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CHAPTER ONE 

INTRODUCTION AND BACKGROUND 

1.1 PREFACE: PLAN OF THE RESEARCH 

Th i s project takes as its subject a particular example of ecstatic Christianity 

of the Afri can Zionist type, practised by a group of urban African persons in 

Grahamstown, South Africa. The study is concerned specifically with the meanings 

of music (s i nging and drumming) and movement (dancing and clapping) in the con­

text of a Church service whose overall intention is the employment of spiritual 

powers in the healing of sick persons. 

The present Chapter provides some essential background, which will situate the 

service- reality in a broader existential framework. The healing service may 

best be approached with some perspective on the following substantive areas: 

1. The socio-political and cultural situati?n of urban blacks. 

2. Ecstatic religion, and the position of music and dance. 

3 . The Zionist Church movement in South Africa. 

4. An African world-vi ew. 

These areas are addressed in the following pages. 

Chapter Two discusses the qualitative approach used in the research, the methods 

of data collection and interpretation, and presents the informants. It goes on 

to describe the service which was used for the collection of the song-texts. 

Chapter Three presents explications of the data. The songs are examined first 

as texts, and are then situated in the service context . The four modes of ser­

vice activity are viewed as performances, and a thematic structure which reveals 

the meanings of each activity is presented. Finally, these activities are 

integrated in an account which understands the service as a unitary project of 

worship. 

In Chapter Four the explications are discussed in an attempt to comprehend the 

essential meanings of the service-reality . The service is seen as resolving 



aspects of dualism, through the enaction of the service activities. This re­

solut ion leads to a possibility of the reassertion of order and the discovery 

of existential meaning. Spiritual healing is then examined in the light of the 

above interpretation. Finally, Zionist worship is resituated in the township 

context , where it appears as a pragmatic and effective response to the desires 

of a section of the townshi p population . 

1.2 SOCIa-POLITICAL AND CULTURAL SITUATION OF URBAN BLACKS 

In this brief summary I present some social and political factors which have 

been, and continue to be , influential in the lives of urban black peopl e in 

South Africa . My aim is to correlate such sociological factors with their im­

plications at the individual psychological level. With Manganyi (1973) I assert 

that the socio-political and cultural terrain as a whole, informs and transforms 

the existential identity of the individual . South African cross-cultural research 

has largely ignored the concrete material influences which delimit the experience 

of being-black in contemporary South Africa. 

Such decontextualized research can only offer a restricted understanding of the 

structure of existence of its subjects. What follows, taken together with sec­

tion 1.5, will locate the phenomena of this study in a broader context. 

1 . 2.1 Political system and social consequences 

Contemporary South African social structure is defined and maintained by the 

political ideology of separate development . Lines of political cleavage are 

racially or 'ethnical l y ' based , and thus social separation of the various racial 

groupings is almost total. The ideology is rationalized and l egitimated by the 

pluralist argument: that in a multi-cultural society each ethnic group has the 

right to maintain its cultural ident i ty and integrity, by self-determination in 

separate political arenas and social sectors. 

The result of this policy has been the creation of a rigidly-defined class-caste 

system, held in place by an all-embracing statutory framework, which governs 



3. 

place and permanence of residence, geographic mobility, labour rights, political 

representation and education. The whi te group can be seen to constitute a domi -

nant class, maintaining pol itical and economic hegemony through their exclusive 

use of the franchise, and enforced where necessary by a powerful state apparatus . 

Urban blacks have no franchise in their area of residence, being'absentee 

citizens' of a National State. In effect urban blacks are governed without real 

control over power or self- determination. 

Economically , there is a sharp divi sion between income leve ls, unemployment rates, 

and therefore quality of life for the white and black urban groups. Blacks may 

be seen as constituting a reserve of labour which is crucial to the labour-

intensive economy. Urban Blacks thus live in satellite residential areas in 

close proximity to , but clearly separated from, the white urban complexes which 

they supply with labour. These are called locations or t ownships . Ideologically 

such populations are only present in 'proclaimed white t areas due to their status 

as tguest labourers t- The implication is that their tenure of residence is 

temporary , and that they may be repatriated to a National State if they do not 

meet the legal requirements for urban residence. 

review, but is still the legal reality.) 

(This view is presently under 

The above situation has greatly influenced the social and psychological experience 

of township existence. Urban blacks li ve with a real and felt sense of powerless-

ness and impermanence. They retain little autonomy and are excluded from access 

to economic resources . West describes the township resident as being: 

ttpoor and voiceless. He l ives insecurely i n a complex of 

townships wi th row after row of uniform houses with inade­

quate facilities . Schools are overcrowded and he is likely 

to have difficulty in educating his children. He lives in 

an area where crime is rife, and where a variety of complex 

laws and regulations affect him directly, although he has 

no say in them." (1975: 15) 
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This existential situation is one which undermines self-esteem and a sense of 

competency lias an effective, self-steering agent in one's psychological environ­

ment." (Manganyi, 1973: 11) 

1.2.2 Urbanization and cultural shift 

The past sixty years has seen massive development of an industrializing economy 

in South Africa, and this is the reason for the rapid urbanization of a large 

proportion of the rural black population. The migrant labour system removed 

groups of tribal Africans from their stable indigenous context, placing them 

in the alienating environment of the urban hostel. As industrial demand became 

more intense in the 1940's, groups of rural Africans settled in urban areas on 

a permanent basis . Such groups have accommodated themselves to the novel demands 

of urban existence by appropriating certain elements of the Western capitalist 

culture. Simultaneously, they have lost their connectedness with their tradi­

tional social structures and systems of meaning. (See e.g. Mayer 1961; Wi l son 

and Mafeje 1963; West 1975, for discussion). 

The result of such rapid social change is that the group is faced with a diminished 

sense ofcomminity solidarity, and the individual with a sense of existential 

dislocation and absence of meaning. The syncretic township culture which has 

emerged in urbanizing contexts throughout Africa, is a collective attempt to 

create an existential identity relevant to the changed circumstances of life 

in the city. However, township culture is in an embryonic and unstable stage 

of development, and the intrusive pressures generated by the South African socio­

political situation are great. The township dweller thus occupies a world 

characterized by anomie, rootlessness and discontinuity with a shared past~ 

Syncretic religious activities , such as the Zionist service examined in this 

research, are one mode of response to such feelings . They should be understood 

as offering the dislocated individual an authoritative interpretation of his 

existence , in a form which answers both to the . lost security of the tribe and 

the emergent threats of urban life. 
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1.3 A VIEW OF ECSTATIC RELIGION 

All religious forms are based on the cornerstones of be l ief, ritual , and spi r i-

tual experience. Some religious groups emphasize the importance of systems of 

belief, or of ritual performance , while others encourage the active experience 

and expression of spirituality. Lewis (197l), in his seminal view of ecstatic 

'" experience, defines such 

tlecstatic encounters as the seizure of man by divinity . 

In these transports of mystical exaltation man ' s whole 

being seems to fuse in a glorious communion with the 

divine." (ibid: lS) 

Basically then , ecstasy refers to a sense of ident i ty with a supernatural power. 

Such transcendental experiences are usually conceived of as arising in a state 

of mystical trance, a mode- of- being in which the experience of self and the world 

i s dramatically altered . In many religious movements, including the Zionist 

Christians with whom I am concerned in this study, the trance is regarded as a 

form of supernatural 'possession' by a recognized spirit or power . This is how 

the experience is interpreted by the group itself, and I do not wish~ere to 

take up the issues of validity or reality in spiritual experience . 

Spirit possession ho l ds an ambiguous pos i tion in ecstatic rel i gions. A dis-

tinction is usually made between l} involuntary possession by a spirit - this 

is an uncontrolled trance,interpreted as il l ness; and 2} voluntary possession 

of Spirit - this is a controlled trance, interpreted as spiri t ual power . Persons 

who have learned to cultivate the power of experiencing demonstrabl e ecstasy at 

will , become recognized as 'masters of spirits ' - As such , the mystic has 

" a unique claim to direct experiential knowledge of the 

divine , and where this is acknowledged by others, the 

~uthority to act as a privi l eged channel of communication 

between man and the supernatural." (ibid: 19) 
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Such persons live out their gift for transcendence in the context of a social group, 

as insp i red priests who can heal the spiritually afflicted by virtue of their 

mastery of cosmic powers. The spiritual vocation of the healer is usually 

announced by an uncontrolled state of possession, traumatically experience 

If this state is reinterpreted, not as illness but as a 'holy calling', it 

comes under personal jurisdiction . Such controlled trance then constitutes 

the evidence of voluntary possession, and enables the healer to cure precisely 

those afflictions which he himself has mastered: 

"It is preci se ly by demonstrating his own successful mastery 

of the groundS of affliction that the inspired priest estab­

lishes the validity of his power to heal." (ibid: 70) 

What the priest offers his cult members is the possibility of control, which 

suggests that the ecstatic emphasis in religion is essentially a response to a 

particular social situation . Such a social world is characterized by 

"acute and constantly recurring environmental pressures 

which mil i tate against the formation of large , secure 

social groups. The societies in which possession cults 

persist are those composed of small, fluid, social units 

exposed to exacting physical conditions, or conquered 

communities lying under the yoke of alien oppression . " 

In such circumstances 

"men feel themse lves constantly threatened by exacting 

pressures which they do not kn ow how to combat or control , 

except tbrough those heroic flights of ecstasy by which 

they seek t o demonstrate that they are the equals of the 

gods. Thus if enthusiasm is a r etort to oppression and 

repression, what it seeks to proclaim is man's triumphant 

mastery of an intolerable envi ronment." (ibid: 35) 

It is not surprising that ecstatic religions attract their following from among 

the most disadvantaged groups in a society : women, the poor , blacks in South 

Africa, recent urban immigrants. Such people share in common a position of 



7. 

subordination and insecurity, showing their frustration and hopelessness 

in various forms of dis - order. It is the inspired priest who offers clear 

evidence that the grounds of dis-order may be contained and controlled - he 

himself has been confronted with the chaotic aspect of the Divine , and has 

developed a stable and dominant relationship with these forces. Further , 

he is able to harness such power and apply it purposefully to minister to the 

needs of his community . In the service ritual 

t'man triumphantly proclaims his supremacy over elemental 

power which he has mastered and transformed into a socially 

beneficent force. The gods enter the priest at .his bidding , 

and are thus brought into direct confrontation with SOCiety 

and its problems. It is by dragging the gods down to his 

own level , as much by soaring aloft to meet them , that the 

priest enables man to deal with his deities on an equal 

footing . " (ib i d: 189) 

So the ecstatic mode of service experience plays an important role in affirming 

the ascendancy of order over chaos . In so doing, it offers a second and related 

reward: a defined sense of social identity . Ecstatic experience is lived- out 

in a tightly structured social group, which comes to provide the primary focus 

of alleigance and social identification for its members. These are people who, 

in their secular existence, occupy ambiguous sociocultural positions. The 

exclusivist and immensely supportive nature of the religious organization becomes 

a major provider of meaning, in a world stripped of much existential reward. 

In summary, the ecstatic emphasis in worship points to a dialectical and com­

plementary relation between the secular experience of the devotees , and their 

presence to a sacred world. Low is made high, rejection become consummation, 

the grounds of despondency become the basis for celebration. This compensation 

is enacted in a context of intense group solidarity, where t~e afflicted indivi­

dual is able to reaffirm his membership of a community whole. 
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It would appear that music (incorporat ing singing , clapping and drumming) and 

dance are often closely associated with the experience of ecstasy in such 

religious ceremoni es (Rouget 1977). In understanding the relation of such 

activities to human experiencing, several views are available: 

1 . that certain patterns of sound and movement activate neuro- physiological 

functions and have psychophysiological effects. 

BUhrmann reports: 

"The Xhosa claim that the rhythmic stamping movement of the 

dance, associated with drumming and clapping of hands, stir 

up certain bodily f unctions which freshen their blood, 

strengthen their bodies and clarify their thinking ." 

(1979: 25) 

2 . That the emotional intensity of the associated social situation generates 

energy, and/or releases inhibitory controls. 

