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FENDING FOR ONESELF BY CONNECTING WITH OTHERS: FRANCOPNE
AFRICAN PENTECOSTAL-CHARISMATIC CHRISTIANS
IN WASHINGTON, DC
By
Rose Wishall Ediger
ABSTRACT
Most of the research done on new immigrant religion has concentrated on
religious structures, the systematized relationships between people apdrbgtaups
within which religious practices are embedded. While this work is importans it ha
tended not to foreground religious meaning, the ideas that people hold about the world
that include concerns about non-empirical forces and that make their expergncas |
and understandable. In this dissertation, | address this limitation by takiolgstic
approach to studying immigrant religious participation. | address bothwstwtd
meaning, domains that can be conceptually separated but in practice are ohtddpiate
dissertation looks at religious structure and meaning through a qualitative stady of
Catholic congregation made up of French-speaking Africans and Haitians Imngtas,
DC conducted from 2003-2007. My primary methods were participant-observation and
interviews.
Congregation participants created a community with significance for theplePe

adjusted to some of the expectations of their new context while also bringing to bear



continuities such as a familiar mode of interpersonal interaction, ideas atboti€ism,
and French language. These immigrants organized religiously by negpsiptice for
themselves within the Catholic Church, and they created and used social capital in
various ways. Through their organizing, they created voice in the Church hieaawthy
increased participants’ access to practical resources. By lookieligaius meaning, |
also discovered that participants brought in Pentecostal-Charismdimi€apecialists
from around the world to guide them in understanding their experiences arad tiocme
spiritually. By emphasizing African causes and the maintenance ofijpants’
connections to the people of Africa—through family ties, practical support of
organizations, and prayer—the congregation valorized people who were devalued in the
broader social setting. | argue that through their participation in PeraeCbstrismatic
Catholicism, immigrants took up and acted on their desire to change theidlimite

positioning in the wider opportunity structure.
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CHAPTER 1
AFRICAN IMMIGRANTS AND PENTECOSTAL-
CHARISMATIC CHRISTIANITY

Immigrants coming to the US bring religious practices with them, and they
encounter a new social setting in which they take up new practices.riskearchers
have begun to look at immigrant religious practices. Most of the research has
concentrated on religious structures, the systematized relationshipsroptogde and
between groups within which religious practices are embedded. This reseafchrith
that organizing religiously is advantageous for immigrants due to the ent@acédal
resources that become available to them and due to its function of reproducing aspect
immigrants’ culture for themselves and their children. This work has tendéal not
foreground religious meaning, the ideas that people hold about the world that include
concerns about non-empirical forces and that make their experiences dogical
understandable. In this dissertation, | address this limitation by taking achatisroach
to studying immigrant religious participation. | address both stre@nd meaning,
domains that can be conceptually separated but in practice are integrated.ider cons
meaning is to ask why people do what they do and what they think about it, central
guestions of anthropology.

This dissertation looks at religious structure and meaning through a qualitative

study of a Catholic congregation made up of French-speaking Africans arahblait

1



Washington, DC conducted from 2003-2007. According to Yang and Ebaugh, a
congregation is a community that gathers voluntarily, and, “in contrast to deniomahat
hierarchies, congregationalism focuses on the local community as a caigreghich
includes the increased voluntary participation of members in religiousdoaca lay-
centered community, and multiple functions of the religious community” (2001:273).
While the Washington, DC francophone community gathered voluntarily and wak/heavi
centered and dependant on lay participation and its functions, it was also embedded in a
denominational hierarchy. Foley, McCarthy, and Chaves described coingyneges
“groups of believers (from a handful to several thousand) who meet together on a regula
basis at a fixed place or places for worship and other activities” (2001:a2d8finition
that is more open to the community’s placement in a hierarchical denomination. After
carefully considering terminology, | have chosen to adapt the term congregatiba f
group in this study, but note that congregation participants referred to theiragraup
“‘community.”

| carried out participant-observation and interviews with people involved in three
francophone Christian congregations as well as with friends and family of these
participants and others outside the congregations. For practical reasons and fecause o
the disintegration of one congregation, | conducted most research with one coogregat
This congregation, in the inner suburbs of Washington, DC, joined together at its own
French-language mass every Sunday in a Catholic church that had lonwpbezto
established Americans and groups of newcomers. The congregation had grown uickl
began in 2000, and in 2005 it counted over 500 member families. This congregation

followed Pentecostal-Charismatic Christianity, a form of Christanitvhich
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participants have confidence that all believers may have ecstatic expsristowed on
them by the Holy Spirit (Robbins 2004:117-122). | discuss further details about this
congregation in Chapter Six.

In looking at religious meaning and structure for this group of immigrants, this
study takes into account the ways in which religious participation shifts oweirtim
various contexts. To better understand change, it is necessary to look at history. One
important case study is the old kingdom of Kongo, located along the west coast of
Central Africa. Kongo was part of a region from which many immigrants srsthidy
originated. This kingdom took up Catholicism very early after European contdatsa
acceptance has been relatively well documented. Therefore, | use thisastady of
Christian conversion before colonialism proper. Looking at this history also draws thi
study to the literature on the Christianization of Africa. This body of liteedtas tended
to focus on the ways in which Christianization, which accompanied colonial rule, was a
mechanism of imperialism (Comaroff and Comaroff 1989; Mudimbe 1988). This study
takes a more holistic perspective to account for why different groups ofi@msigbok
up Christianity in various contexts and what Christianity meant to them. Thestdigsn
picks up historically the question of missionary activity in the Belgian Congo,cgp&am
territory that included, but was not limited to, parts of the Kongo kingdom.

Because this group of immigrants practiced Pentecostal-Chagdttatistianity,
unresolved issues in the literature on Pentecostal-Charismatic Chiystiaffrica drive
the specific questions asked by this study about immigrant religious pditicidarst,
this literature has suggested that Pentecostal-Charismatici&htystepresents an

important new form of religious organizing that enhances participants’ aocess
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resources (Cruz e Silva 2002; Maxwell 1998), but it has not explained how these groups
form bonds of trust and friendship that would enable them to have this improved access.
The nature of these groups remains unclear. This study looks at how Prittecos
Charismatic Christians form bonds of trust and obligation and what practoarces
might be opened up for participants as a result.

Second, the literature has emphasized the global character of Pentecostal
Charismatic Christianity. It has suggested that this characteptamt for the
international movement of ideas and that this global character carafaqgiéople’s
access to materially-useful resources and opportunities (Englund 2003; Meyer 2004; va
Dijk 2002). How the international religious institutions that are not Pentecostal-
Charismatic connect with a global Pentecostal-Charismatic Gimriskentity is not clear.
This study investigates the significance of immigrants’ Catholic and Restdéc
Charismatic Christian identities in terms of meaning and structure.

Third, the literature has noted that Pentecostal-Charismatic Chsisizare an
egalitarian ideal in meaning and religious practice (Asamoah-Gyadu 20d&n&ng
2003). However, studies have not assessed this egalitarian element in reldteon t
religious hierarchies of the churches in which people practice this religis. T
dissertation addresses this issue as a concern of both meaning and strlctk® att
how the ideal of egalitarianism works out on the ground between groups of lay
participants and religious specialists.

Finally, the literature on Pentecostal-Charismatic Christianijfrica has
overwhelmingly noted how this religious form helps people express and act on the

continuities and changes in their lives by enabling participants to work &triiyea
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extended family ties and to focus on individual accumulation (Marshall 2009;rMeye
1998). This literature has not adequately addressed the ways in which pagicysahte
their concentration on individualism with their focus on the religious group, and it has not
addressed how Pentecostal-Charismatic Christians practicing in nang&entecostal-
Charismatic religions, which have historically tended to create syntoesksand new
or ignore subjects such as witchcraft and demons, conceptualize and synytadiahll
with evil. This study looks at how this group of Catholic immigrants who practiced
Pentecostal-Charismatic Christianity reconciled the apparemtiyadictory emphases
on individualism and community-level identity and groups. It also examines how
Pentecostal-Charismatic Christians practicing within the Catldlioch conceptualized
and symbolically dealt with evil. To investigate these questions, the scopechf w
covers structure and meaning, enhances our understanding of immigrant religious
participation.

African Christians have been an important part of the growth in Chrigtianit
Christians in Africa numbered about 10 million in 1910, 117 million in 1970, and 335
million by 2000 (Isichei 2004:171; Kalu 2007:24). In 2000, about 126 million Africans
considered themselves Pentecostal-Charismatic Christians (Meyer 200¥4iie
Pentecostal-Charismatic Christianity may account for much of the lgrov@hristianity
in Africa, mainstream churches like Catholic and Protestant denominationdi$@ve a
grown (Hofmeyr 2007:317). Between 1978 and 2004, the number of Catholics in Africa
tripled, growing from 55 million to 149 million (Eternal World Television Network

2006).
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Additionally, in the last few decades, the numbers of immigrants in the WS ha
increased, and these immigrants have come from different places than intthéopas
accommodating US laws since 1965 and the increasingly restrictive policersef f
colonial powers joining the EU have played a part in increased immigration tksthat
least three US policy changes have proven significant (Konadu-Agyemdigahyi
2006:3-5). The US Immigration and Nationality Act of 1965 eliminated existing gountr
guotas that had heavily favored immigration from Northern Europe (CQ Press 2011). The
law continued to favor spouses, minor children, and parents of citizens and residents, and
it allowed immigration of people with specialized work skills and those seekyhgras
When the law was enacted, more than one-third of immigrants to the US weredasrope
and seven percent were Asians (CQ Press 1993).

The 1986 Immigration Reform and Control Act (IRCA) legalized immigrants who
entered the US before 1982. At least 39,000 Africans were regularized under IRCA
(Konadu-Agyemang and Takyi 2006:4). By 1990, Latin Americans and Asians aatounte
for 85 percent of all immigration (CQ Press 1993). Then, the creation of diversgy visa
(the visa lottery) in 1990 increased African chances for immigration (E€sR993;
Konadu-Agyemang and Takyi 2006:4). Since this time, 42 percent of the 55,000 diversity
Green Cards issued each year have consistently gone to Africans. Fareinstdr998,

21,000 people from 48 African countries were granted Green Cards this way (Konadu-
Agyemang and Takyi 2006:5). Paired with these important legal changes, Gdmages
gradually increased the number of immigrants allowed. On the other hand, since

September 11, 2001, the immigration process has slowed considerably.



7

While Africans are a minority compared to Asian and Caribbean immigrhats, t
numbers are noteworthy. For instance, while only 46,326 Africans immigrated to the
United States from 1861 to 1961, 201,442 Africans immigrated to the US from 1982 to
1992 (Agyemang and Takyi 2006:4). More than 184,000 African immigrants were
admitted between 1995 and 1998, about six percent of all the immigrants admitted during
that time (Agyemang and Takyi 2006:4). Since 1990, about 43,000 African immigrants
per year have come to the US (Takyi and Boate 2006:50).

Africans are in some ways disadvantaged on a global level. Their natiens ha
limited international influence and are often used in the international strategf other
countries. However, within African nations, some groups have power, wealth, and high
status. Africans with means can navigate the immigration systemfandi taf fly to the
US. However, once in the US, these newcomers often find that they have leks usef
knowledge and connections, and they live in a society that devalues them. African
immigrants in the US are “triple minorities:” they are foreigndrsytspeak another
language (or have a foreign accent if fluent in English), and they are blapkc{St
1998:4). Being placed into these devalued social categories limits their choices

In the following section | situate this study’s questions in a review of threedodi
of literature. |1 show that the literature on new immigrant religion in th&é&sS
maintained an overwhelmingly structural focus to the disadvantage of meaftiig.
this literature has pointed to important benefits that immigrants gain &logious
organizing, it has tended to overlook how religion helps immigrants explain their
experiences. Second, | situate the study within the literature on @hitisin Africa.

This literature has tended to focus on Christianity as an ideologicéiblocéd control



and has been concerned with studying Christian forms that are “autheh#édatgn,
two approaches that limit the understanding of religious meanings thatA@loastians
bring to their practices. Finally, as the type of Christianity practigetiib group of
immigrants is Pentecostal-Charismatic, | review this literatuggeherate specific

questions for this study.

The Importance of Religion for Immigrants

Reviewing the literature on the religious practices of new immigrants tdShe
brings to light a weakness that this study intends to address. The literatuke on ne
immigrant religions has tended to concentrate overwhelmingly on structema s to
the detriment of understanding meaning. The literature has not addresséxbinow t
religious engagement helps immigrants come to terms with why bad thipygsnhiz
good people, and the literature has not developed our understanding of how immigrants
express and act on their feelings of suffering and pain through religion. Théntraat is
important to remedy because people also take care of spiritual needs thrajighsreli
participation, and religion helps them explain their experiences. This studyrédikgous
meaning as seriously as religious structure to enhance our understandinggraimhm
religion. In this section | note some of the important contributions of the literah new
immigrant religion while illustrating its mostly structural approach.

Churches, especially ethnic parishes, have historically played an important pa
acclimating newcomers to US society and in teaching religious and twkiuas
(Bukowczyk 1985; Christiano 1991). This is partly because religious affiliati®hden

a legitimate and meaningful social identifier in US society (R. Whi§d 996:94). While



Americans have tended to expect immigrants to change their language,litatiame
way of life, becoming American has not meant that a person must abandon his dr her ol
religion for an American one (Warner 1998:16). Some have suggestedithahreas
continued to be an important way for immigrants to identify themselves. In spitis of
knowledge, there has been a general lack of scholarly attention given to tioeiselig
presence of new immigrant groups to the US—which in 1998 comprised about fifteen
percent of the US population (Warner 1998:6-11)—except for Muslims, for whom this
has been the overarching identity characteristic. In addition, and more imgortthe
theoretical questions addressed by this study, the research that has been done on new
immigrants and their religions has focused on religious structures.

As Shandy (2002:219) noted, most studies of religion and immigration have
tended to focus on socio-political aspects to the disadvantage of spiritual dinsensi
This work has illuminated some of the effects of organizing around religiougydent
immigrants. For instance, some studies of immigration to the US haveatidgshow
religion can be an important and salient way for immigrants to transriteub their
children and to retain an aspect of their identity (their religious idemthiyfe gaining
acceptance from a community (e.g., Ebaugh and Chafetz 2000; Warner 1998:15-16). The
ethnic religious community can give individuals and families a sense of caoytamai
emotional support (Menjivar 1997:1, 9-10; Warner 1998:16-17). In their edited
collection, Ebaugh and Chafetz recognized a major theme across immiggaotise
congregations in Houston; religion was integral to the reproduction and maintenance of
shared “traditions, customs, and languages” (2000:385). In addition, studies have shown

how immigrant religious communities can reinforce behavioral expectatrahsultural
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values (Bankston and Zhou 1995:523-534; Menjivar 1997:9-10). In studying the religious
participation of Viethamese adolescents in New Orleans, Bankston and Zhou (1995:523-
534) found that participation in the ethnic community, which happened to be focused at
the church, acted as a means for parents to reinforce adolescents’ ethiticadent
solidify traditional beliefs.

Because of the importance of cultural reproduction for immigrant religious
communities, it might seem that grouping this way does not facilitateeadigempto the
new society. However, the ethnic community can also provide newcomers with
information and social networks that can be instrumental in their incorporation into US
society. Much research on immigrants has shown that they frequently coeamnunities
and social networks to provide social and economic safety nets and enhance access to
resources (e.g., Portes and Rumbaut 1990:86-87). This emphasis on the positive
economic effect of participation in an ethnic community is reflected in the sshiplam
immigrant religions. For example, scholars of immigrant religious coniies have
often portrayed them as emotional and material support networks for immigrants,
allowing them to overcome difficulties and contributing to upward social moldigy,
Bankston and Zhou 1995:523-534; Foley, McCarthy, and Chaves 2001:217; McAlister
1998; Warner and Wittner 1998).

Studies attending to the socio-political aspects of immigrant religious
organization—nhighlighting the importance of community ties for cultural ooty and
economic and social support—are important, especially as they illustrate hoe peopl
work to achieve economic and social success in the migration process and in the new

country, which is often difficult to do. Immigrants arrive with particular kieolge and
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abilities (cultural capital) and personal networks (social capital)y ihest also negotiate
a new system of knowledge, expectations, and social differentiation. In adaytiey
US, immigrants draw on both what they bring with them and the possibilitiethéyat
encounter in the new society (R. Williams 1996:92).

Immigrants may arrive with different cultural expectations, a samatunt of
economic capital, and difficulty speaking the new language (e.g., KiangapidrK
1994; Koltyk 1998; Lessinger 1995). Immigrants may also experience thethadtili
native citizens who perceive the immigrants’ race, ethnicity, or legaksta inferior
(e.g., Lessinger 1995; Matsuoka and Sorenson 2001). Immigrants often accept the most
menial jobs available and frequently have a difficult time finding work (Conquoerg
1992; Matsuoka and Sorenson 2001; McSpadden 1999). In fact, immigrants are one of
the best examples of the importance of contextual factors in individual econdimic ac
(Portes and Sensenbrenner 1993:1322). Moreover, when the new labor market devalues
the skills learned at home and when language ability is weak—when immigrants do not
have cultural capital valued in the US—their economic paths depend a great deal on the
social structures in which they are incorporated, especially communityustes (Portes
and Sensenbrenner 1993:1322). It is important for immigrants who lack cultural or
economic capital to develop new social capital.

Given the ability of immigrants to self-identify with a religious congtiega
some scholars have drawn attention to religious identification as a waydh whi
immigrants actively develop an identity in relation to others in the surroundira soc
milieu. Developing religious groups comprises one way to organize sobiatlwill

provide a steady social location from which immigrants may more successglhyiate
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who they are in relation to others (R. Williams 1996:274). A group is defined irorelati
to other groups, and membership within a group is the conscious acceptance of a given
mode of self-presentation (Dubois 1993:12). Whereas the freedom of individuals is
restricted by the way others within society treat them, with people “begbmho
others see them to be, groups have more power to negotiate. Immigrants form groups to
control, as much as possible, their dealings with the larger society (Rar¢illi996:94).
This identification may enable a group to be Catholic, Baptist, or anotheousligi
denomination on their own terms (Warner 1998:20).

On the other hand, immigrants may also change their religion in adapting to a new
social setting. For instance, William Stevens (2003) looked at how their neal/ soci
context impacted the way that Ghanaian Pentecostal-Charismatiagadisrist Chicago
practiced their religion. Because of their emphasis on evangelizing, arahttebrtheir
religion’s appeal to non-Ghanaians, Ghanaians shifted their aggressivestyteee
evangelization to an inclusive congregational approach that included conducting thei
services in English.

While the literature has tended to stress the socio-cultural and econoctiors
of immigrant congregations, religious belief systems are important ame@lest behind
upon moving (Shandy 2002:219). For instance, religious meanings may provide
continuity for immigrants across moves and they may provide answers to newrmgiesti
brought about by the experience of migration (Warner 1998:16-17; R. Williams 1996:6).
Religion can also help to situate identity and create boundaries and possfbilibesg

that are legitimized by supernatural sanctions (R. Williams 1996:92-93) poksibility
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of religion to help immigrants locate their place or identity can provideiatenwveight
to the pressures of adapting to the new context (R. Williams 1996:93).

This section has considered the scholarly treatment of new immigrgmmel
Those researching this topic have tended to focus on religious structurhss $ave
shown that immigrant religious communities can be a way to transmit cultungdieen
and retain aspects of identity. Immigrant congregations can provide a seosgimiity,
and they can offer emotional and practical support. As a new form of social capital,
immigrant congregations can provide information and social networks and so gan be a
important means to increase access to resources. On the other hand, thedeaseidies
not typically treated religious meaning, including spiritual healisgeiously as
structure. However, for immigrants, these elements are tied up tadatgesing equal
attention to meaning and structure of immigrant religious practice, thistdigse aims
to improve the anthropological understanding of immigrant religion. The neidrsect

situates this research in the literature on Christianity in Africa.

Catholicism in Africa

Many scholars have considered Christianity to be the religion of colonizess. T
line of thinking leads to the question of how a person can be both African and Christian.
However, African Christians do not tend to see their Christian beliefs and psaasic
foreign. In this section, I look at the scholarly treatment of the Christitimizof Africa.

One of the shortcomings of this literature has been its focus on the use of Ctyiatiamni

tool of European imperialism. Another, related problem has been the construction of
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Christianity and mission churches as more European and indigenous religion and
African-originated churches as more African.

