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SUMM ARY 

 

This thesis is a critical missiological analysis of Pentecostal mission, specifically of 

the Congo Evangelistic Mission (CEM) in the Katanga Province of the Democratic 

Republic of Congo. It investigates how CEM members have been interpreting and 

expressing the Christian message in and for the context of Katanga Province through their 

communal life, worship and mission since its inception in 1914. It also asks the 

methodological question of how such a Pentecostal mission could best be studied and 

evaluated missiologically. To carry out this investigation the researcher developed a 

ñPentecostal Praxis Missiological Approachò which he used extensively throughout his 

study. Chapter two demonstrates that, while Briti sh missionaries brought the CEM to 

Katanga province, it was the early Congolese pioneers who actually spread the movement 

to different parts of Katanga and beyond its borders. Chapter three shows how CEM 

members have analysed the Congolese context, identifying it as a lost, unholy and socially 

broken society with high levels of poverty, unemployment and poor access to basic needs; 

it is also beset with problems of war and conflict, corruption and injustices as well  as abuse 

of women. Chapter four focuses on the spirituality of power that inspires and motivates the 

CEM in the various dimensions of its mission. Chapter five uses mainly liturgical sources 

like prayers, songs and sermons to construct the Pentecostal theology of mission that guides 

and directs the CEM in its mission. Chapter six explores the agents and strategies of 

mission that the CEM uses to address the missional challenges they identify in their 

context. The final chapter raises six key missiological issues that emerged from the study 

and that require the attention of missiological scholars in order to foster the future of 

Pentecostal mission in Congo and the Southern African region as a whole. These issues are: 

preventing ongoing schisms, evangelising members of other religious traditions, the 

scope of healing, the impact of rapture theology, the place of women in ordained 

Pentecostal ministry, and the extent of contextualisation in the CEM. 
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CHAPTER 1 

 

INTRODU CTION  

 

1.1            Aim of the study 

 

The aim of this thesis is to make a systematic missiological investigation of the 

nature of contemporary Pentecostalism as an African phenomenon. The main focus of this 

study is on Pentecostal mission, with special reference to the life, witness, spirituality and 

social impact of the Congo Evangelistic Mission (CEM) for the past ninety-five years of i ts 

presence and actions in Katanga. While focussing primarily on the CEM, the study 

develops an approach that could be used to study other African Pentecostal movements 

from a missiological perspective. 

 

1.2            Research question 

 

The growth and impact of Pentecostalism in the world as a whole and particularly in 

southern Africa is no longer a matter of doubt or debate, when compared with the broader 

protestant- evangelical community. 

This is supported by a number of scholars such as Allan Anderson, Walter 

Hollenweger, William P. Menzies, Harvey Cox and others. Anderson (2004:1) points out 

that the Pentecostal and charismatic movements constitute the fastest growing group of 

churches within Christianity today, with over five hundred million adherents worldwide, 

found in almost every country in the world . In less than a hundred years, Pentecostals, 

charismatics and associated movements have become the largest numerical force in the 

world of Christianity after the Roman Catholic Church. 

Hollenweger, the father of Pentecostal academic studies, together with Anderson 

(1999:19), add their voices on the growth phenomenon in these terms óPentecostalism has 

become the dominant expression of Christianity and one of the most extraordinary 

religious phenomena in the world at any time.ô William P. Menzies and his son 

Robert P. Menzies (2000: 9) support the argument that the advent of the modern 

Pentecostal movement is, without doubt, one of the most dramatic developments of the 

twentieth century. From a small, ostracised band in the early 1900s, the movement has 

grown to be a significant force within the Christian movement. 
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The growth of Pentecostalism is not just a North American, European, Asian reality 

but also a Congolese experience. For close to a hundred years now, the Congo Evangelistic 

Mission (henceforth CEM) has been doing significant mission work in the Congo in 

general and Katanga province in particular. Recent reports show that this movement has 

thousands of churches, with a membership of more than one million all  over the Katanga 

province, and about 150 congregations in the city of Lubumbashi alone. 

CEM is not only experiencing numerical growth; it also has a rich history of almost a 

hundred years as a mission organisation operating on Congolese soil. The movement 

has made an impact on the society, with a local church after almost every kilometre in 

Katanga, when compared with other Christian denominations in the area. What is most 

significant, however, is not the number of its members or local churches in the province 

but the methods or strategies this Pentecostal mission has been using for the past 95 years. 

What is most significant is the message that this Pentecostal group has been preaching, the 

practical effects it has had in the lives of other Christian churches and of the Congolese 

people at large, and the continuous growth of the movement throughout its history. 

This present work strives to understand the contextual nature of this Pentecostal 

mission in Katanga for the past close to hundred years of its existence; to study the 

missiological signifi cance of Pentecostal pneumatology by exploring the rapport between 

baptism in the Holy Spirit and mission in the context of CEM in Katanga province. It also 

looks at reconstructing the history of Pentecostal mission with regard to CEM by showing 

the contributions of the local people to the growth of Pentecostalism in the Congo. 

Underlying all  these questions the fundamental research question of the study is: 

How can Pentecostal mission as a contemporary phenomenon be studied from a 

missiological point of view? This is the double thrust of this research project: it analyzes 

and reflects on one particular instance of contemporary African Pentecostalism and in so 

doing it attempts to develop a missiological research methodology to do that adequately. 

The thesis therefore answers two key questions: a) How have the members of the 

Congo Evangelistic Missions been interpreting and expressing the Christian message in 

and for the context of Lubumbashi-Katanga province through their communal life, worship 

and mission for the past ninety-five years? b) How can such a Pentecostal mission best be 

studied and evaluated missiologically? 

This double question will be the central focus of the study. In order to answer them, it 

is necessary to address a number of sub-questions that flow from it. These seven sets of 
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questions are loosely based on the ñpraxis matrixò developed by Kritzinger & Saayman 

(2011): 

1.2.1 Examining the history of the CEM (óecclesial analysisô): What were the practices 

of the CEM members in the past for the context of Katanga? Did the CEM give 

the church(es) a good or a bad name in Katanga province? Do CEM local churches 

have positions of power and privilege or influential public contacts? How do 

CEM local churches view other churches (especially the dominant Roman Catholic 

Church)? What are the physical and institutional structures of the CEM churches 

and how are they utilised in or for the community at large? What are their 

leadership patterns and structures? How do these factors shape their approach to 

mission in Katanga? 

 

1.2.2 Examining the role of óagencyô in the CEM for the past ninety-five years: Who 

were/are the agents of transformation, in relation to the community in which they 

are working for change? What is their social, economic, gender, class position in 

relation to the ñothersò? How are they ñinsertedò into the social space that they 

share with that community? What are the power relations prevailing between 

them? How do these factors influence their approach? Who are their ñinterlocutorsò, 

who help to ñset their agendaò and determine their priorities? How do all  these 

factors shape their approach to mission in Katanga? 

 

1.2.3 Examining the context analysis of the Congo Evangelistic Mission for the past 

ninety-five years: What are the social, political, economic, cultural factors that 

influence the society within which the CEM work and do the witness? How did/do 

the CEM change agents analyse their specific  context? How do they ñread the 

signs of the times?ò How do these factors shape their approach to mission in 

Katanga? What are the most pertinent issues that they identif y in their community? 

How do political, social, economical, cultural issues influence their mission as 

Pentecostals? 

 

1.2.4 Examining the theological reflection of the CEM: how have they been reading the 

Bible? What has been their hermeneutical approach? On what have they based 

their mission for the past hundred years? What is their theology of mission? How 

contextualised has it been? What are their most preached biblical texts? How are 
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they developed or interpreted? What kind of testimonies do they give in church? 

How are these testimonies related to biblical teaching? Since Pentecostals tend to 

believe in a God ñwho can do it nowò (not only a historical God, who did great 

things in the past), how do CEM members experience God in their contexts and 

communities? 

 

1.2.5 Examining the underlying spirituality of the CEM: What are the features of 

their pneumatological encounter in worship, life and mission? What have they 

been singing? How do they sing? How do they celebrate festivals like Passover, 

Pentecost, and Christmas, and what is the impact of these festivals for mission? 

How have they been preaching and praying? How do they understand and 

serve the sacraments? 

 

1.2.6 Examining CEM mission strategies: What kind of concrete faith projects or 

organisations are CEM members involved in, particularly in relation to the 

community at large? What kind of plans are they making to embody their 

theological insights in Katanga? How broad is their theological agenda and how 

does it shape their actions? 

 

1.2.7 Examining the reflexivity of the CEM in relation to its mission in Katanga: 

How has CEM shown signs of mature reflexivity in their way of doing mission 

in Katanga? What has been the impact and results of the CEM change agents in 

Katanga for the past ninety-five years? What lessons are to be learned from the 

CEM experiences? How does this shape the Pentecostal approach in doing 

mission in Katanga hence forth? Does this reflection lead to renewed and 

deepened agency, contextual understanding, interpretation of the tradition, 

spirituality and planning? 

 

1.3            Theological interests and assumptions 

 

To make my research accountable, my theological interests and assumptions need to 

be clarified at the outset. I view my Pentecostal-Evangelistic perspective as an asset to the 

study of Pentecostalism and mission. My Pentecostal experience, education and ministry 

took place within the context of the Pentecostal Assemblies of God fellowship. As a 

participating Pentecostal I have been identified with the presuppositions, values and 
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beliefs of classical Pentecostalism.
1 

In other words, I represent an insiderôs perspective 

with respect to the Pentecostal worldview. Schreiter (1985:19-20) argues that a rootedness 

in the experience of a local community the insiderôs experience is essential in developing 

local theologies. This experiential understanding of the movement affords me the 

opportunity for understanding Pentecostalism from a perspective of a sympathetic 

participant. Needleman (1978:142) observes that new religious movements like 

Pentecostalism are often not described in a reliable way by outside observers. Outside 

observers often tend to be biased in their analysis of Pentecostalism, mainly because they 

lack personal experience of what Pentecostalism is all about. My insiderôs perspective is 

therefore crucial for understanding the Pentecostal mission of CEM. 

This admission of the value of my classical Pentecostal theology and worldview 

for this study, does not mean that it will  be biased or doctrinaire in nature. On the contrary, 

such awareness allows for the control of bias in an academic endeavour. As an African 

Pentecostal scholar, I will  discipline my biases by using reliable empirical findings on the 

CEM and analyze them in the light of the New Testament mission and theology. 

It is my contention that it is time for Pentecostal scholars to start evaluating 

themselves, and their way of doing mission and theology in Africa. There was a time when 

others came to teach African Pentecostals how to formulate doctrines, how to plant 

churches, how to meet the needs of people; in short: how to do mission in Africa. Since 

African Pentecostal leaders and scholars have gathered much experience through years of 

learning and doing mission, I believe that the time has come for them to develop their 

own missiological approaches that can serve as mobilising and analyzing tools for 

missiological reflection. The basic thrust behind this study is to understand CEM as a 

Pentecostal mission movement: Where has it come from? Where is it now? And what is the 

way forward in doing Pentecostal mission in and for the context of Katanga province? 

Since the CEM is one of the oldest Pentecostal mission organisations in the region, it will  

serve as a good case study for our investigations. 

 

1.4            Rationale for the study 

Pentecostalism is one of the religious movements within the Christian world that is drawing 

the attention of almost everyone. Theologians, missiologists and mission practitioners both 

Pentecostals and non-Pentecostals are interested in the developments of this movement. To 

                                                           
1
 For a definition of ñClassical Pentecostalismò, see 1.9 below 
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date, a number of books, articles, reviews, journals and theses have been written on 

Pentecostalism; and surprisingly enough, the emphasis is more on the history of 

Pentecostalism. There is a need for more effort to be put into studying the missiological 

dynamics of the growth of the movement and the nature of its contemporary impact in 

French speaking African countries like the Democratic Republic of Congo. I argue that the 

growth of Pentecostalism is not unique to the Anglophone parts of Africa; a great deal is 

happening also in the Francophone Africa, which is yet to be studied academically. 

Having said this, I advance eight reasons why this research project is worthy of academic 

investigation. 

 

1.4.1          The African contributions to Pentecostal mission 

The study of the history of Pentecostalism in the world has been biased. Most of what 

has been written by historians on the movement in the past portrays a western history of 

the movement on the African continent. Allan Anderson (2004:168) acknowledges that 

earlier Pentecostal historians overlooked or minimised the vital role of thousands of 

national workers in the early Pentecostal movement particularly in Africa and Asia. 

Anderson adds that these racial distortions are serious problems that need to be 

overcome in Pentecostal scholarships in the future. He argues that one of the 

fundamental problems in academic studies of Pentecostalism has been a misinformed 

interpretation of Pentecostal/charismatic experience whereby much emphasis is on the 

white North Americans and western Europeans. These distortions have not spared the 

Democratic Republic of Congo, the few literature sources that are available on the 

movement undermines the role played by Congolese in spreading the Pentecostal 

movement in the country. This observation makes the present project worth doing. 

 

1.4.2          The significance of Pentecostalism in Africa 

A lot has been written about the growth and significance of Pentecostalism in North 

America, Europe and other parts of the world. I contend that the importance of this 

movement on the African continent should not be ignored. There are many parts of 

Africa where it has continued to experience quantitative and qualitative growth, especially 

in Katanga province. In his assessment on Pentecostal scholarship in the world, Anderson 

(2004: 15) says that ' although much has been written on the strength of 

Pentecostals/charismatics in America, relatively little has been written on their significance 

in Africa and Asia'. I share the position that we need to make the non western nature 
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of Pentecostalism more visible and accessible, without overlooking its North American 

roots. I agree with Anderson (2004:15) that research has to take seriously the contributions 

of the majority world to the development of this form of Christianity that can be described 

as a ónew reformationô of the church. 

 

1.4.3          The missiological significance of Pentecostalism in Africa 

Debates on the movement have been revolving around theological or doctrinal issues 

and around exegetical issues of biblical interpretation. Anderson (2004:6) contends that 

very little has been undertaken in the area of missiology. Since Pentecostalism is 

inherently a missionary movement, there is a need to redirect the orientation of research 

on the movement. Considering that there are different types of Pentecostalism in the 

world, Pentecostal scholarship requires new missiological methods to evaluate 

contemporary manifestations of the movement. 

This implies that more research needs to be carried out in different parts of 

the world, including Africa, to discover the new African missionary contribution or what 

the continent has to offer in the area of mission. We are faced with new challenges in 

Africa that demand new approaches to mission. Whereas Pentecostals have made good 

contributions in this area, these initiatives seem not to have received much attention 

from missiological researchers. The Congo Evangelistic Mission, for instance, uses 

approaches to doing mission that have proved to be highly efficient. These approaches have 

made it to grow faster than many other Christian churches in the Congo. And yet, from a 

research point of view, not much attention has been given to this growing movement in 

Sub-Saharan Africa. 

 

1.4.4 The need for a Pentecostal ópraxis missiological approachô 

 

Commenting on the importance of Pentecostal spirituality, Anderson (2004:14) 

points out that óbecause Pentecostalism has its emphasis in experience and spirituality 

rather than in formal theology or doctrine, it is not possible to define it in terms of 

doctrine but experience/spiritualityô. Pentecostalism has been considered in previous 

studies as an historical movement and several methods have been developed in that 

regard. My argument is that Pentecostalism is not just an historical movement but also a 

contemporary phenomenon. Using previous methods which explored the historical nature 

of the movement seems to be inadequate when it comes to analyzing the contemporary 
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nature of the movement. I believe that African scholars need to develop Pentecostal 

missiological approaches that can look at Pentecostalism as a dynamic contemporary 

phenomenon. Such approaches can respond to Pentecostal challenges and realities in 

Africa, particularly in the Democratic Republic of Congo. 

 

1.4.5          The AICS research findings 

The research findings of my Master of Theology dissertation in missiology on 

Kimbanguism, which was completed in 2008, was also a strong motivation for this project. 

Research on the oldest African-initiated church in the Congo suggests that Simon 

Kimbangu is now being worshipped as the Holy Spirit (the third person of the trinity) by 

his followers. Lembi Dilulu (1993:23) writes that the Holy Spirit, for the Kimbanguist 

Church, is not only a human being but specifically a black person, meaning Simon 

Kimbangu. Fungwa Kipimo Jesse (2008:105) reports that it was on 14
th 

June 2003 that 

Simon Kimbangu Kiangani, the current spiritual head of the EJCSK,
2
 officially declared 

Simon Kimbangu to be the Holy Spirit in a letter addressed to the World Council  of 

Churches (WCC). 

Such theological controversies around the person and work of the Holy Spirit 

in Congo require the theological and missiological attention from researchers in Sub-

Saharan Africa. This led me to consider doing research on Pentecostalism in the Congo, 

with the aim to understand the theology of Congolese Pentecostals on the person and work 

of the Holy Spirit, specifically in relation to mission. Data from this study will  become 

a basis for future research among members of other Pentecostal groups in Congo and 

southern Africa at large. 

1.4.6          The growth of Pentecostalism and its new challenge 

The interaction I had with some recent volumes on Pentecostalism, such as Cox 

(1995), Faupel (1996), Hollenweger (1997), Hollenweger and Anderson (2000), 

Anderson (2004), and Anderson (2007) became another source of inspiration to embark on 

this project. Two major issues drew my attention in these publications: The growth of 

global Pentecostalism and the crossroads experience of the movement after almost a 

century. 

 

                                                           
2
 The official French name of the Kimbanguist Church is LΩŞƎlise de Jesus Christ sur la terre par son envoye 

special Simon Kimbangu (abbreviated as EJCSK) [The church of Jesus Christ on earth by his special envoy Simon 
Kimbangu] (cf Jesse 2008:9). 
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1.4.6.1           The growth of global Pentecostalism 

 

Reports by these scholars on Pentecostalism and its growth seem to concentrate on North  

America and Europe, even if  some statements are made with reference to other parts of the  

world. The emphasis is on the historical nature of the movement its origins, growth and  

spread. But this research strives to analyse and reflect on the contemporary nature of 

Pentecostalism as an African phenomenon, specifically in the Democratic Republic of 

Congo. The emphasis will therefore be on the missional significance of Pentecostalism,  

in this largest French speaking nation in Africa. This motif  agrees with the assessment 

that Anderson and Hollenweger (1999:25) made of the movement. They report that 

since the 1990s, the greatest quantitative growth of Pentecostalism has been in Sub-

Saharan Africa, including the Democratic Republic of Congo. Scholars are amazed at this 

and some even assert that the whole African continent is turning Pentecostal (Anderson 

and Hollenweger 1999:25). Many, if  not most, of the rapidly growing Christian churches 

in the óthird worldô are Pentecostal, indigenous, and operate independently from western 

Pentecostalism. 

 

1.4.6.2           The crossroads experience 

 

The other issue deals with the ócrossroads experienceô of the Pentecostal movement. 

Hollenweger observes that when the Pentecostal movement reaches the age of a 

hundred years (with reference to the European experience), its growth slows down or stops. 

I contend that the methodological approach used by Hollenweger in evaluating 

Pentecostal ism in Europe or America might not be applicable elsewhere. This position is 

based on what the movement is experiencing in most African countries and the 

Democratic Republic of Congo in particular. There are Pentecostal groupings or church 

denominations that have continued to grow and deserve our attention as scholars. For more 

details on this argument, see the methodology section 1.6.3. 

 

1.4.7             The CEM ninety-five years in Katanga 

 

Studying Pentecostalism missiologically in the Congo, after a period of almost a century, 

has become a necessity among scholars. Not only has its growth drawn the attention of 

many but its history in the country is also a matter of debate. A consensus has not yet 

been reached as to when CEM started in the Congo. For some, this mission organization 
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started in 1914, connecting it with the work of Bowie who came to the Northern part of 

Katanga before 1915 and purchased the ground where the CEM was later established (see 

2.2). Others opt for 1915 as the year marking the beginning of the CEM (Anderson 

2007:182). 

All  these different dates make the research interesting, as more investigations will 

help in establishing the exact year of the arrival of the British missionaries. My interest, 

however, is more directed toward understanding the dynamics of the growth of 

Pentecostal mission during this long period. It would be scholarly to know what has been 

the dynamics of its growth and establishment, the impact, the influence or the growth of 

Pentecostal mission in and for the context of Katanga. What have been its failures? What 

message have Pentecostals been preaching in Katanga? What practical effects do 

Pentecostals have in the lives of the Congolese community? What lessons could be learnt 

by both Pentecostals and non Pentecostals? And how should Pentecostals in the Congo do 

mission in the next century? This mission has experienced tremendous numerical growth in 

Katanga. Recent reports suggest that the CEM has more than 150 local churches within the 

city of Lubumbashi alone. What matters in this research is not the statistics but what has 

been the impact of CEM on the social, economical, developmental and political life of 

Congolese society for the past ninety- five years of mission. 

 

1.4.8             The death of the first African CEM bishop 

 

The death of the fi rst African CEM bishop in 2004 at the age of 115 is another inspiration 

to this study. Jonathan Mbuya Kalulwa was a leader who made a good contribution to the 

CEM in its African dimension but his death has left his church organisation in trouble 

(Kaondji 2009:53). Succession into leadership has introduced a trend that is peculiar to 

AICs. The church has asked the son of the late bishop to take over from his father. 