As Shirokogoroff notes, 

"The rhythmic music and singing , and l ater the dancing of 

the priests, gradually involve every participant more and 

more in a collective action . When the audience begins to 

repeat the refrain together ... onl y those who are defective 

fail to join the chorus . The tempo of the action increases, 

the inspired priest is no more an ordinary man, but an 

incarnation of the spirit; the spirit acts together with 

the audience, and this is felt by everyone." (in Lewis 1971: 53) 

3. That the singing and dancing activities 

"induce intense introversion of psychic energy_ Attention 

and libido are withdrawn from external events and objects , 

and turned toward the inner life and i nner events." 

(BUhrmann, ibid.) 
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4. That trance music, in particular, is the means by which devotees can 

communicate and identify with (most commonly by glorifying him/her) the divinity 

responsible for the trance . Rouget stresses that ecstatic cults 

"aim fundamentally to realize a relation of alliance with 

a divinity (whether god , spirit or ancestor) and at the 

same time wi th the society where the cult functions. As a 

multichannel language, trance music is the unifying factor 

around whi ch possession ceremonies are built. It unifies 

the society of devotees with society as a whole , the 

living with the dead , men wi th their gods, man with him­

self . Thanks to it, the change of personality is lived 

simultaneously at the conceptual , emot i onal , and motor 

levels." (1977: 237) 

I n essence the above views suggest that music and dance play a central part in 

socializing man's encounter with the Divine . Th is they do by encouraging bodily 

activ ation, spiritual awareness , and common group identity. 

1 . 4 THE AFRICAN INDEPENDENT CHURCH : ZI ONISM AND HEALING 

In what follows I examine briefly the growth and the characteristics of the AIC 

movement in South Africa. I discuss primari l y the Zionist type of Christianity, 

of which the Church studied in this research is a typical example. I then 

present an outline of healing practices within a Zionist context. 

The AlC movement must be understood as a secession from missionary Christian 

influence in the 19th century . The growth and attraction of the AIC may be 

close ly correlated with the emergence of rapid urbanization in South Africa, 

especially be tween 1930 and 1960. Two major types of independent churches may 

be distinguished: Ethiopian and Zionist. Ethiop i an churches are characterized 

by chief-type leaders who excercise l egalistic authority , while Zionist churches 

are usually led by prophets who gain their authority through personal charisma. 

(Sundkler 1961: 106) 
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Zionism refers to any Christian movement "which emphasises the guidance of 

uMoya, the Spirit, and healing as central concerns." (ibid: 68) Such church es 

show a definite continuity in their theology between traditional and orthodox 

Christian belief structures . They may be defined as syncretic movements , 

combining elements of both systems into a new and unique theology. Both 

Sundkler (1961) and Pauw ( 1975) give full descriptions of this syncretic theo-

logy . Schutte suggests that Zionism implies a dual religious orientation, in 

which the "traditional beliefs in powerful spiritual beings (the ancestors) and 

church members ' understanding of the Christian idea of the Holy Spirit merge 
T 

in their concept of Spirit (uMoya) " (1974: 116). Thus the Spirit is in itself 
/ 

a syncretic construction which encompasses Jesus, the Ho l y Gnost, angels, and 

the ancestors . 

Continuity with traditional belief is also apparent in many Zionist practices. 

Baptism by immersion is an important r itual performance in Zionism , similar 

to traditional purification in indigenous religion. The Spirit acts as a source 

of revelation through dreams, visions, and healing power, expressing itself 

through the agency of the prophet. This is analogous with the traditional 

diviner's relation to the ancestors. Xhosa Zionist services employ rhythm, 

singing , and a circular dance in much the same form as do traditional Xhosa 

in their healing ceremony (intlombe). But perhaps the most significant syncre-

tic development within Zionism has been the reintegration of worship with 

healing . In traditional practice these activities were indivisible, and Wes t 

(1975) suggests that the separatist movement in African religion is largely 

ascribable to the loss of this integrity in missi on Chris tianity . 

The rapid growth and attraction of the Zionist movement in urban areas may be 

generallly understood in terms of the integrative possibilities which these 

churches offer the alienated and socially insecure town-dweller. The size of 

the congregation is very small, thus enabling the member to form social relation-

ships in an intimate setting. The Church is a closely- knit group, bound by a 

COmmon experience of adversity and urban misfortunes . Members tend to be drawn 
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from the ranks of the newly-urbanized, who form the lowest socia-economic 

stratum of the township. To such persons the church offers the emotional secu­

rity of a cohesive and supportive network. In this safe environment the dis ­

culturated find a sense of social and spiritual definition, an identity founded 

on a shared ideological orientation. Church members participate in many joint 

activities outside the service, and can count on economic support in times of 

need . The Zionist religious organization may thus be seen to fulfil effectively 

Thomas' four social needs of "sociability, status, security, and approval" 

(1970: 284) • 

The most obvious attraction of Zionism remains, however, the relief from afflic­

tion which it promises, in the form of spiritual healing. Becken (1975) and 

Sundkler (1976) have stressed the emergence of various new quasi - medical 

'diseases' amongst urban Africans. Such problems may be seen as psychosomatic 

responses to the manifold environmental stresses inherent in township existence: 

unemp loyment, family separation and conflict , violent crime , anomie and isolation . 

For these 'problems in living' the Zionist Church has a holistic c ure . Calling 

on the ultimate power of the Divine as his authori ty, the Zionist prophet offers 

the troubled person a diagnosis which can explain misfortune in terms which are 

directly meaningful to both parties. Through such explanatory accounts the 

fear of the unknown is replaced by the security of the known , the chaos threat­

ened by illness becomes the order which defines good health . Essentially the 

healer is a meaning-giver, reintegrating the alien symptoms within a whole 

existential framework . 

Diagnosis and treatment proceed in an atmosphere of fel lowship and concern . In 

the communal context of the healing-service, the sick are made the focus of 

caring attention and become reintegrated with the community. In their crisis 

of isolation they can draw on the inti mate personal involvement of a familiar 

group or peers. The congregation of the Zionist Church plays an important 

supportive role in the interventions of the healer . Edgerton (1971: 269) 
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defines the curative factors in indigenous healing as beingltsuggestion, faith, 

confession, catharsis, and group support . II It is the congregation , under the 

guidance of the healer, who offers t h e social setting for these factors. Sick 

members are encouraged to have faith, and the evidence of common belief suggests 

the efficacy of healing. By emphasising confession , dancing and singing together, 

and possession , the Church offers a cathartic experience which is legitimated 

by others . In summary, the troubled person experiences a reassertion of order 

and integrity at the individual, group, and cosmic l evels of existence . 

Zionist healing 

"can be defined as a salutary change of life orientation 

which involves the whole person , restoring the equilibrium 

of al l aspects of human life under the divine impact of 

grace." (Becken 1975: 239) 

1.5 THE AFRICAN WORLD-VIEW 

Our experience always happens within, and takes its meaning from , a total 

context. It is thus crucial that we situate the Zionist spiritual experience 

within a wider context of African indigenous belief. The literature on African 

philosophy suggests that the Bantu peoples of sub- Saharan Africa do share a broad 

cosmology. (See Senghor , 1956; Tempels, 1969; Mbiti, 1970; Manganyi, 1973 ; 

Ngubane, 1977 as examples.) This cosmology constitutes a framework of beliefs 

which guide and determine the way we approach our world (and Worl d approaches 

us) . A world-view is implicit in our understanding of any particular phenomenon 

or experience . We wish to discuss here the basic tenets of such a 'Bantu 

ontology': vital force, the hierarchy of forces, the integrity of the person , 

and relatedness of self and world . 

1.5.1 Vital Force: the nature of existence 

African cosmology sees Being as concrete (apparent in the world) and dynamic 

(subsisting in mutual relations). Some concept of ' vital force ' most accurately 

signifies the nature of being. Vital force is not an attribute of being; rather, 
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Force is the nature of Being . This 'vital force' is not a unitive concept , a 

magical animating power 'behind' all existence. African t hought does not vi ew 

existence as abstract - our being must be experienced rather than explained . 

So vita l force is present in the world. 

1 . 5.2 The Hierarchy of Forces 

Being is differentiated into a system of forces which are qualitatively distinct 

and are order ed in a hi er archy . I nteraction between categories of force is 

possible : within the monistic totality which is cosmos , all forces are mutually 

r elated. Reciprocal relations of inf l uence between vital categories are possible 

precise l y because all be i ng is life force . 

"For the African , matter in the sense Europeans understand 

it, is only a system of signs which translates the single 

reality of the Uni verse: being, which is spirit, which is 

life force . The whole universe appears as a ... network of 

life forces ." (Senghor , 1966: 4) 

Beings are ranked in this ontological hierarchy according to the vital power or 

vital energy they are seen to embody. At the apex (or above it) stands God, 

understood as Spirit and Creator . He is the source and end of al l l ife fo r ces , 

and as such ','he gives existence, power of survival and of increase to other 

forces . It is he who has force , power in himse l f. " (Tempels, 1969: 61 ) His 

presence is thus i nherent in every instance of being. 

Below God stands humanity , understood as t he present generation on earth as we ll 

as those who have died. The dead are held in reverence, for they media te between 

living humans and God, the source of vi tal force. They have wi sdom, understood 

as a metaphysica l knowl edge of the nature of forces . They can communicate th i s 

wisdom to humans, and can influence their lives positive ly or negative ly. 

1 .5.3 Person and World 

The African world-view does not countenance any division of the person into a 

body and a soul/spiri t /m i nd. Ra ther the human being is a living unit, a n 
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instance of vital force. Further, the individual person is never a separate 

entity in himself. He exists in a world- wIth-others: "man is involved in an 

ongoing interdependent relation with his worl d and fellow beings." (Schweitzer, 

1983: 126) Because he is present to a shared common world, there are no boun­

daries which restrict his openness to others' meaningful experience. Self 

subsists in his relatedness to a known and ordered system of forces , of which 

the human collective is the centre. 

Individual well-being thus depends on an awareness of community security and 

participation . It follows that any disp l acement in person- world relations will 

be experienced as a disintegration of identity, which is expressed as sickness 

or affliction. Restoration of well-being involves an affirmation of harmony with 

the cosmic order. Such a re - ordering is enacted in a context of group solidarity; 

here the individual can concretely experience his belongingness to a community, 

and thus resume his position in an ordered and meaningful world. 



15. 

CHAPTER TWO 

METHODOLOGY AND SUBJECTS 

2.1 THE RESEARCf! SETTUIG 

2.1 .1 The chief infornant 

After a careful investigation of the population of healers in Grahamstown , 

Archbishop Robert Ntshobodi was approached and invited to act as informant for 

this research. He was selected for two reasons. It was established that he is 

a Zionist healer of thirty two years experience , and is held in high esteem 

amongst township African Christians , both as a spiritual heale r and as a reli­

gious leader in p,eneral. It was agreed that a person of his status in the 

Zionist Church would be able to offer an authoritative account of Zionist healing 

procedures . He han already acted as a central informant in two r ecent investiga­

tions (Thorpe 1982; Schweitzer 1983) and seemec at ease in the interview 

situation . Further, he declared himself most willing to participate in the 

research , and to introduce me to the services under his jurisdiction. Through 

r·1r. Ntshobodi I met and held informal discussions with two other prophets of 

his Church . 

}lr. Ntshobodi is a 51 year old man who was i ntroduced into Zionist Christianity 

after a prolonged adolescent period of spiritual dis - ease . A dream revealed 

to hin that in Johannesburg he would find a r·'inister of Zion who could help him . 

He went to Johannesburp, and became an apprenticed prophet in the Apostolic Ho l y 

Church of Zion . About thirty years ago he returned to Grahamstown , eventually 

forming his own Church (ZAHC) . He i s today Archbishop of this Church for the 

Eastern Cape region . By day he is a maintenance worker, spending most of his 

free time in voluntary unpaid Church ac tivities . His c liente l e is dra wn frOM 

the enti r e Border region , irrespective of Church affiliations. 