Many analyses of Christianity have been concerned with missionizatior auri
just before the period of formal colonization, a period of direct administraticnlbgial
governments that began in the late 1800s, in most areas. Academics concerned with
missionization during the colonization of Africa have tended to focus on how Wester
culture or Christianity was received by Africans. Some have accenthatedtent to
which missionization during this period was a tool of imperialism. For example,
Comaroff and Comaroff (1989) argued that colonization was not only a matter of
material domination of the colonizers over indigenous people but also and perhaps more
importantly a matter of coercion of consciousness—and so the meanings andpadctice
everyday life.

Comaroff and Comaroff (1989) showed how the missionaries approached their
lifework with the outlook of bourgeois, Western European, nonconformist Christians.
The missionaries assumed that their way of viewing the world was the begis\vay
result, the missionaries conflated Christianity with their European weudvihey
colonized Tswana consciousness by vying for control over the semantic domaatsrof w
(ritually and practically important), production (where the plow’s success was
undermined by uneven transition to capitalism and a large poor class), and laf@aguage
new "orthodox" Setswana that ignored the performativity of Tswana spé&aminp(off
and Comaroff 1989:289). Although encountering various forms of resistance, not all of
which were staged in European semantics, the colonizers' form of consciousness

eventually took precedence due to their imposing, wealthy, and powerful presence
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Comaroff and Comaroff (1989) argued that this framework was gradusliynasl by
indigenous people to tap into what looked to be the greater source of power of the
Europeans; they entered the conversation and began using the forms of European
discourse.

Similarly, Mudimbe (1988) argued that colonization organized and transformed
African areas into European domains through its control of physical spaoecttesng
of indigenous minds, and incorporation of local histories into the perspective of the West.
Importantly, missionaries took part (willingly or not) in the colonial procegxtanding
European control over wide areas of the world (Mudimbe 1988:45). Papal declarations
gave Europeans the right to appropriate foreign lands and enslave “barbarians
enemies of Christ. Mudimbe (1994) contended that in converting and saving indigenous
people, the Catholic Church reorganized space and time according to its own memory;
choosing traditions to use and to discard, it created its own relevance and inverted
African cultural orders. Mudimbe (1988:1-23) also made the case that the
epistemological and historical interconnection of different Westertieentincluding
missionaries, travelers, colonizers, and anthropologists, constructed ara™Af
everything that they considered to be opposite to themselves. This other was savage,
barbaric, and in early stages of evolution. Furthermore, they superimposenNest
constructions and ideas of history on Africa.
In this perspective, like that of Comaroff and Comaroff (1989), the faith

transmission of missionaries was tied up with wider cultural propagandatipan, and
business concerns (Mudimbe 1988:45). In carrying out their part of colonization,

missionaries took three major approaches to imposing their culture on indigenous people.
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They derided indigenous religions and gods, they swayed evolving Africans by
demonstrating their superiority, and they set the rules for behavior for cotwerisure
conformity (Mudimbe 1988:52-53). Like Comaroff and Comaroff, Mudimbe
demonstrated the cultural and physical imperialism of colonizing powensding|
missionaries. This is an important approach to a situation in which Europeangdildarl
tend to act on their notions of superiority over other peoples in ways that weretiestru
for so many.

This study looks at colonization from a different angle, to elucidate the
complexity of the ways in which different groups of Africans took up Chrisyiamit
different places and times. This dissertation aims to consider this comgxXdoking
at religious structure and meaning as they change over time in a reg@oldtkingdom
of Kongo of west Central Africa—that has a long history of interaction bet&ée&ans
and Europeans and a long history of missionization. This study is concerned with why
people of the kingdom adopted Christianity in a time when they were politically
independent. Understanding this deep history is also important for a more poecsat
of the changes that occurred during the missionization that accompanied ytomal
the Kongo.

Under colonial rule, some Africans also began their own churches. Some unhappy
members of mission churches started their own. Other, often more informallyzexdani
churches formed around indigenous leaders. These African Initiated ChuktBs} (
attracted much attention in social science research prior to 1975 (Meyer 200831450
Scholars generally understood AICs to be syncretic and mission churches to be

reflections of their European counterparts, even without studying grassrdatipaéon
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in the mission churches (Meyer 1999:218-219). Anthropologists studied AICs with the
understanding that they represented the ruptures created by Africansidnaingih
tradition to modernity (Meyer 1999:218).

This frame is problematic when modernization is understood as the political-
economic interlinking of various peoples, across societies, and perhaps moreapecifi
the growth of societal-level economies in a complex, international cajpsdiem. First,
Africans participated in wider political-economic systems befora&bcolonization.
Second, it is not clear how adopting Christianity signifies being “moderoppssed to
“traditional” and how this enhances theoretical understanding. These implici
assumptions undermine the experiences of people who have changed and adapted to
changing contexts over time, as have Europeans, and so does not go far enough in
developing an understanding of African participation in Christianity. Thigdason is
concerned with illustrating how Africans—maintaining focus on the people of (now)
Congo—nhave taken up Christianity in changing contexts and thus is concerned with how
the elements of structure and meaning that have been involved with this adoption have
changed over time.

Finally, other work has framed African Christianity in terms of the isbexce of
multiple cultural or social systems. In his work on Congo, W. MacGaffey (1983)
reasoned that a dualistic social system existed that was part WEstarial and other
part Congolese/customary. Those who attended mission churches operatedmntiostly i
Western sphere while others attending independent churches operatedustah®acy
sphere. Kirby (1994) made a similar case for modern African Christianstbenor

Ghana, who compartmentalized Christian expression with Western problems and
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indigenous responses with indigenous problems (Kirby 1994:63). One way to envision
the co-existence of multiple ideologies is to imagine that religion, like hurpsrience,
is layered; “the processes of identity formation and problem solving appear to be
sufficiently separate to have multiple religious systems being usedsartiestime by
the same person” (van Beek and Blakely 1994:4). This is a useful frame for
understanding the ways in which people draw on different sets of ideas in different
contexts. However, these systems are not mutually exclusive but intetaetwit other
and change (Maxwell 2006:387-388).

One overall conclusion that can be drawn from this body of literature is that
Africans converted to Christianity as a reaction to their domination by celsni@ome
experienced more pressure to convert than others. Many considered it to be a way to
succeed in the political-economic realm of the colonizers. However, whsle@nportant
to reveal the mechanics of ideologies that coexist and struggle agaimsiteer, it is
equally important to recognize that these systems are fluid, int&raatid changing.
Viewing religious strands as African or Western, or traditional Africlaanging to
modern African, essentializes much of this fluidity and complexity. Ledhawered are
guestions about the different experiences of varied groups of Africans. FFurther
understanding Christianity as an entity, the literature has overlookadesm the
changing character of various Christian forms over time in various contexts.

In looking at why people of the Congo territory took up particular Christian
forms, | move beyond an analysis of essentialized, competing worldviews howsand

why people take up ideas and objects in a particular context and what meanings they
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attach to them. People understand and explain their world through creating agidghan

spaces and connecting new and old structures and meanings (De Boeck 1996:100).

New Forms of Christianity

Looking at how African immigrants practice Christianity today links thudysto
work on contemporary forms of Christianity in Africa. | draw on the literabure
Pentecostal-Charismatic Christianity in Africa in forming egsk questions about the
structure and meaning of immigrant religious participation. This stlke tap questions
about forms of community, global identity, egalitarianism, and negotiation ohodgyti
and changes.

First, because of the recent rapid growth and divergence in practice of
Pentecostal-Charismatic Christianity, it is important to situatéhin a broader,
worldwide field. The spread of this form of Christianity is part of the pmalifen of new
Christian forms worldwide, all of which have grown rapidly in number since the 1970s.
Whether a study distinguishes them from each other or conflates therorasnan type,
their development might be linked to the disordered character of globalized ,calture
field of differentiated values, tastes, and styles available to everyasqi2001:314-
315). New churches tend to fragment and proliferate in the form of small informal
churches (tents, chapels), but they also include new, large-scale kertigliKorean
mega- or para-churches of Paul Yonggi Cho and Sun Myung Moon (Brouwer, Gifford,
and Rose 1996:105-130), which have seen success worldwide.

To read the literature on new Christian forms in Africa is to reveal diveegan

naming them. African Christians themselves have tended to use theofimetsion
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churches, AICs, and Pentecostal churches; however, self-identificationifited sver
time (Meyer 2004:452). Africanist scholars have also debated how best to namé them
relate this debate to a general concern in the literature with undersgtéwoaimAfrican
various churches are, a concern that echoes the past understanding of AICs as more
African than mission churches. Moreover, the distinction between categanmscigar
cut; churches have all been in “ongoing exchange, conflict, and dialogue chtbtbar”
(Meyer 2004:450).

For this dissertation, | acknowledge that there is great variability amaonchels
in Africa. | employ the notion of Pentecostal-Charismatic Chrigyiahat Africanist
scholars like Meyer (2004) and Maxwell (2005) have tended to use implicitly. Thi
conceptualization includes contemporary people named in the literatBograg\gain,
Pentecostal, Charismatic and Pentecostal-Charismatic. This amdimst of Pentecostal-
Charismatic Christianity recognizes that it is a global i&lig form that varies in its local
manifestations but in general makes gifts of the Holy Spirit availabléparéicipants.
Pentecostal-Charismatic Christians emphasize the gifts of tlyeSpoit,

including the principle of speaking in tongues—the act of speaking the Holy Spirit's
message in a language unintelligible to most humans—and hold up the experience of the
Apostles during the original Pentecost as exemplary of Christian lifew#b2005:5;
Robbins 2004:120). Anyone moved by the Spirit can speak but speaking in tongues is not
necessarily required. The core ideas that spread worldwide are thariglldyw“Jesus
offers salvation;” 2) “Jesus heals;” 3) “Jesus baptizes with the Holy Spini;4) “Jesus
is coming again” (Robbins 2004:121). People can take up Pentecostal-Charismatic

Christianity within nondenominational fellowships, independent churches, in prayer
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groups, and within national and international churches, including Protestant anddCatholi
Churches (Meyer 2004:452). In some larger churches that do not as a whole take up these
ideas, people create and participate in subgroups in which they experience Holy Spi
baptism, speak in tongues, or accept other gifts of the Holy Spirit (Csordas 1980:17;
Robbins 2004:121). Using this conceptualization of Pentecostal-Charismatitabltiyis
allows this study to draw attention to continuities across different chuirches
contemporary Africa, which is useful in looking at the structure and meanthg of
immigrant congregation that is the focus of this study.

Many scholars have located the growing importance in Africa of Peraecost
Charismatic Christianity as beginning in the 1970s. Some have considerecbBehte
Charismatic Christianity since this time to be something different, imimgand
structure, from earlier churches (e.g., Hastings 2000:41; Marshall 2009:11)vétowe
connections have remained. Ranger (2008:6), for instance, argued that missibaschurc
and AICs helped make up a long interconnected history that led to Pentecostal-
Charismatic Christianity (Ranger 2008:6). Similarly, Meyer (2004:452) ardpagd t
African Christianity has always been diverse and that the populaftgraecostal-
Charismatic Christianity did not represent a new phenomenon. In her viewc&sat-
Charismatic Christians are similar to AICs because they emphasigétshef the Holy
Spirit above Biblical doctrine (Meyer 2004:452). In the course of argument, ulis st
aims to enhance our understanding of the continuities and changes in Pentecostal-

Charismatic Christianity as practiced by this group of immigrant Catholi
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Global Identity and New Forms of Community

Some have suggested that Pentecostal-Charismatic Christianirycia éffers
specific structures and content that promise to help people better fielkemmto the
modern world. In this view, the modern world is one that privileges individual economic
action in a context in which most people are not able to fulfill their desires easer
their economic well-being. The disconnect between people’s aspirations andlifiessibi
is a result of the confluence of globalization (which makes available masiiites
outside their original context) and neoliberal policies, and it involves spediitnah
and local political-economic and social conditions. The academic concermuaakbrnity
echoes earlier anthropological writing. In the mid 20th century, Mintz (1974)
hypothesized that poor Puerto Ricans converted to Pentecostal (revival) clngcinese
these churches offered a new way of comprehending changes such as trsengecrea
salience of noneconomic forms of security and the instigation of wage labceshkéd
from US occupation. To succeed, a person needed to defer gratification, wbentar
save money, and cut some non-economic ties. Mintz (1974) put forward the idea that for
poor Puerto Ricans, participation in Pentecostal churches was a means to change thei
expectations, making it possible to adopt or to justify their adoption of these new
behaviors.

The following sections look at the content and practical effects of Pentecostal
Charismatic Christianity in Africa. They are organized around four teeghebal
identity and forms of religion, new forms of community, egalitarianism, antraities
versus change. Highlighting these themes brings to light tensions that | usegdise

research questions. While Pentecostal-Charismatic Christians have ladgabgy, it is
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not clear how this is different from the global identity of international churshes as
the Catholic Church. Next, Pentecostal-Charismatic Christians appeaate tew
forms of community, but it is not clear how community develops. Also, Pentecostal-
Charismatic Christians espouse an egalitarian ideal in opposition to soegureed of
difference, but they also take up a different, spiritual hierarchy. Finaiiye w
Pentecostal-Charismatic Christians seem to emphasize individualityglftecreate new

church groups for the social and economic support of individuals.

Global Identity and Forms of Religion

Much of the literature has presented Pentecostal-Charismatic Chiystisuai
global identity that connects Christians across space while also functiorspgdific
local contexts. Scholars have argued that Pentecostal-Charismasita@hy is
appealing because this identity, which materializes in the globalaticrulof tape and
video sermons, music, and literature, and which people draw on as “brothers and sisters
in Christ,” is more encompassing than ethnic groups or nations (Meyer 2004:461).

Some have argued that reaching beyond Africa has practical efi@cexdmple,
Englund (2003) described the transnational links that churches seeking to assiliat
other true or serious Pentecostal-Charismatic believers formed witichtirehes.
These international affiliations could result in funding from abroad. In anexanple,
Pentecostal-Charismatic Christianity could facilitate migratFor Ghanaian
Pentecostal-Charismatic Christians, the church served as a communic&tioeiween
different locales in the Ghanaian diaspora and as such facilitated migvatioBijk

2002:177-178).
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On the other hand, the Catholic Church has an international reach separate from
this new movement. The literature has not looked at the significance atehsational
structure of churches like the Catholic Church for Pentecostal-Chacdds@fatstians.
The ways in which the international structure of a church is interconnedted wi

Pentecostal-Charismatic Christianity are not clear.

New Forms of Community

Some have explained the growth of Pentecostal-Charismatic groupl, whic
instigate processes of reciprocity and grouping and around which new sociadksetw
can work as safety nets, as a reaction to global processes of exclusipe &iiva
2002). In this light, Pentecostals reject the neoliberal project that treafssgrs many
individual subjects (Maxwell 2005:29). However, community structures, or the ways in
which Pentecostal-Charismatic churches comprise new forms of commuitijhea
effects of these forms have received little attention in the literature.

Maxwell (1998) did describe some of the instrumental effects for individuals who
participated in Pentecostal-Charismatic groups. In Zimbabwe, thenchecame family
for participants (Maxwell 1998:354). In participating in Pentecostal-Chatism
churches, people found themselves in a system of informal networks that operaited wit
and among multiple assemblies and fellowship groups (Maxwell 1998:354). Perntecosta
Charismatic groups helped finance funeral-related expenses and weddihtie\a
supported the sick, orphans, widows, and the homeless (Maxwell 1998:354-355). Richer
participants tended to employ those who were poorer, and participants seelingtw

the group know their situation (Maxwell 1998:355).
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However, this research implies that other congregations that are not Patecost
Charismatic do not offer these same networks. This is significant for iranmt$gbecause
as discussed above, immigrants tend to be highly dependent on creating new social
capital. Therefore, it becomes pertinent to ask how immigrants cread cautal
through organizing as Pentecostal-Charismatics.

What is more, while the literature has attended to the appeal of Pegitecost
Charismatic Churches (primarily in the domains of content and style), it hagphoitly
asked how Pentecostal-Charismatic groups are cohesive. For exampad,auinént
(1994:161) noted that a group of Pentecostals in Burkina Faso made up a tightly knit
group, he did not analyze the mechanics of this unity. So people may be first drawn to a
church because of the appearance or promise of member success. Altgrihaéyehay
go to a church because it expresses a tension that exists in their lives. Ktveve
literature has not analyzed how participants relate to each other or hoahtlvein group
“becomes” family. The way that a group creates trust among its mgmsherportant as

this is related to the level of social capital available to participants.

Egalitarianism

Many scholars discussing Pentecostal-Charismatic Christianitfriceave
pointed out that this Christian form has egalitarian ideals and practeesvdds are
“children of God” in a space where social categories of difference do narnasltt
Pentecostal-Charismatic Christians are equal, regardless of in@m®gegeographic

origin, or gender (MacRobert 1988:90). This identity also connects them with other
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Christians, regardless of denominational affiliation (Englund 2003:84). The eagalita
ideal is also seen in practice, where everyone has access to the gétslofyt Spirit.

On the other hand, participation in Pentecostal-Charismatic churches seems to
create a new, albeit spiritual, hierarchy. For instance, Malawian BstdaeChristians
who associated with others who were highly religious or gifted in the faith gme
women of God) experienced spiritual growth (Englund 2003:96). Men and women of
God worked as channels between participants and the Holy Spirit. Syrflaritecostal-
Charismatics in Ghana understood their pastors as powerful spiritual meditinas i
realm of prayer, medicine, and objects (Asamoah-Gyadu 2005). In both cases,
Pentecostal-Charismatics assumed and reified a this-world spimigwaichy.

While Pentecostal-Charismatics are disinclined to bureaucraticdtigra
(Englund 2003:96), some still are involved with one through participating in a church.
How this ideal is worked out on the ground in the context of a hierarchy is unclear.
Catholics are part of and operate within the confines of a large bureaucioy bk
surmised that Catholics assume this large bureaucracy is also aldpieitaechy. In this
view, those Catholic specialists located at various points on the earthly Caibodirchy
have correlated levels of spiritual authority. What this means for an egalitari
Pentecostal-Charismatic ideal is not clear. The literature hasooissed how
Pentecostal-Charismatics who comprise subgroups within larger churaestand an
egalitarian ideal or how they reconcile this with the hierarchy.

At the same time, the promise of equality does not appear to be unique to
Pentecostal-Charismatic Christianity. For instance, Sanneh (2001:1133tealgat

Christianity provided justification in the late 18th century drive to abolish the slade
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(Ranger 2008:10). Ranger argued that some mission Christianity always had an
emancipatory angle, even if this existed underground, that taught brotherly lovgyequa
before God, and “belief in the redemptive power of the Holy Spirit” (2008:10). The
scholarship has not addressed how the Pentecostal-Charismatic ideal itf equal

different from that of past Christian forms.

Continuity versus Change

Researchers have argued that Pentecostal-Charismatic churgheartielpants
deal with continuities and changes in their lives. The church is a space in which a
participant expresses the contradictions of daily life, where a person seeksnwodern
individual while at the same time feeling the real pressures of famigmphasizing
their religion’s global nature, Pentecostal-Charismatics ameeahphasizing the need to
“break away” from local norms (Meyer 1998:317). In breaking from these exjmas,
Pentecostal-Charismatics appeal to a “modern” present (illustratieel meak from the
past and/or an emphasis on the future) that correlates with God. Good Christians oppose a
“traditional” past (local norms and family) that correlates with theviDéMeyer
1998:318).

Scholars have argued that Pentecostal-Charismatic experiencesraf heait
the past—demons and the effects of witchcraft, embodied as physical pain and
possession—as something that can be overcome (Marshall 2009; Meyer 1998).
Participants believe that breaking with the past is necessary to move tbedunture or
to catch up with modernity. Pentecostal-Charismatics break ties with eits $aird

family) through their deliverance ritual, where the Holy Spirit possea$seperson being
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delivered; the moment of possession is a time of war between the Holy Spirit and the evi
spirits already dwelling in a person (Marshall 2009:12; Meyer 1998:338-339) eBesid
welcoming possession by the Holy Spirit, Pentecostal-Charismatice dagaled when
they pray incessantly, immerse themselves in scripture, witness Godtliferggyle,
and participate in Christian fellowship (Maxwell 2005:20-22; Meyer 1998:323).