What is worth noting is that CEM was a ómission churchô headed by a Briti sh 

missionary from its inception, until the independence of the Congo in 1960. In the early 

1960s, Congolese church leaders took over the reins from the white missionary leadership 

and the church entered a new phase of its mission, becoming consciously and intentionally 

African in most of its aspects. In reaction to top-down white missionary leadership for so 

many years, the CEM in the 1960s established a governance structure that encouraged 

democratic forms of leadership. But suddenly, after the death of Kalulwa in 2004 (Kaondji 

2009:53), the church adopted an African leadership style in which leadership succession is 
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no longer based on administrative principles, through an election or a vote by the 

registered members of the CEM, but linked to blood relations or descent. This leadership 

crisis has divided the church into two tendencies, one predominantly constituted by rural 

churches and the other by urban churches. The latter is in support of the late bishopôs son, 

while the former is not. The future of this Pentecostal mother church in the Congo is at 

stake because of this Pentecostal/Charismatic leadership crisis (see chapter 2). 

 

 

1.5            L iterature review 

 

As a theological college lecturer in the Democratic Republic of Congo, my home country, I 

regularly teach a number of courses and speak in mission forums and conferences within 

Pentecostal circles. My experiences in these assignments especially, in Lubumbashi in 

Katanga province, shows the need for scholarly work at a higher level to be carried out in 

Pentecostalism. 

Katanga has the presence of one of the oldest Pentecostal mission organisations in the 

region, Congo Evangelistic Mission. Despite its being on the Congolese soil for almost 

a century, very little or nothing at all  has been written from a missiological perspective on 

this particular mission enterprise. This agrees with Veli-Matti Kärkkäinenôs (1999:75) 

observations that óPentecostals have been more doers than thinkers in the area of mission.ô 

They have generally been so busy with their practical mission and evangelism that they did 

not bother themselves with writing missiological treatises or academic theological studies. 

And very few publications reflect on the contributions of Africans to the history and 

spirituality of Pentecostalism or the impact of Pentecostalism on the Congolese society. 

The growth of the Pentecostal movement has attracted the interest of a number of 

scholars to write on different aspects of the movement. In any field of study, there are 

always predecessors who ought to be acknowledged, regardless of the level of their 

contributions to the field. Pentecostalism is no exception to this rule. In this section of the 

project I highlight the views of some scholars with whose views on Pentecostalism I have 

interacted. Bearing in mind that the list is not exhaustive, these sources on the 

Pentecostal/charismatic movement exhibit five major trends: a) those presenting the global 

(rather than contextual) character of Pentecostalism; b) literature highlighting theological 

debates on Pentecostal pneumatology, without reflecting on its missional signifi cance; c) 

publications focusing specifically on the Holy Spirit and mission; d) literature dealing with 
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African Pentecostalism in general; and finally, e) literature on the Congo Evangelistic 

Mission, in which a biographical emphasis has occupied the central place. 

 

1.5.1             Literature on global Pentecostalism 

 

Pentecostalism has received the attention of many scholars in the past century, but most of 

these publications are oriented toward the global nature of the Pentecostal movement. In 

this particular section of our literature review, we reflect critically on important sources 

with regard to the movement in its global perspective. 

 Anderson, Allan (2004). An introduction to Pentecostalism: Global and charismatic 

Christianity. Anderson's book gives a historical background of the Pentecostal and 

charismatic movement. He points out that Pentecostalism is a global phenomenon with 

various roots. Anderson book is indeed one of the key text books on the charismatic 

movement in our time. However, the emphasis of this important volume is more on 

the North American and European type of Pentecostals. The treatment of 

Pentecostalism in the óthird worldô is not consistent with the focus of the book, despite 

the fact that the growth of the movement is more prominent in Africa, Asia and Latin 

America. 

 

¶ Anderson, H. Allan. 2013. An Introduction to Pentecostalism: Global charismatic 

Christianity. This second edition of Anderson's book is a classic on Pentecostalism as 

a global movement. The author presents an updated global history of the movement 

which addresses significant events and changes in recent years. The book presents a 

comprehensive explanation of the significance of charismatic Christianity throughout 

the world and its effect upon the globalization of religion and its transformation in the 

present century. This book is a very good contribution to Pentecostal scholarship even 

though the missional dimension of the movement is not very much emphasized. 

 Cox, Harvey (1995). Fire from Heaven: The rise of Pentecostal spirituality and 

the reshaping of religion in the twenty-first century. Cox has produced a valuable source 

for Pentecostal history and growth. His argument on primal spirituality as the main 

reason for the growth of Pentecostalism is indeed a great contribution to the study of 

Pentecostal spirituality. However, careful attention should be drawn to the tendency in 

this book to consider spiritual manifestations as simply natural occurrences. In addition, 

when Pentecostalism in Africa is referred to in Coxôs book, the focus is on African 
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Independent Churches, with very little attention given to Pentecostal mission churches. 

In fact, most of these churches have now embraced a new orientation and have become 

African in their encounters with God. 

 Dayton, Donald W. (1987). Theological roots of Pentecostalism. This is a detailed 

reflection on the theological roots of Pentecostalism. But the study tends to narrow 

the roots of the movement to Methodism alone. Pentecostalism had other roots which 

are not discussed in this book, namely the holiness and revivalist movements of the 

19
th 

century. 

 

¶ Miller, Donald E. and Yamamori, Tetsunao. 2007. Global Pentecostalism : The New 

Face of Christian social Engagement. This volume analyses Pentecostal churches' 

involvement with social problems in the contemporary world. These scholars argue that 

some of the most innovative social programs in the world are being initiated by fast-

growing Pentecostal churches. Pentecostals are increasingly engaged in community-

based social ministries. This publication is a significant contribution to the study of 

Pentecostalism in the sense that it shows clearly the role of Pentecostals in addressing 

social issues.   

 

 Bartleman, Frank (1980). Azusa Street: The roots of modern-day Pentecost. 

Bartleman has presented a moving historical account of the early days of the 

Pentecostal revival on Azusa Street. He describes the second Pentecost as a result of a 

long time of preparation. People longed for a change in their churches and God 

answered their prayers. The author is more descriptive of how the movement started 

without showing its missionary nature and how it has spread throughout the world. 

  Anderson, Allan (2007). Spreading Fires: The missionary nature of early 

Pentecostalism. 

 

This book brings to life some silent voices in óthird worldô Pentecostalism. It also 

reflects on the link between the baptism of the Spirit and mission. However, this book 

does not contain much data on recent developments in Africa and other óthird worldô 

nations. For example, only the early years of the CEM mission are described; up to 

date information on developments in African Pentecostalism is needed to enrich 

Pentecostal studies. 
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 Anderson, Robert, M. (1979). Vision of the disinheri ted: the making of American 

Pentecostalism. The volume traces the root cause of the Pentecostal movement in 

America as being social discontent. Its initial millenarian vision contained within it the 

rejection of the social order and a hope for a new more just society. 

 Martin, David (2002). Pentecostalism: The world their parish. The cultural 

dynamics which informed both Pentecostals and charismatics are discussed in this 

publication. For Martin, Pentecostalism is the largest global shift in religion in the 20
th 

century. He examines the different forms of Pentecostal religion in five continents and 

draws some interesting conclusions on the future of Christianity. Even though the 

title (The world their parish) implies mission in a broader sense, my comment is that 

this book does not discuss Pentecostalism within the context of mission. 

 Anderson, H. Allan and Hollenweger, Walter J. (1999). Pentecostals after a 

century: Global perspectives on a movement in transition. This is another seminal 

publication in Pentecostal studies. It contains the papers presented at a consultation on 

Pentecostalism in 1996 at Selly Oak Colleges in Birmingham. The main argument 

around which the papers were written comes from Hollenwegerôs assessment of 

Pentecostalism. He argued that, after almost a century, Pentecostalism was at the 

crossroads and the way forward was to reconsider the original roots and spirituality of 

the movement. This volume contains good scholarly contributions but most papers are 

American and European in nature, considering the experiences shared by scholars. 

Further missiological studies are needed to prove or disprove Hollenwegerôs claims on 

Pentecostalism. And this study on the CEM is a good attempt in that direction. This is 

important when we consider how Pentecostalism is growing and making impact today 

in Africa and in the Democratic Republic of Congo in particular. 

 Land, Steven J. (2001). Pentecostal spirituality a passion for the kingdom. In this 

book, Land argues that the early years of the Pentecostal movement form the heart, not 

the infancy, of its spirituality. He also shows the crucial importance of its Wesleyan, 

holiness and 19
th 

century revivalist-restorationist roots. The book focuses on the early 

years of Pentecostalism by emphasizing the various roots of the movement. It is an 

important study on Pentecostal spirituality from a historical perspective . 

 Faupel, D. William (1996). The Everlasting Gospel:  the significance of eschatology in 

the development of Pentecostal thought. The contribution of this publication on the 

Pentecostal movement is that it shows the key factor to the fast growth of the 
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movement within Christendom as the commitment of the early adherents to announce 

the return of the Lord Jesus Christ to establish his kingdom on earth. I t highlights all 

the theological and practical issues that Pentecostals had to deal with through centuries. 

Faupel has interests in linking the Pentecostal experience to world mission. 

  Hollenweger, Walter J. (1997). Pentecostalism: Origins and developments 

worldwide. 

 

This is a classical book on Pentecostal studies. It traces the roots of the movement from 

Seymour to Wesley and other key figures in American revivalism and ends with 

theological issues that Pentecostals struggle with; issues of soteriology, 

ecclesiology, mission, hermeneutics and ecumenism. Any critical researcher will  

appreciate Hollenwegerôs position on the crossroad experience of Pentecostalism as a 

global movement. 

¶ Miller, Donald E., Sargean, Kimon H. and Flory, Richard (eds). 2013. Spirit and Power: 

The growth and global impact of Pentecostalism. In this book the authors reflect on 

Pentecostalism in a global context. They describe Pentecostalism as the fastest growing 

religious movement in the world, currently estimated to have at least 500 million 

adherents. The book also looks at the shifting social ecology of Pentecostal Christians 

which includes many middle-class individuals rather than attracting the majority poor 

alone. These scholars contend that the stereotypical view of Pentecostals as those who 

isolate themselves from the politics and social issues is now being challenged. From my 

analysis of the book, it emphasises the social involvement of Pentecostals and its growth 

in the world. In their estimates of the growth of the movement, however, these scholars 

seem not to emphasise the role of the Third World in this global development.   

 Giacomo, Michael Di ( 1999). Les Assemblées de la Pentecôte du Canada: leur 

origine, leur evolution et leur théologie distinctive. [Pentecostal Assemblies of 

Canada: their origins, their development and their distinctive theology]. This 

publication revolves around a historical survey of the Pentecostal movement in general 

and the Pentecostal Assemblies of Canada in particular. Giacomoôs main argument is 

that without the speaking in other tongues there is no Pentecostal movement. This 

position seems to raise some difficulties in the area of Pentecostal studies. It suggests a 

narrow understanding of Pentecostalism. And it is surprising to note that his book has 

no emphasis on mission, which has been the driving force of the Pentecostal movement 

in the world. 
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To summarise this section of literature on Pentecostalism in global perspective, the 

following are my reflections. There is a tendency in Pentecostal scholarship to globalise the 

Pentecostal movement, without paying enough attention to its contextual nature. 

Considering the various roots of Pentecostalism, studies should not ignore different 

contexts in which the movement emerged and continues to grow. Most literature written 

outside Africa tends to look at the global character of the movement at the expense of their 

contextual realities. This trend tends to generalise the findings on Pentecostalism in Europe 

or North America and to apply those findings also to the rest of the world. When reference 

is made to Pentecostalism in Africa, most of the information is sadly out of date and no 

longer applicable. Rigorous empirical studies on Pentecostalism are required, and this 

should be conducted in dif ferent parts of the world on a regular basis in order to establish 

accurate contemporary data on the movement. The dynamic nature of global 

Pentecostalism demands continuous contextual investigations, to keep Pentecostal 

scholarship abreast with up to date information. 

 

1.5.2             Literature on pneumatological debates 

 

In the area of Pentecostal scholarship, some publications focus mainly on the doctrine of 

the Holy Spirit. The person and the work of the Holy Spirit take centre stage in such 

publications. The following paragraphs look at pneumatological debates within Pentecostal 

and non- Pentecostal scholarship. 

 Menzies, William and Menzies, Robert P. (2000). Spirit and Power: Foundations 

of Pentecostal experience. This is a profound book on Pentecostal theology, but instead 

of giving the various features of Pentecostal theology, the authors have been absorbed 

by debates between evangelicals and Pentecostals on the pneumatology of Luke-Acts 

and the Pauline letters. To my mind, these debates have been taken too far, to the 

extent of missing the essence of Pentecostal theology and its missiological signifi cance. 

 

 Dunn, James D.G. ( 1970). Baptism in the Holy Spirit. In this volume, this 

evangelical scholar argues that all  the New Testament authors present a unanimous view 

on the gift of the Holy Spirit. They present baptism of the Holy Spirit as the most 

fundamental aspect of the process of becoming a Christian, the climax of conversion-

initiation. From my analysis, the Holy Spirit plays a vital role in communicating divine 
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nature to believers. However, this role should not be confused with baptism of the Holy 

Spirit at Pentecost (Acts 2), which was a charismatic experience with the express aim of 

mobilising believers to do mission. Secondly, to affi rm that all  New Testament authors 

share a common pneumatology (with a soteriological emphasis) is to misinterpret the 

authors of different biblical books and their intended meanings to their recipients. When 

we consider Luke- Acts for instance, Lukan theology deals with a certain type of 

pneumatology that has an empowerment emphasis. The Holy Spirit comes with the aim 

of empowering the community of believers for service. But Pauline pneumatology, as 

described in his Corinthians epistles, has a soteriological emphasis. They emphasise the 

work of the Holy Spirit in regeneration. This argument is clearly stated in the words of 

Menzies (2000:48): óFor Evangelicals, Spirit -baptism is equated with conversion. It is 

that which makes a person truly a Christian. By way of contrast, most Pentecostals 

insist that the Spirit came on disciples at Pentecost not as a source of new covenant 

existence, but rather as a source of power for effective witnessô. More on this argument 

will  be discussed in Chapter 3 that deals with Pentecostal liturgical spiritualities. 

 

 Turner, Max (1996). The Holy Spirit and spiritual gifts: Then and now. For Turner, 

all New Testament writings reflect the Holy Spirit as the Spirit of prophecy: the 

source of life-giving wisdom, charismatic revelation, prophetic speech and praise. It is 

important to affirm the unity of scriptures: the differing pneumatologies in Luke-Acts 

and the Pauline and Johannine sections of the New Testament are different 

emphases, which are not contradictory but complementary. 

¶ Kipimo, F.J. 2011. Revisitons le Saint-Esprit et ses dons. In this book the author 

argues that the Pentecostal spirituality of power is indispensable for African 

Christianity. By experiencing Spirit baptism after their regeneration; Christians in 

Africa would be able to fill the vacuum left by ancestral spirits. This book contributes 

to pneumatological studies by connecting pneumatology and African Christianity. 

¶ Chan, Francis. 2009. Forgotten God: Reversing our tragic neglect of the Holy Spirit. 

Chan contends in this book that Christianity has to be understood as a life with 

power. It is the experience of the supernatural power of God the Holy Spirit. Chan 

argues that it is this spirituality of power in the church which fights intellectualism 

and attract non Christians to Christ. This is a good contribution to the 
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pneumatological debates in the sense that it invites the church to rediscover the 

spirituality of power in order for it to be effective in mission. 

 

 Laurentin, René (1974). Catholic Pentecostalism: an in-depth report on the 

charismatic renewal. This book gives an informative reflection on the charismatic 

movement within the Roman Catholic Church. The emphasis is on the history of the 

movement and its doctrinal issues, but the author does not show the missional 

significance of charismatics in the world. 

 

 Lederle, Henry I. (1988). Treasures old and new, interpretations of Spirit-baptism in 

the charismatic renewal movement. Lederle has made a wide-ranging ecumenical 

study on the interpretation of the doctrine of Spirit baptism among non-Pentecostals, 

Pentecostals, charismatics and neo-Pentecostal churches. And it is a good contribution 

to Pentecostal research. 

 

 Kelsey, Morton (1981). Tongue speaking: the history and meaning of charismatic 

experience. Kelsey contends that speaking in tongues can be a genuine, transforming 

experience and as such needs to be carefully discerned and evaluated. I contend that 

speaking in tongues should not be understood as an isolated phenomenon, as it is the 

case with Kelsey in this volume, but as a distinguishing characteristic of the whole 

charismatic experience. 

 

 Bittlinger, Arnold (1981). The church is charismatic: The World Council  of Churches 

and the charismatic renewal. Bittlinger describes the growth of the charismatic renewal 

in churches around the world. He underlines the fact that this phenomenon has brought 

together Christians across denominational lines, so it has obvious affinities with the 

ecumenical movement. But the book does not show any relationship between the 

charismatic renewal and the Pentecostal revival of the 20
th 

century. 

 

To end this section, let met repeat that doctrinal and exegetical debates on 

pneumatology have unfortunately occupied more space in Pentecosta l s tudies 

than missiological reflections on the movement. The literature I consulted reveal that 

Pentecostal scholars have taken much time to discuss with their evangelical colleagues 

on pneumatological matters. It is a necessary and healthy development for Pentecostal 
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scholars to establish themselves i n the academic terrain and overcome the prejudice and 

marginalisation imposed on it by mainline Protestant and Catholic scholars in the past. 

However, as a result of this these Pentecostal contributions have often been apologetic 

and defensive, and have failed to express the true genius of Pentecostal pneumatology, 

which is the integral link between Spirit baptism and mission, pneumatology and 

missiology. That rapport constitutes the heartbeat of Pentecostal experience. What is 

urgently needed in our studies of Pentecostalism are efforts to explore this connection 

between the baptism in the Holy Spirit and mission and all  the implications that this should 

have for Pentecostal theology and practice. 

 

1.5 3             Literature on the Holy Spirit and mission 

 

There are some scholars who have dealt with the subject of the Holy Spirit in the context 

of mission. Some of these focussed specifically on exploring the relationship between the 

Holy Spirit and mission or the Pentecostal experience and mission. In the following 

paragraphs, the aim is to consider a number of these sources. 

 

 Fee, Gordon D. (1991). Gospel and Spirit: Issues in New Testament Hermeneutics. 

Fee, as a classical Pentecostal scholar, discusses the issue of Pentecostal experience and 

the doctrine of baptism in the Spirit from an exegetical and hermeneutical perspective. 

Although Pentecostal himself, Fee exposes Pentecostal weaknesses in the articulation 

and presentation of their own doctrines, based on biblical precedent and biblical 

analogies. For him, Pentecostal arguments on their doctrines can be accepted in the area 

of homiletics rather than theology. I agree with Feeôs reflection on Pentecostal 

hermeneutical weaknesses, but he relates these exegetical problems to mission only by 

implication as he addresses the preaching of the gospel, which is the heart of Godôs 

mission. Feeôs reflection leads to another vital question: Can a poor hermeneutic among 

Pentecostals affect their missional enthusiasm? This is one question that will be 

addressed by this study when I analyze Pentecostal sermons. 

 

 Hodges, Melvin L. (1971). The Indigenous church. Hodges, one of the key 

Pentecostal scholars, deals in this book with the indigenous church principles as found 

in the New Testament church. He describes the óthree selvesô: self- government, self -

propagation and self -support. He contends that Pentecostal mission as demonstrated 
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in the early church was based on indigenous methods and the effective use of these 

methods led the church to greater expansion. This is an important volume for 

Pentecostal scholarship because it reconciles early Pentecostal mission strategies with 

todayôs mission practice in the area of church planting and church growth. 

 Hodges, Melvin, L. (1977). A Theology of the church and its mission: A 

Pentecostal perspective. In a follow-up to the previous book, Hodges here presents a 

more systematic and doctrinal study of mission and ecclesiology. It is an important 

contribution to Pentecostal missiology in that it establishes a rapport between 

mission and the Holy Spirit. For Hodges the growth of the New Testament church was 

connected to the óplaceô given to the Holy Spirit in preaching and life experience. The 

early church, he argues, did not venture into mission out of obedience to the so-called 

Great Commission. It was the presence and working of the indwelling Holy Spirit in 

their lives that led to the realisation of the Great Commission. This understanding of the 

Holy Spirit and mission is necessary even for the church today: The Holy Spirit is the 

one who compels the church to venture into mission. This makes the study of 

Pentecostal mission important and interesting. 

 

 Boer, Harry R. (1961). Pentecost and missions. This early study by a Reformed 

scholar, revolves around the impact of the Pentecost experience on the missionary 

activity of the church. Boer contends that in the early church the emphasis was more on 

the empowerment of the Holy Spirit for mission than on the Great Commission as a 

command. The Great Commission has been and will  always be the heart and the soul 

of all  true missionary labours, but it derives its meaning and power wholly and 

exclusively from the Pentecost event. I think that Boer has made here a good 

contribution to the study of contemporary mission from a Pentecostal perspective which 

needs to be appreciated. 

 

 Pomerville, Paul A. (1985). The third force in missions. This book focuses on the 

substantive contribution of the Pentecostal movement to the understanding of the 

churchôs theology for its worldwide mission. The author points out that 

Evangelicalism has been influenced by the age of Enlightenment that gave rise to 

scholastic Protestantism, which rejects any belief in the supernatural manifestation of 

God. Roman Catholicism and Pentecostalism, however, in contrast with European 

Protestantism, emphasise the experiential and dynamic nature of the Christian faith. 
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Christianity is not all  about doctrines and reflection, but also about power and the 

experience of the supernatural. This argument is vital to the study of Pentecostal 

mission in the sense that it sheds more light on the reasons why most Africans (who are 

oriented to an experiential and ritual way of life) identify themselves with the Roman 

Catholic or Pentecostal types of Christianity. 