2.1.2 Description of the service (11/4/1984) 

The Zion Aposto l ic Holy Church of South Africa (ZAIIC) has about one hundred 

permanent meMbers of its Grahamstown branch. Healing services are he l d ever y 
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Wednesday night, in an outer buildinr, on the property of fIr . Ntshobodi. The 

service selected as typical attracted acongreRotion of about 40 persons. 

Prayers begin unobtrusively, with only a fe\v members of the Choir present . 

Sin~ing is qUiet and desultory. and nrumminp, inter~ittent. As more ~embers 

arrive, the mood of the gathering changes: singing becomes louder and more 

er:lotive, and is "ccompanied by powerfully rhythMic drumming and fast clapping. 

The unison of these expressions offers a palpable feeling of groupness. After 

30 ninutes the room is crowded , with people fermine a circular arraneement 

around two concentric circles painted on the centre of the fl oor. nen are on 

the left and women on the ri ght as one enters the room. ~lost of the women 

constitute the Choir , and lead and sustain the singing . These are the permanent 

'~embers ' of the Church . ( It is interesting to note the close resemhlance in 

structure end procedures to the traditional intlol'lbe he" ling ritual, descrihed 

by BUhrmann 1981) . \'ihen it becomes clear that no further persons will arr i ve, 

t'ir . tltshobodi reads a text from the Rible . The Choir then sing the Lord ' s 

Prayer , while the prophets 'pray in tongues' . This ends what appears to be the 

first section of the service . Following Kiernan (1974) I call it the 'peri od 

of Prayer'. 

A 'period of Preaching' follo~Js, consisting of a passionate exhortatory sernon 

by the Minister . This is interrupted four times by spontaneous communal singing . 

After the preaching, containers of Holy "uter are placed in t he centre of the 

circle and blessed by tlr. Ntshobodi. ':'hey are removed anc' t he prophets beRin 

a circular anti-c l ockwise movement arounn the circle. Sustained unison singing 

forms the background to these activities. 

The circular dance marks the advent of the 'Healing period'. The prophets 

appear to enter a trance-like state, and at this time several congregants become 

' possessed'. The prophets hep,in their healing work with the possessed indivi­

dua l s , holding them carefully on the floor while they 'l ay hands ' and pray 
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ecstatically. Less seriously affl icted persons step into the circle and are 

vigorously slapped, shaken, and palpated. The healers are extremely active , 

while the sick ones stand passive Dnd ~ute. After most of the congregation 

have been t hus attended to, the junior prophets and Choir members are themselves 

healed . The entire healing period is remarkable for the atmosphere of joy and 

mutual commitment which it engender~. This is in large part due to the deeply­

expressive melodic qual ity of the singing , as well as to the high level of 

activity in the room . Resirles the circular dance in the centre, every member 

is al so swaying and stamping r hythmical ly on the beat. Even as a stanger I 

felt very much a part of this intense p,roup experience, and shared in the joy 

and excitement of participation . 

\'Jhen all have been healed , Mr . Ntshobod i gives a brief sermon and a prayer of 

benediction , and the Congregation sing a last closing song i n atmosphere which 

is suddenly marked by a feeli ng of peace , tranquility and closeness. 

2.2 APPROACHING THE RESEARC~I 

2.2 .1 Methodo logical suppositions 

Social - scientific work which seeks to i nvestigate religious phenomena in non­

vlestern cu ltures has r,enerally avoided the meanings which these phenomena hold 

for their practitioners. Research which l ays claim to any ex i stent ial validity 

(as opposed to logical consistency) must faithfully represent the unique meaning­

structures of the subjects concernen, in their soc i a- cultural context . 

The few studies of Zi onist Christianity whi ch have been undertaken, have been 

more concerned with passing judgement on syncretic belief-systems (Sunkler 1961, 

1976 ) or with issues of social or ganizat ion (Thomas 1976 ; West 1975) than with 

the religious experience as it is lived by participants . Such research i mposes 

a Western perspective on the phenomenon, distortinR- its essential meaning by 

8uper i npos ing ex t rinsic schemata o f analysis. 
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Recently, two studies have appeared which do not attempt to reduce Zionist 

thought to pre constituted theory (Thorpe 1982; Schweitzer 1983). The present 

work follows in this tradition of qualitative research. It tokes as its area 

of interest the close examination of a number of related activities which 

represent worship in the Zionist healing service. A broadly phenomenological 

stance is ~dopted , insofar as the world is seen as being constructed by human 

acts of interpretation, and the validity of experiences is not prejudged . 

In remaininp, consonant with the data of experience, and in regarding conscious-

ness RS an intentional ~henomenon , research may gain access to ~eaning . It is 

by explication of intentions that the meanings revelatory of a phenomenon 

become available . Such meanings must be interpreted in oreler to gain an inter­

erated understanding of the significance and relevance of the phenomenon in 

its existenti al context. In positing this, I move with Ricoeur (1971) somewhat 

away frOM empirical phenomenology , towards a hermeneutic approach which ~ore 

adequately enconpasses the complex intentional project which is the healing 

service. Hermeneutics is a lin~uistic process of areumentation, rather than a 

natural-scientific assertion of truth- value . The meaning of hunan activi ties 

is al'.vays contextually bounded, and thus every understanding of the phenomenon 

is r elativized as an interpretation open to alternative fo r Mulations. 

However , the validity of the interpretative work must be judged only by its 

demonstrable consistency with the data of the part i c ipant perspective . For this 

r eason my pr imary pr esentation of data stays close to the chief informant's 

~ expressivi ty. In this \oJay readers may gai n for themselves an ir.1mediate 

apprehension of the meanings of the phenomena explicated in this paper . Having 

offered a participant perspective , I then move to a more general interpretation 

of the service process , arriving at a deeper understanding of the essential 

structure of the service project. 
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2. 2 .2 Datn collection and interpretation 

[luring the course of 1984, tv/elve Wednesday niRht services of the Zion Apostolic 

t!oly Church ( ZAHC) were attended. I was made welcome at these ceremonies: 

fr om t he fourth me eting on I was g iven an office-holders I r obe to wear, and was 

invi ted t o join in with the various prayer activities. t1y research status and 

pers pective was thus that of participant observer. 

Tape recordings were ma de of the songs sung at several services. One ceremony 

(11/4/1 984) was selected as being representative of the structure of Zionist 

worship. The songs were transcribed, and translated by two members of the 

African Languages Department of Rhodes University. A series of tape-recorded 

intervi ews \vere then held vJi th the chief informant . These were free-ran~ing 

and non-directive discussions, in which he was asked to give his oVln understand-

ings of the ~eaning and employ~ent of the songs and other activities in the 

service context. Questions were kept to a minimum, and were couched in a 

naive style. This approach was designed to encourage rlr. r·Jtshobodi to confront 

and thus explicate his ~ perspective on the primary life-world of the service. 

It was decided not to use an interpreter after two had been tried. The use of 

an interpreter Vias felt to interfere with I1r. Ntshobodi's spontaneous expression, 

anci .... Ii th the meaninr.s he W()S communicating . The interviews were transcribed, 

and forM the data-base for the accounts presented in Chapter Three. 

This research constitutes an interpretFltion twice-removed from the Vlorld of 

spiritual experience to which it refers: it is my representation of one 

individual's interpretation of a group experience . However, rr. Ntshobodi 

may be considered an 'expert witness' in that his understanding of the service-

reality is instru~ental in constituting that reality for his congrer,ation . 

Through his accounts of the meanings of the service activities , the service 

revealed itself as a unitary group project to rea li ze certain specific intentions. 

I became convinced that the essential meaning of the phenomena lay in an explica-

tion of the ir mode of effectiveness in appropriating these desirable experiential 
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goals . 

In interroeatinR'. the A.ccounts , essential thcfTles erner.ced which reflect accurately 

on the constituent Meanings of service phenomena . 11y contribution has been 

~erely to structure these meanings in R more formalized discour se, thereby 

mnking l ived experience intellirih1e as meaningfu l action . Section 3 . 3 may be 

seen as a oiachronic representation of the unfolrling of service intent ionality , 

while 3 . 4 offers a synchronic understandine; of the modes of realization of 

these intentions . Together they offer an appreciation of the service as a 

group project to transform being- in-the- world. The interpr etation of Chapter 

Four seeks to comprehend this project in a tota l contex t of existentiRl meani ng . 

. 1 

1 
! 
1 

I 
1 
'I 
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CHAPTER THREE 

RESULTS 

3 .1 THE SONGS AS TRANSLATED TEXTS 

~Jhat follows below is a complete English translation of all the songs used in 

a Z.A. H.C . healing service . They are presented i n order of their performance . 

Song 1 

Let us thank Jesus because he died for us 

He showed ki ndness by dying for us 

Thank you Lord, thank you Lord, have mercy on us 

~Je chi ldren of the blind, heaven came to us 

(As verse 1 ) 

(As verse 1) 

The b l ack and white shoul d pray together 

It should be heard from al l of them , by singing f or the Lord 

(as verse 1 ) 

S . 2 

I Wish , 0 Lord (Jesus), I wou l d praise you with al l my heart 

To get rio of my cruelty ; Amen, amen . 

S.3 

Repeat of S . l 

S.4 

Send me (X 3) my Lord 

I am going to work for you (X 3) my Lord . 

S . 5 

Hosanna, hosanna • . • • • (repeated) 



22 . 

S.6 

Our Father who art in Heaven hallowed be thy name 

Thy Kingdo~ come Thy will be done on earth as it is in Heaven 

Give us this day our daily bread and forgive us our trespasses 

As we forgive those that trespass aeainst us 

Lead us not into temptation and deliver us from evil 

for thine is the Kingdom and the power and the Glory 

Forever and ever 

Amen 

S .7 

Gi ve me strength , 0 18r:lb of Cal vary, 

And patience, me r ciful one. 

5 . 8 

Repeat of 5.6 

5 .9 

Pr aise the Lord ; hallelujah , amen. 

5 .10 

There i s a light in Heaven ! 

They have crossed over the river Jordan. 

S .l1 

o Lord (Jesus), be praised! 

S .12 

We are eoing to tramp on (knock) this demon 

Yes , yes, my Lord. 

3 .13 

~he fire of t he Gospel is burning (X 2) 

Ie are not afraid of sayine the \Iord of God . 



23. 

3.2 EXAMINATION OF SONGS AS TEXTS 

It was originally intended to explicate the songs given above as independent 

texts, with the aim of disc l osing aspects of the lived- reali ty of the service. 

However, a scrutiny of the text reveals a conspicuous lack of manifest content . 

r·lr. Ntshobodi' s accounts of the use of these songs bear li ttle necessary rela­

tion to their meanings as written-documents . These texts stand in need of 

interpretation, rather than of explication: in what is not- written we will 

find meanings revelatory of the service-real ity. In this belief I began to 

look beyond the text-as-written. But first let us examine what meanings are 

available. 

One of the most notable features of the texts is the lack of a systematic 

conceptual framework. It is suggested here that the very lack of cognitive/ 

philosophical content is the key to any understanding of the spiritual project 

of this Church . Such an absence of explicit theology implies that the songs 

are used as vehicles of faith rather than understanding; that the healing­

reality of the singers is based upon belief, not knowledge. What limited 

manifest content there is, can be seen to support this assertion. 

Certain of the texts (notably songs 1, 2, 4 and 7) provide a clear statement 

of the singer's attitude towards self, the Divine , and the relati ons between 

them. Man addresses himself to the Divine realm (personified as Jesus) in a 

stance of supplication; he opens himself to a power which is outside himself, 

and is the source of all Good. Viewing himself as fallible and vulnerable, 

man surrenders control of his destiny rather than taking autonomous action to 

change it. He affirms his own powerlessness, as well as the supremacy of the 

Divine Power. This voluntary abnegation has its reward: by active l y giving 

over his agency, Man gains the possibility of engaging with the Divine, in an 

attitude of open receptivity. Within the sacred relation which is brought­

into-being, t4an finds those qualities of the Divine which he has requested 

in good faith. 
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Taken as a set, the song texts point beyond their apparent horizons of meaning, 

towards an understanding of the whole service as an act of Faith. The majority 

are not amenable to purely textual explication . I submit that they must be 

approached as vehicles for expressive intention , finding their meaning only 

in performance in a specific context. In Mr. Ntshobodi's accounting of the 

use of these songs in the li fe-wor ld of t he service , we will gain an under­

standing of the texts as lived-out i n experience . 