However, sinful attitudes caused by family curses or haunting spirits can be
difficult to vanquish; their effects can materialize in bad fortune in health aalthwe
(Meyer 1998:323). For instance, Pentecostal-Charismatic churches inbimbeught
that poor people were poor because ancestral spirits, who were social-econom
disappointments while alive, were passed down in the blood of generations (Maxwell
1998:358). Ancestors were violent and drunk; they practiced polygamy, ancestor
worship, and witchcraft; they led wasteful and poverty-stricken livégiratan lives of
accumulation (Maxwell 1998:358). Also, contemporary witchcraft performed by
extended family members—whether or not the family members admit to it—ean aff
the victim. Breaking with the past thus offers individuals a way out of social debt
(Marshall 2009:12).

In breaking with the past, Pentecostal-Charismatic Christianseakig from
the extended family, at least ideally. Scholars have argued that this cotmelak with
the past offers a way for participants to engage in modern, individualistic beHavior
rejecting the past, the elderly, and traditional ritual, members leavéatimgly and look
to the future (van Dijk 2000:146-148). For instance, in Zimbabwe, release from extended
familial obligations arguably increased individuals’ chances of accuronl@daxwell

1998:354).
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In another example, the Pentecostal-Charismatic church was a way for the
Ghanaian migrant to (mostly) sever ties with extended family and foceadhsh
“modern personhood,” making it possible for an individual to seek material success in
Europe without worrying about traditional family obligations (van Dijk 2002:191).
However, once abroad, the immigrant had difficulty finding a good job and found she or
he had to deal with regular violence and disrespect (van Dijk 2002:180). This apparent
failure was explained “in terms of weaknesses in personal, spiritual andtipeotec
power” (van Dijk 2002:180).

Besides showing how Pentecostal-Charismatic Christianity can bg f@amwa
people to distance themselves from family, the literature has highligletedaiys that
participation reforms individual character. The Pentecostal-Charcsometracter—a
positive attitude, a sense of personal self-worth and reliance—helpsgpaatscfunction
on the level of the individual (on the psychic, social, and economic levels) that is
necessary in a changing neoliberal economy (Laurent 1994; Maxwell 2005:28-29).
Individuals are responsible for change. The process of rebirth leads to idsekise
esteem and ascetic individuals (Maxwell 2005). Leaders call on partictpaetzent and
to lead moral and disciplined lives (Maxwell 2005:18-20). Speakers tend to rebuke
members for arriving late and for forgetting their Bibles, and they eageumembers to
give more and to sing and pray with more enthusiasm. Additionally, the Christian must
work and maintain self-control to keep his or her body clean, in order that the Holy Spirit
not evil forces, will dwell there (Maxwell 2005:27).

The outcome of this break with the past is, however, uncertain. For Ghanaian

Pentecostal-Charismatics, a complete break with the past was notdieaktead,
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religious rituals reflected the ambiguity of their lives (Meyer 1998:340). Rowifyf
members visited and put pressure on the better-off. People who were dointhbette
their relatives felt uneasy due to family-centered values that their indigidoidentation
ignored and due to fear of being bewitched by a jealous family member (Meyer
1998:337).

In addition, the idea that Pentecostal-Charismatic Christians ar®auein a
more individualistic manner contradicts the arguments discussed above thabv$tahtec
Charismatic global and community forms are important manifestations cfowal
capital. It is not clear how Pentecostal-Charismatic churches #udt itedividualism, as
seen, for instance, in breaking with the past and extended family, resolveltdesswith
the simultaneous emphasis on the importance of community-level identity and groups.
Moreover, while the literature has characterized Pentecostals@tadic churches
as anti-witchcraft, anti-spirits, and anti-“past,” the literature hasooéed at how
Pentecostal-Charismatics in an international church whose identity is nariprim
Pentecostal-Charismatic deal with these issues. Pentecostalr@iariShurches have
tended to take seriously the influence of witches and demons and to denounce recourse to
them, whereas other historic Western denominations have tended to deny theirexistenc
(Asamoah-Gyadu 2005:110). Scholars have described Pentecostal-Charismetiexhur
as different from Catholic ones, for instance, in their treatment of indigenbeis be
Rather than the synthesis that Catholic and Protestant historic mission chusghes w
toward, Pentecostal-Charismatic Churches stress their global ydemdithe need to
break from the past (Meyer 1998:317). However, the literature has not discussed how

Pentecostal-Charismatics who practice this within larger non-PenteCostatmatic
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religions conceptualize evil and how they express and act on the ambigutthyetha
experience in their daily lives.

If the Catholic Church does not recognize local spirits and beliefs, perhaps
participants ignore them or deal with them elsewhere. Perhaps the sgyonge
structure and identity of Catholicism will better enable people to break withpiss.
Understanding how participants in a global religious institution with histancds are
also Pentecostal-Charismatic will enhance our understanding of how imtaigraw on

this Christian form in dealing with continuities and changes.

Pentecostal-Charismatic Catholicism

The literature has tended to overlook how people practice PentecostisinGiiiar
Christianity within larger religious institutions that as a whole do not take ufotis
which leads to important questions. What is the significance of the larger Church
structure for those practicing Pentecostal-Charismatic Christiaithin it? How do
Pentecostal-Charismatic subgroups understand egalitarian ideals in & obohurch
hierarchy? How do Pentecostal-Charismatic Christians in an internatiamahdhat is
not primarily Pentecostal-Charismatic understand evil and suffering, and howvnydo t
deal with continuities and change in their lives? Finally, how do Pentecostat:Ghaci
Christian groups create bonds of trust and obligation? This section describes how
contemporary Catholics understand Pentecostal-Charismatic Catholicism.

Catholics experiencing gifts of the Holy Spirit began to be accepted in the
Catholic Church around 1967 (Csordas 1997:4; Ford 1976:viii). Charismatic Catholics

may speak in tongues, interpret tongues, prophesy, heal, and give inspirational
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interpretation of the Bible (Ford 1976:viii). Catholics have tended to seecBstate
Charismatic Catholicism as a legitimate Catholic phenomenon (Csordas 199Gt itl),
is important to note that the Catholic Church has over time selectivelyachjtapular
Protestant elements to defuse its detractors (Cannell 2006:25). Of relevianisethe
period in which the Church recognized Pentecostal-Charismaticism anéggjtat this
time, the Catholic Church was concerned that Protestant missionaries imerg e
many adherents in Catholic strongholds, and it moved to de-emphasize its heatarchi
and conservative style. In the first half of the 1970s, the Church institutiahalize
Pentecostal-Charismatic Catholicism, and the movement took the namehbhkcCat
Charismatic Renewal (CCR) (Csordas 1997:5). CCR’s organizational s¢éructur
coordinates activities like regular national and international gatheringsuéhdhes
books, magazines, and tapes of instruction and devotion (Csordas 1997:6).

While Charismatic Catholics are not a homogenous group, they tend to recognize
themselves as part of the larger Pentecostal-Charismatic world, and tioelycpéy
adopt non-Catholic practices (Csordas 1997:8, 46). However, Charismatic Catholics
express the “more forceful phenomena” of Pentecostalism in a quieter mé@soetgs
1997). In 2000, in response to the increasing popularity of healing services, the Catholic
Church published directives for how they should be carried out that included the
following norms: “Anything resembling hysteria, artificiality, tteeality or
sensationalism, above all on the part of those who are in charge of [healingservic
must not take place. The ministry of exorcism must be exercised in stricidéepe on
the Diocesan Bishop, and in keeping with the norm of can. 1172, the Letter of the

Congregation for the Doctrine of the Faith of September 29, 1985, (31) aRduak
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Romanun(32)” (Congregation for the Doctrine of the Faith 2000). This illustrates how
the Catholic Church maintained authority and directed Pentecostal-Charipnaatice
within it.

Pentecostal-Charismatic Catholicism can also be seen as an intatleige to
the institution of the Catholic Church. For instance, in looking at the movement as
followed in Guadalajara, Torre (2002) argued that participants challeng€dhtineh’s
bureaucratic and vertical hierarchies through their communitarian tiehy@nceplaced
their lack of social and institutional mobility with spiritual mobility. Howevee argued
that the Church maintained its hegemonic power through balancing continuing
contradictions. The Church recognized lay identities by appealing to the founding
Christian communities, and in doing so, reinvented its past. Tolerating diversitlyitike t
allowed the Church to adapt to external happenings and maintain balance between
extreme authoritarianism and extreme malleability. Torre’s arsgbysvides insights into
how the Catholic Church maintains its hegemony and remains successful @ydyuim
Torre did not ask what these processes meant to people participating ingibesel
movement. He did not take into account how participants may draw on the movement
and the Church’s structure at the same time and how their participation reayebable
them to explain and act on difficult life experiences and suffering.

Furthermore, in the past half century, the Catholic Church has emphasized the
importance of indigenization of the gospel. Because this does not appear to be the same
thing as creating and demonizing a past, it is possible that Pentecostal@hiari
Catholics deal with continuities and changes in other ways. What is more, while

Protestant groups tend to ignore or vilify spirits who are not God or the Holy, 8peri
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Catholic Church espouses belief in the mediating powers of its ordained priests and
spirits of people who have died. What are the implications for a practice etcBstail-

Charismatic Christianity?

Research Questions

This study looks at immigrant religion by investigating religious sinecand
meaning for a group of African Christians of the Catholic denomination who practice
Pentecostal-Charismatic Christianity. The study’s main aim lietter understand
immigrant religion through using a holistic approach that includes both mearing a
structure. This is significant for the discipline of anthropology because of the
overwhelmingly structural focus of the literature on new immigration tJ®eThis
study also contributes to our understanding of the Christianization of Africa and
Pentecostal-Charismatic Christianity in Africa. This study atersithe character of
relationships in which immigrant religious participation is embedded andntie&a the
ideas people hold about the non-empirical order of the world that make their exerience
understandable. The study will address the following subsidiary questions:

1. How did this group of immigrant Catholics form bonds of trust and obligation
and what practical resources were opened up for participants as a result?

2. What was the significance of the international structure of the CatholictChur
and a global Pentecostal-Charismatic Christian identity for this group afnammn
Catholics?

3. How did this group of immigrant Catholics approach an egalitarian ideal and

how did they resolve this with religious hierarchy?
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4. How did this group of immigrant Catholics resolve individualism with an
emphasis on community-level identity and groups?
5. How did this group of immigrant Catholics conceptualize and symbolically dea
with evil?
6. What were continuities and changes in the religious practices of this group of

immigrant Catholics?

Outline of Chapters

In Chapter Two | outline the approach to understanding religious structure and
meaning taken in this dissertation. Religious structure encompasses thréesdtma
relationship between the political field and religious field, religious ribga and forms
of community. Religious meaning comprises two ideas: how people explain the
misfortune that happens to good people and how people understand, express, and act
upon their pain and suffering.

Chapter Three describes the ethnographic site of Washington, DC and my
research methods. | show that Washington, DC was an important site of new
immigration, and specifically, of African migration. In addition, this roeolitan area
was a place where minorities face discrimination. | also discuss how | cedduct
participant-observation and interviews, and | discuss issues of positionality.

Chapters Four and Five illustrate the history of change in religiouswsga@and
meanings. In these chapters, | focus on the kingdom of Kongo, before colonialism, and
then the colonial territory of Congo. | show how Christianity was taken up bguydarti

people in particular times and spaces for reasons that combined the political, @conomi



36

and spiritual. | address who adopted new religions and what this meant to them in
specific social contexts. Chapter Four looks at the long period of directtbetaeen
BaKongo and Europeans. The next chapter looks at Christianization during the colonial
period and ends by considering religion for Congolese in the post-independence period.

In Chapter Six, | draw on my fieldwork to include francophone Africans,
assessing why and how francophone Africans migrated, and how they did once in the US.
| show that while they had to deal with typical newcomer adjustments, thelftateer
difficulties as a result of being black Africans. Their cultural capite not very useful
in this new context. Partly in reaction to the harsh city climate, francophoivais
turned to their own institutions. This chapter introduces Mary Our Mother, a peaAfr
French-speaking congregation in a Catholic Church in the metropolitan area.

Chapter Seven looks at religious structure for the immigrant congre yédign
Our Mother. This chapter shows how immigrant religious participation resoiitseind
acts on the new social setting. Immigrants who participated in the congregation
developed bonding and bridging social capital that enhanced immigrardgssdoc
practical resources like information and practical support.

In Chapter Eight, | look at religious meaning for the immigrant congiegdti
describe ideas about good and evil and spiritual healing that immigrants tezhofia
the congregation priest. These ideas provided a means for immigrants to exjplain the
difficult experiences and to express and symbolically heal them. | shovartbagh
working to fill themselves with good, immigrants worked toward their full paénti

In Chapter Nine, | describe the knowledge gained through taking a holistic

approach to the study of immigrant religion. | also assess the study’s abatrito the
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literature on the Christianization of Africa. In the course of this discudsamturess the
specific research questions posed in this introduction. This chapter closse$siras

continuities and changes seen in religious practices.



CHAPTER 2
THEORIZING RELIGIOUS STRUCTURE AND MEANING
In this chapter | discuss the analytic understandings used in this study of

immigrant religion. This includes theories of structure on the levels oftgoeégious
institutions, and community, and theories of meaning in the domains of evil and healing.
| also discuss religion as a way in which people express continuities andshemge
analytic domain that encompasses meaning and structure. This dissertaithresse
theories to understand immigrant religion and address the questions posed in Chapter

One.

Religion

This understanding of religion incorporates both outsider and insider views. To
begin from the perspective of a cultural outsider, | see religion as “humaarciida
with a culturally postulated nonfalsifiable reality” (van Beek and Blakéb4:2).
Understood in this way, religion refers to people’s activities that engage peeadhat
they believe to be real but the existence of which can be neither proven nor disproven. By
extension, religion includes people’s beliefs that inform these activities fhe point of
view of an insider, religion is an expansion of the domain of social relationships beyond
human society, where a person may be dependent in relation to “non-human alters”

(Bowie 2006:21). People carry out activities according to their understanding ahisow

38
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expanded social domain is ordered. In sum, then, religion refers to people’s shared
behaviors and beliefs that are related to non-empirical phenomena that theytbdbieve
real. As such, religion necessarily involves people’s shared ideas of whaipigled
reality consists of, how it is organized, and what its significance igiBelalso
incorporates the ways in which people behave in regard to this reality; thesmishee
necessarily dependent on beliefs and these behaviors take place within particula
structures.

Much that is religious is not directly observable. However, for cultural irsside
this domain is reality. While most people do not assert that they directly withess
nonhuman alters, for instance, God or an ancestor, at work, beliefs related tdrthis rea
are shared and real (van Beek and Blakely 1994:1). People behave in waystiéb rel
their understanding of the (expanded) social world in which they live. Becaugeugli
ideas help make up people’s realities, they have concrete effectsugnmifig people’s
actions (Geschiere 1997:20-22).

This understanding of religion points to the necessity of studying both the
meanings for insiders of their total social realm—religious meaning—antk tictuses
in and through which they relate to this realm. In the following two sections |
conceptually expand this idea of religion by considering structure and mesepagate

analytic categories that in practice are integrated.

Structure

A major concern of anthropologists and sociologists has been how to

conceptualize the relationship between social structure, which shapes howvaeple



40
the world and their possibilities for action, and the ways that individuals interact to
construct social reality. Some group the various theories that attempt tstandenhis
paradoxical relationship as practice theory, wherein human actions armestam
relation to the social structures that shape them (Ahearn 2001:117). Herelyaolh
the theoretical model of Pierre Bourdieu (1977), whose work has been at thenfiooéfr
practice theory.

To understand a social phenomenon, it is necessary to consider the social makeup
of individuals, the particular social world within which they act, and the specific
conditions under which they encounter and impose on each other. Through his model, a
“theory of the mode of generation of practices,” Bourdieu (1977:72) argued that the
structures making up a particular environment, such as the environment o€algarti
social class, produce sets of lasting, transposable dispositions in people. Inootiser w
the material conditions of a given social milieu result in a particular Wwageing the
world due to a person’s internalization and embodiment of this world; people’s
dispositions arise within particular social settings. Moreover, these dispsslirect
people’s action.

This is not a mechanical process. As people live in a particular social milieu ove
time, they internalize and come to embody the expectations, norms, and behaviors—
including the constraints and possibilities—associated with that space. In yhisoil
structure influences the way people understand and act in the world, making itHaely
people will reproduce structure. However, people’s dispositions formed withiayparti
social spaces filter their experiences in other spaces as well. Iefseeppectations do

not fit with a particular social setting, as happens, for instance, when peopithact
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social setting that is different from what they had previously experiepcactice can
change structure. What is more, due to their social position, some people, groups, and
institutions have more power than others to drive change. Investigating how group
boundaries are defined and by whom, and how and why religion is differentiated, become
important tasks (Wolf 1999:66-67, 289-290). This dissertation will examine stracture

three levels: society, religion, and community.

The Relationship between Religious and
Political Fields

On the level of society and the global scene in which societies occur, | note,
following Wolf (1997:18-19), that societies are not distinct cultural wholes butpsne
systems that connect in shared history. In looking at religious structilnie kvel, this
study considers the relationship of the religious field and the political fedidng on
Bourdieu’s (1971) analysis of the relative autonomy of religion. First, however, it
important to background an understanding of this relationship with a look at how social
class is linked to the political field.

In the course of argument, this dissertation considers religion in societies
following two different modes of production, historically specific sets ofsdoelations
through which societies extract energy from nature by transformingughr
technology, skill, organization, and/or knowledge (Wolf 1997:75). Therefore, | begin by
describing these modes of production as important conditions integrated with poliics
religion.

The first mode of production that concerns this dissertation is the tributary mode

of production. In this mode, producers control the means of production, which is
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comprised of their labor, the conditions for its realization, and their own subsistence
(Wolf 1997:79-81). The elite obtain tribute from producers through political and milita
means. In this mode, centralized elite will be more powerful when controlliimgtagc
part of the production process and a means of coercion (Wolf 1997:80). Conversely, local
powers will be stronger where strategic parts of the production process@salindnds
that can intercept tribute moving to the center, a situation that tends to lead tct confli
among segments of the society (Wolf 1997:81).

The second mode of production of concern for this study is capitalism (Wolf
1997:77-79). This mode entails that producers are cut off from the means of production.
Those people who have capital may acquire the means of production and deny these
means to producers, except according to terms that they set. People who do not have the
capital to buy the means of production must, then, sell their labor power to the owners of
the means of production, capitalists. Capitalists realize their goal of gmafugh the
production of a surplus, the amount of product beyond the cost of paying producers.
Capitalists can generate a surplus by paying producers low wages ancehgimy
laborer productivity through organization or technology. It follows that a surplds tea
increased productivity that fuels the accumulation of further capital andrfurthe
technological advancement. Capitalism as a mode of production then depends on the
purchase of labor power and control over the means of production and entails the
continuous expansion of surpluses through intensifying productivity (Wolf 1997:79).

It is also evident that this mode of production depends on the division of people
into classes that control the means of production and classes that make up the labor force

(Wolf 1997:79). Class formation varies in different places in different timesndeje
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on circumstances, including the particular makeup of the state and the tributasy mode
with which capitalism interacts as it expands. This knowledge is important for
understanding the particular social structures in which dispositions are formed.

Wolf contended that both modes rely on an ideology that frames social divisions
as natural (and logical) and the state, a mechanism of coercion that nsaimiinal
class divisions and protects the structure from external assault. This meacs ipc
tributary state are rooted in the ways the elite take surplus from produasfslO8/7:99-
100). In contrast, in a capitalist mode, laborers must work for wages, as theyoacedli
from the means of production. The state played a role in the origination of this mode of
production and in its maintenance, for instance, by supporting systems of work and labor
discipline needed by the mode and by representing the interests of itastapéaates
abroad (Wolf 1997:100).
Bourdieu did not discuss modes of production, but he argued that a religious field

develops—as seen in the increasing moralization and systematization oueligi
practices and beliefs—alongside the growth of cities (Bourdieu 1971:300-301), which
exist in tributary and capitalist societies. Bourdieu looked at how théoredifield in
complex societies can be more or less homologous with political structurpesitk
that the relationship of religious and political structures tends to find an equmlibri
somewhere on a continuum of possibilities, the two extremes of which are the control of
power (government) by religious specialists like priests and the contliljordination)
of the religious field (practices and symbols) by the political elite. Wheaese fits on
the continuum depends on the particular historical context (Bourdieu 1971:330). In

imposing particular dispositions that accord with political structures andeict ef
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naturalizing them, putting the world in order, for instance, through religioushoase
and in using its religious authority to combat heretical movements directedieps,
discussed further below, religious institutions contribute to the maintenancetiipoli
order (Bourdieu 1971:328-329). On the other hand, religious institutions can be rivals of
political institutions.