 

 Culpepper, Robert H. (1977). Evaluating the charismatic movement: A theological 

and biblical appraisal. Culpepper identifies the distinguishing marks of the charismatic 

movement as faithfulness to the New Testament teaching on the Holy Spirit, an 

emphasis on the indigenous nature of the movement, and an aggressive approach to 

evangelism. However, for Culpepper the baptism of the Holy Spirit is no different from 

the experience of regeneration. As a classic Pentecostal, I do not share this position, 

since it undermines the missional nature of the Pentecost experience. This argument 

will  be looked at in detail in Chapter 2. 

 

 Menzies, Robert, P. (2008). A paradigm for Pentecostal mission. Menzies contends 

that we are living in the ólast daysô, which is the period that started with Christôs birth 

and will end at his second coming. On this basis, Menzies presents Acts 2:17-21 as a 

model for doing mission in the church today. This model can contribute to some 

extent to mission mobilisation. This book challenges Pentecostal scholars to see beyond 

mission mobilisation to mission analysis, a shift that calls for the development of new 

missiological approaches. 

 

 

 Anderson, Allan (1991). Moya: The Holy Spirit in an African context. This is an 

insightful study on the connection between pneumatology and African spiritual 

experiences. It is a good contribution in that it establishes a link between the Holy 

Spirit and African spiritualities. 

 

  Suurmond, Jean-Jacques (1994). Word and Spirit at play: Toward a charismatic 

theology. 

 

The author underlines the importance of Pentecostalism as one of the most rapidly 

growing Christian movements. His main argument is that Pentecostalism should not be 

confused with fundamentalism, which is rigid in nature, since Pentecostalism is playful 
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in character. This playful and dynamic nature of Pentecostalism is well  expressed in its 

worship services, where everyone is involved in singing and praying without a rigid 

liturgical order as found in most mainline Protestant churches. 

 

   Watt, C. Peter (2001). Struggle for the centre: South African missiology in 

context. 

 

Wattôs study focuses on the mission of the Assemblies of God as a classic Pentecostal 

church in South Africa. He calls on classic Pentecostals to recover their mission in 

South Africa. This is a good contribution to Pentecostal studies, but to my mind the 

author does not describe clearly enough what he means by óPentecostal missiology in 

contextô. 

 

 

 Allan H. Anderson (1992). African Pentecostalism in South African Urban 

environment: A missiological evaluation. A very good missiological evaluation of 

African Pentecostalism, with emphasis on the South African context. The insights on 

the reasons for the growth of African Pentecostalism are challenging. Emphasis in this 

book is on the African type of Pentecostalism, but this research looks at the Pentecostal 

mission organisation that has gone through two phases. One phase under white 

leadership and the other with the African leadership making it an African Pentecostal 

church. 

 

 Smith, Susan RNDM (ed.). (2001). The Holy Spir it and mission in some 

contemporary theologies of mission. This is a volume with contributions by five 

Roman Catholic authors from different contexts that explore the relationship between 

the Holy Spirit and mission. The main argument in Smithôs paper is that the mission of 

the Holy Spirit precedes the mission of Christ and that of the church. Elizabeth Johnson 

argues that, because the Holy Spirit is present in creation, humanity should take care 

of other species beyond their own. Stephen Bevans believes that Godôs mission 

through the Spirit came before the mission of the historical Jesus Christ. Therefore 

emphasis should be put on pneumatocentric rather than christocentric mission. Robert 

Schreiter thinks that we should not emphasise a christocentric mission approach but 

develop a theocentric mission because God is bringing salvation even to traditional 

religions through the universal presence of the Holy Spirit. Jacques Dupuis expands 
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on Schreiterôs position and argues that traditional religions are salvific because of the 

universal presence of the Holy Spirit in the members of these traditions, which should 

be the starting point for interreligious dialogue. José Comblin and Leonardo Boff 

emphasise the role of the Holy Spirit in liberating the poor and the oppressed in 

history. For them, the work of the Spirit should not be restricted to the interior life of 

believers, but also be seen at work in changing the societal structures that are 

oppressive and dominating towards the poor. These scholars referred to by Smith 

defend the mission of the Holy Spirit as being prior to that of the historical Jesus 

Christ. However, the paper seems to put more emphasis on the historical than the 

eschatological work of the Holy Spirit started on the day of Pentecost. And the work of 

the Spirit here is not connected to the Pentecostal experience, which is the focus of our 

study. 

 

Literature on mission and Holy Spirit are more on the critical side of Pentecostalism, 

especially the work by Susan Smith (2001). The other authors are more inclined toward 

the historical work of the Spirit, reports on what the Holy Spirit did in the early days of 

the Pentecostal movement, without making reference to the eschatological work of the 

Holy Spirit: the work which the Holy Spirit has continued to do to date in the sense of 

preparing the church for the second coming of our Lord. More on this will be discussed in 

Chapter 7. 

 

1.5.4             Literature on African Pentecostalism 

 

A number of scholars have embarked on studying Pentecostalism as an African 

phenomenon. Most of their publications have become tools for appreciating the African 

contribution to the Pentecostal movement and mission at large. In this section I will  look at 

some of the key scholars in this area. 

 Daneel, M. L. 2001. African Christian outreach Vol. 1. African Initiated Churches. 

He explores the missionary nature of the African Pentecostal churches. Daneel argues 

that AICs are not just denominational institutions but social movements, products of 

indigenous culture and leadership. These churches are creators of African theologies. I 

regard this volume as a good contribution to the missional appraisal of what Africans 

are doing from their own initiatives. It also reminds Pentecostal scholars not to view 

Pentecostalism just as a Western movement but also an African phenomenon. 
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¶ Anderson, Allan. 2001. African Reformation: African Christianity in the 20th Century. 

This is a contemporary study of church history and missiology which shows how the 

centre of gravity of world Christianity has shifted from the North Atlantic to the South, 

with Africa, Asia, Latin America and the pacific as the new heartlands. This book by 

Anderson throws light on the relationship between gospel and culture, the 

contextualization of Christianity, the new forms of mission strategy, and a radicalized 

experience of an indigenized Christianity. Anderson attempts to demonstrate the 

importance of the African form of spirituality (AICs) to the proclamation of the gospel in 

the mission of the universal church. This study is a good contribution to African 

Pentecostalism. It shed light on the missionary role of African Christianity to global 

mission of the church. At least the missionary genius of African Pentecostals is clearly 

reflected upon. 

¶ Gifford, Paul. 1998. African Christianity: its public role. Gifford points out the wider 

context of Africa's churches. The author uses concepts taken from political and social 

analysis to shed more light on recent developments in African Christianity. This book is 

an important contribution to the study of African churches and their roles in the public 

life. 

¶ Gifford, Paul . 2004. Ghana's New Christianity: Pentecostalism in a globalizing African 

Economy. The author considers the growth of Christianity in sub-Saharan Africa by 

focusing on Accra, Ghana. He examines various dimensions of the new churches and 

mega-churches. These dimensions include theological vision, worship, music, media 

involvement, etc. This book looks at Pentecostalism in a more contextualized manner, 

taking into account the social and economic realities of Pentecostals in Ghana.  

 Robert, D.L. 2003. African Christian Outreach Vol.2. Mission Churches. In this 

publication the author looks at the legacy of mission-initiated African churches, their 

impact on the African society and the attitudes and response of African communities 

to the endeavours of these churches. My interaction with this book reveals that mission 

churches do play significant roles in transforming African communities despite 

being loyal to their ómother churchesô in the West. 

 Gifford, Paul (1992). New dimensions in African Christianity. This book by Gifford 

contains eight essays on various aspects of the impact of independent Pentecostal and 

charismatic churches during the 1980s in Nairobi, Lagos and Kinshasa. The 

author presents the problems and challenges facing these churches and the roles they 
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play in African society as a whole. He argues that Pentecostalism should not only be 

considered from a negative perspective by mainline churches but also seen as a 

blessing to the African nations through their mission to the community, which is 

spiritual, social, economical and even political. The value of this book is that it 

explores the contribution of Pentecostalism to the daily life of people in different 

African countries. 

 

  Daneel, M. L. 1987. Quest for belonging. 

 

The author stresses the need for independent churches in Africa to break away from 

isolation and experience an enriching encounter with the wider theological and 

ecclesiastical world without jeopardising their unique character and contribution to the 

growth of Pentecostalism. If at all  African Pentecostals have to make an impact in their 

community, coming together is not an option but an obligation. African-initiated 

churches and other Pentecostal churches in Africa need to come together and share 

experiences in order to enhance Pentecostal mission on the continent. 

 

 

 Turner, H.W. 1979. Religious innovation in Africa. Boston: Hall. The volume 

emphasises the importance of African-initiated churches in Africa. The author points 

out that AICs constitute some sorts of oasis for the oppressed and outcasts of African 

society. They provide fellowship, security and guidance for Africans. This book gives a 

good approach to the ministry of the AICs in Africa. Rather than emphasising the 

spiritual nature of these churches, Turner explores the social and humanitarian face of 

the AICs.To summarise this section, African Pentecostalism has become a huge topic of 

research, producing numerous publications. However, most literature on African 

Pentecostalism, especially the ones mentioned above, tend to show to the world of 

Pentecostal mission the contribution of Africans to the growth of Pentecostalism as a 

whole. They also emphasise the view that Pentecostalism is an African phenomenon, 

making a wide and deep impact on African communities. 

 

1.5.5             Literature on the Congo Evangelistic missions 

 

One of the features of the Briti sh Pentecostal missionaries to the Congo was their interest in 

writing books on the CEM. These sources describe the formative years of the Pentecostal 
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movement in Katanga province. The information in these publications is valuable, 

supplying good historical data, but needs to be supplemented with more recent research. In 

this final section of my literature review, I look at these publications. 

 

 Womersley, David and Garrard, David (2005). Into Africa: the thrilling story of 

William Burton and the Central African missions. The authors give the missionary 

history of the Congo Evangelistic Missionôs pioneers, Burton, W.P. and James 

Salter. These missionaries made a great impact on the formation of the CEM in its 

early years up to 1960. However, the book is just a missionary report written with the 

aim of pleasing the donors in England. There are so many things which justify this 

observation, but one of the most striking aspects is that almost everything the book 

presents has to do with what the Briti sh missionaries did in the Congo, rather than 

being a mission history on the Congo Evangelistic Mission as a whole. Not much is 

said about the contribution of the Congolese Christians to the growth of the 

movement. 

 

 Womersley, W.F., and Burton, F.P. (1973). Congo pioneers. In this book, the 

authors give a survey of the CEM pioneersô lives, their ministry and their influence on 

the Congolese mission. What is not clearly described in this publication is the 

meaning of óCongo pioneersô. This phrase is used with reference to white missionaries 

alone as if there were no Congolese pioneers of the same mission. This historical bias 

needs to be overcome in rewriting the history of the CEM. 

 Atkinson, J.A. (1970). Congo story. This is a brief account of the history of the 

Congo Evangelistic Mission, its work, and the people amongst whom they worked. 

Efforts made by this author are commendable as he gives the historical background of 

the CEM, but (like the previous books) it does not present óthe other side of the 

historyô the contributions of the Congolese people to the spread of the CEM. 

 

   Burton, W.F.P. (1967). Quand Dieu travaille avec eux [When God works among 

them]. 

 

The book was written by the founder of the Congo Evangelistic missions after his 

return to his home country, which was motivated by the independence of the Congo in 

1960. Burton, who died on 23
rd 

January, 1971, called his book the óActs of Apostles of 
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the 20
th 

centuryô. This book is the only source for the CEM Pentecostal history in the 

Congo that contains detailed information from the early days up to 1960. Apart from 

the fact that it was written in a story telling form, it centres on the biography of 

Burton. And it is limited in its information up to 1960. My analysis of this 

publication suggests that instead of being the history of CEM mission work, the 

book is the history of a Briti sh missionary in the Congo. Considering the facts cited 

above, I argue that new missiological researches are needed that address two main 

issues: a) Including the period from 1961 to date; b) Writing the history of 

Pentecostalism in the Congo from a Congolese perspective. At the end of his book, 

Burton (1967:284) wrote óNous avons parlé du prix payé par les missionnaires blancs, 

mais la plus grande part de haine et de persécution était retournée sur les croyants 

Congolaisô [We have spoken of the cost white missionaries paid, but the major share of 

hatred and persecution was experienced by the Congolese believers]. In spite of this 

admission, though, it is surprising that Burton gave almost no attention in his book to 

the role of indigenous missionaries. Linked to this, Burton (1967:284) quoted the 

confession of a Congolese CEM evangelist, which suggests that he too was a pioneer: 

 

Bwana, il  serait facile de mourir pour Christ; cela nous couterait peu de perdre la vie 

pour lui mais il  est dur de vivre pour lui: on se moque de nous et on nous fait du mal 

aujourdôhui, demain, il  en sera de même et la semaine prochaine et lôannée 

prochaine. Oh, pourquoi donc les gens traitent-ils si cruellement ceux qui viennent à 

eux avec lôamour et la miséricorde?ô. [Sir, it would be easy to die for Christ; It 

would have cost us little to lose our life for him but it is hard to live for him. People 

laugh at us and mistreat us today, tomorrow, and it will  be the same next week 

and next year. Oh, why do people so cruelly mistreat those who come to them with 

love and compassion?]. 

 

This confession from an early 20
th 

century Congolese Pentecostal reveals three 

things: first, early members of CEM were prepared to die for Christ, as it was the case 

with Paul, who said óFor me to live is Christ and to die is gainô. They did not only 

receive the gospel message, but they were also ready to die for the kingdom of God. 

Second, they faced serious persecution for choosing Christ. Their own family 

members hated them and were ready to keep on mistreating them. The confession of 
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hostility to the message of love and grace encountered from the very beginning 

should give encouragement to those facing opposition in the present to forge ahead. 

It seems to be very different with contemporary Pentecostal believers, who are 

often not prepared to suffer for their faith. In fact, most Pentecostal preachers at 

present claim in their sermons influenced by the óprosperity gospelô that a child of 

God should not suffer, because everything belongs to his/her heavenly Father. They 

are usually ready to do mission, but only where óthe soil is fertileô. The last 

implication from such a statement is that early Congolese Pentecostals were indeed 

missionaries in their own right, and should be recognised as such. If the white brothers 

and sisters were ready to sacrifice their comfort and lives in foreign lands, Congolese 

Pentecostals were ready to die and suffer humiliation amongst their own people for 

the sake of Christ and his mission to the lost. 

 

 Braekman, E.M. (1961). Histoire du Protestantisme au Congo. This book gives 

the history of the Protestant movement in the Congo from 1885 to 1960. Braekman 

attempts to bring together the history of different mission organisations which 

established themselves in the early 1960s. However, the book has a number of 

weaknesses that need to be addressed in future research. First, evangelisation, the 

major thrust of this volume, is not all  that there is about mission. Missio Dei is a broad 

concept, which includes the social, political, didactic, ecumenical dimensions, and 

many more. All  these aspects of the Protestant mission ï including the Congo 

Evangelistic Mission ï have not been discussed in this publication. Second, the 

protestant fraternity in the Congo is so huge that one single book of about 300 pages 

can only present a superficial analysis. The history of Pentecostalism in Congo 

requires further in-depth studies to be comprehensive. As a conclusion to this section, 

it needs to reiterated that the limited literature available on the Congo Evangelistic 

Mission consist mainly of biographies of the early Pentecostal missionaries. These 

publications do not present the history of the CEM, but they give the description of the 

early missionaries to the country, their family background, and the challenges they 

faced in their early years in central Africa. Such publications are indeed good sources 

of information for further studies in Pentecostal mission in Congo, but much more 

research needs to be carried out to reconstruct the history of Pentecostal mission in 

Congo from its early days to date. New projects will  have to avoid the pitfalls of 

previous publications that did not analyse the mission approaches used in establishing 
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the movement and downplayed the agency of some of the people God used in 

this important mission enterprise, especially the indigenous men and women, 

Pentecostal heroes and heroines whose voices still  need to be heard and reflected on 

missiologically. 

 

There has been a óscholarship silenceô on CEM from 1961 to date, which now needs to be 

broken. The existing literature on CEM describes the formative years of the movement in 

Katanga from 1915-1960. This period represents the time of white missionary influence 

on the CEM, but since they left at the time of independence very little or nothing has 

been written on this mission organisation. From my reflection, this shows to some extent 

that the early Pentecostal missionaries to the Congo wrote with the aim of reporting to their 

donors or sending church, not with the aim of showing to world what God was doing or not 

even within the context of academic interest. 

It is also clear that there has been a lack of academic interest on the part of CEM 

members themselves in recoding and interpreting their rich history. For they are best 

positioned to tell the world of the tremendous growth within the CEM and what the 

church has been doing to carry out the Great Commission of our Lord Jesus Christ. Much 

more research from an African missiological perspective is needed to break this scholarship 

silence. 

 

1.6            Towards a paradigm shift in Pentecostal scholarship 

 

There is much more Pentecostal literature today than ever before. Most literature on 

Pentecostalism written by European and American Pentecostal and non Pentecostal 

scholars share one thing in common. They describe Pentecostalism as a historical 

movement which grew out of Los Angeles and spread throughout the world as a result of 

western missionaries. 

I consider this view of Pentecostalism to be biased; a number of scholars have 

suggested that the movement did not only start from Los Angeles. It has roots in other 

parts of the world, including Asia, the United Kingdom, Latin America, and others. These 

other places experienced Pentecostalism in the 19
th 

and 20
th 

centuries, often predating the 

Azusa Street revival of April  1906. Studies on Pentecostalism should also focus on the 

other roots of the movement in order to bridge the scholarship gap. 
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Secondly, Pentecostalism is not just a historical event with Azusa Street as its starting 

point. It is a dynamic contemporary movement with great impact in different parts of 

the óthird world.ô I advocate a shift in our approach to Pentecostalism, moving from a 

historical (diachronic) approach to a more contemporary (synchronic) emphasis. To explore 

the contemporary nature of the movement, detailed empirical studies on the growth and 

expansion of Pentecostalism in different specific contexts of the world becomes necessary. 

Another observation arising from my interaction with the literature on Pentecostalism 

is that except for a scholar like Allan Anderson (1990, 1991, 1992, 2007), with very few 

exceptions, Pentecostalism in Africa is always associated with the African-initiated 

churches. I do not deny the Pentecostal nature and lifestyle of these churches or downplay 

their importance. My Masterôs thesis in missiology (Kipimo 2008) was indeed on an 

African-initiated Church. However, I argue that in Africa there are also Pentecostal 

congregations of western origin, which one could perhaps call Pentecostal mission 

churches, which have made (and continue to make) a significant impact. These churches 

were once influenced ï and even controlled ï by white missionaries in the years prior to 

the independence of many African countries; but with the coming of African emancipation 

in the early 1960s, most of these Pentecostal churches have been taken over entirely by 

African leaders who have made them become more African in theology and spirituality. 

Such churches should be the focus of regional missiological studies, as it is the case 

with the present research project. 

In other words, I assert that Pentecostalism is not just a historical event but also a 

contemporary phenomenon. It is not just a movement with roots from Los Angeles but a 

phenomenon with shoots in Lubumbashi, Lusaka, Luanda, Pretoria and many other 

mega cities in southern Africa. The approach in previous studies on Pentecostalism has 

been descriptive and narrative, creating the impression of a passive missiological 

enterprise, due to too much emphasis on the history of the movement. My position is that 

we need a shift from a narrative-descriptive to a more analytical-reflective approach that 

would engage Pentecostal scholarship in serious critical thinking on what is happening 

within the movement today. This will make Pentecostal studies more attractive and 

contemporary. Pentecostal scholarship in the past aimed at giving the history of how 

the movement started in the United States of America and in Europe. It also focused on 

describing what went on within Pentecostalism in different parts of the world, from a 

historical perspective. I do appreciate this former approach to Pentecostal research. 

However, we need to render Pentecostal scholarship more contemporary by studying what 
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is currently happening within the movement today. Considering these issues would help 

researchers to explore other features of the movement as it spreads out in other parts of the 

world and especially in Africa. Such an approach would also enhance the contextual 

understanding of Pentecostalism. I believe that it is now a kairos moment to create the 

story of what God is doing through the Holy Spirit amongst Pentecostals today. To some 

extent this will  help in guiding and influencing the future of Pentecostalism through serious 

critical reflection. 

        My main argument is that people have for some time now heard the 19
th 

and 

20
th
centuries history of Pentecostalism. Something new needs to be told because 

Pentecostalism is still spreading in developing nations. I believe that this shift calls for 

consolidated academic efforts in the area of empirical research in different parts of the world-

like the Democratic Republic of the Congo and elsewhere, where the movement is still 

making noticeable strides despite claims by scholars of the ócrossroadô experience 

characterised by stagnation and lack of growth (both qualitative and quantitative) within 

Pentecostalism in other parts of the world. 