3.3 THE SONGS IN THE SERVICE CONT EXT 

3.3.1 The songs as intentional vehicles 

In discussing the meanings of song i n the healing-reali ty, ~1r. Ntshobodi stress­

ed that each song was employed with a specific aim at a particular point in 

the service. He wished me to view the service as a unitary project which 

culminates in the attainment of dual 'peaks of intention': (a) being in Holy 

Spirit - an experience of being present to, and infused with, the Power of the 

Divine; and (b) the work of healing the sick - an activity that requires 

the presence of Holy Spirit for its successful enactment. The songs, taken 

as a group, stand as one mode of expression whereby these intentions may be 

actuali zed. 

Mr . Ntshobodi identifies two distinct categories of song text, each type con­

tributing in a specific manner to the realization of the intentional peaks of 

the service. The first type he calls Special or Chosen songs: 

"These are songs that are meaning something. They can not put 

you in power. Rather they are talking, saying something to us. 

You can say they are like a key .•• to open the next part of the 

service. " 

Thus the function of the Special songs is largely instrumental. They are the 

vehicles for the performance of specified tasks, which must be enacted i n order 

that the service may proceed. They ar e purposive, directing the singers in 



;>5. 

the active unfolding of their relation with the Divine . Included in this 

category are songs 2, 4, 6, 7, 8 and 12. 

The second type Mr. Ntshobodi calls Praise songs: 

"These do not mean anything, they are songs that are giving you 

power . We are just happy, showing the people how good Jesus is, 

jus t prai sing Him. II 

So the Praise songs are largely an avenue for expression . They have little 

cognitive content , functioning rather as vehicles for the affirmation of emo­

tional experience . They open up and maintain the relation with the Divine 

realm, without transforming it. Included in this category are songs 1, 3 , 5 , 

9, 10 and 13. 

Song 11 is seen as embodying aspects of both Special and Praise songs. I will 

account for this below . 

It is c l ear that the service progresses through a fairly regular alternation 

of Special and Praise song-performances. This alternation is by no means 

random: taken toeether, the two types of song are seen to constitute 

a dialectical movement of meaning, through which the dual peaks of intention 

in the servi ce are realized . The basis of this dialectical tension lies in 

the alternation between 'work ' and 'celebration ', as embodied by the succession 

of Special and Praise songs . To work in song is to take action with t he aim 

of transforming experience; to celebrate in song is to contemplate the action 

taken, with the aim of integrating the new experience. 

The rhythm or pulse inherent in the creation and resolution of this dialectic 

is the key to an understanding of the service-reality. The songs only become 

intelligible when considered as elements in a hermeneutic structure which de­

fines the service as a unitary i ntentional project . In what follows be l ow, 

I explicate the emergent meanings of this project, as exemplified by Mr. 

Ntshobodi . 
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3 . 3.2 The metaphor of 'the road to Jesus' 

Mr. Ntshobodi consistently used the following metaphor i n imparting to me his 

understanding of the service: 

"Jesus said we are walk ing in two roads - the one is going to 

Jesus , the other to Satan. One path leads to darkness , the 

other to light , to Heaven. All the songs and dancing are 

helping me in this path to Jesus - they are all joined together. " 

This suggests that by participation in the service activities we change our 

way of being present to the world , that we become aware of the possibility of 

a Sacred aspect of our existence . This experience only becomes available 

through our involvement i n an intentional project . The songs act as 'stepping­

stones' in the fulfillment of this transformation, and they take their inten­

tional meaning from their contribution to the unfolding exper ience of t he 

service. In what follows, I s how the song texts to be revelatory of t h e process 

of encountering the realm of the Sacred. 

With Song 1 we enter the sacred space exemplified by the Church , invoking the 

presence of the Divine in this song of Praise: 

"we are saying 'let us pray to the Lord I. Everyone is coming 

from every side to t he Church , because now we say 'let us do 

this I . " 

Song 2 is a Special song of confession: 

"when we are all collected in one place , now we confess. I 

must arrange myself , because I'm go i ng to take a journey ... 

The first thing you must do is to c l eanse yourself ." 

By opening ourselves to our fa l lib l e humanity , we prepare the way for the 

possibility of a changed experience of self . 
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So S. 1, 2 and 3 (repeat of 1) together constitute the preliminary approach 

to the Sacred . The human condition is contrasted with the Divine reality, 

and the hope of a closer relation i s expressed. Encounter with the Divine 

means a deliverance from our secular rea l ity. 

Song 4 is a Special song in which we declar e ourse lves as willing participants 

in the workings of the Spirit: 

"Having cleaned, now I am ready to get on the road. We are 

getting ready to heal, to work. We are asking Jesus to come 

to us , to help us save these souls . 1I 

Song 5 is a Praise song which exemplifies the affirmative and integrative 

mean i ng of this category of expression: 

"We are happy now on the road. The people are waiting for 

Jesus to come straight into their hearts. They are happy and 

forget al l their troubles. We must all be in one heart before 

saying the Lord's Prayer . 1I 

Thus we wait, in a context of increasing group solidari ty, for that which we 

have asked to become available. 

Song 4 and 5 together suggest a period of eager anticipation : we feel closer 

to the Sacred realm, and await its presence in an atmosphere of shared expec­

tancy. At t ention is withdrawn from the secular wor ld, and increasingly con­

centrated on the Divine . 

Songs 6 , 7 and 8 are all Special songs and as such usher in a period of intense 

working-together in preparation for the healing ceremony proper. In S.6 the 

Choir alone sings the Lord 's Prayer while the prophets pray in tongues . Mr. 

Ntshobodi comments: 

"Now we are on the way . I' m confessing my sins again . I 

asked Jesus to send me; now he has given me the permissi on 

to go. I must open my heart more now, with the prayer Jesus 

has given me - it makes you more clean . II 
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This song provides the Sacred context within which the prophets first en-

counter the Divine power, while the Congregation offers support. 

Song 7 constitutes a request by the prophets for an alliance with the Div ine : 

"This is the key to work. Jesus has sent me to heal sick 

people . Now I want Jesus to give me the strength to do His 

work ." 

Gaining this strength means 'to be in Holy Spirit'. It is at this point in 

the service that the prophets enter fully into the Sacred realm, and thus can 

appropriate aspects of the Divine power which define this realm. 

At song 8 the entire Congregation is brought into the realm of the Sacred, as 

all sing the Lord's Prayer: 

"This song is Chosen for joining together, the key to open 

hearts. We are giving them the chance to pray - it is a 

prayer for strength for the house. " 

Thus at this point the Congregation becomes a unified group, joined in their 

common presence to the Divine. 

Songs 6 - 8 taken together, constitute the work needed for entry into the 

Sacred , first by the heal ers , then the congregation. 

Song 9 is a song of Praise by which the Congregation affirms and celebrates 

its integrity as a group. By singing this song we consolidate and intensify 

our awareness of being-together . 

Song 10 is the song of Praise which constitutes the fullest recognition of 

our encounter with the Divine. At this point the first 'peak of intention' 

has been reached: 

!l Each and everyone is looking to Heaven. We can see those 

prophets and Jesus spiritually . We are with our old ancestors, 
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our Fathers , who are waiting in paradise. By believing in 

the name of Jesus, we are together with all spirits . This 

mak es us feel happy and strong ." 

The above describes the concrete experience of being present to the infinite 

horizons of space and time which constitute our history . We have transcended 

a bounded secular world for the unbounded world of the Sacred. 

Songs 9 and 10 together constitute a recognition of fusion with the Divine. 

The demarcations between individual selves , and between Man and the Divine 

realm , are submerged in an immediate apprehension of unity . 

With songs 11 and 12 we perform the work of healing. Song 11 is unique in that 

it offers dual meanings, as a Special and Praise song . Work and celebration 

become indistinguishable as the second ' peak of intention' is reached : 

"You are talking about the important works, the miracles 

which Jesus is doing for his people. The peopl e must 

know , when they are hea l ed , it is not with our strength . 

They must not say we have done good things and praise our 

names. This Work is done in their Saviour 's Name, and 

they must praise Him . II 

Thus the work of healing the sick proceeds through the agency of the Ho l y 

Spirit, the sour ce and author of Divine power . Only by affirming this power , 

do the prophets appropriate the strength necessary to heal. 

Song 12 is a Special song for increased strength when victory over evil is 

imminent: 

"Here I am winning with the demons. Thi s song is for beating . 

By singing, the Congregation is giving more strength to 

those who are praying against the strong bad spirits ." 

By focussing our intentions and standing together in our task , we find t he 

conviction ( ' strength ' ) needed to tr iumph over evil. 
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Songs 11 and 12 together constitute the use of Divine power. The Congregation 

and healers remain in direct relation to the Sacred realm, and are thus able 

to employ the power which flows from this relation . The Congregation main­

tains and strengthens the bond with the Divine by singing these prayers. 

The healers give thems elves over as c hanne l s, through which spiritual Force 

finds expression in the material dimension of healing. 

After all the afflicted members have been healed, the service is closed with 

Praise song 13: 

"We have seen the miracles and wonderful works of Jesus . 

Now we believe in Jesus , there is a force in our hearts. 

We must remember Him all the time. People who have been 

healed must not be afraid to preach to others, t o tell 

that Jesus is a good man. " 

So the service closes with an affirmation of the entire experience to which 

we have been pres ent . With a feel i ng of convinction and pride we return to 

our secular existence, secure in the rightness of our shared project . Although 

the service is over, we will carry into our ordinary lives some of its lasting 

rewards. 

3.4 MEANINGS OF THE SERVICE ACTIVITIES 

I turn now to an understanding of the specific modes of activity within t he 

service, explicating their meanings as rerformances . The four modalities of 

acti vi ty in which the congregation par ticipates are: 

1 . The Singing of Songs 

2. The Beating of a Drum 

3. The Clapping of Hands 

4 . The Dancing in a Circle 

I shall examine rk. Ntshobodi ' s accounts of the meaning of each acti vi ty i n 

turn , presenting a thematic structure which is revelatory of each phenomenon. 
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Finally I attempt to integrate these activities at a meaning- level which 

disc l oses the service- reality as lived by participants . 

3.4.1 The Meaning of Singing 

(a) Singing as an expressive activity 

Singing is seen as being similar to , but more than , talk i ng. They have words 

in common: 

"When singing , there are words that mean something - there 

are words in talking and words in the song . You are talking 

the words by singing . " 

But singing offers a broader dimension of expression: 

"When singing, those words , you pull them . . . as a rhythm. 

In saying things the words are short . But when s i nging 

you can stretch out the words and make them l ong ." 

So the use of music allows a range of expressive variat ion , inherent in the 

possibilities of timing, duration , pitch , rhythm and vocal inflections . These 

musical characteristics add an expressive dimension to the cognitive dimension 

of the words. Singing and hearing the song awakens feeling: 

"When singing I'm using more spirit than in talking. The 

song is like a key - it is the key to open the heart . You 

will feel in your heart as if you are going to cry , as if 

a bit worried. But you are no'~ worried, you are quite 

happy . You feel as if you can cry, or do any such thing . . 

you can fly, or go straight to Heaven, or see Jesus . It's 

a good feeling. You find more and more words talking about 

Jesus, when your heart is worried about Him ... There is a 

change in your heart . 1I 

So singing appears as an emotional dis-covering: we find in ourselves an un-

differentiated emotional potential . The experience of singing in this specific 

context , means an opening- up of expressive possibil i ties . It leads us to an 

enhanced awareness of our feeling- selves, represented here as 'spirit' and 

'heart'. 
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(b) Singing as a focussing activity 

In our everyday secular existence outside the Church we are preoccupied by 

our various worries and problems: 

"we were away from Jesus, far from him by our evil doings; 

we are doing our own things in our own places. Now in the 

Church we must forget our own things, we are doing the 

things of Jesus: to follow and be faithful to Jesus." 