In tributary societies, then, religious and political fields tend to overlaptalthe
divine political hierarchy. In capitalist societies, the relationship éetweligious and
political institutions is more complex. However, religious institutions altistl up in
the production of systems of ideas and they to a greater or lesser degree cév@in a
the political field. For a politically stable capitalist state, it fokotvat ideas that uphold
the ambiguity of social divisions as part of the natural order have been reprodwssd acr
a variety of idea systems, including those taken up in various religious insstudn
the other hand, religious institutions have the potential to create altenvairgeof
understanding the universe, for instance, by challenging the meaning of whad iargl

evil.

Religious Power and Hierarchy

Asad (1983) criticized Geertz’s definition of religion as a system of mgani
which | describe below, as divorced from social processes and especially Ydvile
Asad’s intent was to demonstrate the problem of defining religion, | usatigses in
conjunction with the work of Bourdieu (1971) and Turner (1968) to understand power
within the religious field. In this section, | focus on power and hierarcthjiwieligious

institutions, the structures through which people socially recognized a® givtduce
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and reproduce a body of organized religious knowledge negotiate orthodoxy (Bourdieu
1971:304). The form of an institution varies according to the particular historicaktonte
in which it develops.

The process whereby some people come to monopolize the religious field
excludes others (Bourdieu 1971:304). Within the religious field, various entities,
including groups and individuals, may struggle for control. Additionally, in complex
societies, the religious field can include multiple religious institutions. Tiadbe
religious institutions have power to create laws and sanctions and to advise the
disciplinary activities (for instance, obedience and prayer) of indiviqAaisd
1983:242-243). The religious institution, as a structure of power directed to religious
ends, creates the circumstances for experiencing religious truth (Asa@438233). It
has institutionalized certain knowledge and practices and a variety of disgiplinar
activities “within which selves are formed, and the possibilities of hiegcthe truth are
outlined (Asad 1983:249). While the religious institution denounces certain discourses
and practices, it praises and draws others into its authorized knowledge (Asad 1983:242-
243).

However, while religious authorities guide lay people’s thoughts and perceptions,
they do this in a dialectical relationship with the religious interests of@liffgroups of
lay people (Bourdieu 1971:318-319). It is also important to note that the authorized
meaning of religious practices and representations is not necessardythas the
understandings of practitioners (Asad 1983:244). As well, churches tend to perpetua
themselves, and in doing this, they tend to ban new avenues of salvation like independent

religious communities and individual search for salvation (Bourdieu 1971:319). This
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means that a church will physically or symbolically incorporate arieéite prophets and
their movements (Bourdieu 1971:322).

Within religious hierarchies are religious specialists. Followingnéu(1968) and
Bourdieu (1971:319-328), religious specialists are people with culturally defated st
relevant to particular religions. As a representative of an establidiggdirethe priest
claims authority and is interested in maintaining the current systéeliefs and
practices. Religious authorities work to maintain their legitimacy mwtth the lay
people that they mobilize within the class structure. In contrast, a prophetucicates
new doctrines, ethics, or values out of a sense that she or he has a calling and thus
produces religious discontinuity. The prophet flourishes during times of sociglechan
trouble, when the meaning of values is in flux and significant numbers of people feel
alienated from the established social order. The prophet either provides ayefv wa
viewing the world and new religious forms or articulates changing systeitsas,
including the meaning of morality. Often prophets find their place in societiedad\ay
the culture or military of larger-scale societies or when class aitiesogsitensify.
Prophets and their followers operate outside the body of authorized religiowsisiseci
By their very existence and ambition to satisfy their religious needs themsthey put
into question the church’s monopoly.

The more complex a society’s organization, the more complex and speciglized i
its religious organization (Turner 1968:440-442). Among medium-scale, politicall
centralized societies, for example, tributary societies, a religich®tomy tends to exist
(Turner 1968:442-443). In these societies, the king or chief tends to have religious

functions, for instance, organizing rituals to promote fertility or to safegharldarvest
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(Turner 1968:443). The functions of other religious specialists in these sodsbi¢sal
to be tied up with the office of king. For instance, among the Bemba of Zambia, the
religious specialists made up a council that served as a check on the kingfq pomer
1968:443).

In more complex societies, religion tends to be a separate domain in which people
may participate more or less (Turner 1968:442). As a result of bureauarsatizarmal
religious groups tend to include a large number of specialized roles and rawkisyfille
specialists (Turner 1968:442). There are many statuses, ranks, and functiamghwithi
Catholic Church, for example (Turner 1968:442). Also, because complex religious
institutions may have theological sub-fields, the struggle for monopoly ovgousl
meanings and practices occurs not only between church and prophet and between
religious specialists and laity, but it is also negotiated across religgeambsts
(Bourdieu 1971:322-323). In other words, not only is the system of symbols taken up by
a church a result of negotiations between specialists and lay groups and prophtets, but i
also the result of internal tensions of bureaucracy (Bourdieu 1971:325).

In the Catholic Church today, priests are in charge of parishes, which draw people
from within the surrounding area, but which can also draw people based on identity, for
example, ethnic identity. Parishes are organized into dioceses (headed by)lasdops
dioceses are organized into archdioceses (headed by archbishops). While the pope has
absolute authority, he and the bishops are in charge of directing the Church (McBrien
2005:7886). Within this structure, groups exist at the various levels of hierarchy. Fo
instance, Social Development and World Peace is a policy group of US bishops that

targets US policy in its focus on global poverty (Endres 2010). The aid organization
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Catholic Relief Services has an international scope while Catholic i€edatuses on
the US. Other Catholic groups and organizations include women’s and men’s religious
orders, lay organizations, and schools.

While the Catholic Church is a hierarchically organized, complex structthwi
which specialists vie for control over defining orthodoxy, within and across thitigte
flow various ideologies that may or may not accord with Church doctrine.
Conceptualizing the Catholic Church as a transversal organization (Torre 2002:305-306)
is a useful way to understand how this happens. The Catholic Church as a transversalized
institution includes struggles about how to be Catholic that cut across the imsstuti
vertical hierarchy, for instance, through transnational networks and groups pltisesn
group aspirations and strategies that do not necessarily come from thebaenter
come from outside it, from its top, and from its bottom. These different models fgr bein
Catholic shape ideas and action beyond the local space.

In sum, within the religious field and within particular religious insuiusi, the
negotiation of power and hierarchy are of interest. Within the religiouk fiatious
entities, including groups and individuals, may struggle for control. In complexisecie
the religious field can include multiple religious institutions. Priestsiwiteligious
institutions tend to be concerned with reproducing the institutions that theyemtpres
This involves negotiating meanings with groups of lay people. While the CatholiclChur
is a hierarchical institution, its transversal character facilitheesegotiation of
authorized meanings across various groups. In addition, prophets are individuals who

express popular discontent and anxiety in times of social stress. Becauséspraghe
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their groups of followers are dangerous to religious authorities, religidtistry to
either incorporate or exclude them.
One element noted in this discussion of the negotiation of religious meanings and
practices is that this occurs between religious authorities and varayssgyf lay
people. It is also significant that the ways in which groups of lay individuals faume
religious identity varies depending on context. The next section will discuss &dr

religious community.

Forms of Social Relations and Community

A general assertion of cultural anthropology is that change in one domain of
culture, such as economics, affects the others, like politics and religioraiBimithen
these larger structures change, so too do forms of social relations and comitnignity.
important to note that religious structures can be means to ends that are nittyexplic
religious, whether or not those ends are consciously sought or happen as a secondary
product of participation.

From a structural perspective, it is useful to look at people’s sociabredaips in
terms of social capital. Capital in a broad sense consists of the resourezmtiata
person to benefit from participation in a given social milieu (Bourdieu 1986). Social
capital, which | elaborate further below, refers to resources gained by beaglaer of
a group. Economic capital comprises material assets. Cultural capitaltcefe
dispositions that provide material and symbolic profits; cultural capital cambedied,

objectified, and it can be established as an accepted part of society. Synfitdiaca
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the effect of any of the other forms of capital when people do not recognizeidhas s
(Bourdieu 1986).

Bourdieu (1986:248-249) defined social capital as the total of the “actual or
potential resources which are linked to possession of a durable network of mose or les
institutionalized relationships of mutual acquaintance and recognition—or, in other
words, to membership in a group.” Put succinctly, by virtue of their participation in a
group, people gain resources. People’s relationships come about through miaterial
symbolic exchanges (including exchanges of words) transformed into syofbol
recognition and may coalesce under a common name (Bourdieu 1986:249-250). The
amount of an individual's social capital depends on the number of relationships she or he
can mobilize and on the volume of economic, cultural, or symbolic capital each of those
in his or her network has. It is also important to note that social capital can be a
unconscious effect of group participation (Bourdieu 1986:249).

A church is an institution that develops social networks, in effect building social
capital. To refer again to Bourdieu (1986:249-250), particular social networdups,
must be continually reproduced; they result from peoples’ investment of time ang energ
in the conscious or unconscious goal of creating or reproducing social relaibhave
practical value. This process includes transforming contingent relationfiripsstance,
those based on work or kinship, into indispensable and voluntary ones, leading
participants to feel gratitude, respect, and friendship toward their obligatieash
other (Bourdieu 1986:249-250).

It follows that the stronger the ties of acquaintance, the more availableaes

will be to participants. Thus, explaining how mutual trust, friendship, and feelings of
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obligation are formed becomes important. Social ties within communitieg ereat
subtype of social capital—bonding social capital—internal to the community (8aeger
Thompson, and Warren 2001:8-11). Bonding social capital can result in shared resources
and efforts, which can be important to people’s survival. On the other hand, community
ties can have negative effects, which include exclusivity and excessiaamds on group
participants (Portes 1998:15). Social ties across communities and institugates a
second subtype of social capital, bridging social capital, that is, resthatescrue to
individuals within the community through the group’s linkages with other groups (Foley
McCarthy, and Chaves 2001:217-218). For instance, in linking people to government aid
through its social service programs, the Catholic Church creates bridgiabcapital
(Mooney 2005).

Important resources opened up through the bonding and bridging social capital of
religious institutions include 1) information flows, which includes information about
community problems, available resources for individuals and communities, and¢he stat
of the world; 2) free spaces for use in social and political organizing; 3)izatian,
community service, and political participation, which include the religious edoaait
the young, volunteer opportunities and political information, places where the gsicele
may gain a voice and opportunity to lead, opportunities to develop civic skills—making
decisions, planning meetings, making presentations—and authority and legitimacy
church leaders on moral and social issues (Foley, McCarthy, and Chaves 2001:218, 225-
229).

An understanding of religious structures entails that this study takes aonac

how people form relationships based on trust and respect. This study looks at the
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development of bonding and bridging social capital and the resources opened up as a
result and how these change in different contexts. The following section éeshibra

approach to religious meaning.

Meaning

To understand the meaning of religion, this dissertation relies on the theory of
Geertz (1993). Geertz defined religion as a cultural system, describ&d(itpa system
of symbols which acts to (2) establish powerful, pervasive, and long-lasting mabds a
motivations in men by (3) formulating conceptions of a general order aéegesand (4)
clothing these conceptions with such an aura of factuality that (5) the moods and
motivations seem uniquely realistic” (1993:90). Religion as a cultural systeives
three ideas (Geertz 2005). First, meaning is socially and publicly gotestr Second,
meaning is embodied; it is formed and conveyed in perceptible signs and symbolic
devices such as events and rites of passage. Third, in religious practiceb@mavior,
daily pious acts), the way people order the world and the tone in which they live their
lives complete and strengthen each other (Geertz 2005:7).

People elaborate and negotiate meaning through practice, and they embody it.
Also, it is possible to inquire into people’s understandings of particular religious
practices. To study meaning, then, it is necessary to consider what peogt®say
meaning and the forms of religious practice. It is in public religious aeriE®s that
religious perceptions are shaped (Geertz 1993:112-114). For participants, gidibas
ceremonies—rituals, performances—generate a disposition while also markang out

representation of their religiously expanded social world; in doing this, Hutisdies



53
make models of what people believe and “moé@mishe believing of it” (Geertz
1993:114, emphasis in original).

Religion makes the world logical and understandable by creating ordetz(Gee
1993:98-100). Matters of religion are important when (other) cultural resourdesdeg
fail, for instance, when people feel faced with the inexplicable, the unbearalble, or t
unjustifiable (Geertz 2005:6-7). Religion deals with three domains of experientia
challenges (Geertz 1993:100). These are the limits of people’s moral jtiseghinits of
their powers of endurance, and the limits of their analytic ability (Geertz 18®308).
The limits of moral insight refer to the problems of good and evil or the gap between
what people deserve and what they get. The limits of people’s powers of endafance
to the suffering that people learn to endure. Finally, the limits of analytiity refer to
the metaphysical, that which is beyond accepted knowledge. The first tworczgege

useful in this study’s analysis, so | expand on them below.

Good and Evil

Geertz (1993:105-106) posited that people share ideas of what is good, or moral,
and what is wrong, or immoral. However, what happens to people is not always
explicable through these ideas of right and wrong. People become concerned when the
way things are do not fit the way people think things ought to be, and this concern
permeates religions (Geertz 1993:105-108). The problem of or about evil, then, refers to
the ways in which people’s symbolic resources manage this mismatch between
expectations and experiences (Geertz 1993:105-106). Geertz (1993:107) drew on the

story of the Dinka people to illustrate.
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The Dinka origin story, which described how “Divinity” withdrew from men and
women, represented how the Dinka experienced and understood their world. According
to the Dinka, the Divinity withdrew from them because of a slight offense a Dinka
committed. This disproportionate consequence to a Dinka action symbolized the
unforeseeable events that happened to Dinka. People were active andiaedgoigithey
also experienced suffering and ineffectiveness. Their shrewdness ofted praccurate.
People found that outcomes were often different from what they had anticqratdat
they would have considered to have been a fair result.

Thus the problem of and about evil refers to the ways in which religion accounts
for the gap between what people should get and what they actually do get. It afmounts
the “enigmatic unaccountability of gross iniquity” that would otherwise thise
possibility that the world has no moral coherence (Geertz 1993:108). The following
section discusses the way in which religion explains people’s pain and suffehag. W
suffering is harsh enough people tend to see it as morally undeserved, whichdgwks t

two domains (Geertz 1993:105).

Healing

Most religions acknowledge the suffering inherent in living (Geertz 1998:lk03
this vein, religion works to make it possible for people to understand and continue living
in the face of “physical pain, personal loss, worldly defeat, or the helplessnpbatieon
of others’ agony” (Geertz 1993:104). Not only do religious symbols give order to

people’s expanded social world (the world that includes supernatural entities), but they
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also express and explain what people feel, and this understanding is what makes it
possible for people to keep going.

In example Geertz described Navaho curing rights, called sings. Throggh si
Navaho patients, curers, and family ritually healed the patient througkipgtihe
patient and identifying the patient with the divine (Geertz 1993:104-105). The prafttic
the sing created a meaningful context in which to understand people’s suffering; it
created a mode of expressing and understanding suffering and a way to act upon it
(Geertz 1993:105). The sing enabled people to endure their physical pain by lggwing t
concepts through which to understand their misery and connect this misery to the wide
world (Geertz 1993:105).

It is evident that this understanding of suffering and healing is concerrretheit
whole human being. While biomedicine tends to focus on removing disease from patient
bodies, and while this is an important component of healing, this dissertation
conceptually separates biomedical practices from those spiritual ongsede heal.
This study understands that people suffering from a physical ailment nitegy vis
physician but they may also visit a spiritual healer. People may understarslitfezing
as resulting from primarily physical causes, like germs, or they may taotheir
suffering as resulting from spiritual causes, like curses.

This was the case among the Dinka studied by Godfrey Lienhardt (2003). The
Dinka participated in religious healing ceremonies to physically hdaliduals, rather
than waiting for amelioration in the patient’s condition (Lienhardt 2003:291). Hawev
because the Dinka did not anticipate healing ceremonies to mechanicadlyeazhi

particular outcome, they concurrently sought biomedical treatment (lrciri2203:291).
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For the Dinka (as for many people), medicine, ritual, and prayer were copmibay
methods.

Lienhardt noted that even when religious practice failed to make thesdrper
better, there were actual effects. Importantly, the community tooknpin ihealing
ceremony not only for the person who was ill but also for the group (Lienhardt 2003:291-
292). The activity was a social activity. Furthermore, because people toodetse
community action as more effective than anything that an individual could agsbrapl
his or her own, the ill person gained advantage from being a member of the community
that drew together partly around and for him or her (Lienhardt 2003:292). Through their
participation in community religious practices, then, people underscore amgtisére
mutual respect, an important part of group life (Lienhardt 2003:294-295).

Overall, then, this study recognizes that people can explain and exert@tnoe ¢
over their suffering by acting within the religious realm. In this wag, shudy expands
Geertz’'s emphasis on the ways in which religion tends to acknowledge suffering and
make it livable toward a broader concern that includes how people seek ty rertred
searching for healing, people may understand suffering as having multipksca
including physical, spiritual, and social causes. Depending on how people understand the
cause(s) of pain, they may visit a physician, religious specialist, and atlsesking to
ameliorate their suffering.

Moreover, the view of health taken here is a holistic one. It is possible to
analytically separate the physical from the spiritual and emotional, iswalgo important
to acknowledge the links between spiritual, emotional, and physical health. taoces

physical symptoms are common among people who are depressed and anxious
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(Kleinman 1988:41). Environmental elements such as diet, high psychosocialastiess
limited access to medical care may adversely affect people’s healderada® instance,
in blood pressure (James 1994:164). People who are economically poor tend to have
decreased access to health care and increased exposure to health od&ky(3@05). In
addition, the psychosocial stress of feeling poor, especially feeling caligmoor,
increases people’s rates of morbidity and mortality (Sapolsky 2005). Thisdsiadyot
intend to address the empirical efficacy of spiritual healing, but it is iuptoid note that
people’s feelings, for instance, feeling cared for and protected, maynalsooce their

physical health.

Continuity and Change

This section relates to both structure and meaning. Through religion, people ca
express and confront the contradictory concepts and practices they encountegiimgchan
contexts. Through ritual, people act out the changes and continuities theyregarie
the material conditions of life and in the meanings that they use to make sense of thes
conditions. In this way, changes in structure and changes in meaning are integrated. O
is not a reflection of the other, but instead they exist in a relationship thati¢sijparto
the historical context.

Religion presents an account of the world that explains the ambiguities and
contradictions in people’s experiences (Geertz 1993:108). Religion does not deny that
living can be painful or that unjust things happen to just people. Instead, through religion,
people can account for and act on the elusiveness of the moral order and the feeling of

pain. People can see ambiguities and contradictions as rational and natural caeseque
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of the moral order (Geertz 1993:108). Therefore, while the religious fielclzdive
autonomy, it also tends to create and legitimate the symbolic order thehypaming to
the material conditions of life of particular classes of people and that makes'geopl
hopes fit within the actual possibilities of their structural locations (Bourdieu 3B0-1:
315). The message that people find most appealing is that which gives them a symbolic
system that helps them make sense of their location in the social structure.

This study takes the perspective that religion contributes to the maintenance of
social structure when it instills schemes of thoughts and perceptions thattbeea
illusion of the naturalness, or cosmological roots, of social structure (Bourdieu
1971:300). Religion fulfills this function by constructing and expressing people’s
experiences—in effect, defining reality by making experience thinkable—and b
consecrating a particular system of dispositions (Bourdieu 1971:310). In this way,
religion legitimates and reinforces the arbitrariness and the matedaymbolic forces
of class relations (Bourdieu 1971:310). It follows that religious meanings and
dispositions change over time to adapt to the social conditions of groups (Bourdieu
1971:314-315).

When social structure is in flux, people will feel in crisis, as their logical
“natural” world has been turned upside down. Prophet movements are thus opposite of
social order; they are dynamic, free, and violent; they represent disocdedi@.
1971:333). This explains why they dominate during periods of crisis. The symbolic re-
ordering of the cosmology and natural world led by a prophet will give |giegoa
political change, thus creating political revolution (Bourdieu 1971:334) or giving

meaning to political changes. If successful, a prophet's movement will badmuatized,
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systematized, and its scheme becomes the (changed) “natural” oflgeicostnos
(Bourdieu 1971:320-321, 333-334).