When such a paradigm shift occurs, it will  bring about innovations in different 

aspects of Pentecostal studies, such as pneumatology, Pentecostal history, Pentecostal 

theology and many others. Pneumatology will  go through transformation because of new 

input from field data on current manifestations of the charismata and their use in addressing 

community issues such as gender and sex, suffering, uncured diseases, poverty, and 

spiritual enslavement. Rather than using Pauline and Lukan writings as proof texts for the 

baptism of the Holy Spirit and charismatic manifestations, contemporary use of these 

spiritual graces will  inform pneumatology through critical research. In other words, the 

Holy Spirit has not stopped working with Paul and Luke or any other Apostle, but is still 

working today. And if  this is the case, scholars should also use contemporary 

manifestations of the Holy Spirit  in their various contexts to sustain Pentecostal claims and 

arguments. This would help in addressing misunderstandings among scholars. Some argue 

that the charismatic gifts of the Holy Spirit ceased at the time of Apostles and as a result 

the growth of Pentecostalism has become debatable. 

Pentecostal history or the history of the Pentecostal movement will  not only be a 

study of what happened with William Joseph Seymour, but also of what is happening in 

Pentecostal churches on the many streets of cities and villages in Africa, Asia and 

Latin America. Scholars and students will be given a contemporary history of 
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Pentecostalism that affects both head and heart, as they reflect on the working of the 

indwelling Spirit in our modern world. 

Pentecostal theology and the distinctive claims of the early Pentecostal revival will  

then also be evaluated on the basis of up to date findings. Space will  thus be created 

for new trends in Pentecostal theological thought to blossom, especially now that the 

movement has become globalised ï including the classical, charismatics and neo-

Pentecostals. This project calls for a scholarship shift. Pentecostalism should be considered 

as a contemporary phenomenon with new challenges that deserve urgent attention from 

researchers in missiology. 

In order to achieve this shift, I propose the use of a óPentecostal praxisô missiological 

approach (see 1.7 for details). This is an approach which is birthed and sustained within a 

Pentecostal spirituality. The starting point of this approach is Pentecostal experience, and it 

is also sustained by Pentecostal spirituality. If we are to understand Pentecostal mission 

we need approaches that enhance such endeavours, unlike using missiological approaches 

which do not take into consideration Pentecostal experiences and realities. This is important 

because leading scholars in Pentecostal studies like Hollenweger and Anderson (1999), 

Cox (1995) and others share the understanding that the key factor behind the growth of the 

movement lies in its spirituality. 

I argue that the manifestations of Pentecostal spirituality which served as catalysts 

in the development and the spread of the Pentecostal message in the world can also help as 

good indicators in studying the movement through its contemporary trends, especially in 

developing countries like the Congo. I suggest that what helped in the growth of the 

movement in its early days can also play a vital role in guiding and assessing the 

movement as it enters the 21
st 

century and beyond. The authenticity or originality of 

Pentecostal theology and practice can be well  evaluated through the critical use of a 

óPentecostal praxis missiologyô. 

To conclude this literature review section, I argue that the growth of the Pentecostal 

phenomenon in Katanga province makes a good topic for studies, especially among 

missiologists, and this particular work is an attempt in that direction. In the light of what 

has been said above, the present research constitutes an original contribution to the study 

of Pentecostalism in the Congo. The project strives to reconstruct the history of 

Pentecostalism in Katanga through a missiological analysis, interpretation and 

evaluation of the agents, methods, theology and spirituality of Pentecostal mission in 
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general and that of the Congo Evangelistic Mission in particular. To my knowledge such a 

research has not yet been carried out in and for the context of Katanga province, 

Democratic Republic of Congo. 

 

 

1.7            Theoretical framework 

 

TOWARD A PENTECOSTAL PRAXIS MISSIOLOGICAL APPROACH IN AND FOR THE 

CONTEXT OF THE DEMOCRATIC REPUBLIC OF CONGO 

 

1.7.1             Introduction 

 

Anderson & Hollenweger (1999:36-42) give a description of Pentecostal spirituality. 

These leading Pentecostal scholars did not intend to develop a new missiology in 

their understanding of Pentecostal spirituality. They simply described the features of 

Pentecostal spirituality. However, their publication has been a great inspiration to the 

formulation of my theoretical framework. The main argument behind my ómissiological 

approachô can be stated as follows: 

Considering the fact that Pentecostal mission starts and ends with its spirituality or 

religious experience a view shared by most Pentecostal and non Pentecostal scholars I 

argue that integrating the various features or dimensions of Pentecostal spirituality in the 

praxis matrix would result in a new creative framework or ómissiological approachô 

which I call  a óPentecostal praxis missiological approachô. And this constitutes a good 

theological framework for studying Pentecostalism in the Democratic Republic of Congo 

and beyond. 

 

To avoid misunderstanding, each term of my heading has to be redefined in and for 

the context of this work. First, óPentecostalô describes men and women who encounter God 

through the working power of the Holy Spirit, and this experience produces in them 

a particular type of spirituality. No matter what their church affiliation is (classic 

Pentecostal, charismatic or Pentecostal-like churches) they share a similar experience. 

In other words, óPentecostalô here stands for a particular type of spirituality, in which there 

is an emphasis on the presence of divine power, healing, deliverance, miracles and other 

supernatural manifestations in mission. 
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Second, my use of ópraxisô is derived from the ópastoral circleô described by 

Holland and Henriot (1983) and the ópraxis cycleô of Kritzinger (2002). óPraxisô in 

this context emphasises the interaction between the different dimensions of Godôs 

mission. It expresses the ongoing interaction between thinking and action, theory and 

practice, praying and working. With regards to my framework, praxis deals with the 

interaction between different dimensions of Pentecostal mission. 

Third, ómissiologyô (and ómissiologicalô) are generally understood as critical 

reflection on the missio Dei. It is here used to describe a framework from which a missional 

interpretation can be carried out. I understand missiology as an academic framework that 

enables researchers in any field of Christian theology to engage in serious theological 

reflection on the missional issues with the aim of either mobilising the community of 

believers to venture into mission or to understand the missional dimensions of any other 

religious community. 

In his comments on the praxis matrix, Kritzinger (2009:5) presents two aspects of 

missional interpretation, the one more constructive and the other more reconstructive. The 

constructive emphasis leads to mission mobilisation, but the reconstructive approach 

(according to Kritzinger) revolves around the interpretation or analysis of someone elseôs 

particular mission. In my missiology, I have adopted the reconstructive emphasis of 

missional interpretation. This is good in the sense that it uses the praxis matrix as a 

framework to reconstruct as closely as possible the mission of any given religious 

movement. Even if  the praxis matrix in its origin is a mobilising frame work, I share the 

position that it is also possible to use it as an analytical instrument to do research on the 

transformational attempts of others. 

The greatest inspiration to develop this missiological approach came as a result of my 

interaction with some scholars namely Kritzinger (2009) and Anderson and Hollenweger 

(1999). In his analysis of mission, Kritzinger (2009:2) considers mission as 

multidimensional, while the churchôs mission is understood as human participation in 

Godôs work on earth. According to Kritzinger (2009:5), a good understanding of this 

particular human participation requires a good pneumatology I will  say a good Pentecostal 

spirituality since it is the Holy Spirit who establishes the delicate correlation between Godôs 

work and human work, Godôs gracious initiative and our faithful participation in it. In other 

words, mission is not a result of an external command, but the consequence of the 

indwelling Spirit. The Spirit sets things in motion and empowers people to venture into 

mission in the world. For Kritzinger (2009:5), spirituality is therefore at the heart of the 
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praxis matrix or cycle, which is what distinguishes Christian mission from all other forms 

of persuasive activism and propaganda. 

From my reflection, Kritzingerôs thoughts on the need for a good pneumatology in 

mission analysis are very important in developing a Pentecostal missiological method. 

These thoughts establish a link between Pentecostal experience and missiological 

reflection. In reference to the matter under discussion, Anderson (2004:14) asserts that 

because Pentecostalism has its emphasis in experience and spirituality rather than in 

formal theology or doctrine, it is not possible to define it or study its mission in terms of 

doctrine but only in terms of experience/spirituality. Kärkkäinen (1999:77) also writes that 

carrying out the gospel to the hungry souls in this or that land is, for Pentecostals, a natural 

result of receiving the baptism in the Spirit. Here mission is directly connected to 

Pentecostal spirituality and not to the Great Commission. It is a sign of obedience to the 

voice of the Holy Spirit. 

Keeping the same line of thought, Hollenweger (1999:35) reports that the growth of 

Pentecostalism does not lie in a particular doctrine because there are so many 

doctrinal trends amongst Pentecostals. The reason for its growth lies in its spirituality. 

My position is that if  the growth of the Pentecostal movement is a result of its spirituality 

as is the case in Katanga  it is not possible to evaluate Pentecostal mission through 

doctrinal or dogmatic methods. We need to develop a missiological approach that does 

justice to the unique spirituality at the heart of Pentecostal mission. 

The praxis matrix that I use has seven dimensions. In this respect I follow my own 

theoretical frame work based mainly on the features of Pentecostal spirituality described 

by Anderson and Hollenweger (1999). However, Kritzingerôs articles (2002:150; 2010:14) 

have also influenced my ómissiological approachô to some extent. My choice of seven 

moments and not more or less  is based on several factors: the nature of the Pentecostal 

movement itself, the aspects of its spirituality, the nature and objectives of the research 

under consideration, and my interaction with other authors. (See 1.7. for my explanation of 

the seven dimensions). 

I contend that the praxis matrix should be relevant to the nature of the study being 

undertaken. All  the seven dimensions of the óPentecostal praxis missiological approachô 

that are used in this project are subject to the purpose of this study, especially the 

Pentecostal mission in developing countries like Democratic Republic of Congo. 

Considering the nature of Pentecostalism in general and CEM in particular, everything 
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about Pentecostal mission in Congo revolves around its spirituality. In other words, 

Pentecostal mission CEM in this case cannot be studied effectively outside its spirituality. 

Unlike the previous praxis cycles (Holland and Henriot (1985), and Kritzinger 

(2002), in this frame work spirituality is not just one moment in the praxis cycle but the 

mother of other moments or dimensions of óPentecostal praxis missiologyô. This reflects 

the essence of Pentecostal experience and practice. Pentecostal mission starts and ends with 

its spirituality. Having said this, Pentecostal spirituality has to be defined, its 

dimensions described and finally the process of integration between Pentecostal 

spirituality and the rest of the praxis matrix needs to be demonstrated. 

 

1.7.2             Definition of Pentecostal spirituality 

 

Land quoted by Anderson (2004:203) defines Pentecostal spirituality as the dimension 

of ñpraise, worship, adoration, and prayer to Godé the abiding decisive directing 

motives and disposition which characterises Pentecostalsé this depth of conviction and 

passioné a steadfast longing for the Lord and salvation of the lost, a continuous, joyous 

exclamation of the in breaking presence and soon to be coming kingdom of God.ò 

A reflection on the above definit ion suggests three elements: Pentecostal spiritual ity 

is liturgical with a strong sense of praise, worship and prayer. It also has a strong heart 

passion and disposition for the lost and an eschatological fervour for the establishment of 

Godôs reign on earth. But I understand Pentecostal spirituality as the divine encounter 

that men and women have with God through the agency of the Holy Spirit  no matter 

their social class, their level of education, their colour or cultural context  and this 

encounter gives them an urgency to win the lost world for their heavenly Father 

through the empowerment of the Spirit. 

 

 

1.7.3             The dimensions of Pentecostal spiri tuality 

 

According to Anderson and Hollenweger (1999:36-42), there are five features of 

Pentecostal spirituality. They describe it as liturgical, narrative, participatory, 

pneumatocentric and contextual. I consider these aspects of spirituality as encounters that 

require missiological reflection. 
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1.7.3.1         The liturgical dimension 

 

According to Hollenweger (1999:36-42), Pentecostal liturgy is primarily oral. Unlike 

other Christian churches whose liturgies are written, Pentecostal liturgy is oral because of 

its African roots, and African communities believe in oral traditions. Pentecostals share the 

view that they experience God through their liturgy: praise, worship, prayers, festivals 

and sacraments. Pentecostal liturgy, according to Anderson (2004:201) consists of 'free and 

spontaneous Christian worship', ' it does not betray its essentially Christian character', but 

it is 'liberated from the foreignness of Western forms of Christianity'. As we evaluate 
47

 

Pentecostalism, its songs, prayers, sacraments, festivals and other features will  have to be 

studied with the aim of exploring their missional implications. 

I see an encounter of God with his church in this aspect of Pentecostal spirituality. And 

this leads to transformation or liberation and empowerment for mission. This dimension 

within Pentecostalism includes all  sacramental features of the church worship like prayers, 

songs, festivals, Holy Communion, water baptism and many other liturgical aspects which 

create an environment for God to meet with his people. The liturgy (oral liturgy to be 

specific)  plays a vital role in Pentecostal mission. Pentecostals, through their liturgy, do not 

only get transformed but also empowered for mission. This agrees with Kritzingerôs (2009) 

understanding of mission in its Eucharistic aspect. He states that there is a rapport between 

Eucharist and mission; we should learn to do mission at the table, where we receive Godôs 

grace with empty hands, having presented ourselves and our gifts to God praying that God 

will  transform our gifts and us into vehicles of Christôs saving presence. 

 

 

1.7.3.2         Pneumatocentric dimension 

 

For Pentecostals the Holy Spirit invades all  human life, he leads the church, he inspires, he 

transforms, he delivers, he speaks. People desire to experience the fulness of the Holy Spirit. 

The starting point for Pentecostal mission is this divine encounter with the Holy Spirit. The 

best question for this dimension comes from Paulôs interaction with the Ephesians church 

(Acts 19:2): óDid you receive the Holy Spirit when you believed?ô This question agrees with 

Christôs command to his disciples in Luke 24:49 óI am sending forth the promise of my 
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Father upon you; and you are to stay in the city until you are clothed with power from on 

high.ô 

In this stage of Pentecostal spirituality the emphasis seems to be on a good 

understanding of the doctrine of baptism in the Holy Spirit and its significance in the Christian 

life as it relates to mission. And here are some pertinent questions: did you receive the Holy 

Spirit when you believed? What do you understand by this experience of the Holy Spirit? 

What was your experience of this divine encounter? What does this experience mean in your 

lif e? or What is its signifi cance in your Christian mission? What  I  am  suggesting here is that 

to understand Pentecostal mission, we need to understand peopleôs experiences of divine 

encounter. Peopleôs stories of encounters with the Holy Spirit are essential to their 

involvement in mission. 

In his reference to the issue of baptism in the Spirit and mission, Menzies (2000:90) 

asserts that for Luke, the Spirit is óSpirit for othersô and the impact of the Spiritôs inspiration 

is associated primarily with the missionary enterprise of the church. Luke links baptism in 

Spirit to mission or outward expansion of the church. In other words, there is no mission within 

Pentecostalism without the baptism in the Holy Spirit. And the doctrine of baptism in the Holy 

Spirit, according to Pentecostal theology, is a subsequent experience to that of conversion. 

Menzies (2000:109) alludes to the above argument as follows: 

The doctrine of subsequence articulates the conviction crucial for Pentecostal theology 

and practice: Spirit-baptism, in the Pentecostal sense, is distinct from conversion. This 

conviction is integral to Pentecostalismôs continued sense of expectation and 

effectiveness in mission. 

 

This emphasis is important because it gives the missional significance of all  Pentecostal 

practices. Another aspect to be underlined is the work of spiritual gifts that come as a result 

of baptism in the Spirit. As a Pentecostal scholar and minister, I argue that these spiritual 

blessings are missional by function. They help in evangelisation, in church establishment and 

in Christian edification. All  these need to be analysed and understood in the first level of 

Pentecostal praxis missiological approach. 

 

1.7.3.3         Maximum participation of believers in mission 

 

Hollenweger (1999: 36-42) reports that, within Pentecostalism, there is a strong emphasis on 

the participation of all  believers in reflection, prayers, decision making, worship ï in mission. 
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In this phase, every church member is empowered to become a responsible partner in 

church mission. Everyone is actively involved in reaching out to the lost. Scholars in 

Pentecostal studies share the view that the growth of the movement is a direct consequence of 

the mass involvement of the laity in mission. The level of lay mobilisation achieved by 

Pentecostal groups was and continues to be undoubtedly one of the main reasons for its 

success and growth. 

To my mind, this aspect of Pentecostal spirituality fits in well  with Congolese cultural 

practice. Congolese are group-oriented people. They like being involved in what is happening 

around them, be it in church or community. Their involvement gives them a sense of dignity 

and honour in the community. This explains to some extent why so many Africans identify 

with the Pentecostal/charismatic movement. They desire maximum participation in the life 

and mission of the church. This aspect of the African culture supports the biblical teaching on 

óthe priesthood of all believersô, which constitutes a great emphasis in the ministry of 

Pentecostals. In our missional interpretation of Pentecostalism, we need to identify different 

groups within the church and evaluate their mission engagement. The attention here revolves 

around agency within Pentecostal mission key individuals, church ministries, d epartments, 

cell groups, in short: the laity. All  these members contribute to the realisation of the one 

multidimensional mission of God. 

 

1.7.3.4         Narrative theology and witness 

 

Pentecostals are known for their lack of strength in modern, rationalist reflection, which is 

typically European or American in flavour and for their strength in commitment to mission 

practice. The Pentecostalsô experiences of God are considered as their starting point for 

reading and understanding the Bible. And what they have experienced with God gives them 

the boldness in witnessing. 

From my experience as both a minister and a lecturer within Pentecostal circles, I argue 

that Pentecostalsô experience of God also affects their theological reflection. There are issues 

or even doctrines in which they believe, not simply because they have read them in the 

Scriptures but because their own experience stands as a witness. They believe in healing, 

miracles, and many other supernatural happenings because they have experienced them in 

their own lives. Their premise is that ówhat God has done to us, he can also do to others,ô 

which explains the amount of space given to testimonies, rather than Bible verses, in 

Pentecostal sermons. 
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Commenting on Pentecostal theology, Anderson (2004:196) points out that theology for 

Pentecostals does not have philosophy as a source. This means that Pentecostal theology is 

acted out, not philosophised; actions and expressions are as important as reflection and 

religion. Hollenweger (1999:178) contends that more often than not the theology of 

Pentecostals in developing countries is not contained in their confession of faith but in their 

songs, prayers, sermons, liturgies and testimonies ï in other words in their oral theology. 

In order to understand and evaluate a Pentecostal theology of mission, I assert that their 

songs, sermons, testimonies and prayers need to be gathered and analyzed in the light of 

biblical revelation. That is the exciting and demanding task facing Pentecostal scholarship. 

 

1.7.3.5         Contextual analysis 

 

Anderson (2004:211) that óPentecostalism seeks to provide for more than the spiritual 

problems of lifeô. The importance of divine healing and exorcism, emphasis on the power of 

the Holy Spirit, comprehensive community projects and significant involvement in political 

and civic organisations represent a new spirituality, offering help to human problems. The 

emphasis in this dimension is on the holistic approach to life and all i ts challenges. Pentecostals 

link the spiritual and the physical life together. They are committed and sympathetic to African 

life and cultures, fears and uncertainties. They strive to address issues of magic, spiritual 

world, witchcraft and many other evils by the power of the Holy Spirit. 

Menzies (2008:214) confi rms that signs and wonders as practised by Pentecostals are 

part of church mission models in the last days. This understanding of Pentecostal belief in the 

supernatural working of God in human problems is also shared by other scholars. Anderson 

(1999:211) argues that signs and wonders, particularly that of healing and miracles is 

important in Pentecostal and charismatic mission praxis and reflection. 

As we use the Pentecostal praxis missiology to interpret Pentecostal mission, various 

contextual approaches should be taken into consideration. Exorcism, healing, miracles and 

many other models need to be well  understood. This dimension calls for more attention to 

Pentecostal counselling approaches and procedures. 

 

1.7.3.6         A Pentecostal Praxis Missiological Approach 

 

Integrating the features of Pentecostal spirituality into a praxis matrix can result in a new 

missiology that would help in studying Pentecostal mission in and for the context of Katanga 

province and beyond. Since Pentecostal mission is based on peopleôs spirituality or religious 
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experience, to interpret this kind of mission we need to integrate the dimensions of Pentecostal 

spirituality into the one multidimensional mission. I present three diagrams below: Firstly, the 

praxis matrix as used by Kritzinger (diagram 1), secondly, a diagram to present Pentecostal 

spirituality (diagram 2), and finally a diagram that integrates the previous two to represent my 

Pentecostal Praxis Missiological Approach (diagram 3).  

 

Diagram 1:  The praxis matrix/cycle 
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In this diagram the seven aspects of the praxis cycle are represented, these are dimensions 

adapted from Kritzinger (2002), Holland and Henriot (1983). 

 

Diagram 2: Aspects of Pentecostal spirituality 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

In this second diagram, the dimensions of Pentecostal spirituality described by Hollenweger and 
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Diagram 3: Pentecostal Praxis Missiological Approach 

  

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

 

This third diagram is an integration of the previous two. It presents the seven dimensions of 

my óPentecostal praxis missiological approachô. Two dimensions of the diagram need some 
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fulfil  the mission of God. In other words, these dimensions are used within the context of an 

analyzing tool rather than mobilisation which is the case in Pentecostal spirituality. 
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1.7.3.6(a)   Explaining Diagram 3 

 

In diagram 3, I have presented dimensions involved in the integration process of the 

 

óPentecostal praxis missiological approach,ô In this section I give some explanations of the 

diagram, to highlight the contrast between the praxis cycle/matrix and óPentecostal praxis 

missiological approach.ô 

 

 

     Ecclesial analysis 

 

In the dimension of óecclesial analysisô the historical background of the believing community 

is the priority. The researcher attempts to reconstruct the history of the particular group that 

s/he is researching. Questions of where the church has come from, the name or reputation it 

has in the community, and its church leadership and organisational structures have to be 

considered at this stage of investigation. Ecclesial analysis is an entry point to the effective 

use of the Pentecostal Praxis missiological approach. 