So in order to be fully present to the experience of the Holy, we have to 

suspend our usual egocentred way of be ing. In song we find a way of focus-

sing our attention on the immediately-given, the present experience: 

"If you can sing together now, there is a change . What 

happens is that we are not thinking another thing now, 

because the song is leading us . We can only think about 

one thing, the thing we are singing about . 

If we are talking, there is a time I must wait for you 

to talk . I can think about many other things although 

we are talking together . But the singing, it stops 

everything . Just leading you strai ght to what you are 

Singing about . Not a crack of space is l eft to think 

about other things - just one thing!" 

It was s hown earlier that all these songs are 'about one thing' - God in the 

aspect of Jesus. So we are l ed by the singing away from self-absorption, as 

object of consciousness , into the experience of contact with the Holy. Being 

present to 'just one thing' means to attend fully to what is immediat e l y given 

in experience . Thus the dimensi ons of temporality (past/present/future) 

and spatiality (the extended world outside) become greatl y constricted. I 

occupy a world which is filled with the present object of my attention. 

Singing is a continuous activity: It cal l s for ongoing participation, a flow 

of self - e;<pression which requires unbroken and focussed attention. There is 

apparent here an emergent dialectic of the act ivi ty of singing: it is simul-

taneously heard , as an ongoing experience; and is produced, as ongoing 
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expression. To say 'the song is leading us' is to recognize that we are atten­

ding both to our own creative activity, and to our engagement with others' 

productions. As such the song-being- sung comes to dominate awareness, we feel 

drawn exclusively to that which we are singing about. "We are only doing one 

thing. It 

(c) Singing as transcendenta l communication 

Having explored the meaning of singing as a vehicle for the focussing of con­

sciousness, the individual's experience of, and intention in his singing will 

now be examined more closely. Singing is the means of 

"Opening your heart to Jesus . The song is like a key -

it is the key to open the heart. The song is the praise 

that makes God feel what we are asking Him to do." 

So clearly, in singing these hymns, we are expressing our desire for a direct 

and immediate contact with the Holy, the transcendental realm of experience. 

We open ourselves to this relation precisely by engaging with our emotional 

centre (cf. (a) above) and suspending our ordinary way of being-with-self 

(cf. (b) above). We are thus able to give ourselves fully to the relation 

with Other . Singing in Church means the active invocation of this concretely-

experienced relation: 

tlOur songs like to mention His name . . . When you are saying 

His name you keep looking straight at Him. Like you find 

a man just closing his eyes and singing about Jesus. He 

sees Jesus on the Cross." 

So we apprehend the presence of the Holy in our immediately-given experience. 

We wish to establish a personal link with this realm, and the song of praise 

becomes a sacrifice with which we offer ourselves to God: 

"Each person now must confess himself to Jesus and 

repent. " 
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Commenting on Song 2 ( 'a confessing song') Mr. Ntshobodi says that 

"here you are giving yourself straight to Jesus . Tell 

him straight that you have done wrong before Him. Now 

you want Jesus to forgive . Asking Him to give you another 

heart, the heart that follows Him straight." 

This song signifies the opening-up of an individual relation between God and 

the person, who by examining his human fallibility (consc i ence) in the presence 

of the Divine , hopes to identify himself with the Good which defines the Holy. 

Al l the later singing then maintains and strengthens this connectedness wi th 

the transcendental realm. 

(d) Singing as group integration 

Above we showed that the individual must be able to orient himself entirely 

towards the Holy, with a specific intention. Mr. Ntshobodi often stressed the 

grou p dimension of such a restricted intentionality: 

"When singing about Jesus, you mean he must be pr aised by 

each one, and me too. These are hymns of praise, they must 

be sung together. When singing , all of us in the Church 

are doing one thing, making one voice together. Now each 

and every heart here is doing one thing ..• is in the Hymn. 

The song in every Church is the first thing; if you are 

not right, you can ' t be with the people in the Church . 

When a person comes into the Church , his heart is not 

with the Church. Now when s i nging together , you are 

arranging your hearts." 

So it is by the shared experience of group singing that disparate individuals 

create for themselves a context of group unity. Song 1 was described by Mr . 

Ntshobodi as 

"a song for visitors , for people to fit in." 

Throughout the service the importance of group participation is emphasized . 

At all points it is the song that is the unifying activity, the vehicle for a 
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compelling experience of belonging and sharing. Singing is the congregation ' s 

contribution to the healing- work of the service; it is during healing that the 

integrative possibilities of singing-together become most clear: 

"The Congregation have got their own gifts to give. They 

help me by singing. It is pushing me to do it, win the 

victory, I must beat the demon.. Now those persons I they 

are just the branches of the Church. If I say 'do not 

Sing, I will do the work myself' it is like I am taking a 

saw and cutting them, they will die in Spirit. They were 

also sick before, they know how dangerous the demon is . 

So they want to help. We must al l fight the enemy , so 

it must go . We must all do one thing, because the Church 

is one ." 

So we can see here that the singing creates a sense of group unity, and affords 

all members a means of participation in the central project of the service. 

The shar ed song presents a unified front against the forces of evil, helping 

the prophet to accomplish his work of exorcism . Every member contributes to 

the common aim of the group, thus experiencing themselves as a vital and ne -

cessary member of the group. "We are all doi ng one thing . II 

(e) Singi ng as access to spiritual power (amandla) 

By appropriating this t ranscendental relation in a context of groupness our 

experience of being-in-the- world changes: 

"the song is sending a person , making a person fee l strong. 

Your body feels stronger and your spirit feels stronger . 

The songs can send you straight to talking the true thing .. 

they are giving you power." 

So clearly, while singing we become more available to our potential s as whole 

human beings . We feel activated by an emerging access to our psychic and bodily 

energies. This ' power ' is experienced as the presence of Holy Spirit (uMoya) 

in us, and between us in the Church. The group dimension in calling forth 
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this 'power' i s crucial: 

"This power comes from above . But the songs are giving 

you power, which comes from the Congregation . Now the 

people here are with the Spirit . As the people are 

singing and praying, now the Holy Spirit is getting 

more." 

This ambiguous accounting of the source and nature of Holy Spirit is intrinsic 

to the service-reality, and should be examined rather than explained away . All 

we can safely assert is that spiritual power is an access to the realm of the 

Holy, but that the singing of the Congregation is the process whereby this 

power becomes avai l able in our earthly realm of experience . Appropriation of 

this 'power' is felt as a joyous experience of increased vitality. our way-

of-being is fundamentally altered - we feel 'out of ourselves' : 

"You feel as if you are just in Spirit, that you haven't 

got your body. You can ' t say how you were at that time , 

because you have been c hanged ... It's the Spi rit that ' s 

controlling you then . That ' s why the Bible says 'we are 

born again as new creatures ' when we are in Spirit ." 

So to be in Spirit means to become keenly and concretely aware of our own 

possibilities as transcendent beings. We suspend our usual mode of self­

experiencing to participate in the energy which flows from the Holy dimension 

of existence . It is the song-as-praise which mediates this shift from embodied­

self to self-as-spirit - the self becomes a force, joined with the source of 

power which is the Holy Spirit . This experience is inherently rewarding, but 

finds its true value in the work of healing the sick. 

f) Si nging as a healing activity 

We have shown that Spirit (uMoya) is appropriated through the experience of 

communal singing . Mr . Ntshobodi stresses that he and his prophets must be in 

this state in order to heal, because 
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"The Spirit has got gifts ... I can 't f igh t the dem on when 

I'm in flesh, I have to be in Spirit . Because the demon 

is also a spirit, the evil sp irit. So I must be in Spirit ." 

Now whereas the prophets have the ' gift to heal', the Congregation does not 

have this ability. But they are also ' in Holy Spirit' and are 

"given the song to sing . They just start singing because 

something inside says they have to - the Spirit takes 

them . So the healers and singers are working in one 

Spirit ." 

Mr. Ntshobodi finds this group participation strengthens his conviction and 

abi lities in his healing-work: 

lithe singing is pushing me to do it, win the victory, 

I must beat the demon . This goes like a rugby match , 

where I sing to give my team strength to win. You 

feel more and more strong,so then the Spirit can do 

something for you . 11 

So the healing process appears explicitly as a group project, one in which a ll 

the part icipants create a unified front of spiritual power: 

"we must all fight the enemy, so the enemy must go. 

The singing is like fighting, so t he demon must see 

II haven't got a friend here , I must go away'." 

It is this solidari t y, expressed in the song-performance, which convinces the 

evil spirits that they must leave the afflicted . 

3 .4.2 The Meaning of Drumming and Clapping 

I turn now to an appreciation of the bodily aspects of worship in the Zionist 

service. Drumming and clapping will be taken together because of their close 

relationship as essentially rhythmic activities . 
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(a) Bodily activation and expression 

~Ir. Ntshobodi begins his account of drumming by linking it with the regularity 

of human pUlse: 

"The drumming in the service is going with the rhythm of 

the song , and the beating of the heart. Now in our service 

everything is going by heart , and by the blood; so the 

drum is going with the heart ." 

Here the heart i s viewed in its aspect as vital/physical centre of the body, 

and blood as the vital fluid. The bodily dimension of existence is seen as 

central concern of the service-reality. Drumming acts as a mediator between 

spirit and flesh: the emotional awakening of the singing and the activation 

offered by the experience of drummi ng , become availab l e to each other . 

Hear ing the drum , we feel stronger : we wish to identify ourselves with that 

compelling pu l se . Note that 

"The drum is like a heart beating of a fresh person, a 

heal thy person: str ong and regular. That's why the drum 

must be beaten by a strong person. Whenever a person 

feels sick or drowsy or weak, his heart is beating weak. 

Now when he hears the sound of the drum, he will try 

to fol l ow that sound ... Everyone becomes strong- he 

feels he can dance . The drum is giving them the action, 

the exercises , the heartbeat." 

In i ts assertive statement of regularity, the rhythm of the drum becomes a 

reference point for the possibility c- f bodi l y health . By inviting us to action, 

the drumming l eads us out of our absorption in our own lived-bodies . We wish 

now to express ourselves as l iving-bodi es . Clapping offers one means of ex-

pressi ng this activation in bodily movement: 

li The clapp ing is going with t he song , it is the way our bodies 

ar e singing . The body speaks by clapping and by stamping." 
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In the same way as drumming, the activity of clapping makes a link between 

the domain of the spirit (singing) and the body (physical movement) . 

(b) Clapping and drumming as group integration 

There is only one drum in the service . Everyone is drawn to that same pulse: 

liThe sound is making everybody be in one action. You are 

going to dance about the beating of the drum, not more, 

not less, just one way. When we are doing something, we 

must all do the same, so we are together. Our pulse of 

the heart now becomes in one strength • . . Even the one 

who feels he doesn ' t want to do anything will now join 

in." 

The drumming is a rhythmic experience shared by a l l. Throughout the service 

it is present as the orienting backdrop, intending the participation of every 

member in shared group activity. Similarly, the clapping is a rhythmic expres-

sian which involves everyone and offers a sense of togetherness: 

IIthat clapping, it seems as one person who is clapping . 1t 

But some members are not able to participate in this group unity, although they 

attempt to join: 

II in the Church there are people who are sick and worried , 

they have nerves . When we are clapping , he's going to 

clap wrongly, not the same as the others. He will clap 

out of time. This evil spirit makes him tired - he ' s 

trying to be with us , but cannot catch us ." 

Thus the prophets are afforded a useful diagnostic opportunity for the identifi-

cation of persons with problems . The problem shows itself directly , in the way 

one is blocked from participation in a group process of bodily expression. 

c ) Access to Holy Spirit and healing power 

By showing its presence in the room, the evi l spirit serves further to unite 

the Congregation in efforts against it . 
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IIThat spirit doesn ' t want the c l apping and drumming, 

because it doesn't like a person to be in Spirit of 

God. When we are t ogether, that spirit cannot join 

us . We a re in Spirit of a healthy person , so he is 

left out . That drumming is the pu l se of a healthy 

person . II 

In this account Mr . Ntshobodi makes explicit the meaning of clapping and drum-

ming as modes of appropriating Holy Spirit. This they do precisel y in their 

performance as integrating activities. Further, the drumming acts as an 

exemplification of health,and i t is this shared statement of vitality which 

gives the group its power over the forces of dis- order . 