Finally, because this study includes some historical analysis, in partcula
missionization in Central Africa from the 1500s to the 1900s, it is important to note tha
the understanding of belief has changed over time (Bowie 2006:224-225). In Old English,
belief meant holding dear, and in Middle English it referred to pledgingtijoyalas a
“promise to live one’s life in the service of God,” not a claim to believe somethag t
could not be proven, as it is understood today (Bowie 2006:224). It was the end of the
1600s when belief (in Europe) first referred to a choice between different @amaiengss
or propositions (Bowie 2006:224). When there is a single worldview, there is no choice
to be made and there is no need to convince others of the superiority of one’s viewpoint.
In some societies, whether or not a person believes in God, for example, is not the
guestion. Rather, the question is how best to behave to achieve positive ends (Bowie
2006:228). However, with the coexistence of different worldviews, saying thatanpers
believes in God is declaring that God exists (Bowie 2006:224).

The contemporary understanding of belief comes from a “competing marketplace
of ideas that constitutes modernity . . . a jumble of assorted ideas, some compatible
others contradictory” (Bowie 2006:228). On the other hand, it is also important to not
draw too rigid a line between different worldviews, as they may in practice be
indistinguishable from each other, and they may both come into play in the same context
(Bowie 2006:226-227). On the other hand, what are apparently contradictory peespecti
may not come into play in the same context. Instead, modernity can be understood as

comprising a greater array of different choices that are available tcepeopl
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Conclusion

This study defines religion as shared behaviors and beliefs about non-ampiric
phenomena that effectively expand the social world in which people live because people
believe them to be real. This involves people’s ideas of what this expanded reality
consists of, how it is organized, and what its significance is. Religion also indepora
the ways in which people behave in regard to this reality; these behaviorsessanéc
dependent on beliefs and these behaviors take place within particular structures.

In this dissertation, | conceptually separate religious structurergbgnous
meaning to analyze immigrant religious participation. By looking at steieiod
meaning, this work qualifies current explanations of immigrant religion, wareh
overwhelmingly focused on immigrant religious structure. By focusing lajiaes
structures, the literature has tended to overlook the ways in which people undéestand t
experiences in the world, including undeserved loss and feelings of pain anthguffer
through religion. Religious structure and religious meaning are both impartant t
understand religious participation.

On the level of society, this study focuses on the relationship between the
religious and political fields. It is possible for the relationship to fall drgre on a
continuum between total control of the religious by politicians and dominance of the
political field by religious specialists. Understanding the ways in whiotia® of
production are related to the political field is important background to undersjahdi
relationship between the political and religious because the political reatesents the

interests of tribute takers: classes of elite in tributary and capgabgeties.
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Furthermore, religious institutions have relative autonomy. This means that whi
the system of meanings and practices inculcated by the religioustiostiends to
support the political and social structure, this is not always the case. Rekgecialists
negotiate religious meanings with groups of lay people, with prophets, and across
themselves. The Catholic Church, a highly specialized, hierarchical iostjtataintains
its hegemony by selectively incorporating potentially dissident movenfiamh groups
within it and without. Because religious meanings tend to help groups of people make
sense of their experiences, religion tends to support social structure. Howelies
same way, religion can serve as a voice for groups of lay people that doesandtvéth
the social order. In times of significant social change, prophets expeeasxiety that
people feel; religious institutions must then incorporate prophet movementdwteex
them. When accompanied by political change, prophet movements are more likely to
become institutions.

The ways in which people organize religiously also change with changing
contexts. This work uses the concept of social capital to understand this strisgacal a
of religious participation. When people come to recognize each other as friendshand for
a group based on trust and mutual recognition, they create social capital. Within the
group, bonding social capital refers to those resources available to peoplei®&yii
their common group identity. Bridging social capital refers to the ressubhat become
available to people in a group through the linkages that the group has with other groups.
The social capital created through participation in church groups may open ummhport

resources for people that include free spaces, information, and civic building skills
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This dissertation understands that people take part in religious practicakeo m
sense of their experiences that would otherwise be confusing, arbitrary, andanake
sense. People experience inequity and loss even when they act morallprReligi
constructs this problem as one of and about evil.

Additionally, people explain, express, and act on the suffering and pain that they
feel—for instance in illness and mourning—through religion. Health is a audtiéd
concept that incorporates ideas of the physical, spiritual, and social. Theds akpec
health may be separated conceptually but they are integrated. For instatec&l m
insecurity and social stress cause disease and illness. This study madgostaple to act
on their pain in complementary ways, depending on what they understand to be the cause
of the pain and the cultural context. While people seek out treatment by biomedical
specialists, they may also seek out spiritual healing. Spiritual hesadadges people to
feel like they have some control over their pain. Moreover, spiritual healindnavay
actual effects, for instance, through asserting the social concern of groupmhénbe
each other.

Cutting across the domains of structure and meanings is the notion that religion is
a way for people to express their feelings and act in changing enviramRetigious
practices allow contradictory and ambiguous ideas and experiences to lssec@ned
understood. In analyzing religious structures and meanings in various higpericals
and as seen among immigrants today, this study analyzes the ways in wgioh reli
helps people to make sense of their changing contexts. Embodied expectationgsand wa
of being in the world are formed within particular social contexts. When toedexts

change, systems of religious meanings must change to make the new context
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understandable. Conversely, religious meanings may operate to undermineudaparti
social and political order, in which case they are subsumed into the existngusel
institution, excluded, or in which case they accompany political change.

In the next chapter, | describe the field site of Washington, DC, one of the new
immigrant gateway cities. The chapter includes discussion of the new iationgand
the local social structure in which discrimination was significantfigrgroup of

immigrants. The chapter also describes my research methodology and patitionali



CHAPTER 3
WASHINGTON, DC, A NEW IMMIGRANT HUB

During the fieldwork period, Washington, DC was one of the top ten receiving
metropolises of immigrants in the US (Singer 2003:1). The region had experiecbed s
phenomenal growth in immigration in the last three decades that it had become the
“seventh-largest immigrant gateway in the United States” (Singer PO@3ricans
comprised 11 percent of the region’s immigrants, making this the “largest poopobrt
flow of Africans of any major metropolitan area in the United States” €8ipg01:7-8,

11). What is more, most of the churches serving Africans were hierarchida¢(ans,
Episcopalians, and Catholic), within which immigrants formed smaller comti®s
(Foley and Hoge 2003:11-12), like Mary Our Mother.

In this chapter, | discuss the field site Washington, DC and my research methods
| use the name Washington, DC (and Washington) to refer to the metropolitan region that
includes Washington, DC proper and its Maryland and Virginia suburbs. | use the name
District to refer to the city proper of Washington, DC, when it is necgde discuss it
apart from its suburbs. Prince George’s County and Montgomery County make up the
inner Maryland suburbs. Prince George’s County borders the District to the east, and
Montgomery County borders the District to the north. These counties were intporta

sites of residence and work for the immigrants in this study.

64
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First, | situate African immigrants within the wider recent and laxgde influx
of immigrants to Washington. Then, | look at the social-economic, race basedrstnfc
the metropolitan area. In this section, | touch on the historical developmenitabf rac
segregation and discrimination in Washington, processes that constrain the choices of
black people in particular ways. Finally, | explain my fieldwork methods, isgues

positionality, and data analysis.

New Immigrants in Washington, DC

The numbers of immigrants and, more generally, of foreign-born, in Washington,
DC began increasing in the late 1940s and 1950s with the founding in Washington of
new political and financial institutions such as The World Bank, the International
Monetary Fund (IMF), and the Organization of American States; the fast growth in
number of diplomats and their staff; and an increase in the number of foreign students
studying at local universities (R. Manni©§98:337; Singer 2003:2-3). In addition, in
1965 Congress amended immigration law to open up the possibility of US imanigmat
people from all parts of the world, instead of primarily those from Europe. Bukae
in further growth of the number of foreign-born people in Washington, by increasging t
numbers of university students and refugees from Africa and Asia. In ctimest
family members and friends also moved to Washington through the social contacts they
had there (Singer 2003:2).

Immigration to Washington, DC was quick, recent, and large-scale. In 1970,
Washington counted 127,579 foreign-born residents, and in 2000, it had 832,016 foreign-

born residents—a number that has surely grown since then (Singer 2003:3). Fangherm
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the increase in immigration was one of exponential increase over tinestdiaif of the
foreign-born arrived in the 1990s (Singer 2003:1). Paralleling these trends, the w@imber
Africans in Washington more than doubled between 1980 and 1989 and more than
doubled again in the next decade. About 55,000 Africans moved to Washington, DC
between 1990 and March 2000 (US Census Bureau 2003).

Washington, DC was distinct from other metropolitan areas with large namig
populations in that immigrants there had an especially wide variety ohahtrigins
and suburban settlement patterns (Singer 2003:1-3). Because most international
immigration to Washington was recent, there were few well establishmeigjiemt
communities, a fact that likely contributed to the dispersion of immigrantssati®s
metropolitan area. Almost all foreign-born in Washington (90 percent) lived in the
District and inner suburbs, with most living dispersed throughout those areas but with
some concentrations in areas that included the Maryland cities Silver Sfyhegton,
Rockville, and Langley Park (Singer 2003:3-4, 9), all places that my reseakcimé.
For immigrants in Washington, residence choice seemed based on familydiais, s
networks, housing market, access to public transportation, school choices, and other local
services (Singer 2001:13). As a whole, the foreign-born in Washington, DC were doing
better economically than their counterparts in other “gateway c{f@sgjer 2003:12-13).

One area where many new immigrants lived and shopped was Maryland’s
International Corridor. The International Corridor encompassed parts ofelyaPgtk
and neighboring areas and happened to be the “setting for the largest conceotrati
foreign-born residents and immigrant-run businesses in the State of Mar{Aentidh

Langley Park 2003). The wide array of shops, for example, restaurants fe&tdrary
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food, Nigerian and Korean clothing stores, and international groceriesedftbc
diversity.

Individual shops often had an international clientele. In a Jamaican shop, for
example, a man in a booth sold music and movies from Nigeria. In the rear of the store
was the fresh meat that lent its scent to the rest of the shop. The remaindetaréthe s
was filled with African and Caribbean foodstuffs. Behind the checkout counter on the
wall were displayed an array of phone cards. Also on the same strip of shieps laeal
discount store, a fabric store run by a Korean woman who showed me some popular
Nigerian fabric, and a mainstream, Safeway grocery store.

Local groceries typically attracted a very diverse and internataieakele—a
clientele that lived in the neighborhood or that came to the neighborhood for other
reasons and then frequented its stores. For instance, one Sunday evening | stopped at one
of these groceries with a Cameroonian woman. She picked up some green bananas and
two packages of turkey necks. Nearing the checkout, in the front of the store, | pointed
out a large wall-hanging of the Virgin of Mary of Guadeloupe, standing in fraheof
Mexican flag, to the woman, saying that you would not see this in a mainstream
American grocery store. She was pleased to see it and commented with entbasiasm
Christian nature of this country. She checked out her supplies for dinner for about ten
dollars. Outside, the lot was full and cars were double and triple parked in front of the
store.

Over ten percent of the 881,300 Africans in the US lived in Washington, DC
(Singer 2001; US Census Bureau 2000). This was the second largest population of

Africans in the US; the largest number lived in New York (Singer 2001). In Washington,
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Africans comprised over 16 percent of the foreign born with permanent legal status
(Singer 2001:7-8, 11). This suggests that Africans in Washington were moreliaely
people in other immigrant groups in the metro area to have had permanentikegal st

There has been a burgeoning awareness of new immigrants in Washington among
social scientists (Bump 2003; Burton and Gammage 2003; Foley and Hoge 2003; Landolt
Marticorena 2000; Singer 2001 and 2003). D’Alisera (1998) looked at Africans in
Washington, DC. She examined how Sierra Leonean Muslims located meanings from
multiple cultural spheres (those of their romanticized Islamic homelanthandS)
within a single social space. Others have written about Ethiopians, the Fafigest
group in the region, which also has a longer-standing presence than those of other
Africans. For instance, Chacko (2003) wrote about the ways in which an Ethiopian
community was maintained through ethnic businesses and electronic mediacliResear
recent African immigration to the US is just beginning (Abusharaf 2002; Falge 2003;
Holtzman 2000; Konadu-Agyemang, Takyi, and Arthur 2006; Woldemikael 1997).

There has been a focus in this research on francophone West Africans in New
York City (e.g., Ebin 1990; Ebin and Lake 1992; Perry 1997; Stoller 1999 and 2002). A
general focus has been the jobs of immigrants (especially interabéind informal
trading) and their ethnic and Muslim identities. Coombe and Stoller (1994), for exampl
analyzed the ways in which objects sold by West African traders to blaekidans in
Harlem evoked various meanings for different groups of people. While much of the
research on African immigrants to the US primarily has looked at Muslinigrants
who are in the country illegally and take part in the informal economy, Yeboah (2007)

analyzed how Ghanaian entrepreneurs in the Midwest set up their businesses and kept
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mostly ethnic clientele. Noting the importance of Islamic identity, Slae{2905)
discussed how their Muslim religion set Somali youth apart from their pears i
American high school. In contrast, my research focuses on immigrants widegyal
and unauthorized and who were connected to formal American Christian religious

institutions in the nation’s capital.

Opportunity Structure

The historical process of racism in the US has continued significandesfor t
social stratification of contemporary society and forms a barrier to reevwixed
Africans. This section looks at the social setting into which immigrants meketdh a
brief history of racial segregation and discrimination before discussing sotme of t
impacts that being a minority continue to have on people’s experiences. Witiles |
here on racism and the ways in which this force has shaped people’s lives, | dongbt inte
to imply that experiencing blackness or being an immigrant is the fearak people.
Nor do | intend to simplify the diversity of black Americans or immigragsuyps that
are differentiated by geography, class, ethnicity, education, culturgeadeér. Instead,
what is important for this study is the idea that racism was one signiét=ment of the
larger social context in which African immigrants became incorporated.

Historically, black Americans in Washington, DC performed most mamaial a
craft occupations and had the fastest increase in proportion of freedmen inisomgzar
other slave states (R. Manning 1998:331). On the other hand, as the city grew, so did its
low paid black American population, which was moving in from neighboring rurad area

and states. This pattern was different from that seen in other Northesy witere
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immigrants from abroad reduced the employment opportunities of black Amei(iR.
Manning 1998:331-335). At the turn of the twentieth century, black Americans in
Washington, DC included a prosperous middle-class that was defined by its self-
employment and skilled employment (R. Manning 1998:333).

Around 1900, restrictive housing covenants mostly confined housing choices of
black Americans in Washington to a ‘black belt’ around the city center (nottie of t
Potomac River and along the west bank of the Anacostia) and some rural outposts. As the
city focused development along streetcar and trolley lines to the north andvhiel
included the development of communities restricted to whites, life conditions for the
poor, which was mostly black American, became worse (B. Williams 2001:415-417)
Following World War I, soldiers returned home to racism that included raaneslpired
beatings by the police, Jim Crow segregation that relegated black people to Iy qual
hospitals, and a job ceiling that limited career advancement (B. Willia@is42®).

From the 1940s to 1960s, the Washington government cooperated with
corporations in forcibly uprooting and concentrating black residents through state powe
of condemnation, eminent domain, restrictive covenants, denial of construction permits
and financing for black American housing developments outside the black zone, and
permitting suburbs to reject funds for public housing (R. Manning 1998:334-335;
Squires, Friedman, and Saidat 2002:157; B. Williams 2001:420-422). Those black
Americans who were middle to upper class tended to live in neighborhoods around
Howard University, but by the late 1960s, many were living along upper SixtSaetet

Northwest (E. Robinson 2010:12).
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However, since civil rights laws made it illegal to discriminate ipleyment,
housing, and education and with the establishment of affirmative action programs, the
black American middle class has grown considerably (E. Robinson 2010:6). Whereas
about 40 percent of black Americans lived in poverty in the late 1960s, about 20 percent
were poor four decades later (E. Robinson 2010:6-7). During this fieldwork, thetynajor
of black America was middle class and a minority was wealthy. Itasnaigeworthy that,
whereas racism was historically significant and contributed to the fiormat a black
underclass that has continued to decline, those of younger generations hackatdiff
memory and behaved in more mixed ways; for instance, interracial mariageased
eightfold over the past 40 years (E. Robinson 2010:9).

Evidence in area housing practices showed that racial minorities continued to fa
discrimination in Washington, DC. The Department of Housing and Urban Development
and the Urban Institute in 1989 found that in nearly half of their interactions alth re
estate agents, black and Hispanic people came across unlawful discrimingtimes,S
Friedman, and Saidat 2002:157). In 1997, the Fair Housing Council of Greater
Washington found that black people were discriminated against when trying to buy and
rent homes and when applying for mortgage loans. Discrimination occurred amrtige f
of “racial steering, misrepresentation about the availability of homésretites in rental
rates for the same units and the number of units that were shown, disparities agmortg
interest rates, differential applications of particular standards,” and (Bquéres,

Friedman, and Saidat 2002:160).
Racial discrimination in housing practices and in person-to-person inmesact

can be subtle. Other examples of subtle racial discrimination might include
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discriminatory treatment at a restaurant and quickly completed job intsraiter initial
introduction. The results over time can be seen in concentrations of immigrantiahd rac
minorities in neighborhoods (shown below) and in jobs. Research consistently
demonstrates that people with darker skin tones are discriminated againptagreemt
in the US, for instance, in getting through interviews and in advancement (Benson 2006;
E. Robinson 2010:209-210). As well, blatant racism has continued. For instance, in 1999
in New York, an unarmed black immigrant from Guinea was shot because police thought
he was going to pull out a gun (E. Robinson 2010:189).

Significantly, race and immigrant status seemed to play a detegmoienin
where Africans lived in the metropolis. They were more concentrated invaneas
black Americans were the majority, especially in parts of Priremr@&s County and
Montgomery County and the District (Singer 2001:11). Notably, many more black people
lived in the District (making up 21 percent of the population) and in Maryland (19
percent of the population) than in Virginia (eight percent of the population, nnaitarsi
to the seven percent nationwide figure) (Migration Information Source 2004). In
particular, it appeared that Central and West Afritarese more numerous in
Montgomery and Prince George’s Counties (in Fairland, Silver Spring, TakakaRd
White Oak) (Singer 2003). These were also locations where immigrargsvoee

highly concentrated (Singer 2001:11). These areas were also relatioetiaafe.

1. | use the phrase Central Africa in place oftf®&Census Bureau term Middle Africa, which
includes Angola, Cameroon, Central African Repylflibad, Congo, Democratic Republic of Congo,
Equatorial Guinea, Gabon, and Sao Tome and Prindiestern Africa includes Benin, Burkina Faso,
Cape Verde, Céte d’lvoire, Gambia, Ghana, Guineanéa-Bissau, Liberia, Mali, Mauritania, Niger,
Nigeria, Saint Helena, Senegal, Sierra Leone, agbTOther African regions are Eastern Africa, Rerh
Africa, and Southern Africa (Grieco 2004).
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It should be remembered that the effects of racial discriminationneerfelt
evenly across the metropolitan area. The region had a rich history of blacic&me
intelligentsia, politics, and mobility. Howard University had a long historgrafving
black Americans and internationals. In other Washington spaces, Africans and othe
foreigners were the norm. For instance, international NGOs and the World Bank

regularly attracted foreign professionals.

Ethnography

My methods for dissertation research were participant-observation andamsrvi
supplemented by church documents and area news. | conducted exploratoch iesear
2003; fieldwork lasted from June 2004 to July 2007. | continued attending Mary Our
Mother Sunday services through the summer of 2008.

While | focused on Mary Our Mother and its participants, | also took part in two
other francophone African congregations, albeit less intensely. One cargregas
Catholic. This group emphasized a Congolese identity but also included other
francophone Africans. This congregation had about 200 participants and had disbanded
by the summer of 2004. Later, | heard vague reports that conflict within the group—one
ethnic group trying to monopolize it—and trouble with its priest had led to its breakup. |
also worked some with a Protestant congregation. The protestant group wasieaangel
and had about 300 participants. Like Mary Our Mother, this group emphasized its
French-language and pan-African identity, and it was growing. Howeveontrast to
Mary Our Mother, this congregation included English-speaking participantgsand i

services involved much translation from French to English and from English to French. |
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also attended services at two other Protestant churches—both anglophone. One was
international African. The other was AME with a significant number of Afric
participants, including the pastor. Besides religious gatherings, | alsfsancophone
Africans at NGO fundraisers, funerals, baby showers, restaurants, thesaginch
participants, and in the course of everyday life.