A number of guiding questions can be helpful in this dimension according to Kritzinger 

(2010:14): What were the practices of churches and Christians in the past in that particular 

community? Did it give the church(es) a good or a bad name in the community? Do churches 

have positions of power and privilege or influential public contacts? What are the physical 

and institutional structures of the churches and how are they utilised in or for the community 

at large? What are their leadership patterns and structures? How do these factors shape their 

approach? 

 

     Pentecostal spirituality (liturgical and pneumatocentric dimension) 

 

In the praxis cycle spirituality is sometimes left out or seen as just one dimension of the 

cycle, but scholars like Kritzinger (2002) and Karecki (2005) prefer to place spirituality at the 

centre of the cycle. However, the understanding of the central place of spirituality in mission 

differs from one scholar to another. In my case, all  the dimensions of my missiological 

approach are offshoots of a pneumatocentric encounter experienced by Pentecostals. In other 

words, it is the baptism of the Holy Spirit for most Pentecostals that starts the ball  rolling in 

the area of mission. Without such an experience mission is not possible for Pentecostals. 

Likewise, in a Pentecostal missiology, spirituality is the ómotherô of all  the dimensions. 

Spirituality in a praxis cycle explores the dimensions of prayers, worship, songs, etc. and 
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these features in Pentecostal missiology represent but one moment called liturgical 

spirituality. In the Pentecostal liturgical spirituality dimension the following questions lead 

to effective study of the group: How do Pentecostals conduct their worship services? How do 

they sing? What is the content or message of their songs? How do they understand the church 

sacraments and how are these celebrated? What missional importance do they attach to 

annual festivals like Passover, Pentecost, and Christmas? 

In diagram 3, I have put two dimensions of Pentecostal spirituality together for the sake 

of integration in the praxis matrix. In the second aspect of the spirituality the pneumatocentric 

encounter the researcher is called to insert close to peopleôs experiences of God in order to 

understand them. The emphasis here is not on peopleôs experiences of suffering, injustices 

and poverty, but on their supernatural experiences of God through the agency of the Holy 

Spirit. 

Peopleôs experiences of Spirit baptism and their use of the charismata are the key issues 

the researcher is supposed to focus on in this dimension. Questions in this dimension include: 

How do you understand baptism in the Holy Spiri t? Have ever been baptised in the Holy 

Spirit? Do you know people who are baptised in the Holy Spirit? What relationship is there 

between baptism in the Holy Spirit and mission? How has the baptism of the Holy Spirit 

experience changed your Christian life with regard to mission? 

 

     Theological reflection (Pentecostal narrative dimension) 

 

In the dimension of ótheological reflectionô of the praxis cycle, peopleôs experiences in 

society are reflected upon in the light of Scripture, the living faith, church social teaching and 

resources of tradition. But in a óPentecostal missiologyô, the Pentecostalsô experiences are 

manifestations of Godôs presence and work. These are used to understand how God works 

among his people. They do not go to the Scriptures to seek answers for their life questions; 

but the Scriptures are used to confirm what God has already been doing among the people of 

faith. The Bible is used to authenticate Pentecostalsô claims of their encounter with God. Here 

testimonies and preaching are vital tools to understanding Pentecostal theology. 

To support what I have said above, here is some evidence from the context of Katanga. 

As a lecturer in a Pentecostal theological college in Katanga for many years now, I have been 

exposed to Pentecostalsô theological trends when it comes to reconciling the Bible and their 

experience of God. I made these observations several times but let me share two cases. I was 

teaching a class in systematic theology on angelology and demonology. This time I was 
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handling the issue of óspiritual warfareô, discussing how to deal with evil  forces. Most of my 

students suggested that one of the methods to deal with demons was to call  upon the fire to 

burn and destroy them. I asked them to give a biblical basis where such an instruction was 

given by God to the church. The answer was: óWe do not have a clear biblical basis for 

asking God to send the fire to destroy demons, however whenever we call  upon the fi re from 

heaven, the experience shows that demons become tormented under the heat of fire and they 

plead to go.ô What is interesting in this response from the students (most them Pentecostal 

leaders with a CEM background) is that we do not have biblical evidence but our experience 

of what God does confirms the doctrine. 

At another time I was teaching Christology and soteriology when a discussion started 

on Christôs atonement and its relation to physical healing. My students responded that there 

was physical healing in the atonement. They said: óWhenever we pray for the sick and 

declare the truth in Isaiah 53 (ñBy his stripes we were healedò) people get healed.ô I had to 

explain to them about the context of Isaiah 53 as being fi rst of all  that of spiritual healing 

because Israel as a nation was sick and that sickness required the death of Christ. But in a 

broader sense when salvation is considered the fact that the Gospel of Luke uses the Greek 

verb sozo to refer to healing and other saving acts of Jesus, implies that there is an aspect of 

physical healing in the atonement . In addition, there is need to note that God is a healer and 

he healed people even before the death of Christ on the cross. Once again Pentecostals seem 

not to start with the Bible to verify their experience of God. Instead, they bring their 

experience of God to the Bible to see how the Bible can confirm it. 

In order to understand Pentecostals, theological questions should revolve around 

questions like: How do Pentecostals experience God in their midst? What themes are central 

in their prayers, testimonies, songs, and sermons: power, holiness, grace, justice, healingé? 

What kind of stories do they tell? What are their most preached biblical texts? How are these 

texts developed or interpreted? What kind of testimonies do they give in church? How are 

these testimonies related to biblical teaching? Pentecostals tend to believe in a God who can 

do it now, not only a historical God, therefore we need to understand their contemporary 

experience of God in the contexts of their communities. 

 

     Contextual analysis 

 

In the praxis cycle, social analysis examines the causes, probes the consequences, delineates 

linkages and identifies actors. The equivalent dimension in my proposed Pentecostal 
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contextual approach is almost the same as the dimension of the praxis cycle. However, in this 

aspect probing the causes and consequences of peopleôs problems does not really take centre 

stage; what is central is the holistic approach used to address peopleôs problems. To 

understand the context better, the following questions are important: What are the most 

pertinent issues in your community? How do political, social, economical, cultural issues 

influence your mission as Pentecostals? The emphasis is more on the contextual nature of 

Pentecostal approaches to existential issues in peopleôs lives. 

 

     Maximum participation 

 

In the dimension that I call  ómaximum participation,ô the focus is on what every member is 

doing to realise the mission of God in response to the community needs described in 

contextual analysis. The actions of women, men, youth, singers, cell  groups are evaluated in 

the light of the Great Commission. How do Pentecostals do mission in concrete ways? What 

actions do they carry out? What strategies do they use? How do these strategies affect their 

communities? 

 

     Holistic approaches to life issues 

 

In this dimension the researcher explores different practical actions carried out by Pentecostals 

in their community. All  approaches used to meet the need of people in a holistic way have to 

be studied.  This dimension sometimes overlaps with the ómaximum participationô dimension 

because Pentecostal change agents use various approaches to do mission. As the researcher 

looks at the work of these agents he/she also reflects critically on their approaches. 

 

 

     Reflexivity 

 

Concerning the dimension of reflexivity in the praxis matrix, Kritzinger (2010:7) suggests the 

following questions that give a better understanding of the dimension to a researcher: Do the 

change agents of the believing community consistently and honestly reflect on the impact and 

results of their work in the community? Do they learn from their experiences? How does this 

shape their approach in the community? Does this reflection lead to renewed and deepened 

agency, contextual understanding, interpretation of the tradition, spirituality and planning? In 

relation to my Pentecostal praxis missiological approach, I find this last dimension very 
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useful when it comes to the evaluation of the Pentecostal mission. Reflexivity becomes an 

evaluation stage whereby the impacts and results of Pentecostal mission can be assessed. 

As stated above, my missiological approach calls for integration between the 

dimensions of the praxis matrix and those of Pentecostal spirituality. When comparing 

Diagrams 1, 2 and 3, it may be helpful to point out that my Pentecostal matrix is based on the 

five dimensions of Pentecostal spirituality, with two dimensions added from Kritzingerôs 

praxis matrix. These are óecclesial analysisô and óreflexivity,ô both of which I find very 

helpful as additional dimensions, as I have explained above. However, there is a deeper 

resonance between my approach and that of Kritzinger, since the dimensions of context 

analysis, theological reflection and spirituality are also common to both, even though they 

function slightly differently in the two designs. 

From my understanding, this missiological approach is an appropriate instrument to 

use in analyzing a Pentecostal movement like the Congo Evangelistic Mission, as it 

approaches hundred years of existence. 

 

1.7.4             The ócrossroadsô experience within Pentecostalism 

 

In his reflection on a hundred years of growth and development in Pentecostalism, 

Hollenweger (1999:22) viewed it as facing a moment of truth: óAfter almost a century since 

its emergence, Pentecostalism is at the crossroads. The way forward is to reconsider its roots 

and its spiritualityéô 

Two issues stand out in Hollenwegerôs argument: his view on the ócrossroadsô 

experience of Pentecostalism after a century, and the call  to reconsider Pentecostalismôs roots 

and spirituality. First, the ócrossroadsô experience: Can such a claim be true for any 

Pentecostal mission organisation turning hundred years old in any geographical location or is 

this only a North American and European experience? It is helpful to look at Hollenwegerôs 

(1999:187) óPentecostal circleô at this point. He suggests that all  Pentecostal groups go 

through four phases of roughly 25 years each in their fi rst hundred years: an ecumenical 

phase, a local church establishment phase, a denominational, and a climax phase. 

In Hollenwegerôs fi rst phase, the movement is ecumenical, gathering people across all 

church denominations, social classes and races. The centre of all  activities and fellowship is 

the person and the work of the Holy Spirit. In the second phase, the movement changes from 

simply gathering people together to establishing a local church, strives for a distinct identity 

in the community and focusing on membership recruitment. In the next phase, which concerns 
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the organisation of a church as a regional, national or even international denomination, the 

emphasis is on leadership training through Bible colleges, formulating confessions of faith, 

catechism programmes, church building projects, and many more. At this stage, the 

ecumenical vision of the original Pentecostal movement disappears. In Hollenwegerôs final 

phase, an established denomination begins to look for dialogue with other denominations, 

via different church ministries, with the aim of rediscovering its original ecumenical vision. 

According to Hollenweger (1999:187), the Pentecostal movement is now within its last 25 

years of the cycle, which explains the soul-searching but also the splits and breakaways 

among Pentecostals. 

When analysing this óPentecostal cycleô, the question one may ask is whether being at 

phase four is a dead end for a movement or perhaps the beginning of a brighter future? Can 

Hollenwegerôs claims, based on his findings in some parts of the world on Pentecostalism be 

generalised to become norms for evaluating a Pentecostal movement in other parts of the 

world? I contend that space should be created for empirical missiological studies on 

Pentecostal movements in other parts of the world, which may discover surprisingly different 

patterns of growth and development. It is not good scholarly practice to impose a Northern 

framework on studying an African movement. 

 

 

 

1.8            Research methodology 

 

1.8.1          Introduction 

 

The purpose of this research project is to make a missiological investigation of the holistic 

mission activities of the Congo Evangelistic Mission for the past ninety five years in Katanga, 

and to develop an appropriate approach to study an African Pentecostal movement. 

This study is qualitative in nature because it uses empirical research approaches in an 

attempt to understand the CEM in Congo. Mason (2005:ix) asserts that qualitative research 

explores a wide array of dimensions of the social world including the weave of everyday life, 

and the understandings and experiences of the research participants. Mouton (2001:148) adds 

that participant observation studies are qualitative in nature. They aim to provide an in-depth 

description of a group of people or community. Such descriptions are embedded in the life- 

worlds of the actors being studied and produce insider perspectives of the people group and 

their practices. In this thesis I will  strive to adhere to the research methodologies that are 
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relevant to qualitative type of research. Mason (2002:ix) points out that qualitative research 

has unrivalled capacity to constitute compelling arguments about how things work in 

particular contexts. It connects contexts with explanations. 

Bearing the empirical nature of the study in mind, I intend to use various approaches or 

multiple methods that are common in the area of qualitative research to achieve my aims and 

objectives. These include textual analysis of the Congo Evangelistic Mission publications, 

participant observation and interviews. 

 

1.8.2          Research methodologies 

1.8.2.1           Documentary or textual analysis 

 

Mason (2002:103-108) contends that the analysis of documentary sources is a major method 

of social research and one which many qualitative researchers see as meaningful and 

appropriate in the context of their research strategy. 

There are different types of documents that can be used in research: congregational 

papers, reports, and minutes of meetings, newspapers, manuals, rough notes and other 

materials available on the internet. My use of documents is based on the position that written 

words, texts, documents and records are aspects of social organisation and meaningful 

constituents of social world in themselves, (I will  use available CEM documents and records 

in Katanga in data collection). They provide data on historical events of social institutions to 

which I cannot have access today, especially where the CEM is concerned. I will  use this 

method alongside other methods of data generation to verify my personal collections of data 

from interviewing and observations. 

When I engage in reading these documents, I wil l have to decide what elements of the 

texts can constitute my data. And these will  be analysed later, before coming to any 

conclusion. And as I use textual analysis, I will consider ethical issues that go with such a 

research approach, namely gaining an informed consent and permission to use the documents 

that are related or are considered official documents for the CEM. 

 

1.8.2.2           Participant observation 

 

The main reason for using observational methods is my epistemological position which 

suggests that knowledge or evidence of social world can be generated by observing or 

participating in or experiencing natural or real-life settings (Mason 2002:85). Knowledge 

generated through high quality observation is usually rich, rounded, local and specific. The 
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author also asserts that most qualitative research operates from the perspective that knowledge 

is situated and contextual. And therefore, the research should use methodologies that bring 

relevant contexts into focus so that situated knowledge can be produced. Mason (2002:84) 

understands participant observation as a method of generating data which entail the researcher 

immersing herself  or himself  in a research setting so that they can experience and observe at 

fi rst-hand a range of dimensions in and of that context. These dimensions include social 

actions, behaviour, interactions, relationships, events as well  as special, locational and 

temporal dimensions. Three reasons are behind the choice of this research methodology, as 

advocated by Mason (2002:85-86). 

First, I understand knowledge to be situational and contextual. My epistemological 

position suggests that meaningful knowledge can be generated by observing or participating 

in real-life settings or interactions. Participant observation can help in generating knowledge 

because not all  knowledge is articulable, recountable or reconstructible in an interview. 

Second, I see interactions, actions and behaviours and the way people interpret them 

to be central to studying Pentecostalism. Since this is a movement based on the experience of 

the power of God, it matters a great deal what people say, do and think within their social 

setting. 

Lastly, most of the data I require to study the Congo Evangelistic Mission is not 

available in written form. This is due to the Pentecostal culture where more emphasis is put 

on practice rather than reflection. In other words, the situational dynamics of the settings of 

CEM are not yet fully reported. 

Alluding to this methodology, Mouton (2001:148) points out that participant 

observation studies are qualitative in nature. They aim to provide an in-depth description of a 

group of people or community. Such descriptions are embedded in the life-worlds of the 

actors being studied and produce insider perspectives of the people group and practices. 

Welman, Kruger & Mi tchell  (2005:195) point out that participant observation requires the 

researcher to take an extensive period of time to take part in, and report on, the daily 

experiences of the members of the group, community or organisation or the people involved 

in a process or event being studied. Emphasis is put on time, participation and report on the 

group experiences. This implies that, in participant observation, the researcher does not 

observe the experiences of the individuals involved as a detached outsider, but experiences 

them fi rst-hand as relative insider. By so doing, the observer becomes, in some way, a 

member of the group or event being studied. This method is fitting for this study in that it will 

help in collecting data from the ground on the Congo Evangelistic Mission. Assuming the 
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role of a group member will  help in experiencing what the group members experience, 

understanding their life-world, seeing things from their perspective and unravelling the 

meaning and the signifi cance they attach to their life-world, including their own behaviour 

(Welman et al. 2005:195). 

I did so without endangering my role as an observer, a role that the abovementioned 

authors regard as indispensable from a research point of view (Welman et al. 2005:195). 

Conducting research by using participant observation entails following certain specific 

procedures. Welman et al. (2005:196) propose the following (in this sequence): a) obtaining 

permission from the group members or their representative; b) disclosing the objectives of the 

research and building up a position of trust with the group members need to follow; c) 

making observation notes while the group activities are taking place; d) making inferences 

and interpretations known as analytical notes; e) making methodological notes that will  help 

the researcher later when writing the report and the conclusions; f) writing a report, which 

analyses and describes in detail the verbal and non verbal expressions of the group membersô 

observations of their environment and experiences. 

Although the purpose of observation is to witness or experience what is going on in a 

setting, it is difficult sometimes to work out what to observe and what to be interested in. So I 

generally followed three steps: First, I located a context or setting from which to generate 

data relevant to my research questions. Second, I negotiated my access as a researcher and a 

participant observer, especially since this is a religious setting. I developed relationships with 

the members of CEM. I also understand that relationships in research settings are likely to 

develop and change over time; in some cases they become very close and sometimes they are 

difficult or fractured . In his reference to participant observation as research method, Mouton 

(2001:148-149) points out that these studies are qualitative in nature. They explore the life 

worlds of the actors being studied in order to produce insider perspectives of the actors and 

their practices. 

Participant observation as a research method has strengths and limitations. Mouton 

(2001) describes the strengths of this method as generating in-depth insights and establishing 

rapport with the research subjects, and the weaknesses as lack of generalisability of results, 

and the non-standardisation of measurement. The data collection and analysis can also be 

very time consuming. Another weakness is the possibility that the bias of the researcher and 

her lack of rigour in analysing the data could distort the findings. 

When doing my observations as a participant observer, I used field notes to capture my 

observations. Mason (2002:88) explains that field notes are 
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writings produced in or in close proximity to the field. Proximity means that field notes 

are written more or less contemporaneously with the events, experiences or interactions 

they describe and recount. They are a form of representation, that is, a way of reducing 

just observed events, persons and places to written accounts. And in reducing the welter 

and confusion of the social world to written words, field notes constitute that world in 

preserved forms that can be reviewed, studied and thought about time and time again. 

Commenting on the use of field notes in participant observation, Spradley (1980:69) 

points out that there are two main kinds of field notes used to generate an ethnographic 

record: A condensed or an expanded account. In this research I have used the 

condensed account type of field notes. It consists of taking all notes during the actual 

field observations in a condensed version of what actually occurred. Spradley points out 

that it is humanly impossible to write down everything that goes on or everything 

participants say. A condensed account usually consists mainly of phrases, single words 

and unconnected sentences. This approach helped me to collect data of what took 

place in the various CEM church services and other meetings that I attended as 

participant observer. 

While using this method, I treated the question of the relationships that developed 

between the researcher and the participants as an important ethical issue. I gained informed 

consent from each congregation that I visited as a participant observer to give expression to 

this commitment. Due to the nature of these relationships it would have been culturally 

inappropriate to present a written ñinformed consentò document to a CEM preacher or 

congregation in this regard. During my investigation (2010-2012), the CEM was still going 

through some hard times due to the change in the top leadership of the church following the 

death of the first Legal Representative in 2004. Any investigation on the church, no matter its 

nature, was regarded as suspicious. My participants chose to be anonymous as I collected my 

data. In each case I obtained unconditional verbal consent from the congregational leader(s) 

present when I attended a service or another meeting, after explaining to them the nature and 

purpose of my research project. 

Daneel (2001:xiii) proposed that missiological studies on Pentecostal and Pentecostal- 

like churches should be on the basis of sustained empirical investigation, since they are 

dynamic and growing movements and since publications on them soon become outdated. As I 

argued before, research on Pentecostal churches needs to become more contextual rather than 
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global in character, giving careful attention to the existential realities in different geographical 

locations. 

 

1.8.2.3         Interviews 

The first issue to address is sampling. Mason (2005:123) points out that sampling is essential 

for a researcher to generate theoretically and empirically grounded data related to her research 

questions. In this study, I considered people for sampling and analytical purposes on the basis 

of their age, sex, class and positions in the CEM. I identif ied key figures from among 

CEM overseers, local church pastors, church leaders and church membership in general. With 

regard to the question of the size of my sample in interviews, I agree with Mason (2005:136) 

that a sample should be large enough to make meaningful comparisons in relation to your 

research questions, but not so large as to become so diffuse that a detailed and nuanced 

focus on something becomes impossible. 

Mason also points out that a researcher may not be able to make all  the sampling 

decisions in advance, since the size of the sample is dictated by the social process under 

scrutiny. So as I conducted my interviews I kept this sampling principle in mind in order to 

reach the intended research goals and objectives. 

Interviews are one of the most commonly recognised qualitative research methods. The 

choice of this method for the present study is justified by the fact that there is virtually no 

published material available on the CEM, certainly not publications that address the 

missiological dynamics of the development of this Pentecostal church. Interviewing is the 

only way to find access to the knowledge, views, understandings, interpretations, experiences 

and interactions of CEM members, which are the meaningful properties of that social reality 

which I wanted to investigate. 