3 . 4.3 The Meaning of Dancing 

In discussing ' dancing ' below, I refer to the activity engaged in by prophets 

and members of the choir . This is a circul a r motion around the centre of t he 

Church floor, and is referred to by Mr. Ntshobodi as ' running in the circle'. 

The congregation also express themselves in movement, by stamping r hythmical ly 

and swaying their bodi es. Where Mr . Ntshobodi comments on the meaning of move-

ment per se , this may be taken as re l evant to every participant in t he service. 

Where he refers to the meaning of circul ar movements, this is relevant only t o 

those centrally concerned with healing. 

:a) The circle as an image of the Divine 

In accounti ng for the meaning of the circ l e in the Zionist Church , Mr . Ntshobod i 

referred to the circle as s i gnify i ng man ' s connectedness, hi s speCia l relation, 

with t he Ho ly realm: 

" The circle in the servi ce is a keeping holy. It is a symbol 

of holiness , like the round circle in the head of Jesus a nd 

the Apostles ." 

Thus the circl e is a 'holy shape ' which i s actualized in the service by the 

activity of circular movement . Mr . Ntshobodi views this as a bodi ly expr ession 

of worehip: 
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"II! Revelations it says: the Apostles and believers in 

Heaven were making a circle , and the throne of God was 

in the middle. and they were singing and praising God. 

And John asked who these people were. The Voice said . 

'these are coming from the earth, those who were praying 

day and night in the name of God .· .. 

So the intent i on of enact ing a circle-in-movement is explicit: it is the creation 

of a sacred space, within which God can make Himself apparent, and where we can 

open up a communicative relation with the Divine . 

(b) DanCing as bodily prayer 

It is in danc ing that t he body finds its experience of the Divine. and e xpresses 

its joy at th i s participation : 

"The runn ing i s good because the b lood is the soul of the 

flesh - the blood wants to "p raise God as well. When danCing 

and praying. the blood becomes happy . When praying. uMoya 

goes into the body and to the bl ood . By dancing we are 

sending this Spiri t to t he blood as well." 

So dancing appears as a physical dis - covering : by involving ourselves in an 

activity of strenuous body- movement. we realize our undifferentiated physical 

potential: 

.. In that circle you feel so light you can fly . as if you 

are not walking on earth . You are showing the strength 

of God in your flesh". 

The experi ence of dancing in this specific context, means an opening-out of 

our expressive possibi lities as living-bodies . It leads us to an enhanced 

awareness of our vital selves , represented here as ' flesh ' and 'blood'. 

The circular dance thus offers the possibi l ity of access to the Holy realm. 

" The prayers and the moving are goi ng together . When 

you are dancing you are just praying as i f you are 
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l ooking at the Cross to Jesus. The songs are above you. 

Everything now is as if you are in heaven, it is all 

coming f r om above . 1I 

Thus in the circle the dancer is present to an immediate experience of the 

Sacred. 

(c) Dancing as an integrating activity 

By dancing in a continuous circle , the participants are creating and affirming 

the possibility of being-together . As Mr. Ntshobodi points out: 

"To make circle we are on one l evel - we are doing one 

thing . And when we are praying in this circ l e, now 

our prayers are one, t he same th i ng . We must do one 

thing because uMoya is one . uMoya can only come when 

we are together .. 11 

This statement taken with the accounts in (b) above, highlights the dual 

meanings of the circul ar movement. As bodily activation and expression, it is 

the way the flesh can worship. In constituting a joint group project , the 

dancing provides the context of togetherness necessary for an appropriation 

of Holy power . 

(d) The circle in healing 

Group integration is a prerequisite for the healing activitieE: 

" We feel strong because unity is strength. If we are 

together , doing one thing, we can manage to fight the 

Devil." 

The circle, as a representation of Unity , is felt to offer the danc ing partj.ci­

pants powers of spi r itual vision. Usually the circle is danced before the 

healing activity begins, enabling the prophets to gain aCCess to the ' gifts 

of the Holy Spirit '. But when more severe dis-order is felt to be present , the 

circle becomes an important diagnostic tool : 
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"If a person has wrong spirits, you can see it in the 

circle . In the circle t hey are doing one thing , so we 

put people in there so we c an easily see what is wrong. 

The circle is like a holy light, so we can see the sick­

ness clearly ." 

By dancing in a circle, the healers together become present to a trans personal 

world, a mode-of- being in which the existential horizons of fellow- men are 

concretely and im- mediately available to experience. 

3 .4.4 Integration of activities 

The foregoing explications of the service activities exhibit a marked symme try 

of thematic structure. The division of the service process into categories 

of activity was an analytic distinction, allowing subtle differentiations of 

meaning to emerge. In the lived experience of the service participant, no 

such divisions appear: he is engaged in a unitary project of worship. To-

gether the service activities constitute modes of prayer, and intend a specific 

goal. In what follows, prayer in the Zionist healing service emerges as an 

activity which discloses human meaning , and thus transforms experience . 

Mr . Ntshobodi ' s accounts of the service activities exhibit a central pre-

occupation with the notions of 'power' and ' strength '. All action appears to 

take meaning from its ability to put one ' in Holy Spirit' or 'the Spirit of 

God'. The entire service addresses itself to the process of acquiring, 

intenSifying and employing spiritual power (uMoya) , with the aim of healing 

the sick. ~ refers both to the cosmic aspect of existence and to the sense 

of vital being which we discover in our relatedness to this Sacred r ealm. 

All the service activi ties bring us into a c loser relation with the Divine, 

thus al l owing us acc ess t o the power which defines this dimension. 

As modes of active expression, the forms of prayer serve to invoke the presence 

of the Spirit. By fully involving ourselves in contemplation of the Divine , 
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we encounter ourselves as whole human beings . Spirit and flesh are equally 

engaged in the awakening of vitality: 

"The song takes away the worries, it is helping everyone to 

feel happy. The drum is giving those with weak hearts the 

action, the exercise. So the song is for the right spirit, 

the feeling; the drum is for the body and the action . 

Everyone becomes strong - he feels he must dance, and clap 

hands . II 

Thus by participating i n the act of praying, we become aware of our personal 

power as living beings . 

The service is essentially a ~ project: the modes of prayer require for 

their enactment the involvement of a number of people in a joint acti vity. 

Individual and group stand in a dialectical and complementary relation to 

each other: by opening to ourselves as whole beings , and focussing on the 

cosmic dimension, we become open to the possibil ity of being-together as a 

group; but equally, it is by praying together that we discover our selves 

and gain access to spiritual power . In constituting an integrat ed community 

through collective experience , we pool our individual resources of power , 

giving the group sufficient strength to combat the forces of evil: 

"When we are doing something , we must all do the same , we 

are together. In Acts they say 'The Apostles were in one 

Spirit' - that ' s why in the Church we use the drum, so we 

can do on l y one thing, like the soldiers saying 'left-right'. 

Now when we join, all together, to do this same thing , then 

the Spirit joins us. 

Now the evil spirit cannot be with us, because we are in 

Spirit of a healthy person. Such spirits like a person to be 

feeling alone and weak, thinking all day . So they try to run 

away. II 

Belonging to a unified group transforms individual experience: 

\ 
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"When the people are in Holy Spirit they are hot. Their 

hearts are burning with spiritual fire . This Spirit is 

like the fire of God. Then you feel very strong, you can 

see many visions, you can do many wonderful things." 

The metaphor of fire burning is Mr. Ntshobodi's attempt to convey his experience 

of relatedness to the Sacred realm, a relation which is made possible through 

participation in communal prayer . He expands this metaphor to illustrate the 

meaning of the whole service process as an intentional project: 

liThe Spirit comes through singing , dancing, clapping, and 

drumming. Because those things are the same as when you 

are making a fire. When they start, it's like you are 

taking paper and matches - now we make the fire . When 

the fire is burning, you take a pot and put water on the 

fire . You take a seat, and now it's the chance of the 

fire to work . I made the fire, but it is boiling the 

water. 

So when we are praying together, we are waiting for the 

fire. When it comes, we are going to work. Like putting 

the pot on. The fire of the Gospel is going to search 

out what is wrong in the Church. I am stil l there, but 

the fire is working through me. 1I 

The formulation offered above is crucial to any understanding of the healing­

reality. It suggests that we choose to gather together, as active agents, 

to perform a task. Once the process has been set in motion,it is no longer 

a volitional activity, mediated by ego. We become present to an autonomous, 

self-regulating experience. Our healing power is attributed to Divine agency: 

we become channels for the cosmic forces to express themselves in the mundane 

world. 

This change is concretely and immediately felt as a fundamental shift in being: 

"The Spirit is talking when you are hot. You can just feel 

this fire in the whole body, but you can't explain after­

wards how you felt. You have been changed spiritually, the 
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fire is using you. I have become like the instrument ... 

of Jesus . The Spirit works through a person - it must 

have flesh. Because the Spirit is of Heaven , where there 

is no flesh and blood . By being baptized, I have changed 

myoId spirit and got the Spirit of Jesus. This fire is 

like the engine in a car - I am the body, and the man who 

is driving us is the Spirit, like an engine ." 

Thus to be in Holy Spirit means to unite the cosmic and mundane aspects of 

being, with the intention of emp l oying the power which f lows from thi s i den-

tity. Spirit and flesh find a reciprocal relation: Man needs God to fight 

evil , but equally the Divine requires a human frame through which to assert 

its power in the world . In prayer the identity of opposites is realized: 

the aim of the service is the incarnation of spiritual power . The experience 

of 'be ing i n fire ' is a concrete i nstance of ' the Word made Flesh'. 

In realizing this i dentity, we appropriate the consuming yet creative strength 

of fire. We feel ourselves to be vital, healthy , active beings , with great 

conviction in our power as a group. The Church has become a holy space, 

infused with the presence of the Divine . We use our fiery strength as a 

weapon in the cosmic battle against the forces of dis - order: 

"We burn the evil spirit - he fee l s scared . The sick 

people are troubled, they are bringing their wrong things 

to the fire. These evil s piri ts are dangerous to others, 

so we take them and burn them in the fire. Then no one 

else can get that thing." 

So Good triumphs over evi l by consuming it with spiritual power. Such force 

has also a restorative aspect: 

"when you lay hands on a person, you feel that fire coming 

out of your body, joining straight away with that person. 

It's the same as a strong battery - you can charge the weak 

battery . So when we are praying, this fi re comes , and goes 

to that person; now he can feel strong too." 



"7 . 

Healing through group worship has a dual meaning. As a curative process it 

alleviates the symptoms of affl i~tion , under the authority of Divine inter-

vention . As a spiritual experience it promises permanent release from the 

grounds of dis-order, under the impact of Grace. Those who have been healed 

do not feel mere relief ; rather they are now able to join with the Congrega-

tion in a positive expression of joy and faith: 

"That's why we sing at the end ' Watsha um l ilo Evangeli ­

the fire of the Gospel is burning' - Those peopl e who are 

healed now, they know the fire is burning because they have 

~ you do these things - taking their evil spirits and 

putting them in the fire. Now they know the Gospel is 

strong , and so they believe in the miracles which Jesus 

has given." 

In summary, the service provides an effective healing context only insofar as 

it accomplishes a real and felt sense of group integrity. It is through the 

various modes of communal prayer that the group establishes and maintains 

identity . In belonging to this community, we discover our own potential and 

encounter the sacred realm. We use the power which flows from relatedness 

to incorporate those persons who feel separated from the group . Reintegration 

with the community constitutes 'being healed', and results in an intensification 

of group solidarity . This is the ultimate aim of the service , explicitly 

affirmed by furthe r prayer. 
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CHAPTER FOUR 

DISCUSSION AND CONCLUSIONS 

In this chapter I aim at presenting a coherent account of the Zionist healing 

service as an intentional project which discloses meaning to the communi ty of 

participants . The scope of this study has been limited to an understanding of 

the nature and meaning of music and movement in the service context. As such, 

it cannot hope to offer an exhaustive expl icati on of the healing-reality. 