In participant-observation and interviews, | sought to uncover informationveelat
to the domains of immigration, networks, and religion while also being open to learning
about what was important to research participants. | focused on the acovidaily life
and the kinship networks of immigrants. | also looked for information on the flow of
information and goods, why and how people immigrated, how they felt about their
immigration, and how life was for them in the US.

| conducted fieldwork with the knowledge and consent of research participants. |
told them about my research project and intended uses of information. | also guaranteed
anonymity. Some research participants told me sensitive information, elspaioaalt
their past, for example, their involvement in politics. | have used pseudonyms in this
dissertation for people and groups, and | have made minor changes to descaptions t
maintain people’s anonymity.

| used both English and French throughout my fieldwork. | generally initiated
conversations in French. Many participants spoke to me in English from thaifitge
they saw me. Others spoke to me in French. | conducted the formal interviewsign Engl
French, and a combination of the two. Unless noted otherwise, all direct quotes from
informants or from congregation paraphernalia in this dissertation are msiatrans

from French. Also, when | omit words or phrases from a person’s direct quotes, | not
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this with ellipses. The remainder of this section considers my participagtvabisn and

interview methods.

Participant-Observation

In doing participant-observation, | immersed myself in the activities of the
community with a goal of understanding their “basic beliefs, fears, hopes, and
expectations” (Fetterman 1998:35). | intended to get close to the study populaten whi
simultaneously keeping notes for objectivity. In seeking to become a part of a
congregation, | attended church services, prayer group meetings, and dinnersh@iiroug
the fieldwork period, as | spoke with community members and listened to their
conversations, | looked for other times and places where people might get tofedser
gatherings included church-related and other activities. For instarttended birthday
parties and baby showers, and | also spent time with different people in theirlhabitua
environments. When not at a group gathering or interview, | was mostly in the gompan
of women. | visited with them in their homes, and | drove them to the gym and to stores. |
visited with one woman at her work.

Being a participant-observer meant that | joined in church services, church
barbeques, and prayer group meetings. | stood when everyone stood and | sang and
recited prayers with them. These occasions included informal periods. Bafoethsg
would start, or setting up for an event, | was in the company of others, and | uged thes
times to chat about families and to ask questions. For instance, | asked for names of
others in the room and for explanations of activities. | asked people to tell me alrout the

immigration experience and their experience as Christians. And | friéglistened or
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joined in conversations that were not directed by me. In my notes, | counted at least 108
adults with whom | had substantive conversations. | maintained relationships with 43 of
them. In addition, | tried to help out research participants, as they helpedhmaywit
research. | volunteered to do things like cook, give rides, and recruit health clirmcsdoct

In my research, | attended church services and activities regulénlyheiMary
Our Mother congregation for over three years. Over this period of time, | becarae
involved with community events, and my friendships with various participants grew.
Over time, | became recognized by many participants as a part of tpegation. For
instance, at one prayer group meeting, a woman congregation participant irdrogice
to others. She did so at the end of the meeting, after a man noted | was a newcomer and
asked to welcome me. The woman said, “Oh, | forgot.” Looking at me, she turned around
in her chair. She said, “I forgot because Rose is African.” She went on to notevésaa |
regular participant in congregation activities, and if they needed som#thegdone,
they could count on me to do it.

| increased my data reliability by utilizing key informants (people wheigeal
me consistent and accurate information), by deriving data from group discussibby, a
triangulating my data. | triangulated data by comparing researchipants’ responses
for inconsistencies and to data gathered from alternative sources sucétiag me
minutes.

| kept both written and recorded notes. On some occasions, | found that taking
notes hindered research. For instance, | would pull out my note pad or voice recorder
only to have conversations stall. More than once, women informants began adting tire

and seemed to fall asleep. They were very reluctant to answer my quespecsllgs
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those about their social networks and family. However, | was able to uncoveoome
this information through my informal conversations with people and while listeming t
their conversations with each other. So in cases such as these, | paid cargfahdtt
the details around me. When it was unobtrusive, | pulled out my notepad. | frequently
recorded notes on a voice recorder during my drive home. | transcribed my notes from
notepad or voice recorder, and added to them from memory, as soon as returning to my
computer. If | did not transcribe at the computer directly after taking nboted not add
to them from memory.

| found participant-observation to be the most useful method because it was
indirect. In this technique, | did not focus on asking individuals pressing questions and
recording their answers, something many found to be uncomfortable, espadiatiaid

to questions about family members.

Interviews

Throughout my fieldwork, | requested interviews from different congregati
participants and from others. | sought out interviews in order to delve deeper into
experiences of religion and immigration and the life histories of individuadnese
participants.

Although | was able to get some interviews, this was not an easy task. Sometimes
my request was not entirely understood, and when | pulled out my voice recorder, the
interviewee declined to participate. Other times, at my initial requesg@ne might
agree to an interview in the distant future, but then, in spite of repeated attempts on my

part to find a time to sit down together, that future was never reached.
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| was more successful getting interviews and getting closer to peoplé afte
realized a series of steps for building rapport. First, | called the othenparery week
or two to say hello and ask about family. This, combined with seeing people at church,
increased how trustworthy people perceived me to be. In turn, | might be invited—or
could more easily invite myself—to a gathering, to a person’s home, or, a persan mig
become more amenable to being interviewed.

However, | continued to encounter reticence among some research paditipant
spite of these rapport-building measures. This had less to do with rapport and more to do
with informant’s discomfort with formal research tools. For instance, one tay af
church services, | found one young woman whom | had interviewed twice to ask a few
more questions. She turned me down, explaining that she no longer wanted to be
recorded, as it made her ill at ease. She felt uncomfortable revealingswrgber
experiences and her thoughts. She went on to say that it was as if the recerder wa
drawing out her energy. She said, | like you a lot, but | do not want to talk about things
that have happened to me with you. She wanted to instead tell me general things, like
how life in the city was different from village life and how parents and @nldr
interacted. Therefore, while | often found it challenging to record pegmietsse words,
| was able to learn about their experiences through casual conversation.

In total | interviewed 25 people. | interviewed eight of these more than once.
Nineteen of the 25 were Mary Our Mother participants. These interviews iddwdeof
the three priests that have headed Mary Our Mother, people on the pastoral committee of
the congregation, and other active and not-so-active congregation particigants. T

interviewees were women from Cameroon and the Democratic Republic of CdRG) (D



79
and included young women, middle aged women, and older women. Six were young and
middle-aged men from the DRC and the Republic of the Congo. Seven were young,
middle-aged, and older men and women from francophone West Africa.

| recorded these interviews on a voice recorder and took minimal notes. | found

the interviewee more comfortable when | could focus on him or her. | asked open-ended
guestions about the interviewee’s experiences according to my researestsnter
following a temporal framework. When | wanted additional information about a
response, | probed by repeating what the interviewee said or asking ifiicatian.
Handwritten notes included observations about the setting of the interview, the
appearance and comfort level of the participant, interruptions to the interview, and

unfamiliar names or words.

Positionalit

As many ethnographers do, | attempted to overcome my outsider stgbirstg
in the community for a prolonged period of time. As described above, | regularly
attended Sunday services, and | telephoned and visited people. In doing this, | formed
meaningful relationships with those | interviewed and with whom | regulatdyacted.
The relationships went beyond those of informant-visiting student. There washdrdept
came from my long-standing presence, my interest in what was going omevith t
community and with individuals, and the growth of friendships. In some ways, these
elements overcame clear-cut inequality based on perceived social édentiti

My relationships and identity within the congregation enabled people to trust me

more than they would trust an outsider. This familiarity helped me to gain ntarkede
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knowledge about what people thought, who they were, and what they did. Additionally,
because this approach allowed for depth, complexity, and new ideas, my data is richer
than data derived simply through formal interviews or questionnaires.

| also realize that the insights | gained about the way researatigzants saw the
world were partial and situated. My ideas and background were differentHose of
my research participants—who might have had some things in common but who were
also different from each other—and research participants saw me in @anveys.
Characteristics that were probably important for people situating me fielthexcluded
my socio-economic class, age, marital status, parenthood status, languageycapabili
student status, gender, and religious affiliation.

Many congregation participants held a high socio-economic status befomrgmovi
to the US; for instance, many held important positions in government and business.
Others continued as diplomats, lawyers, and professionals in Washington, DC. The
congregation also included people who were mid-level socio-economic class before
moving to the US. Once living in the US, people of both upper and mid class levels
realized some loss of status or wealth.

In comparison, | was raised in a middle class family in the rural Midwest, ynd m
household in Washington, DC continued to be low to mid level class. In some ways, the
class level of my household was similar to that of many immigrants. As a ggaduat
student, my income was from part-time work, but my partner worked full time. Yprki
hard was held in common; no matter people’s status at home, they worked hard in the
US. In addition, they tended to understand an education would lead to increzmsed.i

On the other hand, getting a Ph.D. was beyond what seemed doable for many immigrants.
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Some went to school for short periods to earn certificates for fields lissnguOthers
went for their master's degree. However, the immediate need for money, both’¢or one
own household and for family members back home, seemed to be the pressing need for
most immigrants. Additionally, people tended to perceive me as having irteeasss
to employment opportunities and some asked me to help them find jobs. Unfortunately |
did not know people looking for child care or house cleaning or nurses. This perception
probably made me more attractive as a friend for some.

In Mary Our Mother, my perceived age and motherhood status placed me in a
“young mother” category. | was older than youth but also too young to be a woman
leader. Most women leaders were in their 40s, 50s, and 60s, although one single mother
in her early 20s was a leader of the youth group. Two women my age led congregation
committees until they went away for school or had babies. My conception of motherhood
also took some people off guard, as | frequently attended events and interviews without
my children, who were home with their father. Many men and women asked after my
children when | was in the field without them, especially in the evenings ordt nig
When | responded that their father had them at home, most immigrants reacted in the
negative, saying that | should not stay out too late, which would trouble my partner, or
that my place was looking after the children.

Marriage was also important in Mary Our Mother. A married couple ofdyami
generally carried the money collected at mass in a ritual processlonfront of the
church. The priest would often stop at the front of the church those couples who were

newly married or celebrating a wedding anniversary and announce thetonelés the
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congregation. The first time my spouse came to church with me, in 2006, we were
barraged with people who were eager to “finally” meet him.

In addition, my student status and language ability further complicatetbeey p
While research participants were familiar with going to school, as mdnyngipursuit
of an advanced degree while mothering young children was more unfamiliar. And, while
| held successful conversations and interviews in French, these were not without
moments of difficulty. | had more difficulty understanding when people conversed
together in groups. In interviews or one-on-one conversations, | could more epsdgtre
clarification of vocabulary with which | was unfamiliar.

Finally, because | was raised in a church-going Catholic family, Favagiar
with mainstream American Catholic practices and beliefs. However, ewkidy
fieldwork | did not participate in a religion. This rarely came up, perhaps bekcause
participated in services and so appeared to be a practicing Christian. On adswrs;c
| was asked whether my children were baptized, to which | replied honestthdla

were not’

Analysis

| continually transcribed notes and interviews throughout the time | conducted
fieldwork. The process of fieldwork, analysis, and writing up involved continuous
feedback among these three areas and within each area. After transwibsgnd
interviews, | loaded them into a database designed for analysis of iumliésearch,

ATLAS.ti. The database helped organize the data, and it increased my ahalytic

2. It is a Catholic norm to baptize infants or ygurhildren.



83
objectivity. Less frequently, | loaded other documents such as emails and pemwspa
articles into ATLAS.ti.

In ATLAS.ti, | read each line and passage of text asking what theyalverd and
what they referenced. | worked to identify, name, categorize, and des@ibergs of
text with concise descriptors—codes. | coded deductively and inductively, usirgptonc
and themes of interest that | had previously identified while also recognizingleas
that came out of the fieldwork. Coding like this is time-consuming but more speuific
effective than a word search (Fetterman 1998:97). Having coded segments of data
enables the researcher to create a list of examples that are mtaetkiam those
generated by a simple word search.
| worked at being consistent in coding, applying the same codes to similar
passages. | erred on the side of making many codes. Often | wrote comments about how
codes were linked. In ATLAS.ti, text passages can be labeled with mulighés.cand |
coded passages that overlapped. Due to this function, | was not confined to coding
sentences or paragraphs as exclusive segments. After coding my docutoekes] |
carefully at each code—especially those used only once—and combined codes when
appropriate. | also ensured that the codes stood on their own, making sense. When they
did not, | looked again at the passage in order to match it with a more appropriate code.
Because the coding process took place over a long period of time, codes added
later in the process reflected my growing understanding. The coding proa&sshtis
have been made stronger by a second review of the participant-observation notes and

interview transcripts. It would also be stronger with one or more additionalcbeses
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doing this review, because this would increase the reliability of my amalygs was not
done due to practical constraints.

In analysis, | followed the grounded theory method, the discovery of “patterns of
behavior or thought in a series of texts” by identifying concepts and ciate ¢uait
appeared in the text and linking them into theories (Bernard 2002:462, 464). Using the
database tools, | was able see which codes co-occurred, in what frequency, rend whe
they co-occurred. Throughout the process of working in ATLAS.ti, | also createdsnem
to record moments when | realized connections. These memos then became aaeseful pl
to check when writing. | used these memos as well as additional notes that | tak whil
closely reading the texts to record thematic relationships.

In making connections, | grouped similar codes together, and | paid attention to
the links between and significance accorded to codes by research partidipants
importance that study participants gave to religious meaning stood out during my
analysis, a finding that underscores the importance of treating it senowsbtudy on

immigrant religious participation.

Conclusion

Washington, DC had a history of racial segregation and discrimination.
International immigration to Washington was relatively recent and lagje. sc
Significantly, most of these immigrants were minorities. These imanig, including
Africans, faced discrimination in terms of residence and jobs.

This dissertation is based on long-term ethnographic fieldwork with francophone

African immigrants in Washington, DC. My primary methods were participant-
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observation and interviews, and | focused on participants in Mary Our Mother, a
francophone African Catholic congregation. The fact that Africans partidipatae
Catholic Church, an institution that was heavily involved in the colonization of Africa
and has its center in Europe, raises questions about what their participatiomonlegumt
and how this participation related to the past.

In the next chapter, | take up the history of Christianity in Africa, focusmg
early Christianity in the Kongo kingdom. Found along the west Central Afrizast,che
people of Kongo developed relationships with Portuguese traders and with missionari
While many analyses of Christianity among Africans begin at apaiat in time, this
early period of contact provides a useful context, since Africans were not coercivel
colonized during that time. Instead, some Africans took up the religion voluntdabk |

at who among the people of Kongo adopted Christianity and why they adopted it.



CHAPTER 4
RELIGION IN THE KONGO KINGDOM

This chapter looks at continuities and changes in religious structures and
meanings in an independent African nation, the old kingdom of Kongo of west Central
Africa. This nation was one of the few in Africa that took up Christianitgriee
European colonization began in the late 1800s. This makes Kongo an interesting case
because the nation was sovereign when it voluntarily became Christian. Addjtional
many of this study’s research participants came from the larger regidnatf Kongo
was a part. The kingdom of Kongo, then, is a good starting point for a historical
assessment of religious continuity and change for the study group of immigrant
Catholics.

Beginning with this deep history sets this study apart from much of the work done
on how Africans became Christians. As discussed in Chapter One, this body wirétera
leads to the expectation that Africans converted to Christianity inaedotbeing
politically dominated. While some experienced more pressure to convert thas) other
many understood conversion to be a route to success in the colonizers’ social system.
However, this point of view does not enable an understanding of how and why religious
systems interact and adjust. Moreover, framing religion in terms of corgpmti
coexisting systems of practices and ideas results in a misplaced ankzsgnt

concern with labeling one system as more “African” than the other.
86
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In contrast, this chapter aims to look at religious change and continuity in
particular times and places. It works from the theoretical assumptionibaelsicr
Chapter Two, that people use religion to make sense of, negotiate, and act on the wider
cultural system of which they are a part. Religious institutions argratezl with
political institutions, and tensions of hierarchy and power shape them. Throggpuseli
participation, individuals create relationships, the shape and function of which vary over
time. An effect of the relationships created through religion is social gapltedh can
open up valuable resources for participants. Moreover, people look to religion to give
meaning to their experiences. Religion explains why people have a bast loarwdy
they get sick in spite of being good, and religion is a means for understandingiagd act
upon pain and suffering.

It is important to begin this chapter by noting that the meaning of belief and the
concerns of conversion that accompanied missionization have changed over time.
Thornton (1984) argued that many scholars writing about the history of Christianity in
Kongo have done so with an understanding of that religion developed withiregtury
colonial culture. Since modern Christianity has taken an exclusivist approach to
missionization in Africa, requiring people to change their beliefs, modtwia's have
seen early Christianization solely as a syncretic religion where ‘gghconversion did
not occur (Thornton 1984:151-152, 154). While the Church did take an exclusivist
approach to missionization in other areas of the world during this time period, the
inclusive approach in Kongo was important and coincides with earlier meanings of the
term belief, when to believe meant to adore. Before the end of the 1600s, bahef me

holding dear or pledging loyalty, not a claim to believe in particular non-emalpir
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phenomena (Bowie 2006:224-228). When there is one worldview, there is no choice to
be made and there is no need to convince others. Instead, the question is how best to
behave to achieve positive ends. It is likely that BaKongo and many earlpmaisss
saw the world from this point of view, in which there was no choice to be made between
sets of beliefs.

Because people create transitional spaces and interrelated strategdsrstand
their world (De Boeck 1996:100), this chapter looks at how and why religious ideas and
practices are taken up at particular times, and it will investigatertieginings (Maxwell
2000:478). The chapter begins with a description of religious structure and meaning i
the kingdom of Kongo prior to contact with Europeans. The kingdom was organized
around a political-religious hierarchy, and the chief had to work to gain ascendancy
People believed that witchcraft caused evil and magic protected agalie gecond
section is divided into two periods. During the time of early European-Kongo contact, the
elite of Kongo adopted Christianity at least in part to further their poldicdleconomic
interests. During this period, missionaries worked to take over the religeddisHeople
adapted Christian practices and symbols in understanding their changing,cehteixt
included the growth of the slave trade. The final period covered in the chemt@nes
religion after about 1700, when the internal dynamics of the kingdom changed due to
trade with Europeans and incipient European nationalism, setting up the context for
colonialism.

Parts of northern Africa were integrated into the early Greco-Romaer aént
Christianity. For instance, Africans scholars such as Augustine helpedrtoléte early

Christian doctrine and ethics (Isichei 2004:17-29; Kalu 2007:24). By the third century,
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North Africa (present-day Tunisia and northern Algeria) was one of thremsag the
world where Christians were a majority (Isichei 2004:23). Moreover, part$ ot
and some Egyptians have been consistently Christian to the present day (Isichei 2004:26)

South of the Sahara, however, people were first introduced to Christianity through
their direct contact with Europeans, which began in the late 1400s. Early European
explorers were mostly traders, but Catholic missionaries accompanied\viiEsionaries
were overwhelmingly Catholic because this early contact began at abadoteha the
Reformation, during which Protestant churches were still developing in Europes In t
chapter, I look at who took up Christianity, and what this meant to those who converted. |

also assess how this new religion related to established structuresamdgse

Kongo®

The kingdom of Kongo was one of a number of groups of western Central Africa.
The Kongo, Lunda, Luba, and Kuba states, or kingdoms, were large-scale sodilties w
shifting borders that came into being between 1200 and 1500 in the savanna south of the
Congo River Basin. These states were tributary systems. The produdesienbthe
means of production and their own subsistence, and the centralized elite obtauted tri
through political and military means (Wolf 1997:79-81). It appears that these kingdoms
developed after Central Sudanese speakers from East Africa, who moved t@timasa

south of the Congo River Basin late in the first millennium BC, introduced cultivated

3. For this section, I relied on Lemarchand (1982)andier (1963), and W. MacGaffey (1977;
1983; 1997). Lemarchand provided a general backgtof the Kongo kingdom. Balandier gave some
description of Kongo political and religious lifeut W. MacGaffey’s descriptions of these systemsewe
more complete. W. MacGaffey’s historical knowleadgene from a combination of historical documents
and his ethnographic work.
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cereals and herding to the Bantu-speaking populations there. Being bgtteddda
savanna conditions than the oil palm and yams that were farmed by the Bantusspeake
these foods spread and enabled population growth and increased settlement. Figure One

shows the major savanna states of tH&cetury.