Mason (2002:79) writes that the use of interviews as data generation method raises a 

number of ethical issues. So before conducting an interview, I obtained informed consent 

from each participant. I also recognise that fully informed consent may be impossible to 

achieve, but I did my best to engage in reflexive and sensitive moral research practice as I 

conducted the interviews. When turning my interview transcripts into data, I avoided the 

temptation of inventing data or misrepresenting my research participantsô perspectives. 

Commenting on the role of interviews in empirical studies, Mason (2002:62) argues 

that the function of an interview is to ensure that contextual knowledge is generated. 

Meanings and understandings are created in interaction, which is effectively a co-production 

involving a researcher and an interviewee. 
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Three types of interviews were used in this study, namely the structured, unstructured 

and semi-structured interviews. Welman et al. (2005:165-166) give a detailed explanation 

that I want to elaborate on this section. 

First, in a structured interview the interviewer puts a collection of questions, also 

known as interview schedule, to a respondent face to face and records the latterôs responses. 

The interviewer is restricted to the questions, their wording, and their order as they appear on 

the schedule, with relatively little freedom to deviate from it. In this method, I read each 

question and recorded the responses on the standardised schedule. What I liked about this 

fi rst type is that it offered an interaction between the researcher and the respondent. But 

Welman et al. (2005:166) write that: óto be able to run the interview efficiently and without 

any disturbances, the researcher is expected to know the respondent, their background, values 

and expectationsô. Having built a position of trust with CEM members, I was able to interview 

them more effectively. 

Second, unstructured interviews are informal and are used to investigate a general area 

of interest in depth. There is no predetermined list of questions to work through in this 

approach, although the researcher needs to have a clear idea about the area or areas that he or 

she wants to explore. The participant is invited and allowed to talk freely about events, 

behaviour and beliefs in relation to the topic. In this technique, it is the intervieweeôs 

perception that guides the conduct of the interview. Referring to the use and importance of 

unstructured interviews, Welman et al. (2005:166) state that it is used in qualitative or 

explorative research to identify important variables in a particular area, to formulate 

penetrating question about them, and to generate hypotheses for further investigations. I 

viewed unstructured interviews as supplement to the results of structured interviews. 

The last kind of interview I used in this research was the semi-structured interview. It is 

a method between structured and unstructured interviews. This type demands that the 

researcher formulates a list of themes and questions to be covered, although these may vary 

from one interview to another. In this category interview guides are used. An interview guide 

involves a list of topics and aspects of these topics that have a bearing on a given theme and 

that the interviewer wishes to raise in the interview. The most interesting feature in this last 

approach is that it offers a versatile way of collecting data, and can be used with all  age 

groups (Welman et al. 2005:167). 

When using semi-structured and unstructured interviews, I kept in mind the four stages 

involved in such methods. Welman et al. (2005:167) identify the following stages: preparing 

for an interview, pre-interview, interview and post-interview 
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Preparing for an interview entails analyzing the research problem, understanding what 

information must be obtained from an interviewee, as well  as identifying those who would be 

able to provide the information. Pre-interview includes scheduling the time properly, dressing 

in more or less the same way as the respondents. 

The interview itself  demands introducing the study and its purpose, orienting the 

respondents as to what the research questions are, etc. 

Finally, the post-interview stage requires transcribing and analysing the interviews. 

With regard to the post-interview stage, in which one analyses the interview data, I followed 

Moutonôs approach (2001:108-109). He points out that all fi eldwork culminates in the 

analysis and interpretation of some set of data. All  my interview data were broken into 

manageable patterns, trends and relationships. I interpreted my data by formulating 

hypotheses that account for observed trends and patterns within the CEM. I also related my 

findings to my chosen theoretical frame work for studying Pentecostalism: the dimensions of 

Pentecostal spirituality dimensions and the Pentecostal praxis missiological approach. 

 

1.8.3          Conclusion 

 

Qualitative researching continues to be challenging and provoking, with a variety of methods 

and techniques. In this particular study, documentary analysis, participant observation and 

interviewing were the methods chosen for the investigation. The use of these methods aims at 

achieving the goals and purpose of this research project. 

 

1.9            Terminology 

 

The following terms are used throughout the present study, hence the need to define them 

briefly. They are listed in alphabetical order. 

 

1.9.1          African Pentecostal 

 

It refers to three different types of churches: firstly, those originating from Western 

Pentecostal mission activities; secondly, New Pentecostal churches not very different from 

Western Pentecostal churches but initiated and governed by Africans and thirdly, the 

prophetic-healing churches also known as the Pentecostal-type churches ( Anderson 1992:2-

6). 
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1.9.2          Charismatic 

 

The term refers to a group of churches (or tendency within existing churches) that emphasise 

the charismata (spiritual gifts) as gifts of the Holy Spirit, but without insisting on the doctrine 

of óinitial evidenceô held by classical Pentecostals (see 1.9.2) (Menzies and Menzies 2000:31). 

 

1.9.3          Classical Pentecostalism 

 

Classical Pentecostals are those Pentecostal denominations that originated in the early North 

American Pentecostal movement (Anderson and Hollenweger, 1999:20) and who define 

themselves in terms of the doctrine of óinitial evidenceô. This means that baptism in the Holy 

Spirit must be accompanied by the óinitial evidenceô of speaking in other tongues (as it 

happened on the day of Pentecost in Acts 2) as an essential dimension of the Pentecostal 

experience. 

1.9.4          Congo Evangelistic Mission 

 

This is a Western based Pentecostal mission which started as early as 1915 in the Northern 

part of Katanga Province, Mwanza village, in the Democratic Republic of the Congo. It was 

established in Katanga by a Briti sh missionary William F.P. Burton. From its inception it was 

called the CEM, later on after independence under Mobutuôs regime each church 

denomination received a number. The numbering of the church was one way for the 

government of Zaire to control churches. And because the country name changed from 

Congo to Zaire, the CEM became 30ème Communauté Pentecôtiste au Zaire (30
th 

Pentecocostal Community in Zaire). But after the death of Mobutu, Laurent Kabila - the new 

Congolese president changed the name of Zaire to the Democratic Republic of Congo. And 

the name of the CEM became 30
th 

Pentecostal community in DRC. In this research, I chose 

to use the name CEM because this is the name which is in several publications of this church. 

And in many cases people in the country including the members refer to this Pentecostal 

church as the CEM ï its original name (Womersley and Gerrard, 2005:48). 

 

1.9.5          Katanga Province 

 

The Katanga Province is the southernmost province of the Democratic Republic of the Congo 

(DRC), with its provincial capital in Lubumbashi. Ngoy (1970:8) describes the province as 

follows: Katanga is surrounded on the east by Lake Tanganyika, Moeru and Banguela and by 

the Republic of Zambia. In the south, Katanga shares a border with Zambia and Angola, in 
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the west the province is surrounded by Angola and another Congolese province of Kasai- 

Orientale and on the north there are two other provinces, Maniema province and Kasai-

Orientale. Katanga province has a surface area of 497,000 km
2 
and its Annual Provincial 

Report (Katanga 2003:33) indicated that it had a population of around 8.167.240 million. 

This number has increased sharply in the past five years with the migration of many people 

into the province from other DRC provinces in search of job opportunities. 

 

1.9.6          Local church 

 

To describe a local faith community, the CEM uses the terms église locale (local church) or 

paroisse (parish), but many CEM local churches prefer to call  themselves église évangelique, 

centre évangelique, or cité évangelique. When asked for the reasons behind all  these terms 

that are used for a local church, participant 39 (20 December 2012) explained: What is 

important in these names is the evangelical nature of our local churches ï evangelical in the 

sense that we strongly believe in the Bible as Godôs Word and we preach the Bible as a living 

Word, capable of changing peopleôs lives and situations. Terms such as ñcentreò and ñcity 

that are found among our local churches simply emphasise the difference between the CEM 

and mainline churches like the Roman Catholic, the Anglican church and many similar 

churches, which often use the word óparishes.ô So to show to the public that CEM local 

churches are Pentecostal churches, churches of the Holy Spirit, they use these different terms. 

In this study I use the term ñlocal churchò for a CEM faith community in a particular locality. 

 

1.9.7          Mission/missiology 

 

óMission is the raison dôêtre of the Christian movement on earth. The church realises 

its purpose in history by participating in the missio Dei, the mission of the triune God 

in reaching out to humanity ï to restore the broken creation and to bring about the kingdom of 

God. Mission therefore has to with the very existence of the Christian community, and is 

aimed at making a difference to the world, at influencing or changing society in accordance 

with its religious idealsô (Kritzinger 1995:368). 

Missiology is the systematic reflection on the mission (transformative activities) of 

religious communities (Kritzinger 1995:372). 
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1.9.8          Pentecostal/Pentecostalism 

 

It refers to a movement concerned primarily with the experience of the working of the Holy 

Spirit and the practice of spiritual gifts (Anderson 1979:4). Pentecostalism represents a wide 

variety of movements scattered throughout the world, ranging from fundamentalists and 

white middle class megachurches to small indigenous movements in the óthird worldô 

(Anderson and Hollenweger 1999:20). 

 

1.9.9          Pneumatology 

 

The theological understanding of the nature, person and work of the Holy Spirit. 

(Erickson 1986:846). The work of the Holy Spirit both in the Old and New Testament are 

considered. This study also explores the work of the Holy Spirit in the life and ministry of 

Jesus Christ including that of the believer. 

 

1.10           Survey of chapters 

 

Chapter 2 traces the history of the Congo Evangelistic Mission from 1915 to 2010. Emphasis 

is on understanding the history of the CEM in general and reconstructing the history of the 

Congolese pioneers who contributed to the expansion of the Pentecostal movement in 

Katanga. The chapter also looks closely at the leadership and structural organisation of the 

CEM and how these have influenced its missional approach. 

Chapter 3 looks at various aspects of the contextual analysis of CEM in Katanga and 

how they inform and influence CEM mission. This chapter reflects on how the political, 

social, developmental, cultural and spiritual issues influence CEM members in the way they 

do mission in Katanga. 

Chapter 4 focuses on understanding the CEM membersô spiritualities. The baptism in 

the Holy Spirit and its missional significance are analyzed. The doctrine of ósubsequenceô 

with regard to the Holy Spirit is also described. A particular emphasis is placed on the use of 

spiritual gifts and their missional implications for the CEM. The other aspect of this chapter 

looks closely at Pentecostal liturgical spirituality. The liturgy of the CEM: worship service, 

sacraments, songs, festivals and other forms of liturgy are at the centre of this chapter. 

The Pentecostal theology of the Congo Evangelistic Mission is reflected upon critically 

in chapter 5. The doctrines and preaching of CEM are analyzed to ascertain the Pentecostal 
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basis for mission engagements. A special emphasis is placed on CEMôs contextual 

understanding of Christology, soteriology and eschatology and how these doctrines influence 

their mission. 

Chapter 6 revolves around the role of agency in Pentecostal mission, particularly in the 

Congo Evangelistic Mission. The missionary role of lay members within the CEM is 

explored, as each department of the church is analyzed. The chapter rests on the theology of 

the priesthood of all  believers a concept commonly used by CEM members and advocated 

by most Pentecostal scholars. The mission strategies used by these change agents in carrying 

out the mission of God are also considered in this chapter. 

The final chapter presents a constructive approach to the future of Pentecostalism in the 

Congo. The CEMôs missionary impact on Congolese communities for the past 95 years is 

also analysed in this chapter. The chapter also looks at new issues emerging from the study. 

Considering the fact that my study is not only phenomenological but also dialogical, this last 

chapter constitutes a dialogue with various Pentecostal scholars on major issues that have 

emerged from the previous chapters. In this part of the project, I also propose possible 

approaches that could enhance future Pentecostal mission in Katanga. The chapter also 

evaluates how the experiences of CEM have led to renewed and deepened agency, contextual 

analysis, theological reflection, spirituality and planning. 
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CHAPTER TWO  

TRACING THE HI STORY OF  

THE CONGO EVANGELI STIC MISSION IN  KATA NGA 

 

 

 

2.1       Introduction 

 

History depends on people, events and dates. Tracing the history of any religious movement 

therefore implies studying key characters and their contributions to the movement, analysing 

major events and showing how those have shaped the movement. It is also requires reflection 

on the dates of major turning points in the movement and their significance. 

This particular chapter of my project traces the history of the CEM in Katanga. With 

regard to my praxis cycle, reconstructing the history of the CEM is vital in that it will  help in 

knowing where this church came from, the name it took in Katanga and the missionary role 

of its leadership. This chapter analyses various CEM breakaways, their key characters, the 

main causes of these schisms and the missionary contributions towards schisms within 

Pentecostalism. 

Pioneers of the Pentecostal movement in Katanga are described, both white missionaries 

and Congolese pioneers. The Briti sh missionariesô contributions to the rise of the CEM are 

identified, as are the contribution of Congolese believers. 

This chapter also shows that the history of the Pentecostal movement in Katanga is 

closely related to the rise and expansion of the Congo Evangelistic Mission ï henceforth 

CEM. In other words, to reconstruct the history of the CEM implies reconstructing the history 

of the Pentecostal movement as a whole in the context of Katanga. Such an hypothesis needs 

to be supported by arguments which can prove the missionary role of the CEM towards other 

Pentecostal groupings in Katanga. 
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2.2       CEM and its beginning in Katanga 

 

From the outset, the history of the CEM in this region of the Congo poses some difficulties. 

There are different views on the exact year when this Pentecostal mission started in the area. 

For some scholars, the mission started as early as 1910, with full Pentecostal missionary 

involvement commencing in 1914. Anderson (2007:182) shows that attempts to work in this 

vast region started in 1910 but that it was around 1914 that George Bowie and his friends 

went as far as the Congo river in the North of Katanga. They went to this part of Katanga in 

accordance with the missionary ñcomityò agreements that had been negotiated between the 

participating groups. They bought a place near Kayembe mountain and promised to send their 

fellow missionaries to come and do work among the Baluba people of Katanga. Anderson 

 

(2007:182) traces the early history of the CEM as follows: 

 

Although there were attempts to penetrate the Congo as early as 1910, Pentecostals 

were fully involved there until 1914, when Briti sh missionary Fred John stone was sent 

by the Pentecostal Missionary Union ( PMU) to work with the Congo Inland Mission 

among the Baluba at Djoko Punda in Kasai. Meanwhile, in the same year, George 

Bowie and three other Americans from the Pentecostal Mission proceeded from Briti sh 

East Africa through present-day Kenya, Uganda and Rwanda to establish a mission in 

the Congo. One turned back, two contacted malaria, and one, Richardson, died in 

Rwanda. But Bowie and Ulyate walked 1,000 miles to the Congo River, went South by 

riverboat and secured a site for a station from the local chief before they returned to 

South Africa, where Ulyate died. 

 

From my research there were some similarities between the fi rst group of Pentecostal 

missionaries (1914) and the team of William F.P. Burton that arrived in 1915.  My argument 

is that the Pentecostal missionary work started earlier in 1914 with the American missionaries. 

These were George Bowie, Ulyate and others ( Anderson 2007: 182). Though these were not 

CEM missionaries per se, what they started in Northern Katanga served as a basis for Burton's 

work in 1915. In other words, there is a link between George Bowie's mission and Burton's 

work. 
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I argue that this historical Pentecostal missionary heritage need to be taken into account as we 

trace the history of Pentecostalism in Katanga. The purchased site and the cooperation between 

the two groups deserve some attention. First, Bowie's mission bought the site at Kayembe Lulu 

mountain in Mwanza and started mission work. And the land which was secured became the 

base for the Burton's mission in 1915. 

 

Secondly, Burton cooperated with the Pentecostal mission - an American missionary 

organization with a base in South Africa, ( Anderson 2007: 172). Burton's cooperation with 

Bowie's mission was at two levels. Before he left for the Congo, Burton spent almost a year 

working in South Africa with Bowie's Pentecostal mission which became later the Full Gospel 

Church, Anderson (2007: 172). And this cooperation continued even when Burton started the 

work in Congo.  

 

Gerrard and Womersley (2005: 112) report that ' William Burton and Salter had come to Congo 

in 1915 together with two of the Pentecostal mission workers. With the death of George 

Armstrong and return of Joseph Blakeney who was the official director of the movement after a 

month of arrival in Mwanza, Burton took over and his decision was accepted by George Bowie, 

leader of the South and Central Africa mission'. 

 

From the above quotation two things are clear: first, when Burton came to the Congo there were 

two missionaries in his team from the Pentecostal mission in South Africa. Second, when 

Burton took over from Armstrong his decision had to be approved in a certain way by George 

Bowie. From the above reference, Bowie's mission was behind Burton's work though under a 

different name.  

 It is my view that what William Burton and his colleagues came to do later was a 

continuation of the missionary work started by George Bowie, even if this one did not start 

officially the CEM. As I have shown above, these two groups of missionaries cooperated 

under the same mission organisation - the Pentecostal mission with origins in the USA and the 

site secured by the 1914 missionaries became the mission base for the 1915 missionaries. 

After the 1914 team left, they went to South Africa, where they had a base, and Burton and his 

colleagues stayed in South Africa for a year before travelling to the Congo. I maintain that it 

was through this link in South Africa that the 1915 missionaries got all  the details about the 

mission base in Mwanza, Northern Katanga. My conclusion from this discussion is that the 

history of the Pentecostal movement in Katanga - indirectly that of 



76 

 

 

CEM' - should not be traced back to 1915 but to 1914.
3
 

 

The above argument is supported by my interview with one of the oldest surviving 

CEM leaders on 25 September 2013. This Pentecostal leader served the missionaries in 

helping them cross rivers and also served as one the early pastors of CEM in the early days. 

This 83 year old leader confirmed the fact that before the arrival of Burton and his friends, 

the site at Kayembe mountain had belonged to other missionaries, who left Katanga due to 

the 1914-1918 war and the resulting conflicts in the region. 

This set of factors explains why, upon their arrival, the first CEM missionaries ï 

William Burton and his colleagues (see 2.3.) ï went all  the way north to Mwanza village and 

settled their mission station at the mountain72of Kayembe. Vil lagers welcomed them and 

remembered the promise of the earlier missionaries. 

The dispute concerns not only the starting date but also the nature of the mission. 

The missionary work of 1914 was small and consisted of preliminary attempts to 

establish a church, but it left the mark of identifying the place where those who came later 

could operate from as their mission base. The debate as to the exact year is ongoing, 

considering that most of the people who had first hand information have already passed 

away. Most of the published data on the history of this mission seem to suppor the 1915 

hypothesis, but the information that I have gathered in this study has convinced me that 

1914 should be regarded as the actual beginning of this Pentecostal church in Katanga. 

 

2.3       CEM and Pentecostalism in Katanga 

 

It is impossible to speak of Pentecostalism in Katanga without mentioning the CEM. I wish to 

argue this case by using three arguments: historical precedence, CEM offshoots/breakaways, 

and the number of CEM congregations. 

 

2.3.1     The historical precedence of CEM 

 

Both scholarly sources and the interviews that I conducted in July 2012 with CEM leaders 

and the leadership of Evangelical Fellowship of Congo in Lubumbashi (the mother body for 

all  evangelical churches in the region) confi rm that CEM was the first ever Pentecostal 

mission church to be established in Katanga. 
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Munyamba (2000:297) reports that CEM is a Pentecostal missionary work started by 

Joseph Kenaston Blakeney, William Paduick Burton, James Salter and George Armstrong. 

This mission was registered by the colonial administration of the then Belgian Congo under 

decree No. 129/1 in Boma Town on 16
th 

September 1915. Before 1915, there were only two 

protestant mission organisations operating in Katanga. These were the Brethren Mission 

(known in French as Les Frères Gareganze) and the United Methodist Church. The Brethren 

Mission started in 1886 under the leadership of Fred Stanley Arnot and the United Methodist 

Church was established in 1907 by John Mackendre Springer. This argument of precedence 

has been also supported by Moorhead (1922:5) who quoted James Salterôs letter to his mother 

church in the UK in 1915: ñIn our parish, which at present is one of about 200 miles to 

theNorth West of Katanga, there are no other Protestant or Pentecostal missionaries.ò The 

letter was written by Salter as a CEM missionary when they started the work to report to his 

home church in England on their mission activities in Katanga. This letter gives supporting 

evidence to the argument that before CEM was planted in Katanga, there was no other 

Pentecostal mission organisation in the region. 

My interview on 12 July 2012 with participant 1, suggests that the four Briti sh 

missionaries mentioned above arrived in Katanga on 30 June 1915. Before they arrived in 

Congo, they first passed through the Union of South Africa in 1914. One year later they claim 

that they were guided by the Holy Spirit to go to the Congo. They arrived in Katanga through 

Kolwezi Town. This 74 year old CEM leader also affirmed that, as far as the Pentecostal 

movement was concerned, the four white missionaries from Britain were the pioneers of the 

movement in Katanga. Another scholar who has written on Pentecostalism, and CEM in 

particular, is Anderson. In his comments on the CEM history, Anderson (2007:182) declares 

that Burton and Salter headed North to the Belgian Congo (now Democratic Republic of 

Congo) in 1915 together with two other Pentecostal workers, George Armstrong and Joseph 

Blakeney, to established their work. 