However, the service is a ceremony which constitutes itself almost entirely on 

the basis of shared expressive activities . The accounts of these activities 

may thus be seen to reveal an implicit understanding of the l ife - world which 

underlies and informs the experience of the service . In Chapter Three I pro-

vided outlines of the intentional structures of the service phenomena, showing 

how these structures are revelatory of the overall aims of the ceremony . In 

what follows I attempt a more general interpretation, which seeks to link the 

intentions of the service with broader structures of meaning re levant to the 

existence of the African urban individual. 

4.1 THE RESOLUTION OF DUALITY 

One of the pervasive themes to emerge from the accounts of the service activities 

is the resolution of various aspects of dualism . The service process stands 

as a projec t to realize the possibility of integration or unity at three ' levels' 

of human being : the individual or personal , the social or group , and the cosmic 

or transcendental dimensions of existence. The data suggest that it is through 

the overcoming of these dualisms that the Congregation finds an experience of 

relatedness to the Divine realm. This relation is characterized as 'being in 

Holy Spirit' or 'burning with spi ritual fire' and is felt as a possibility of 

enhanced strength or power. 

(a) Individual integration 

The activities of communal prayer together facilitate each person's sel f-

experiencing. This they do by eliciting the active participation of the self 
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in its spiritual aspect (the singing of sacred songs) and its bodily aspect 

(rhythmic dancing and clapping). Spirit and flesh become available to each 

other, un ited by their common int en tion of relating to a cosmic mode-of-being. 

I n the strenuous physical expression of prayer, the body is felt to 'get 

amandla' (power), and this potential to act is felt also as spiritual energy -

'the heart becomes glad'. Reciprocally, addressing the Divine in song acti­

vates the spiritual centre , and this potential to feel excites the body - 'the 

blood also becomes happy, wants to praise God'. 

Essentially the service activities facilitate the possibility of being an 

undivided self. The access to self means an emergent awareness of one's being 

as an instance of vital force . For the Zionist, Divine presence is experienced 

as a concrete reality rather than a cognitive construct. Palpable evidence of 

cosmic relatedness is attested to in bodily terminology: 'you show the strength 

of God in your flesh' and ' your heart is on fire' . 

(b) Group integration 

The service is continuously shared communal activity, enlisting the active 

participation of a whole group in a common project. Self and others become 

united in a collective experience of being-together. The individual as an en­

capsulated subject is submerged by the very nature of prayer: singing a common 

song, clapping rhythmically, and dancing in a circle are modes of activity which 

demand a joint effort for their enactment, and thus promote a compelling sense 

of togetherness. The group nature of Zionist prayer awakens the person to a 

direct realization of his potential for belonging to a community. Access to 

the group means an emergent awareness of the spiritual power inherent in standing­

together with fellow-man - ' we feel strong, because unity is strength'. 

This suggests that the service activities reveal the possibility of being pre­

sent to a transpersonal world, a mode-of- being in which the individual is 

grounded in primary openness. Participants become able to relate to their own 
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and others' experience unconstrained by the parameters of an objectified material 

world. The energy generated through joint activities may be appropriated by 

group members , and reciprocally, the renewed vitality of each individual also 

becomes available to the whole group . By constituting themselves as a commu­

nity in this way, persons affirm and legitimate the possibility of existing in 

relation to a cosmic mode-of- being. 

(c) Cosmic integration 

The resolution of the duality of person and of community reveals the possibility 

of integrating the cosmic and mundane realms of existence. The servic e activi­

ties specifically intend sucha relatedness, which for participants means the incor­

poration of a transcendent dimension of being within the immanent reality of 

the service. By addressing themselves to the Divine in an attitude of reverent 

supplication, the Congregation comes to stand with God-'it is as if you are in 

Heaven; everything is coming from above' . Equally God manifests His presence 

in material form - ' you are showing the strength of God in your flesh'. 

Thus the service-reality affirms the possibility of a complementary relation 

between God and Man . This identity with the Sacred realm is experienced in an 

immediately meaning- disclosing way: 'when the heart is burning you feel very 

strong, you can see many visions , see inside aperson'. To discover transcendent 

being means also to realize ones immanence as vital force, existing in an actual 

cosmos with other forces. This power of the Spirit may be used to combat those 

anti-vital influences which threaten to disrupt human life . 

4 . 2 ORDER, MEANING AND POWER 

In overcoming dualistic being, the Zionist healing service points to an emerging 

order, which stands in opposition to the chaos which threatens everyday secular 

existence . The Church becomes a Sacred space which offers the possibility of 

coherent existential meaning. It is only by understanding the Afr ican ontologi­

cal stance that the service phenomena become intelligible as modes for the 
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disclosure of meaning. This ontology (cf. 1. 5 above) views the cosmos as an 

indissoluble whole, characterized by order, harmony, and unity. This whole is 

composed of sets of relations between vital forces , including human beings . 

For African being, the supreme good subsists in a sense of relatedness to a 

harmonious universe, while evil springs from one ' s disconnectedness with the 

system of forces. The service stands as a project to reaffirm man's related-

ness to a unitary cosmos which incorporates a Divine presence . 

The service phenomena disclose meaning on two levels . The texts of the songs 

themselves point to the desire for a close relationship between person and God, 

thus orienting the intention of congregants towards realization of this possi-

bility. All action in the service is an isomorph of cosmic being - that is, 

the activitie s parallel the structure of African ontological belief. This 

they do in two ways. As expressive activities which awaken vitality, they 

affirm and reflect the experience of being as vital force. As shared group 

activities they affirm and reflect the ordered relations which characterize 

the harmony of the universe. Thus by enacting the service ri tua l in music and 

movement, the Congregation are a lready participating in a transcendental 

project which explicit ly evokes the cosmic mode-of-being . The Zionist metaphor 

of ' the road to Jesus ' accurate l y captures thi s intention . 

Apprehension of the vitality and order which define the cosmos , offers the 

possibility of appropriating an ordered personal existence . This i s the central 

meaning which the service reveals. The chaos of existential isolation is super-

ceded by the knowledge that one belongs, as part of an orderly system of cosmic 

relatedness. The group i s merely the concrete vehicle through which this 

meaning emerges, standing as an immanent signifier of transcendental unity. 

One must first rejoin humanity, which is a lways the centre of the cosmic whole . 

This reintegration (of self, community, and world) is expressed in the l anguage 

of a direct relation with the Divine , in its' aspect as Holy Spirit. The fact 

that this rel ation becomes available only within a group context attests to 

Rhodes University 
Library 
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Zionism 's continuity with the traditional world-view. For the African, a sense 

of existential identity is affirmed in and through the experience of community 

membership. As Mbi ti (1971) suggests: "I am because we are, and we are because 

I am". 

In relating directly to a cosmic mode-of- being, the person becomes availab l e 

to his own spiritual ity , his existence as vital force. This creative union is 

a source of transformation and regeneration: imbued with vitality (power) , it 

offers the individual str ength and meaning. The relat i on is experienced as a 

connectedness with a powerful and instinctual source of energy. 

4 . 3 THE NATURE OF SPIRITUAL HEALING 

Any understanding of healing by spiritual power must incorporate the above 

ar.counts of the life- world of the service. The healing process is a pragmatic 

deployment of the power gained from transcendent being. As such it reveals the 

same formal structure of meaning as do other service phenomena . In essence the 

prophet, with the support of a unified group , is offering the sick person the 

possibility of relatedness to a cosmic mode-of-being . But in order to grasp 

the nature of 'cure', we must first assess the meaning of affliction 

this refers to symptoms of physical or psychological dis- ease. 

whether 

The sick who present themselves for healing within the Zionist service are 

literally suffering from a dis-order of their existential being. They have been 

confronted with their powerlessness in the face of a dangerous and threatening 

world, which represents chaos, disorder, and evil. In their struggle towards 

a more harmonious existence they are unable to utilize their own vital energy , 

nor appropriate community support . For the African, social disintegration is 

spiritual death: the sick are expr essing their perception of disconnectedness 

from the source of vitality which is, most immediately , a sense of community 

belonging . The l oss of vitality or wholeness manifests at the bodily level of 

being, as symptoms of weakness, fatigue, somatic stress reactions, or malignant 
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spirit possession . 

Such people attend the Zionist healing-service with the intention of relieving 

their discomfort . They choose a prophet who is known to command spiritual 

powers which arise from his intimate alliance with a Divine realm. The service 

is a project which enacts its intentions on the basis of collective bodily 

expression . The sick person clearly demonstrates his problem in the way he 

participates in the service activities - his diminished vital being is immedia­

tely revealed to the healer, in his apathetic bodily expression. He thus fails 

to join the group . The healer , who lives an undivided trans personal existence, 

is enabled to apprehend directly the true source of the person ' s suffering -

his alienation from community and therefore self. The body is used to disclose 

the way- of- being. 

The healing-service answers to the existential crisis in two ways . The healer 

offers the afflicted a diagnosis which is couched in language accessible to them 

both. As well as 'naming' the nature of the dis - ease, the diagnosis contains 

a directive to action. This may be to join the Church , and/or to perform a 

reparatory task in the social world outside. The healer thus ascribes a personal 

and relevant meaning to the ailment , and reveals a possibility of control through 

meaningful act i on . Diagnosis proceeds within the social context of a small 

.group. In the healing-service those who are well (that is who l e) use their 

vital energies to reintegrate the isolated individual into a cohesive and suppor­

tive community . In so doing, they also unite him with an orderly and intrinsi­

cally meaningful universe . Healing consists of mediation between the realm of 

Divine power and the afflicted . The resu l t is a deeply- felt sense of 'coming 

back to self'. By appropriating an understanding common to the whole spiritual 

community, the existentially alienated person comes to share the possibility of 

vital being available to all who believe . The balance between self , community 

and cosmos has been restored. 



Healing thus appears as a hermeneutic project for affirming vital being, rather 

than any physiological intervention . The 'cure' subsist s in the re-integration 

of a meaningful world- view. For the African Christian , the foundation of belief 

is the possibility of relatedness to the Divine, and the access to power which 

subsists in this relation. The healing process constitutes visible and incon­

trovertible evidence of such a possibility: the prophet and congregation are 

obviously participating in a transcendental ex i stence, and one C8.n see others 

being healed as well as experience the intervention of Holy Spirit oneself. 

The healing phenomenon thus affirms and legitimates an existence which incorpor­

ates a cosmic mode-of- being , as being both coherent (valid) and effective 

(yielding useful results). Participation in the heal i ng e xperience is trans­

formative ; one becomes connected with a source of identity and strength . 

Such healing by faith can only be effected in the context of an already- shar e d 

cosmo logy - one is healed by believing one can be healed. The attractiveness 

of Zionist heali ng in township cul ture is testinony to the ongoing meaningful­

ness of the traditional indigenous wor l d-view. The whole spiritual community 

shares a trans personal world, in which t r anscendental possibility free ly reveal s 

itsel f in earthly existence. Healing , like any effective system of universal 

meaning, appears as a self-reinfor cing process. The fact remains that healing 

works, for those who associate themselves with the structure of existence which 

inform the Zionist life-world. In being ~ to work, healing also wins new 

adherents ~ho broaden the base of the spiritual community. In this way Zionisn 

links both socio- cultural and spiritual interests in an effectively integrated 

response to the needs of its members. 

4.4 ZION IN TOVIN: TilE SOCIAL CONTEXT 

In conclusion of this interpretation of the Zionist healing-reality, I wish to 

refer back again to the situation of ur ban African existence . In this paper I 

have characterized the Zi onist se rvice as an avenue for the reintegr ation of 
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alienated individuals into a meaningful world. From 11r . Ntshobodi' s 

descriptions of the service process , it is evident tt\a t Zionist worship is 

unambiguously a project to attain ecstatic experience . Further, music and 

dance constitute the very fabric from which ecstatic experience is fashioned. 