Sankuns
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Figure 1. Major Savanna States South of the Congo River in the€d®ury. Source:
Lemarchand (1993).

The savanna states were centralized political systems, and eachihgie auler
whom people tended to see as divine. These states expanded using methods that included

military raids, military occupation, and peaceful interaction. Thesesstahded to have
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oral literature that traced state origin to a mythical figure, and @maletl to incorporate
smaller neighboring groups both politically and culturally. As is charatic of tributary
systems, the symbolic power of the monarchy and the force of the migi¢atiynated
their centralized political structures. However, while these sosietiee organized
around hierarchical lines, the extent of the king’s monopoly of power varied. Ensuring
the loyalty of the monarch’s subordinates—appointed chiefs or local clan headsst-was
important problem faced by African monarchs of these southern savanna states.

In contrast to the states of the savanna, the rainforest zone—which covéitg roug
the northern half of what is today the DRC and includes much of the Congo River
Basin—included smaller-scale societies. These groups were widpérsksl over the
interior north and south of the Congo River’s great bend and are important to note
because later, under European occupation, they would be drawn into the colonial territory
of Congo. Most peoples not living along the coast lived in villages under chiefs or
ascendant lineages and did not have much contact with Europeans until formal
colonization. These groups tended to lack centralized political structures. Gdtagen
the Kongo and Ubangi, such as the Ngbandi, Ngbaka, Banda, and Ngombe, operated
under more hierarchical lineage-based systems than those located fartherkse
Zande and Mangbetu, who lived in the distant northeast, had state systems.

The kingdom of Kongo was part of a larger region where people spoke western
Bantu languages. All these societies, including groups in Cameroon and eastern DRC
were local variants of a common cultural system. Kongo social structurescgsaand

beliefs followed a pattern like that followed throughout much of the region at the tim
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Structure

This section describes the structure of the kingdom of Kongo before contact wit
Europeans in 1483. | describe the significant overlap of political and religiods ifel
this tributary society; political authorities monopolized religious authdhighin the
religious hierarchy, however, through the functions of prophets and priests, tisdteewa
possibility for some religious check over political power. Finally, while tieer®t much
information on the religious participation of lay people, it appears that they todk part

local religious groups organized around supernatural beings and forces.

Combined Political-Religious Authority

Kongo may have encompassed more than 300,000 square kilometers. In the late
1300s, for unknown reasons, a group from the small chiefdom of Bungu moved south of
the Congo River and conquered what is presently northern Angola, setting up Mbanza
Kongo Dia Ntotila (Great City of the King) as the capital of the Kongo kingddmay
allied themselves through marriage to the main lineages of the region andnigeered
surrounding groups by force except for the Mbata kingdom, whose leader voluntarily
recognized of the king of Kongo. By the mid-1400s, Kongo encompassed northern
Angola and the north bank of the Congo River. By the late 1400s, however, the kingdom
had shrunk; except for a small tract of land, its northern border was the Congo River, a
it had (at least) two to three million subjects. These tributary states eivthersa tended
to grow but also shrink because political alliances could shift, and the chief deépende
only on inheritance but also wealth and political support to attain and preserve his

position. In the case of the savanna tributary systems, local powers probatibimed
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control over strategic parts of the production process, leading to conflict anramgsva
groups.

In Kongo society, the religious and political fields overlapped to a high degree.
Like other central African societies, Kongo was organized around public cultstl€he ti
of king was the highest in a hierarchical system of political-religitles.t The king was
the representative &fzambi(God) and shared the responsibility for ensuring public well-
being withsimbi (local, water, or nature spirits) priests. The Kongo kingdom consisted of
six provinces, each governed by a subchief who also retained a religious title and
authority. In lesser Kongo domains, titleholders were paired with priests, makang up
double hierarchy that was simultaneously political and religious. This meanisdba
low on the political hierarchy worked alongside full-time religious spists. Those who
had more political authority, however, were also religious authorities.dmty, the
equilibrium found by political and religious structures in the complex society of the
Kongotended to be at or near the extreme of control of the religious field by thealoliti
field. In addition, having religious authorities representing the king on thelésehwas

undoubtedly in the interest of the centralized elite.

Four Religious Roles

The hierarchy of religious authority then was one in which the king was
paramount. Under the king were provincial rulers, and underneath these provincial rulers
were local priests. In this way, local priests, who answered to the pddiitealperhaps

also functioned as royal oversight at the local level.
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The Kongo people understood power and its uses to be organized around four
religious specialists: chiefrffumy, prophet igunzg, magician fgangg, and witch
(ndoki.” People in all four roles possessed knowledge about the land of the dead, the
other world, where they were able to see and move. A Kongo prophet was not a prophet
in the anthropological sense, a specialist who expresses changing ideaplaimns
changing contexts and who operates outside authorized religious institutiangetes
Chapter Two. BaKongo recognized the role of Kongo prophet as legitimate.

The four roles can be understood in terms of their relative position to an dfflicte
individual, whose problem was caused by the chief or the witch and whose problem
could be healed by the prophet or the magician. For Kongo people, the prophet and the
chief represented hierarchical, authoritative order. However, while thagiropuld
heal, the chief could kill. Also, in contrast to the concern for the group hed@yo
prophets and chiefs, Kongo magicians and witches acted in their own intéeshe
prophet, the magician could heal, and like the chief, the witch could kill. People
understood the magician to be benevolent but profit oriented and individualistic,
something evidenced through his or her use of charms. The fact that the magitian use
objects in his or her religious practices pointed to the magician’s individual—egi-g+
orientation. The use of charms was individualistic, close to witchcrafsoardl, and

possibly subversive.

4. Because the form of this set of four roles setenapply to Kongo at least from its early
Christian years, | have included them in descritkiogngo society before European contact. In addjtion
this role set belongs to the same broad type agtbbthe Mongo, Luba, Shona, and most Bantu-spgaki
peoples.
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Any particular person could take on one or another of the roles at differest tim
or as assigned by various people. For instance, a person could call herseHatir dnim
magician but someone else might call this same person a witch. Whailgleeton
used to describe herself or himself and others depended on a person’s actusiradd de
position in the political hierarchy. In terms of religious hierarchy, thasettiour roles
provided a frame through which to interpret the actions of a group’s political alies
enemies (for instance, by calling allies magicians, chiefs, or prophétsnemies
witches). Moreover, this role set opened up possibilities for individuals to assatee a
for instance, that of prophet, and challenge the actions of others within the hieharchy
this way, people might contest religious and political practices and meamdgsea

Kongo prophet was a religious check over the king.

SimbiCults

Finally, it appears that the people comprising the class of producerspaaetici
in religious activities organized aroubgsimbi, local, water, or nature spirits who
inhabited bodies of water, dry gullies, and some other places.biithbias focal
points, the groups’ practices took place around features of the local envirdik@ent
caves, pools, or large rocks. Individual priests, who were a particular kinghnfja or
magician, led the groups. The people of each major political domain followedltioé c
its tutelarysimbi Because | do not have further details about how these groups
functioned or how they were organized, it is not possible to understand what resources
may have been made available to participants in them. However, it does look to be the

case that those with political aspirations, and the incumbent politicaltebtepart in



96

particularsimbicults that set them apart from commoners. In this siaybicult
participation appears to have been a religious practice that supported the stfuttere

political system and in at least some cases justified the position of thegb@iiie.

Meaning

Religious meaning makes the world understandable by creating ordes. In t
section | suggest that Kongo people understood those in the roles of magician and king to
be regular actors ensuring the day-to-day well-being of people. Thesaistsecould
lead the ritual acts necessary to appease the supernatural spirits, whichravsledet to
healthy crops and people. Moreover, these ritual actions would have been ndoessary
protect people from evil. Witches and evil spirits caused bad things to happen to
otherwise good people, and magicians would have been called upon by individuals to

ritually counteract the effects of evil that manifest in people’s sorrampain.

Powerful Supernatural Beings

The first concern of this study in relation to meaning is that of good and evil. As
described in Chapter Two, religion gives people a way in which to talk about the
difference between what people deserve and what really happens to #emgcr
coherence in a world that might otherwise appear to contain inexplicable iegquiti
(Geertz 1993:105-108). While details about what Kongo people considered to be “good”
or moral behaviors are unavailable, it is possible to understand the rituatgsacti
through which they engaged good and evil.

In Kongo cosmology, all of the forces that dwelled in the invisible/other world,

who mediated betweddizambiand living beings, belonged to the larger domain of the
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dead. People of Kongo believed that the spirits in the land of the dead had considerable
power over what occurred in the land of the living and so needed to be pleased. The land
of the dead was not a direct contrast to “being” or “life,” but it meant sometkang li
living invisibly. For instance, BaKongo said that “one dies only to sight,” and those who
were able to communicate with this other world had “opened” or “four” eyes, or “night
vision” (MacGaffey 1983:140). Ancestors, thus, were active in the land of the living.
Somebisimbi, thetutelary spirits of particular places, were at one time living persons,
and others existed since the beginning, the creation/zero point. Each of the cults
dedicated to aimbihad a priest in charge of divination for the chiefdom, propitiation of
thesimbifor good weather and crops, and chief-installation. Individuals practicedritual
led by theirsimbipriest. Chiefs and elders, in contrast, recognized different spirits,
bakulu,in their religious practices. They believed these spirits lived underground and
were closer to the beginning by being closer to the original ancestors, gietlieeed
bakuluremained active in the world of the living.

Based on this information, it seems Kongo people understood poor harvests and
other negative worldly events as having been causéisiigbiand other entities in the
land of the dead. For BaKongo, crop disease and other bad events—otherwise
inexplicable inequities—could be explained as the result of inappropriatelyrpedor
rituals. For instance, perhaps an individual Kongo or priest did not perform a spirit-
desired ritual or did not perform a ritual in the spirit-desired way. Italssthe case that
malevolent entities existed in the other world, and these entities werentterc of

witches, which | discuss below.
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Maagicians and Witches

The role of religion in explaining negative events is closely tied to itsmole i
explaining what people feel. In helping them understand, religion makes it pdesible
people to bear their physical pain, worldly defeat, and consideration of othsesymi
(Geertz 1993:104). It can also give people a way to act on their suffering,datmttol
and correct it.

One way to understand suffering among BaKongo is to look at it from the point of
view of a suffering individual, someone bearing painful loss or illness. Fromdmsof
view, it was the activities of a witch that caused people harm. Witchesingdviduals
who engaged in self-centered behaviors with the goal of profiting in some wathieom
manipulation of spirits anchinkisi powerful objects that incorporated the dead. Witches
also acted througminkuyy anonymous, malevolent ghosts who were witches when
alive. Because witches designed to do things to result in their profit, it can bretande
that witches were the prime culprits in cases of individual hurts. While aatkeehad
the potential to harm, and people feared the chief because of this, the roleloétiveas
to ensure the well-being of the group. The chief could kill witches or crimingltect
the community. It seems that people identified by chiefs as witches coullieldeoki
enslaved. Also, to address their pain or distress, people could have sought the €apacitie
of a magician, a healer.

In sum, Kongo society before contact with Europeans was a dynamic tioiiza
with shifting borders. It was a tributary society that, similar to other groughe region,
was comprised of a double political-religious hierarchy. Those with thepobstal

power also claimed religious authority, and this, together with militagefguolitical
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supporters, wealth, and kin linkages of the king, worked to maintain the society and the
position of the elite within it. The chief was the divine and political ruler. Pralinci
rulers were also religious authorities. Priests may have acteliggsusechecks on
politics at the local level, which would seem to have aided in maintaining thieadolit
allegiance of peripheral local groups. It seems that the set of four peaidlicgous roles
also created possibilities for action for political and religious chgdles. While the chief
had religious abilities, the priest, witch, and prophet also had religious capsbiiiven
the complementary and opposite functions of these roles, each person filling one of them
would, in theory at least, limit the abuse of another’s power.

BaKongo understood the actions of supernatural forcediskabiandbakuluto
be the cause of negative events like crop failure. Throigymbipriests, people worked
to please their tutelatyisimbi Similarly, chiefs worked to pleagakulu These spirits
had powerful capabilities in the land of the living and could be drawn on to explain why
bad things happened to otherwise good people. People participatetioults,
although it is not clear exactly how these groups were organized. Moreacbesv
acted to enrich themselves at the expense of others by manipulating the fdinees of
other world. The actions of witches, then, caused pain and suffering. Kings caulel ens
the public’s well-being by punishing witches. Also, to counter the effects cfievéft,
people would have sought the help of magicians, who, while also focused on profit, acted

to heal. This was the social field that Portuguese entered in the 1480s.



100

Trade with Europeans: 1483 — Early 1700s

Before describing relations between Europeans and BaKongo, it is helpful to
contextualize European sub-Saharan maritime travels. Portugal was tmethatifirst
interacted with Kongo, but it was not alone in being interested in southward travel, a
pursuit that Europeans justified in religious terms. While the Crusades, @djéyizhe
Church in the 11-14" centuries, had been ultimately unsuccessful in (re-)gaining Middle
East or North African Muslim territory for European Christians, they had oleseé|
among Europeans a notion that they were responsible for keeping Muslims from
spreading Islam not only in Europe but also in Africa (Crawford 1997; Kpobi 2007:124).
Because many Christians lived in North Africa, Europeans tended to deenfricae @
land of devil-controlled wild people that was guarded by Satan, to begin at the Sahara
(Kpobi 2007:124-125). Additionally, early European explorers hoped to not only hold the
Muslims at bay but also to find an ancient Christian kingdom ruled by Prester John
somewhere in Africa (Kpobi 2007:124).

On the other hand, religious conversion was not the primary motive behind
European travel to sub-Saharan Africa. Instead, religion served to justifiyatiels
through which Europeans pursued the source of valued resources. Moreover, beginning
in 1517, when Martin Luther split from the Catholic Church and stirred the Reformati
Catholic interests were separate from those of Protestant Christiahehiee early
ones being Lutheran, Anglican, and Calvinist Churches (Bireley 2009). Each Huropea
nation in sub-Saharan Africa tended to bring with it its own Christian tradigsainéi

2004:135; Winant 2001:39-41).
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Portugal in Sub-Saharan Africa

The reason behind Portuguese exploration of sub-Saharan Africa was theodesire t
find the source of Muslim Arabs’ trade goods. These trade goods, including gold,
enslaved people, cloth, and ivory, arrived in North Africa, the Near East, and Europe
after having travelled a complex route that included the trans-African sabvahrad
tropical forest (Wolf 1997:38-39). The Portuguese hoped to bypass the Arab middlemen
and get to the source of these goods themselves. It was not long after their southern
expeditions that Portuguese traders and missionaries found the slave trade tative,lucr
and by the mid-1500s they were sending Africans to the plantations of Bradr(D
Gondola 2002:32).

Although Portugal was a small nation, it was the dominant European nation in
sub-Saharan Africa during this period (Isichei 2004:138; Kalu 2007:30). Some
Portuguese settled in communities at various points along the coast. For instamee
Portuguese immigrants married local women on the West African coast (999). In
the 1500s, these mixed communities called themselves Portuguese, and they were
distinguished by their status as traders, their language, their angfatestyle, and their
Catholic religion, which, as practiced, combined elements of Judaism, CGhitysteand
local religion (Mark 1999:174-179).

While the missionaries that accompanied Portuguese ships tried to convert
Africans, their work was largely unsuccessful. Some attribute this lack dssuttca
shortage of clergy (Gundani 2007:152; Isichei 2004:135). Consequently, the rare
occasions that Africans took up Christianity can be attributed to the actittablay

people, particularly royals and aristocrats (Isichei 2004:135-138). For exdhepleeir
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to the throne of Warri, a small state in the western Niger Delta, conver@atholicism
in the 1570s, after which the religion was followed by the royals and to a |etealr lex
the populace of the capital (Isichei 2004:136). Christianity was also adopted in 1623 on
the Swabhili coast by the sultan of the Muslim state of Mombasa, who switched back to
Islam in 1631 and led a revolt in which many African and Portuguese Christians were
killed (Isichei 2004:135). The other nation which adopted Christianity and in which

Christianity persisted was Kongo.

Religious Structure in Kongo

During this period, the social structure of Kongo society changed in retatits
changing context. This section illustrates how the kingdom of Kongo adapted to the
expanding coastal trade. Over time, political units that saw success ihégateto grow
and the political power of the centralized elite weakened. During this procesdrpw
the political field maintained control of the religious field. In addition, thii@edooks
at the ways in which missionaries worked to supplant native Kongo religiouslgisci
within the religious hierarchy. This work, paired with their relationshipis political
rulers, led to the institutionalization of Christianity in Kongo. Finallys $ection shows
that through their participation in Catholic associations, lay people of Kongedgain

access to new forms of social capital.

Kongo Political Control over Religion

Situated along the coast, the Kongo came into contact with Portuguese Bailors i
1483, when they began facilitating trade between Portuguese and groups iniibre inter

(Lemarchand 1993; W. MacGaffey 1997:46-47). Missionaries aboard the ships
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accompanied the Portuguese to the Kongo court in the capital, a short trip inlaret by

It seems likely that Kongo politicians would have invited the Portuguese tayital.

Then in 1485 Portuguese took Kongo nobles to Portugal (Lemarchand 1993). In 1490,
Joéao Il of Portugal initiated an expedition to Kongo to create a settlementltber

included priests, monks, armed soldiers, peasants, artisans, and some women (Balandie
1968:42-43; Vansina 1990:200). The group arrived at Mpinda, a port town in the Kongo
province of Soyo, where all caravans going to the capital were formedetmentious
welcome. The priests then baptized King Nzinga a Nkuwu and his nobles in the capital
(Thornton 1984:148). The king’s reasons for requesting baptism are not known, although
they were likely linked to both political interest and religious meaning. Hawbkee

expelled the missionaries in 1495 (Balandier 1968:254); it is not clear why.

Nzinga a Nkuwu'’s son, Mbemba Nzinga (Afonso), who ruled from 1506 to 1545,
returned to Catholicism. This return may have been related to the contest over his dead
father’s throne. Afonso’s son—who became the only black bishop in western Central
Africa before 1970 (Isichei 2004:136)—wrote that after the death of Nzinga a Nkuwu,
Afonso’s Christian camp and a pagan camp fought over succession (Thornton 1984:148-
149). This account was supported by another that noted that a campaign conducted by
Afonso’s rival, the traditionalists, accused the Christians of practicitolpevaft to take
the kingdom. The traditionalists claimed that because of Christian witGhtbefivers
dried up and the rain stopped falling, causing the crops to die and loss to the king’s
income (Balandier 1968:250). In this competition, two Kongo political parties foaght f

control of the kingdom. One camp allied with the Portuguese Christians while the other
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camp labeled the first group witches. This illustrates how point of viesvrdeted
whether a person was a magician or a witch.

Understood in light of Kongo beliefs, this fight and later ones like it, where
opponents of Christians and Portuguese accused them of witchcraft, may have occurred
between competingimbi cults. Afonso must have counted the foreign Christians among
his political supporters. Whereas Afonso and his supporters would have undoubtedly
understood their position as religiously and politically legitimate, his detsaletbeled
them as witches. As described above, the four-role set of Kongo allowed inds\aahaial
groups to negotiate who held political and religious authority. At this time, Wese
contest over politics, which in this system was necessarily relatetigiom. Some
wanting political control were adopting Christianity while others wepecting it.

After Afonso won the throne, Christianity was institutionalized within Kongo
society (Thornton 1984:149-150Kongo kings seem to have respected the Church,
writing the pope to ask for marital dispensations and to appeal for other-worldly aid
against locust invasions. Kongo kings also requested missionaries, tryingotslesta
diplomatic connection through them to improve their position vis-a-vis the Portuguese
and, later, the Dutch (Gray 1990:40-41; Thornton 1984). It is also apparent that the
Church recognized Kongo as a Christian nation (Thornton 1984). The Church sent
missionaries to Kongo to minister sacraments and to improve sinful behaviors, not to
convert pagans to the faith (Thornton 1984:151, 156). After about 1600, lay Christian

leaders selected by state authorities spread Christianity beyond tta lopgonverting

5. Thornton (1984) argued that any documentatidhéacontrary was politically biased. Much of
the history of this time period has been pieceeéttogr using correspondence of missionaries and
Portuguese clergy, who typically sided with Porgesgl not Kongo, interests.
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local rulers and teaching Christian hymns and prayers to rural peophe{(12004:137;
Thornton 1984:164-165).

