn from the experience of the people being

evangelised.

4. PROPOSAL
P

When we spread the Gospel, what does God do Qith the small
fragments of knowledge of thoée religions which are in the iives
of non-Christians? That is the role and work of missionaries in
the mission field and also of scholars. Thus I wrote this thesis
to developvbette; mission methods to research their effects and
iﬁfluence Qp‘éoﬁversion;éndito find;the communication links
between Christianity and traditional religions. We need more

information in the case of other countries and tribes. There is
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an oriental proverb that states that when you know your enemy
well you ¢can. win all of_alhpndred,Fimes in each of a hundreé
battles. So I hope théﬂ inbthe fuéﬁre after my study, other
schbiars‘and.theologians will continue to research in the field

of Christianity and traditional religion and may develop further

principles and methods to promote(churéh growth and missiology.
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