The first argument advocated above shows that Pentecostalism in Katanga started 

officially in 1915. But before that year there was no Pentecostal mission organisation in the 

area. The notion of Pentecostalism in its classical understanding (associated with Baptism in 

the Holy Spirit accompanied with tongues) was introduced to Katanga by the CEM 

missionaries in 1915. In terms of historical scholarship, 1915 was the year when the CEM 

was officially registered with the Belgian colonial administration in Katanga but, as I pointed 

out earlier, the actual mission work had started already in 1914 ( see 2.2.). 
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2.3.2     CEM offshoots (breakaways) in Katanga 

 

The interview I conducted with participant 2 in July 2012 revealed that most Pentecostal and 

Spirit-type churches in Katanga trace their roots to the CEM. I also interviewed 50 members 

from different Pentecostal denominations in Lubumbashi between the 2
nd 

and 5
th 

of July 2012 

to trace the Pentecostal backgrounds of the participants. 70% of them informed me that their 

fi rst Pentecostal contact was directly through a CEM congregation or through a friend who 

belonged to a CEM congregation. In other words, 7 out of 10 Pentecostals in Lubumbashi 

trace their roots directly or indirectly to the CEM. 

It is necessary to clarify, however, that CEM has for many years now not been the only 

Pentecostal denomination in Katanga. The other Pentecostal denominations in Katanga 

originated either as breakaways from the CEM (see 2.3.2.1 below), or from Pentecostal 

missions that were first established in other provinces of the Congo by comity agreement or 

that originated from other countries. The membership figures of the other Pentecostal 

denominations cannot be compared to that of the CEM, which has many more congregations 

and members than any of the Pentecostal denominations that entered Katanga later. 

Munyamba (2000:295) points out that early missionaries to the Congo did not work 

wherever they wanted. Mission organisations agreed to work in different parts of the country 

on the basis of comity agreements negotiated by the Missionary Convention. The latter was 

an association of all  Protestant and Pentecostal mission organisations operating in the Congo 

that had the role of assigning regions or localities to mission organisations. This was a way of 

avoiding competition, conflict and confusion among missionaries and their Congolese 

followers. 

This explains why no other Pentecostal mission organisations could initially establish 

themselves in Katanga. They were allocated space elsewhere in the country, provided they 

were the pioneers of their kind of mission in that area. This means that in the same area there 

could be two, three or four mission organisations, but of different church traditions. For 

instance, there could be a Baptist, an Anglican and a Pentecostal mission operating side by 

side in the same region, but not more than one Baptist or Pentecostal mission. After the 

colonial era these comity agreements dropped away, due to the nature of post-colonial 

politics but also due to urbanisation and internal migration. As a result of this, mission 

organisations were free to plant their congregations anywhere in the country. It was at this 

juncture that other Pentecostal mission churches found their way into Katanga. Despite the 
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presence of various Pentecostal churches in Katanga, however, their influence is relatively 

small. Katanga remains the home turf of the CEM and its offshoots. 

In addition to these Pentecostal churches that originated outside Katanga, there are also 

other Pentecostal churches that can be described as breakaways or offshoots from CEM. To 

clarify this situation, I have drawn up a diagram representing the CEM offshoots in 

Lubumbashi and Katanga as a whole: 

 



 

 

 

 

 

 

2.3.2.1         CEM offshoots (1960-2011) 
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The CEM can be considered the ñmotherò church to many other Pentecostal denominations 

and independent ministries in Lubumbashi and Katanga, which broke away from CEM 

between 1915 and 2011 for reasons described below. Six schisms can be identified, three of 

which I describe as major and three as minor. I regard the fi rst three as major schisms since 

they had a national character, starting with top CEM leaders who broke away from the CEM 

ñconference.ò
4 
These schisms affected the CEM as a denomination to the extent that it lost 

some congregations to new denominations. 

Apart from these major splits, the CEM also experienced some minor breakaways. I 

refer to them as minor splits for the following reasons: First, they did not start from the CEM 

conference but from CEM local churches. Second, they did not involve a top national leader 

of the CEM since the founding leader was a local CEM pastor or lay leader. Third, in the long 

run they did not attract members from other CEM local churches but only some members of 

that particular CEM local church, with most of their members coming from outside the CEM. 

Despite being considered as minor splits in this thesis, these breakaway groups have become 

huge Pentecostal denominations in their own right in Katanga. In the next section I analyse 

the six splits that I have identified. 

 

2.3.2.2      The 45
th 

Pentecostal Evangelical Community in Congo (est. 1960) 

 

Participant 3 (interviewed on 7 May 2010) suggested that the fi rst breakaway from the CEM 

was a result of struggles for power and leadership. In 1959 CEM called on an electoral 

conference to change the national church leadership because the white missionaries were 

being forced out by national struggle for independence. Two candidates were shortlisted ï 

Jonathan Mbuya Kalulwa and Ephraim Kayumba. The latter was more educated and worked 

for a bank but the former was a lay preacher. After the elections, Mbuya was declared the 

winner, but the result was contested by Kayumba who regarded himself  as more qualified 

than Mbuya to lead the CEM. The conflict  between the two candidates after the elections was 

the root cause of the fi rst ever CEM schism. Two issues need to be clarified with regard to 

this fi rst schism: CEM electoral procedures for the office of the LR (2.3.2.2a) and the 1959 

election results and its consequences (2.3.2.2b). 

 

                                                           
4 According to CEM constitution the ΨconferenŎŜΩ is the highest organ of the church (2005:8). 

 



 

82 
 

2.3.2.2a   CEM electoral procedures for the office of the LR 

 

To shed more light on this conflict based on the election of the CEM LR, I will  briefly look at 

the electoral procedures for the CEM with reference to the national leadership. CEM 

(2005:13-15) describes the electoral procedures in the following terms: 

 

The LR is voted in at the conference level (the highest organ for the CEM in its 

organisational structure and this organ is in charge of voting in office the national CEM 

leaders and make major decisions for the CEM); the candidate for the LR office has to 

meet the biblical criteria for a church leader stipulated by Apostle Paul in 1Timothy 3:1-

7, Titus 1:5-9; the candidate has also to meet other requirements such as being a 

Congolese citizen, be a member of the administration council  for the CEM, he must 

have served before as a CEM pastor or a church administrator for at least 5 years, must 

have been a good pastor living a holy life, be educated, be capable and competent, have 

obtained at least a diploma in theology, have given proof of his competence and 

experience in pastoral matters, have a good testimony from the community, not have 

fallen into digrace, he must not have been part of any split from the CEM, have the 

Holy Spirit, he must never have been jailed for more than 5 years.
5
 

 

From these requirements stated in the constitution the person who aspires to be the CEM 

national leader needs to meet the biblical requirements for church leadership. This shows that 

the CEM upheld the biblical requirement and standard for leadership. In other words, the 

character of the person must reflect Christ, who is the prime example of Christian leadership. 

Congolese nationality is another requirement. The CEM by stating this condition in its 

constitution declares that it does not allow foreigners to serve in the top leadership of the 

                                                           
5
 The original French text reads: óLe Représentant Légal est élu à la conférence par la majorité de membre 

effectifs présents. La conférence est lôorgane suprême de la communauté pentecôtiste au Congo (art 15). Le 

choix de la personne devant représenter la communauté doit se faire à la lumière de la parole de Dieu 

(1Tim.3:1-7, Tite 1:5-9). Pour être élu Représentant Légal de la communauté le candidat doit: être de la 

nationalité congolaise, être membre effectif, avoir exercé les fonctions de pasteur ou dôadministration au sein 

de lôAssociation pendant 5 ans au moins, être un bon pasteur avec une vie sacré, être instruit, capable et 

compétent, être détenteur dôun diplôme de gradué en théologie au moins, faire preuve de compétence et 

dôexpérience éprouvées en matière pastorale, avoir un bon témoignage de ceux de dehors, afin de ne pas 

tomber dans lôopprobre, avoir jamais été dans la dissidence, être saint dôesprit, nôavoir jamais été condamné 

pénalement à plus de 5 ansô. 
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church, even though it was established by white missionaries. This indicates the beginning of 

the shift in the CEM from being a white-led mission church to becoming an African-led and  

independent African church. The experience required by the constitution for top CEM 

leadership is also significant. The CEM wants to be led by people who are mature and have  

gained experience in the running of the church at grassroots level ï as a pastor or 

administrator ï before ascending to the highest level of leadership. And because the church  

ministers to the community, the leader should also have a good testimony from outsiders, 

otherwise the ministry of the church will  not impact society positively. Being educated is 

another significant requirement for leadership, which demonstrates the value this church 

attaches to intellectual clarity. Participant 3 (interviewed on 7 May 2010) affirmed that this 

was a new development which was not part of the original CEM by-laws of 1915. The first 

official church document was silent on academic requirements for leadership. 

CEM (2005: 13-15) states that before a conference is held to elect a new LR, the CEM 

administration council, through the office of the general secretary, will  receive nominations 

and select from the nominees the names of candidates to be presented to the conference. 

During the electoral conference, a special commission is constituted made up of 15 long- 

serving pastors or wise church members who are not themselves candidates for the office of 

the LR. This commission will  meet with some members of the CEM administration council 

to discuss the different candidates. It is in this meeting that candidates are finally shortlisted 

so that no more than three final candidates are presented to the conference. When the 

shortlisting process is over and the names of the candidates have been made known to the 

CEM conference,
6 

a sermon will  be preached to the gathering about choosing church leaders, 

followed by joint prayer for Godôs guidance and the actual voting process. In case two 

candidates get an equal number of votes, the conference moderator (elected to chair the 

running of the conference sessions) will refer the matter to the 15 member special commission 

mentioned above. They will  then take the final decision on one who becomes the next LR. 

 

2.3.2.2b   The 1960 election results and its consequences 

 

All  the prescribed electoral procedures were followed in the 1960 electoral conference, but 

the two candidates obtained an equal number of votes and consequently the special 

commission had to make the final decision. E. Hodgson, a CEM missionary who was the 

                                                           
6
 The CEM Conference consists of ministers or pastors, national department leaders and registered members 

(see also 2.3.2.2a and footnote 4). 
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spokesperson for the special commission of the conference, announced to the conference that 

Mbuya had been elected in accordance with CEM rules. Participant 3 confirmed that E. 

Hodgson was a legitimate member of the commission and that his announcement declaring 

Mbuya the winner of the election was in full agreement with the CEM constitution. 

The decision did not please the losing candidate, Ephraim Kayumba, who was not  

wil ling to serve under a person he regarded as a less qualified leader. Lumbidji (2009/10: 68-

69) confirms that Ephraim Kayumba could not accept the special commissionôs decision and 

broke away to start his own church denomination, calling it the Evangelical Pentecostal 

Community in Congo (later renamed in French to 45eme Communauté Evangelique 

Pentecostiste au Congo). This particular Pentecostal church is a dynamic community and has 

been planted in Lubumbashi, throughout Katanga and in the whole of the Congo. 

From this first breakaway there are things which need to be observed: First, 

Pentecostals draw up laws and regulations for leading their churches, but often fail  in the area 

of administering and implementing these rules. This administrative failure is sometimes 

justified by several factors, like óthe leading of the Holy Spirit,ô the authority of the church 

founder , bishop or legal representative. They fail  to implement their church by-laws, saying 

that the Holy Spirit is leading them to do something else, contrary to what is stated in the 

constitution. In some cases, the decision of the church founder or bishop carries more 

authority than written church rules. What they say is final and cannot be opposed. 

Second, the conflict between social classes within Pentecostalism in Katanga started 

long ago. From my investigations with most CEM leaders and members on 3-7 July 2012, I 

have observed that there is more emphasis on spirituality than education, which does not 

promote unity between the educated church members and those who tend to be more 

charismatic. Charismatic members in this context are those who operate in various 

spiritual gifts like prophecy, tongues, healing, interpretation of tongues, etc. For many CEM 

members (at least from by investigations) being spiritual or charismatic is more important 

than being educated. Lumbidji (2009/10:68-69) points out that from a historical 

perspective of the Pentecostal movement, Pentecostals were traditionally not in favour of 

education but emphasised the empowerment of their members by the Holy Spirit. This way 

of looking at spirituality did not encourage education for many Pentecostal leaders, also in 

the CEM. In the case of the fi rst CEM schism, the emphasis on spirituality led to the choice 

of Mbuya (the lay preacher) rather than Kayumba (the educated leader). 

Third, white missionaries in general, and CEM missionaries in particular, often deny  
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Africans the opportunities to choose their own church leaders or decide their own future. 

They often interfere in the running of missions on the African continent, also in the DR 

Congo, even when Africans themselves know what is good for them. In the above argument 

CEM members wanted to choose a candidate they preferred but the influence of the white 

missionaries made it difficult for them.
7 

Pentecostals in Africa, and CEM members in 

particular, should encourage self  governance in the way they lead the church, since it is a key 

principle in building autonomous and mature churches. In missiological circles, self- 

governing is one of the three ñselvesò in the formula of Henry Venn and Rufus Anderson, 

well  known in the area of church planting and growth. Hodges (1977:167-168) argues that to 

óbe self -governing, self-supporting and self-propagating as a church imply being independent 

from an unhealthy foreign rule and financial support.ô I argue that if the church is to fulfil  its 

missionary mandate as the living body of Christ, it must be free to make its own decisions 

under Christ without the smothering, limiting and sometimes embarrassing dependence on a 

foreign entity. It is a vital part of the mission of the church to see that each new congregation 

of the body of Christ develops its responsibility in government, including both administration 

and finance. 

The ñthree selvesò are known in missiological circles as the basic principles for an 

indigenous or autonomous church. Ralph Winter (1992:149) points out that a church that is 

self -governing, self-supporting and self-propagating is by definit ion an indigenous or 

autonomous church. Hodges (1977:168) adds: 

[F]inancial self -support in each congregation should be initiated from the beginning. 

It is a crippling and deadening experience for the new church to learn that its 

advances are dependent on finances other than its own, and consequently the 

decisions for its progress are made by people controlling the finances. 

 

                                                           
7
 It is important to see this election in context. It was the first in which a Congolese CEM minister would be 

elected as LR, after 45 years of leadership by white missionaries. It is therefore understandable that the white 

missionaries, most of whom had already left or were on the point of leaving the Congo, would have their 

preferred candidate for the new LR. There was only one white missionary (E. Hodgson) in the 15-person special 

committee who had to appoint the new LR, but the fact that he was the one who announced the name of the new 

LR to the conference already shows the influence he had on the process. It is also well  known that missionaries 

often distrusted ñmore learnedò local leaders because they were less compliant and more opinionated than older, 

less educated, colleagues who were ñsimple and trustworthy.ò As the CEM emerged from the era of missionaries 

in 1960, it is likely that the missionaries (even though only one was present) still  played a decisive role in the 

appointment of Jonathan Mbuya Kalulwa rather than Ephraim Kayumba as LR. 
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From what has been argued, it is evident that when a church begins to take responsibili ty for 

its own government and support, it will  conserve and propagate Christian truth. Maturity or 

growth in the body of Christ becomes possible when a local church develops its own 

administration, reaches out to its own community and funds its own mission programmes. 

And with regard to CEM mission, from the information I have gathered in this study three 

óselvesô have brought growth in the CEM. 

 

In other words, CEM congregations do not depend on other churchesô support for   

propagation all  depends on the local congregation, no matter how small it may be. This way 

of doing mission grows the church both spiritually and numerically. People become more 

responsible in supporting their own church, and new congregations are planted under the 

vision or leadership of the local church pastor. I maintain that growth in the Pentecostal 

movement in Africa will  be enhanced when Africans take up decision-making positions in 

the area of leadership. 

Fourth, this fi rst breakaway ï though negative from a CEM perspective ï has 

contributed to the numerical growth of Pentecostalism in Katanga. Some churches grow 

through breakaways rather than by staying together. This does not mean that numerical 

growth is more important than spiritual growth or than church unity. In church growth both 

the number and the quality of members are important. Verkuyl (1987:181) reports that ñsome 

missiologists share the view that as churches discharge their missionary calling, they must 

gear out all  their efforts to produce numerical church growth.ò Making reference to the same 

issue under discussion, Mwakanandi (2000:16) also states that quantitative expansion is a top 

priority of the churchesô business. Churches therefore should employ mass movements to 

multiply themselves. As Jesus commanded the apostles to go into the whole world to make 

disciples of all  nations, it is imperative that the church should expand beyond its geographical 

borders. There is also an emphasis on the qualitative aspect of church growth which is 

enhanced as believers come together to strengthen one another and then go to share what they 

have with others. 

However, numerical growth is not more important than the unity of the church. 

Pentecostals should not emphasize the planting of new churches at the cost of strengthening 

existing churches and deepening the collaboration between them. When the members of an 

existing church are united in the Spirit, they can achieve a lot more in their witness, 

recruitment and social involvement. The missional influence and social impact of one large 
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congregation (e.g. 1000 members) is certainly greater than the impact of five new breakaway 

congregations of 100-200 members each. 

From the interview I had with participant 4 (15 July 2012), I was told that the 

Evangelical Pentecostal community in Congo has about 35 congregations in Lubumbashi 

alone and 110 congregations throughout Katanga province and Congo as a whole. The same 

participant 4 also reported that from its inception in 1960 to date, this fi rst CEM offshoot has 

itself experienced several breakaways, the most well-known of which are the ñRama Church,ò 

ñle Paturageò and ñGulgal Church.ò My interview with participant 4, one of the leaders of a 

breakaway group, identifi ed the following reasons for their separation from their mother 

church: Godôs calling of specific  leaders to start new churches as a way of obeying the 

Great Commission, lack of progress in the former mother church, and tribalism.  

 

2.3.2.3         Pentecostal Community in Northern Katanga (est. 1986) 

 

Kaondji (2009/10:49-53) shows that the root causes for the second split started in 1982. In 

this year, the CEM held an annual electoral conference in Kabongo. The meeting brought 

together leaders from all  CEM churches in the country, but instead of electing a new LR to 

replace Mbuya, the conference revised the CEM constitution because half  of the members at 

the meeting were not in favour of replacing Mbuya. There are a number of factors that 

preceded this second schism: the 1984 conference (2.3.2.3a) and the 1985 conference 

(2.3.2.3b). 

 

2.3.2.3a   The 1984 conference 

 

In 1984, another conference was held with only one item on the agenda, namely changing the 

CEM national leadership. This conference was held in Kamina (Northern Katanga). After all 

the electoral procedures were followed, three candidates were shortli sted, Ilunga wa Mbuya 

(the incumbent LR), Mulwani Manasse (a candidate with a diploma in theology) and Monga 

Gedeon (with a degree in theology). Many people in the conference were in favour of 

replacing the national CEM leadership. One of the reasons for this was that Mbuya had 

appointed national departmental leaders who did not have a good testimony and whose work 

was not appreciated by many church members in the province. 

It is important to explain that for most CEM members the office of LR is for life. The 

CEM constitution has no article which stipulates the length of tenure of the LR. According to 
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the consensus of CEM church tradition, however, this office (and all  other national executive 

offices) is for life. The oral tradition therefore dictates that once someone is voted in he 

serves until death, but there is a stipulation in the Constitution that a new LR may be elected 

before the incumbent has died. 

Kaondji (2009/10:5) reports that CEM members at the conference, especially those who 

had worked for years with Mbuya, did not want him to be replaced and created confusion so  

that the meeting could be disbanded. They alleged that the two missionaries attending the 

conference
8 

had made negative comments about Mbuya, thereby suggesting that they were 

behind the attempt to unseat him. That caused great anger among Mbuyaôs supporters and 

some of them attacked the missionaries physically. Due to the ensuing chaos, the conference 

was suspended and postponed to the following year. 

 

 

2.3.2.3b   The 1985 conference 

 

Kaondji (2009/10:51-52) points out that in 1985, a third electoral conference was held in 

Lwena ( Northern Katanga). This time the organising committee for the meeting refused to 

invite all  CEM registered members, especially those from the territory of Kabongo and 

Kamina in the Northern part of Katanga. This refusal was based on the fact that pastors from 

these two territories were not in favour of Mbuyaôs leadership and the best way to exclude 

them from voting was not to invite
9 
them to the conference. The non invited registered 

members were about 80 out of more than hundred CEM registered members. Even though 

they were not invited , these members nevertheless attended the meeting on their own. Upon 

their arrival to the conference, they forced their way in the meeting, only to notice that there 

was only one candidate who had been shortlisted for the LR election, namely Mbuya. The 

other candidates who had been short listed in the 1984 conference (2.3.2.3a) were rejected. 

                                                           
8
 Participant (28/12/2013), one of the oldest living CEM pastors, who also attended the 1984 conference, 

gave their names as Peter Given and David Gerrard. Part icipant 4, who could not remember their names, 

nevertheless confirmed that they were legally delegated to attend the 1984 conference. 

 
9
 According the CEM constitution, all participants to the conference of the church have to be invited officially. 

They are sent formal invitations by the General Secretary, and only those who are invited have access to the 

conference (CEM 2005:8). 
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This situation frustrated the uninvited CEM leaders from Northern Katanga and they decided 

to break away from the CEM to start their own church denomination. 

Kaondji (2009/10:51-52) also writes that ñIn 1986, the 80 registered members who left 

the CEM formed their own church under the name óPentecostal ommunit in Northern 

Katangaô (Communauté Pentecôtiste au Nord or CPNK, as it is commonly referred to in 

Katanga).ò These leaders organised their elections and voted in the following leaders: Umba 

Ngoy Kiloba as LR, Mulwanyi Manasse as President, and Ilunga Mutombo as General 

secretary. The new church denomination was officially registered on 8
th 

April  1991 by a 

presidential decree no 91-094. Participant 6 (20 July 2012) informed me that CPNK presently 

has more than 30 congregations. 