Clearly the healing service is a response to a total existential situation . 

But to which aspects of this situation does Zionist experience address itself, 

and how does it fulfil its intentions? Zionist Christianity certainly does 

appear t o be directly responsive to the social anomie and spiritual rootless­

ness which define township life. The social-scientific research referred to 

above (in 1.2 and 1.4) is specifically concerned with the social functions of 

Zion, viewing the Church as offering an adaptive compensatory experience. This 

it does do, by facilitating a sense of social security and community identity . 

However , Zionism also addresses the problem of spirituality, and thus serves 

a transcendental function. In its affirmation of existential meaning , through 

the possibility of relatedness to a cosmic mode-of-being , Zionism goes beyond 

compensation to universal experi ence . The only publication which explicitly 

describes this function is Schweitzer's recent human-scientific investigation 

(1984) . 

Of course, the compensatory and transcendental aspects of Zion are lived-out 

as a dialectical unity in the enaction of the service activities . Hopefully 

the accounts in Chapter Three have preserved the integrity of the phenomena . 

In what follows I attempt to make the intentional structures of the service 

intelligible by returning them to their concrete existential context. To be 

healed i s simply to rejoin our fellow- me n in an undivided experience of being­

together. In itself, the healing emphasis in any ecstatic movement points to 

an underlying lack of cohesion in the surrounding social structure . I have 

suggested (in 1.2 above) that various socio- political factors militate against 

the formation o f stable and inclusive social networks in townships. Zion 

reflects this reality in its essentially exclusivist stance . (Kiernan 1974) 
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The emphasis on social separation is one response to the problem of a hetero­

ceneouscultural heritage and the schismatic nRture of social life in town . 

Such a po l ygl ot Hnd stratified society hardly provides opportunity for a 

general r eintegration. In Zionism th i s proceeds at the level of the small 

group. The structure of the healing-service is evidence that the Zionist has 

opted not to rejoin ~ fello,"s, but on the contrary to create for himself a 

stable and dependable primary community . 

This Zionist Congregation specifically excludes the township, seeing it as a 

field of evi l and threatening forces which must be resisted . Evil is the town­

ship existence . Hence the taboos on beerdrinking, smoking, gambling, promio­

cu i ty , and the use of uHuthi (traditional medicines·). The Zionist appropriates 

a soc i al identity at the cost of considerable exclusion. The reward of the 

small community is the spiritual meaning which it is able to offer throup,h its 

expression of col l ective interest and concern for the individual . This primary 

group becomes the locus of allegiance fo r the member , yie l ding simultaneousl y 

a sense of social belongingness and a coherent existential meaning. For the 

Afr ican , these aspects of being are interdependent . Indeed, their mutual 

real ization in the service process indicates that a spiritual existence may only 

be encountered within a nurturant community. 

I stressed (in 4.2 and 4 . 3) that Zion offers order , and that illness is the 

encroac hment of chaos (understood as evil) on this construction of meaning . Sick­

ness is an affliction generated from outside the Church - from ones ' contact 

with a dangerous mundane world . The Church stands as a haven and must be 

separate, in order to be effective in offering an alter native reality - the possi ­

bility of existing in harmony with a cosmic mode- of- being. The division between 

t he geographic terrain of mundane and cosmic must be unambiguously and rigid l y 

maintained. It is in this clarity of mat erial boundaries that the believer 

finds his symbo l ic reassurance and spiritual security . Once incorporated into 

the Sacred space which is the Church, the individual is able to exp l ore the 
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possibilities of transcendence . I wish to stress that this avenue of experience 

is effectively closed wi thout prior access to a social identity I ""hich is media-

ted by small - group membership . This is illustrated by our data, where the 

integration of the group clearly precedes relatedness to the Divine, and conse-

quent appropriation of spiritual power. In fact 11r . Ntshobodi's assertion 

that "when we are all tor,ehter we can fight the evil spirit" implies that group 

solidarity is collective power . Th i s power is l ived- out as a relation with 

the Divine realm . 

The epistemological amhir,uity which has surrounded the source and location of 

' power' throughout this investigation should not surpr ise us . African thought 

is inherently transcendental , making no division between personal, social , and 

cosmic aspects of being. The 'meanings' of the service are to be found in the 

motives which it intendsj that is , "in the set of desirability- characters wh i ch 

may explain it" (Ricoeur 1971: 92). The essential possibility which the service 

revealsiR that of contr ol through the reassertion of order. In the context of 

an anomic, isolated , and disculturated existence the possibi l ity of being present 

to a universal Order, which transcends yet encompasses the rlUndane world, is 

hi ghly desirable. Through the reve l ation of orderliness in existence, we also 

affirm the possibility of control over our dangerous and threatening world . 

Backed by the ul tiJilate power \..,hich subsists in our identity "lith cosmic being , 

we may Meet the intrusive pressures inherent in township life on an equa l footinr, . 

Such a delivery from helplessness and frustration is e~inently desirable to 

'those poor souls ground down by life ' . 

In summary, I have suggested that in the Zionist service individuals find both 

an experience of social identity and security, ~ an immediate relation with 

a universal mode- of-being which discloses existential meaning and purpose. 

The aim of this research has been to offer an interpretation of the service 

which i s both va l id (accords with the data) and revelatory (makes known a lived-
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world ) . I have tried to remain true to the Zionist reality by placing equiva-

lent emphasis on both its compensatory and transcendentRl aspects . The Zioni st 

service has energed as a p,roup ~rocess which effectively meets a hroad ranp~ 

01 its participants' desires in a fulfilling ex~erience of vital integrati on 

and completion . 

4 . 5 AFTERWORD: RELIGIOUS ~ND POLITICAL REALITIES 

Zionist Chris tianity has been subject to considerable criticisn , both fron 

orthodox Christianity and from ' progressive' political quarters . Theolop,ically, 

ZionisM is seen as discontinuous with Christian QORM8 , in that it incorporates 

a substantial body of traditional African precepts into its syncretic belief-

system. African mission Christians dep;racie Zionism both on the above p;rounds , 

ann because they see Zionist exclusivis~ as R schismatic influence within 

institutionalized Christianity . This critique may be construed as reflecting 

the strugp, l e for a religious power- base in African urban society, but it 

accurately ictentifies Zion ' s withdrawal frof:l all ictentification with the wider 

township comnunity. 

The critique stemminr, from political consciousness is similar: Zionist separa-

tism is seen as counterproductive in the project to create a sense of unity 

amonest South African blacks. As I have shown above , Zionists erect a substAn-

ti a l barrier of faith betwee n t hemselves and black society. This they do as 

an undel'standable mor'e of self-protection . Aut the mu l ti tude of intrusive 

pressures ap,Rinst which Zion fortifies itsel f are in large part eenerated by 

the materiR l organization of power in South Africa. In the fRee of externally-

inposed social and politicRl strictures , Zionists are 

"without politica l motivation and without any orientation 

toward public events. Their political apathy is but part 

of their general unconcern for events outside of thei r narrow 

field of interest. Zionists shun political life as they do 

most other secular activities . 1I (Kiernan 1974: 89) 
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Zionism , in other words, responds to an intolerable existential situation by 

an avoidance of its immediate manifestations. This is a social expedient 

rather than a religious necessity: in excluding itself from a consideration of 

change at the level of socio- political existence, Zion is able to effect change 

at the level of individual spiritual being. In so doing it must needs become 

a socially conservative force in township life. As such it will never be more 

- \ 
than a mode of reaction, with no power to transform the real 'grounds of afflic-

tion', of which it remedies the symptoms. 

This paper has not attempted to provide any sort of summary assessment of the 

judgements made above. However , through attending to the obvious discontinuities 

between religious and political discourses, one detects an apparent contradiction 

within Zion's own structure of meanings. v.'e have seen that the Zionist project 

i ntends unity and integration at all levels of being, yet results in an active 

withdrawal from the wider black society. Thus the political argunent that Zion 

retards progressive reconstruction in South African society is valid. Of course 

the question of political reform versus spiritual regeneration is in itself an 

ideological Matter not subject to settlement. In this research I have elected 

to r epresent the Zionist reality as it appears to its subject, hoping that 

readers will use the data and interpr etations in ways Most relevant to their 

own existences. 

I 

\ 

\ 

\ 

\ 

\ 

\ 

\ 

\ 

\ 

\ 

\ 

\ 

\ 

\ 

\ 

\ 

\ 

\ 

I 



60. 

REF?RENCES 

BECKEN , B.J . 1975. The experience of healing in the church in Afr;ca . 

Contact, 29: 234 - 243 . 

BUHRHAtIN, r~ . v. 1979. Why are certain procedures of the indigenous heal ers 

effective? Psychotherapeia , 5 (3): 20 - 25 . 

1981. The Xhosa healers of Southern Africa. 1. Intlonbe and 

Xhentsa: a Xhosa healing ritual . J. Analytical Psycholo~y, 26: 187 -201 . 

EDGERTOn, R .8. 1971. A tradi tional African psychiatrist. South I'/estern J. 

Anthropo l ogy , 27 : 3 - 12. 

KIERNAtJ, J.P. 1974 . Where Zionists draw the line. A study of religious 

exclusiveness in an Af rican township. African Studies, 33 (2) : 79 - 90. 

LEWIS, 1. r'i. 1971. Ecstatic religion: An anthropological study of spirit 

possession Rnd shamanism. Harmondsworth: Penguin. 

f.iANGJlNYI , rl . C. 1973 . Being- black- in- the - world . Johannesburg: Ravan. 

r·~AYER, P. 1961. Townsmen or tribesmen . Conservatism and the pr ocess of 

urbanization in a South Afr ican city. Cape Town : D. U. P. 

!1BITI , J . S . 1970 . African rel igions and philosophy. London: Heinemann. 

NGUBANE , H. 1977. Body and "'ind in Zul u medicine: An ethnop,raphy of heAlth 

and disease in Zulu thoup,ht. London: Academic Press. 

PAUW , B.A . 1975. Christianity and XhOSA tradition. Cape TOlm: O.U.P . 

RICOEUR , P. 1971 . The model of the text: meaningful action considered as a 

text. Social ReseArch, SR (3): 73 - 101. 

ROUGET, G. 1977. r.lusic and possession trance. In J. Blacking (cd .), The 

Anthropology of the body. london: Academic Press. 

SCHUTTE , A. G. 1974. Dual religious orientation in an urban African church. 

Afri can Studies, 33 (2): 113 - 120. 



61. 

SCH\,E ITZER , Fl . D. 1983. A phe nom eno l ogici'll expl ica tion of d r ean interpretation 

"Mong rural and u r ban Nl!uni peop l e. Unrublished Ph . D. Thesis, Rhodes 

Unive rsi ty. 

SEN GHOR , L. S . 1956. L ' esprit de la civilisation au Ie lois de la culture 

Negro- Africaine . Presence Africaine , 51 - 65 . 

1966. Nep;ritude : A humanism of the 20th Century . OptimA , 16 (1): 

1 - 8 . 

SUNDKLER , B.G.n . 1961. Bant u Pr ophe ts in South Afr ica. Lonclon : O. U.P. 

1976 . Zulu Zion and sane Swa zi Zionists . London : O. U. P . 

TErtPELS , P. 1969. Bantu philosophy . Paris : Pr esence Africaine . 

THO/lAS , N. E . 1970. Functions of re lil'. i ous institutions in the a djustMent o f 

African ",omen. In H. L . \vatts (en . ), Focus on ci ties . Dur ban: U. of 

'Iatal Insti t. for Social Research . 

THORPE, " . R. 1981. Psycho- diagnostics i n a Xhosa Zionist church . Unpublished 

~!. A. Thesis , Rhodes Un i veres i ty . 

WES T, r-I. 1975 . Bishops and p r ophe t s in a black city. Cape Town: Dav id Philip . 

\HLSON , 11. and A. HAFEJE . 1963 . Lang a . Cape TOlm: O. U. P. 

I 
I 

I 