Once again CEM history shows that the same causes produce the same effects; the 

desire for leadership or power was also the cause of the second split.  

On the one hand Mbuya, who had led the church for more than twenty years, was not 

ready to relinquish power. And the new emerging leadership with theological education 

wanted to bring about change in the church but were not voted in. Most of this new 

emerging leadership got their theological education within the Congo but some also 

studied outside the country, depending on their personal contacts. Within Congo they trained 

with theological schools of other denominations such as the United Methodist, the Assemblies 

of God and the Reformed theological school in Lubumbashi. Considering the fact that the 

new leadership could not be accommodated in this conference and be given an opportunity to 

lead, they also chose to do mission in a different context rather than the CEM. 

Apart from these high profile national breakaways, there are also independent ministries 

or churches within Katanga that were initiated by former CEM leaders and members. 

 

2.3.2.4         CEM-Kamina (est. 2004) 

 

On 5
th 

September 2004, the CEM Legal Representative died at the age of 115 years, after 

leading the CEM for around 45 years. As it was alluded to in the previous two schisms within 

the CEM, the root cause was power or desire for church leadership. Now that the man who 

opposed change in leadership died, the question was: Who will  take over? The succession to 

leadership became the question that would determine the future of the CEM. The answer to 

this question is the cause for the third major schism within this oldest Pentecostal mission in 

Katanga. This schism raises the following issues that I intend to look at: Old age and its 

challenge in CEM leadership (2.3.2.4a), the appointment of the CEM General Secretary 
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(2.3.2.4b) and the reaction of non-invited registered member to the new CEM leadership 

(2.3.2.4c). 

 

2.3.2.4a   Old age and its challenge in CEM leadership 

 

To start with, the election of the CEM national leadership is done according to procedures 

well  described in the CEM constitution (see 2.3.2.2a.). Kaondji (2009/10:53) states that 

ñbefore the death of the CEM LR, the administration council
10 

did not have all  its members in 

place. Some of them had already died and were not replaced, still  others got advanced in age 

and could no longer lead the church. The LR was alone in the national leadership of the CEM 

and he was in favour of electoral conferences due to his old age.ò 

Participant 6 (20 July 2012) revealed that, towards the end of his life, Mbuya was both 

the CEM President and the LR. He occupied both positions because the President had died 

and no electoral conference was held to replace him (or other leaders). In fact, it was not only 

the CEM President but also the General Secretary who died without being replaced according 

to CEM rules. These important CEM leadership positions remained vacant, thus allowing the 

LR to attain too much power within the church. Participant 6 reported the popular perception 

among CEM members that leadership positions are for life; that one remains a leader until 

death. 

 

2.3.2.4b   The appointment of the CEM General Secretary 

 

Kaondji (2009/10:53) points out that in 2002, at the age of 113, Mbuya personally appointed 

some close relatives to work in his cabinet as advisors, and his own biological son as 

secretary. These people helped the LR in his leadership of the church instead of the 

Administration Council. In other words, the LR cabinet office served as the Administration 

Council  of the church. According to CEM structural organisation, the LR is assisted by some 

cabinet members who serve as advisers to the office of the LR. This decision was contrary to 

the CEM rules (2005:8), which stipulate that all  national leaders or those who belong to the 

Administration Council  must be elected by an annual conference. 

Furthermore, Kaondji (2009/10:22 ) reports that on 1
st 

June, 2003 Mbuya organised a 

seminar for CEM leaders, all  pastors and evangelists in Lubumbashi. At this meeting he 

                                                           
10

 The administration Council of the CEM is the organ in charge of adminstrative matters for the church. It is made 

up of CEM president, the LR, the General secretary, the General treasurer, destricts presidents and national 

department leaders, CEM ( 2005: 10-11). 
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appointed his son ï who already served as a cabinet secretary to become the General Secretary 

of the church. According to CEM rules (2005:19) the General Secretary serves as the 

national church administrator. He is in charge of all  church departments, he keeps the 

CEM reports, mails, administrative documents, statistical records and can serve as an interim 

LR in case of death or absence of the LR. 

Some CEM registered members who were present at this seminar adopted the LRôs 

decision, but many of those who were not present rejected it. They argued that it was contrary 

to the CEM constitution. The CEM rules are clear that the General Secretary must be elected 

at an annual conference. This negative reaction to the unprocedural appointment of a new 

General Secretary signalled the beginning of the third major schism. Kaondji (2009/10:22) 

comments that ñother CEM leaders contested, stating that Mbuya was now leading the CEM 

as a personal enterprise or a kingdom where he could do what he desired.ò 

One year later Mbuya died and his death became a major cause for another CEM 

schism. As church leaders came to the funeral house, the late Legal Representativeôs son 

(recently appointed as General Secretary) gathered all  the leaders present at the funeral house 

and discussed with them the possibility of finding an acting Legal Representative for the 

CEM after the death of his father. Kaondji (2009/10:54) reports that the majority of CEM 

registered members and leaders were present at the funeral house. But there were also other 

leaders and registered members who were absent, especially those from the northern part of 

Katanga. Making use of the presence of CEM leadership, the late LRôs son asked the church 

leaders to adopt the proposal that the General Secretary should serve as interim LR. The 

proposal was adopted by the leaders at the funeral house, deciding that the General Secretary 

would act as the Legal Representative until the election at the next annual conference. 

The decision was written down and signed by all  the leaders present at the funeral house. 

This procedure was contrary to the CEM constitution, which stipulates that national CEM 

leaders are voted into office only at an annual conference. 

 

 

2.3.2.4c   The reaction of non-invited registered member to the new CEM leadership  

 

Participant 6 (20 July 2012) reported that the church leaders who were not present at 

the funeral were not in favour of the decisions made by the other leaders. They insisted that 

CEM by-laws had to be followed and refused to endorse the decisions that were taken 
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outside the legal framework of the constitution. Instead, they formed their own group and 

elected a new LR, in opposition to the late LRôs son. This new group was formed under 

the leadership of Rev Mbanza Ndaye and their head office is located in Kamina, Northern 

Katanga. The new group calls itself  ñCEM-Kamina.ò The CEM leaders who supported the 

new leadership in Lubumbashi have continued leading the major part of the CEM, under 

the leadership of the new LR, Mbuya Kalulwa Bethavie, the late LRôs son. 

 

Efforts toward reconciliation have been made by organising elections for the new LR 

and other national leadership for the CEM. But the Kamina group did not attend the elections, 

saying that it was held on administrative principles not stipulated by the CEM constitution. 

Despite the refusal of the Kamina group to participate in the elections, new leaders for the 

CEM were elected and they have received official recognition from the Congolese 

government. Mbuya Kalulwa Bethavie, the late LRôs son, was confi rmed as LR by the 

conference. The official recognition of the elected church leaders is in accordance with the 

countryôs laws. My interview with participant 7 (25 August 2012), who is the Registrar of 

Societies in Lubumbashi, reveals that in Congo every church needs to be registered before it 

can operate in the country. Among the conditions for registration are the following: 

submitting a church constitution, having a church account with enough money according to 

the standard of the government of the day, submit a bible school certifi cate - minimum level 

of a diploma in bible and theology, submit a medical report on the psychological health of 

the church founder and other similar requirements. The practice in the country is that when 

new church leadership is elected in office, the elections results are to be sent to the ministry 

of justice in charge of church registration in the country. This procedure prevents any 

conflict  in church based on elections results. And if  the losing candidate wants to contest the 

results then the matter will be taken to court until justice is administered to both parties. At 

the end of the process, the minister of justice will w rite an official letter recognising the 

new office bearers in the national leadership of the church. And once this letter is written 

none can contest the new church leadership that will mean going against the laws of the 

country. 

 

In the case of the new CEM leadership, the minister of justice wrote a letter recognising the 

late LRôs son as the official LR, as well  as the rest of his team. Hence, the administration 
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council  for the CEM was complete while the CEM-Kamina group continued to organise itself 

as a new Pentecostal denomination. 

Having looked at the three major CEM schisms, I now turn my attention to the three 

minor breakaways. These minor splits include ñJesus Christ in all languagesò (2.3.2.4), 

ñCome and See Inter Centresò (2.3.2.5.) and ñNew City of Davidò (2.3.2.6.). 

 

 

2.3.2.5         Jesus Christ in all Languages (JTL) (est. 1987) 

 

The first minor offshoot from the CEM occurred in 1987, under the leadership of Kiluba wa 

Kiluba. He called his new church denomination ñJesus Christ in all  languagesò (JTL) (Jesus 

Christ en Toutes Langues). Before he left the CEM, this leader was a senior pastor of one of 

the leading CEM congregations in Lubumbashi called ó Come and See churchô (Eglise viens 

et vois). Participant 8 (18 July 2012) reported that Kiluba wa Kiluba had no conflict with the 

CEM leadership when he left to start his own ministry. He left because he wanted to obey 

Godôs calling for his life, which was to reach out to other nations with the gospel. The 

emphasis of his ministry is world evangelism. Participant 8 observed that JTL church has 

planted several congregations in Congo, Africa and the rest of the world. His head office is 

established in Lubumbashi, where it has 10 congregations. 

Participant 8 (18 July 2012) affirmed that two other influential churches have branched 

out of óJesus Christ in all languagesô (JTL). They are ñThe Lordôs Harvestersò (Les 

Moissonneurs du Seigneur), under the leadership of Bishop Pierre Kyungu and the Victory 

Temple (Temple de Victoire) under the leadership of Bishop Paulin Mwewa. The Lordôs 

Harvesters church has about 2000 members. It has a television broadcast in the city of 

Lubumbashi which ministers regularly to the Congolese people. The Victory Temple has 

about 1500 members in its main church in Lubumbashi. Apart from the influence these new 

churches have in Lubumbashi, each of them has several congregations in the rest of Katanga 

and beyond the national borders. Victory Temple has over 500 congregations in Congo and 

the Lordôs Harvesters has 10 congregations in Katanga. The Victory Temple also has a 

television and radio station which it uses as strategies to reach out to the community. 
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2.3.2.6         Come and See Interdenominational Centres (1990-1991) 

 

The second minor split from the CEM was that of the óCome and See Interdenominational 

Centresô (Centres Interdenomationel Viens et Vois). This church started in 1990/91 under the 

leadership of Bishop Matebwe Lamba Lamba. He was a lay leader in one of the CEM 

congregations in Lubumbashi called Kenya1. Early in his ministry he healed the sick, cast out 

demons and did wonders, as a result of which he attracted a large following. These followers 

persuaded him to start a new church denomination. The interview I had with participant 8 (18 

July 2012) suggests that Lamba Lamba, while he was still  a CEM member, did not abide by 

the rules of the church and was not obedient to the leadership, advancing his own ministry 

interests. For these reasons the CEM leadership released Lamba Lamba from his leadership 

position in CEM and he subsequently launched his own church denomination in 1991. 

According to the statistics I got from this church on 13
th  

July 2012, it has 18 

congregations in Lubumbashi, and 700 in other parts of the Congo and in other countries, 

including Zambia, South Africa, Kenya and Uganda. Lamba Lambaôs church has a Christian 

television and radio station that ministers to Congolese society through different programmes, 

ranging from preaching Godôs word to the lost, teaching Godôs word to Christians, Christian 

music, health education (combatting HIV/AIDS, prevention of malaria and other diseases), 

developmental programmes (teaching people agricultural principles, farming and small scale 

businesses), and civic education. This church also has also established a Christian university 

offering several courses, including theology and communication sciences. 

Participant 9 (14 July 2012) pointed out that two new church denominations have come 

out of Come and See Church for the same reasons as the previous schisms. These new 

offshoots are ñCome and See VIPò under Pastor Mponyo Felix and Rehoboth City under 

Pastor Jeff Kimbalanga. 

 

2.3.2.7         The New City of David 

 

Participant 9 (14 July 2012) informed me that the third minor split occurred in 2001 under 

Pastor Albert Lukusa. He was the senior pastor of the largest CEM church in Lubumbashi 

(with 7000 members). According to participant 9, one key reason behind his leaving was 

ethnic identity (commonly referred to as ñtribalismò in the DRC). He was from the Kasai 

province in Congo, whereas the majority of CEM leaders come from Katanga, from the 
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Baluba people in particular (as I have pointed out before). When he left he started his own 

church denomination called the New City of David (NCD = Nouvelle Cité de David). 

After his death in 2004, the succession battles produced three other church 

denominations, emerging from the New City of David. These church denominations include 

NCD Zacharie (led by pastor Zacharie Kabengele), NCD Diambilai (under the leadership of 

pastor Jean Clement Diambilai, and the Conquest Church (La Conquête), under pastor 

Romain Kazadi. Each of these new Pentecostal denominations has congregations of thousands 

of members in Lubumbashi. NCD Zacharie has a television and radio station where the 

gospel is preached and many other Christian programmes in the area of mission. 

In the two previous sections (2.3.1 and 2.3.2), I advanced two arguments for the pre- 

eminence of CEM in Katangese Pentecostalism (historical precedence and offshoots). My 

third argument in support of this has to do with the sheer number of congregations CEM has 

in Katanga. 

 

 

2.3.3          Argument from the number of CEM congregations in Katanga 

 

The CEM (2010) statistics report shows that it has about 200 congregations in Lubumbashi 

alone and more than 5400 congregations in the whole Katanga province. My interview with 

participant 10 (10 July 2012) confirmed that CEM is the only Pentecostal church within 

Lubumbashi and Katanga to have such a high number of congregations. As a result of their 

numerical strength, these congregations exert a large influence on the community and on 

other Pentecostal groupings or denominations in Lubumbashi. Most of these denominations 

take CEM congregations as models for their Pentecostal doctrines and practices. 

The three arguments given above give clear evidence of the influence of CEM on other 

Pentecostal denominations in Katanga. As I stated above, any mention of Pentecostalism in 

Katanga must make reference to the CEM. 

 

 

 

 

 

 

 



 

96 
 

2.4       Ear ly Br itish CEM missionar ies and their work in Katanga 

 

 

In this section I briefly discuss the names of the early Briti sh Pentecostal missionaries (2.4.1) 

and then explain the priorities that they had identified for themselves (2.4.2).  

 

2.4.1     The names of the early Bri tish missionaries 

 

The historical records on the four founders of the CEM which were consulted for this study 

do not furnish researchers with much biographical detail, except for W.F.P. Burton. The 

names of James Salter, George Armstrong and Joseph Kenaston Blakeney are often 

mentioned as the partners of William Burton, but the emphasis is always on Burton. In this 

section I will look first at William F.P. Burton (2.4.1.1) and then at the other three 

missionaries (2.4.1.2). 

 

 

 

2.4.1.1         William F.P. Burton (1886-1971) 

 

Moorhead (1922:20-24, 45-46) gives Burtonôs biography in these terms: Born in 1886 in the 

United Kingdom; died in South Africa in 1971. At the age of six, an African American (who 

was a former slave) visited his home in Surrey, England and prayed for him to be sent to 

Africa. In 1910, at the age of 24, Burton became a Pentecostal and trained under Thomas 

Myerscough in Preston and later at the Pentecostal Missionary Union (PMU) training school 

in London. Moorhead (1992) adds that Burton became controversial because of his 

unorthodox and independent ways. This brought him into conflict with the PMU Council. 

After pastoring churches whilst waiting for doors to open, he finally sailed for Africa in 1914. 

He spent a year in South Africa and Lesotho before being joined by his friend James Salter. 

Later in 1915 they headed North to the ñBelgian Congoò together with two Pentecostal 

mission workers, George Armstrong and Joseph Blakeney. Arriving in Lubumbashi 

(Elizabethville) they were treated favourably by colonial authorities. Then they proceeded to 

their fi rst mission station at Mwanza Kasingu amongst the Baluba people of Katanga. 

After their arrival , George Armstrong because of his more mature age, contracted 

malaria, which developed into ñblack water feverò and he died before they reached their 

mission station at Mwanza. Joseph Blakeney returned to South Africa after only a few weeks 
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in Congo, thus leaving Burton and Salter to start the work among the Baluba tribe in Katanga. 

Moorhead adds that Burton, by profession an engineer, was a talented person who was 

(among other things) an adept linguist, author, builder, artist, poet, photographer, surveyor 

and cartographer. All  these skills helped Burton to do his missionary work in an efficient 

manner. Womersley and Gerrard (2005:115-116) report that Burton worked at Mwanza 

village for 45 years, directing his mission until 1960, when the civil war in the Congo on the 

gaining of independence forced him to leave. From 1919 onwards, Burtonôs mission in 

Katanga was independent, calling itself  the Congo Evangelistic Mission (CEM), but it was 

only officially organised in 1922 when Salter became the home director in England. 

The founding of the CEM was made possible by the work of Burton, Salter and 

Armstrong, all  PMU missionaries from the United Kingdom. But these Western mission 

workers were not alone in the enterprise of reaching out to the nations; the Congolese 

nationals themselves played a bigger role in spreading the Pentecostal message in Katanga. 

 

2.4.1.2         Other British missionaries 

 

Anderson (2007:182) points out that by 1915 Burton and Salter were joined by two American 

women missionaries, sent from Johannesburg by Bowie: Julia Richardson and Anna Hodges. 

They established a new station south of Mwanza but left the mission in 1917 through ill 

health. 

 

Munyamba (2000:297) reports that after 1915, there were about 58 missionaries from 

outside the Congo who worked for the CEM in Katanga. Munyamba (2000:298) also reports: 

ñTwo of the missionaries, E. Hodgson and E. Knauf, got killed for the sake of the gospel in 

Kabongo area in 1961.ò 

 

2.4.2          The priori ties of the early missionaries 

 

The early CEM missionaries in Katanga focused on four priorities: the learning of the 

language (2.4.2.1), social involvement (2.4.2.2), training the local people (2.4.2.3), and church 

planting (2.4.2.4). 
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2.4.2.1         Missionary work and language acquisition 

 

Learning the language of a community is a key factor in the transcultural communication of 

the gospel. The early CEM missionaries were aware of this challenge and made it their 

priority when they arrived in Mwanza. So Burton and his three colleagues began the urgent 

task of learning Kiluba, the dominant language of the region. After some months they were 

trying to preach in Kiluba but recognised their serious limitations in communication. 

Moorhead (1922:30) claims that the missionaries used notebooks to write down words and 

phrases from the children who sat and played around them. It seems as if  most of the early 

missionaries managed to acquire a basic competence in Kiluba and carried on their ministry 

with varying degrees of effectivity. 

 

2.4.2.2         Missionary work and social involvement 

 

Bosch (1991:403) understands evangelism as having two mandates, the one spiritual and the 

other social. The fi rst refers to the commission to announce the good news of salvation 

through Jesus Christ. The second mandate calls Christians to responsible participation in 

human society, including working for human well-being and justice. Bosch argues that there 

is no room for a gospel that is indifferent to the needs of the total human being or of 

humanity as a whole. 

The CEM missionaries understood the holistic nature of evangelism and therefore got 

involved in addressing social issues among the Baluba people. Womerseley and Gerrard 

(2005:24) observed that the missionaries were conscious of the physical needs of the people 

all  around them. They realised that simple medical care would be another way in which they 

could show their love and concern for that African community. Therefore, as soon as 

missionary nurses joined their ranks, the mission started opening hospitals. Later they built 

modern government-subsidised hospitals. 

Even in this work, however, the gospel was given a primary place. Every day before the 

dispensary opened, and the nurses and their helpers started their work, a short gospel service 

was held so that everyone coming to the hospital for treatment could hear, fi rst of all, the 

answer to their spiritual as well  as their physical need. 

The CEM built not only hospitals but also primary schools where children could get 

their basic education. Missionaries also offered skills training to local people. They were 



 

99 
 

trained in agriculture, bricklaying, carpentry and other skills. The result of this early 

investment in skills training was that in the 1960s many CEM members trained by the early 

missionaries could play important roles in building infrastructure and working for various 

companies in Northern Katanga. 

 

2.4.2.3         Missionary work and training of the local people 

 

The early CEM missionaries were concerned with the future of the mission in Katanga. For 

this reason they made the training of the believers in ministry and especially evangelism one 

of their priorities. Anderson (2007:24) affirms this missional emphasis as follows: 

Evangelists were trained by the missionaries on the mission stations. They were 

taught to read and write and most important, they were taught to study the Bible. The 

responsibility of an evangelist in a village was to look after both the church and also 

the village school. 

 

After they were trained, each of them was sent to a particular location to evangelise and plant 

a new congregation (often called ña new workò). Commenting on the financial support of 

these Congolese workers, Womerseley and Gerrard (2005:23) report that each evangelist 

depended for his living on what he could grow or produce. However, as the churches became   

more established, the offerings from each church were pooled and each evangelist received a 

portion for his wages. As these evangelists did their missionary work there were some 

features which were characteristic of their work. CEM ( 1990: 2) presents three main features 

of this early CEM mission : 

 CEM members had an oral l iturgy. They never believed in writing down their 

programme of worship or sermons. They believed that the fi re of the Spirit would be 

quenched if sermons were written down. 

 They were strong on witnessing, giving testimonies to people of what the Lord had 

done in their lives. For early CEM members, true salvation had to be accompanied by 

a testimony to both non-Christians and Christians. 

 Every member was part of the church mission and participated in witnessing and 

prayer. These responsibilities were not reserved for a selected few and because 

everyone was active in the mission work, the church grew and spread quickly to 

different parts of Katanga and Congo as a whole. 

 