In the capital, Christian missions played different roles under various kings, and
in different parts of the kingdom there was still greater variation (E989:36).
However, the foundation of the Church in Kongo since its early days was its local
educational system, which trained nobility for the priesthood (in the 1500s) and
government service (Thornton 1984:164-165). Christianity became deeply ingrained
among the Kongo elite, who assumed Christian names upon baptism, adopted Portuguese
titles of nobility, and were literate in Portuguese (Balandier 1968:246ieis2004:137;
Thornton 1984:164-165). During this early period, Kongo’s status as a Christian state, it
literacy, and its independent political status put it on somewhat equal footing with
European nations. In fact, perhaps Kongo elite took up Christianity with this goal in
mind. In Europe during the same period, literacy was also confined to the \ggsascl
On the other hand, political-religious links in Kongo were different than in Europe. In
Kongo, the king was considered to be the representative of the high God, and provincial
rulers also had religious authority.

In the early years of Kongo-Portuguese trade, resident Portuguesesedrcha
dependents from BaKongo in the local currency to sell as slaves. As thistresbesed,
it began to include foreigners taken through military raids and local kidnapfango
began to regulate the local market, including appointing a royal supervisor amgl thet
price for a dependent (Vansina 1990:200). About two to three thousand enslaved people
were exported each year during this decade. By 1525, the system included s arzd

relays at the capital and at Malebo Pool, a widening in the Congo River wherehteday t
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capital cities of Kinshasa (DRC) and Brazzaville (Republic of Congdpeated
(Vansina 1990:201). By the late 1560s, about seven thousand enslaved people each year
were sold to the Portuguese in Kongo (Vansina 1990:201).

In 1571 Portugal began a colony in Luanda that bypassed its earlierauéeeto
become the new hub of the slave trade (Gray 1990; Isichei 2004:137; Vansina 1990:201).
In the 1590s Dutch traders arrived, setting up their base north of Kongo in Loadgo, a
by 1640 they were the leading traders with Kongo, dealing primarily with Soyo on the
coast (Bob 1999:xxi; Gray 1990:37-38; Vansina 1990:202). Trade with the Dutch also
spurred on the organization and further inward development of caravans in the region
(Vansina 1990:202). Traders began organizing under leaders who formed allighces wi
trading parties in settlements along the routes of the interior (Vansina 1990:202)
Independent political groups thus grew along the route of interior caravansthriievi
development of coastal shipping (Broadhead 1979:638). Professional traders brought
people and ivory to Malebo Pool from upstream by canoe, and these upstream routes
continually pushed farther inland, from where traders took slaves (Vansina 1990:202-
203). The trading routes expanded during times of increased European demand but did
not retract during slow periods (Vansina 1990:202-203).

So while the Kongo state was centralized before contact with Portuguese, its
internal dynamics changed as trade with Europeans increased. Otherajomgpihe
coast of Africa also changed with increasing trade. For instance, the &aag the
coast of present-day Cameroon achieved a degree of hierarchical organfeati to

trade fish for agricultural products, and then to mediate trade between Europe¢has
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coast and groups in the interior (Austen 1983). Duala big men could rise in importance,
and small towns could shift allegiance from one segment to another.

Africans’ desire for European commodities was constant (Vansina 1990:203).
African political leaders worked to acquire European items in the cormpettattract
political followers and, later, to stay ahead of the producing classe€angeean
textiles and other items became more common (Vansina 1990:203). During the 1600s,
due in part to Soyo’s increasing fortune and Dutch firearms, the Soyo ruld@edevol
against the Kongo king several times (Gray 1990:37-38).

In 1665, invading Portuguese forces from Luanda killed the Kongo king and
many nobles at the battle of Ambuila (Gray 1990:38). Following this event, the Soyo, the
only internal rival to the dominant royal establishment at Mbanza Kongo, took golitica
control of Kongo (Broadhead 1979:615; Gray 1990:38-39). In 1670, the Soyo defeated
the Portuguese at Kitombo (Gray 1990:38-39). Still, in spite of their dominancaulkeir
was weak. Soyo control over Kongo, like that of the political elite before, continually
faced opposition from rival political groups. Now, however, the internal and regional
political shifts resulting from European trade and military interfeentensified these
tendencies. Beginning in these latter decades of the 1600s and continuing into the 1800s,
the slave trade expanded (Vansina 1990:204).

The Capuchins were important in Soyo, where they were able to maintain a
continuous presence and where they had no local rivals, unlike elsewhere in Kongo (Gray
1990:40-41). Like missionaries in the 1500s, their presence underscored Kongo
autonomy. They connected Soyo to Rome, and they aided in negotiations between Soyo

and the Portuguese. For instance, after Portugal’s defeat by Soyo in 1&6é0eafuest
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of Soyo’s ruler, the pope obtained recognition from the king of Portugal thatsSojyexr
was an independent prince (Gray 1990:41). In Soyo, the presence of the Capuchins was
beneficial to the rulers not only due to their diplomatic benefit but also due to thieyr abil
ritually to legitimize Soyo rulers in the eyes of their populace (Gray 42906). By the
late 1600s, most significant public rituals were organized around the Christianacalend
Nobility also introduced Afonso | of Kongo as a Christian founding hero and nmeadtai
their interest in Catholic practices, priests, and artifacts (Broadheadb29Y.90ver
time, membership in confraternities, Catholic associations describbadrfolow,
became a prerequisite for high office (Gray 1990:42-45). However, although Soyo took
the Kongo kingdom in 1665, its ascendancy was not without opposition. There was
continued political struggle until the people of Kongo began to view Pedro IV, who
occupied the capital from 1709-1715, as legitimate (Broadhead 1979:615).

During this first period of contact with Europeans, although there were changes

within the Kongo political and religious fields, the relationship between therained
close, with politicians relying on and directing religion. The Kongo king &tedveere
considered divine. After Christian Afonso took control of the kingdom in the early 1500s,
Christianity was institutionalized. Acquiring a Catholic education wasasingly
important for the religious legitimization of the elite, and Catholic sta#édo assumed
importance in this regard. In this way, Catholic symbols and practices seghpiost
maintenance of political order. Additionally, Kongo elite used the religiotisutisn of
the Catholic Church to try to affect some political goals, for instance, pbasize
sovereignty in the face of Portuguese desire for control. On the other hand, itlsanot

how political changes affected the religious authority of provincial rulerise-way
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have lost some political authority as trade units developed—other than thos® ph&oy

how religion was or was not involved in terms of the increasingly powerful traders

Institutionalization of Catholicism in Kongo

Originally, missionaries considered Kongo magicigngangg and their
followers to be simply sinful magical and medicinal practitioners (Toort©84:157).
Over the course of the 1500s and early 1600s, however, missionaries came to categorize
these magicianas diabolic witches, a belief that stemmed from contemporary European
ideas that all magicians and healers worked through or with the Devil (Thornton
1984:158). This can be understood as part of the process through which the activities of
authorized religious specialists bring about the exclusion of other praatiddseliefs, as
described in Chapter Two (Asad 1983:242-249; Bourdieu 1971:319-323). Catholic
priests worked to monopolize the religious field. They authorized certain knovdedge
practices. They denounced some discourses and practices and drew othieesr into t
narrative of truth. In this process of claiming religious authority, based orEt®pean
experiences, missionaries worked to suppress all Kongo religious speoihlestthan
ordained clergy. In contrast, people of Kongo tended to undenstikil notnganga to
be witches. From Kongo perspectimganga(magicians) healed whereadoki harmed
people. Thus, missionaries suppressed both social and antisocial Kongo religious
practitioners.

To a degree, missionaries did gain some control over the religious field. For
instance, the lay Christians sent by political authorities to convert peoplstiout

Kongo laid the groundwork for the delivery of sacraments on a massive scale by
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missionaries: “Carried by the hospice servanlskg and accompanied by a noble
interpreter, the priest would travel from village to village, baptizing hutsdoé people
each day, while the real mission work remained firmly in the hands of the chufth sta
(Thornton 1984:165). One of the sacraments, baptism, involved the distribution of salt, a
valuable good in the interior (Broadhead 1979:633). Missionaries were responsible for
conducting rituals not only for royals but also for commoners.

In spite of Portugal’s continual efforts to exert influence over Kongo through the
Catholic Church, its power of appointment in the Church did not translate to influence in
the kingdom (Thornton 1984:159-164). For one, the social structure of Kongo was
different from that of Portugal. In Portugal, the Church had considerabléhvaeal
power as a result of its land ownership. However, this power was directed te a larg
degree by the Portuguese state, which controlled the bishops and through them the
staffing of lesser clergy. In Kongo, the state controlled how land reveraidivided,
and no one could establish permanent rights to land. The king gave temporary leadership
for collecting land revenue to nobility. He typically funded foreigners thr@ugrant, a
relatively stable piece of state income (Thornton 1984:161). Clergy in Kongo
supplemented this income by charging a fee for carrying out the sacsafenthe
Capuchins, however, the king granted some lands for farming in rural areas, as the
secular clergy in the major rural capitals forbade them from living {fiégv@nton
1984:161). This shows that there was competition for religious authority between
Capuchins and secular clergy. By the end of the 1600s, Capuchins in Soyo were making

some income from the lands that they controlled.
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However, while missionaries in Kongo were given income by the king, and while
some missionaries controlled land, they were still at the king’s m&hoyifton
1984:162). If they had a falling out with the king, the king cut off their income. He also
expelled priests who displeased him. All clergy in Kongo were paid by the kingeaad w
in his service. So while Portugal controlled the appointment of the bishop who presided
over Kongo (after the death of Afonso’s son), the Portuguese were unsuceessful i
translating that control into influence in the kingdom (Thornton 1984:162).

In sum, during this period, those in the Catholic hierarchy, which in Kongo
consisted of missionaries, worked to claim the Kongo religious field. Tloethidi
through their connections with Kongo political elite and by working to make it a
necessity to be ordained to be an authorized religious specialist. Missdabaked all
others witches, including those whom local BaKongo understood to be healers. However,
other Kongo religious specialists continued to practice. Also, although Portugal
controlled key priests in the Catholic hierarchy within its borders and abroad it wa
unable to similarly control the religious field in Kongo. Instead, the Kongo king

maintained control of the religious field within his kingdom.

Confraternities in Kongo

In adapting Christianity, some freed and enslaved black Christians in Kongo, like
their counterparts in Angola, Brazil, Spain, and Portugal, began to organize tresmisel
Catholic confraternities, a type of Catholic group for non-clergy (Gray 199413
Catholic confraternities and Catholic religious orders saw much growth atoaitiche

of the Reformation, as the Catholic Church changed in response to its changing context



112
(Bireley 2009). In Europe these groups tended to respond to growing populations and
poverty through social works. For instance, some required their members torcacg,f
orphans, and people in prison (Bireley 2009:226-227). It is also evident that these groups
arose within a changing social context in Kongo. As trade with Europeanstiadoogast
increased and internal political factions shifted in their makeup and degreeiobdo&)
it seems that individual BaKongo, depending on their structural locations, would have
been caught up in various ways within a changing opportunity structure. For instance,
those who procured resources from the interior to trade toward the extenied gai
increased economic capital and political authority. In a similar vein, Gat#gdociations
opened up another possibility for social and economic action for individuals, beyond the
elite.

Confraternity members in Kongo were obligated to pray daily and participate in
the sacraments of confession and communion monthly (Gray 1990:13). Confraternities
that could afford their own chapels focused their activities around them, and other
confraternities focused on an altar shared with the parish church or the chapelref a m
prosperous confraternity (Gray 1990:13). The actions required of confraternity
participants meant that some people invested time and energy. In doing thisne
would have (ideally) developed feelings of trust, friendship, and obligation toweltd ea
other.

One result of these durable networks of relationships was increasediéitsadé
resources. For instance, at the local and regional level, these groupasactatual aid
associations for their members (Gray 1990:13). Members gained benefitsthdéd,

depending on availability of funds, aid when sick or in prison. Participants were also
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guaranteed a burial attended by fellow members (Gray 1990:13). Those serving on their
governing councils also gained social prestige (Gray 1990:13), and, in effeatca tha
develop civic skills such as leadership. This grouping also mirrored the changing
character of global political-economic connections in the way it was embediheal thve
Catholic Church. Using this organization, some confraternity members orgamized t
protest slavery at the level of the pope and got some response in the form of debate and
changed policy in Rome (Gray 1990:14-54). The institutionalization of Catholigism
Kongo brought new possibilities for organizing for individuals. While it is redrchow
wide a swath of Kongo society took part in confraternity life, it does appaasdame

Kongo benefitted from them economically and socially.

Meaning in Kongo

As noted above, missionaries of this period concerned themselves with
institutionalizing Christianity in Kongo, which included claiming religioushauty and
excluding Kongmmganga(magicians) anddoki (witches). However, they were not
completely successful in this task. Their incorporation in Kongo occurreanaslé
sense with Kongo religious structure and views. For instance, BaKosgarfaterstood
Europeans to be visitors from the land of the dead, the land of their ancestors who were
white and lived in villages under rivers and lakes (Balandier 1968:253-254; W.
MacGaffey 1977:186-187; W. MacGaffey 1983:26). As noted, spirits of the land of the
dead were powerful forces in the land of the living, and people participated in cults
organized around their worship. Following this understanding, BaKongo believed

missionaries to be both priests of tisimbi(local spirits) and incarnations of them. The
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Kongo king interpreted the missionaries’ appearance to be a multiplicatiosef ¢ggls
that were controlled by his subordinates (W. MacGaffey 1983:26). While BaKongo
incorporated missionaries within their political-religious structure gatém of beliefs
since their first appearance, the content, or meaning, of religion underwentrstime s
after European contact, and some BaKongo organized behind an attempt ahatvalte

understanding of the world.

Supernatural Power and Redefining Evil

People of Kongo continued to understand unpredictable negative events, such as
lack of rain, as the result of actions of supernatural beings. These beings could be
manipulated by people in the land of the living. It seems that the meartiigsted by
Kongo to good and evil (and healing) were not problematic from the point of view of the
Catholic Church, and they were probably similar to the views of the missionaries
themselves.

Because unconquered Kongo adopted Christianity voluntarily, the Church
followed an inclusive approach to missionization that was similar to the way dh vhi
had approached European countries in the sixth century (Thornton 1984). Accordingly,
the Church understood all elements of Kongo culture that did not directly conflict with
basic Catholic doctrine to be acceptable (Thornton 1984:152-153). Early Chradt@miz
meant renaming existing institutions and concepts (Thornton 1984:159). For instance,
important Christian terms were translated into terms from Kongo cosmology: G
becameNzambi Mpungtifthe inaccessible, supreme Creator, represented by the king)

(Balandier 1968:244-246). Holy wakisi (objects containing supernatural force, in touch
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with the world of the dead). People understood Christian artifacts like crosses to be
powerful and part of thekisidomain (Balandier 1968:248-249; Broadhead 1979:627).
Missionaries also distributed thousands of individual charms for luck, which were
religious medals and which they callekisi.

One issue of concern for missionaries was polygyny. Missionaries solved this
“problem” by marrying Kongo nobility to their head wives and defining subsequent
wives as concubines—still sinful but more acceptable (Thornton 1984:158). However, for
the Kongo people, Christian marriage (into the 1700s) was a form of husband/wife
initiation into a particular kind afimbicult entered into by the wealthy (W. MacGaffey
1977:187).

Beyond their political connections and efforts at suppressing Kongo religious
specialists, European missionaries displaced many Ksinga priests due to the
apparent origin of the Europeans in the water (W. MacGaffey 1983:26). Because the
water was the gateway separating this and the other worlds, BaKongo understood
Europeans to come from the land of the dead. Missionaries replaced locaistpan
initiation ceremonies (baptism), public rituals asking earth spirits to end drondhhea
king’s coronation. They filled the role of Kongo magician, in the view of Bakong
Moreover, the expectations that missionaries held about their role may not have bee
much different from those of Kongo people (Gray 1990:6).

The Capuchins, who achieved the greatest connection with black Africans (as
seen in relationship and scale) of any missionaries before the 1800s, undensébadhdlit
religion to be an integral part of daily life, not a separate component ofay (800:6-

7). For black and white Christians, working against evil encompassed the samefrange
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concerns, including harvest, rain, healing, and security (Gray 1990:7). Thistorrel
makes sense when it is understood that belief meant to hold dear or plediye Rathler
than the contemporary understanding of religions as competing systems of id@as, in t
time period, people probably understood religion as a pledge of loyalty ton@ddea
supernatural beings.

On the other hand, because of the considerable amount of time spent by Soyo
rulers in missionary instruction in the second half of the 1600s, these people may have
felt some conviction of belief (Gray 1990:36-56). These rulers were the hkelgtth
have internalized some Catholic or European expectations and understandsngs. It i
possible that some were devoted,; it is possible that their everyday actions and
understandings were more infused with specific Christian ideas than wezeflaikers.

In the same way, it can be surmised that members of lay confraterndiesners who
were active in learning about the Church also internalized new ways of beingyitgva
degrees.

There is evidence that one ideal of Christianity, equality in the eyes ofasd,
understood and used by various Kongo in political ways. In one case, during the period of
political struggle that was dominated by the Soyo, a Kongo woman named Vita Kimpa
(baptized Beatriz) came to prominence among the Kongo population (Isichei 2004:138).
Beatriz was born in the shadow of the mountain of Kibangu, meaning fortress, lspecia
significant because it is the origin of five rivers, sacred boundariegéetilis world
and the land of the dead (Thornton 1998:12). In 1704, at the age of twenty, Beatriz
witnessed a vision of Saint Anthony while ill with a high fever (Isichei 2004:137;

Thornton 1998:10). During her sickness, the saint told her that he was trying to help
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restore the Kongo kingdom, and then he “entered into her head and merged with her”
(Thornton 1998:10). Beatriz was possessed by Saint Anthony (Thornton 1998:11). She
believed that Jesus was born in Kongo, and she called on the king to go back to his
deserted capital (Isichei 2004:137-138).

Beatriz fit the anthropological understanding of prophet described in Chapter
Two, as she communicated religious doctrine out of a sense that she had adlling
produced some religious discontinuity. Beatriz came to popularity duringaa poeri
social change, including the slave trade, when, presumably, many peoplieriatea
from the current social order. She was an innovator, and she articulated a néw socia
order. While being questioned by a missionary, Beatriz said there wemBalind no
color in heaven (Isichei 2004:138). In other words, Beatriz was contesting the
mainstream meaning of good and evil. In talking about the other world, she claimed that
instead of being filled with white beings, these beings were in fact colofleisswould
have meant that white people in this world were not any more supernatural tian bla
people. As a result, the gross inequity between white people and black people, and the
significant numbers of enslaved black people, could be understood as unjust, as evil. The
religious and political authorities violently repressed the movement, and thiguRese
burned her at the stake as a witch in 1706 (Isichei 2004:138; Thornton 1998:1).

Just as Beatriz attempted to redefine good and evil by redefining slavenjuat
and as linked to the inequity in Portuguese-Kongo relations, members of confesternit
drew on Christian values of equality in speaking out against unjust treatméardjngc
slavery (Gray 1990:14-54). In 1658, soon after its founding, members of the

Confraternity of Our Lady of the Rosary in Luanda sent a request to Rome ftjoot
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from harm at the hands of whites, as, they maintained, “in the service of God welmust al
be equal”’ (Gray 1990:14). Due to the efforts of various black confraternitiesedevel
of the international Church institution) and Capuchins, the Catholic Church took a stand
against perpetual slavery and cruel treatment of enslaved people, a pogbssibie to
enforce, given the interconnections between the Church and colonial rulers.

In Soyo these directives led to conflict and tension between missionaries and loc
Christian rulers (Gray 1990:28-34). For instance, based on their interpretatinean of
Church directive, Capuchin missionaries condemned the selling of baptized slaves to
non-Catholics such as the English. In response, Kongo King Antonio Ill wroterattett
Rome, going above the Capuchins to seek acceptance of his trading practages (Gr
1990:54). Confraternity members picked up this Christian ideal of equality and tsed it
advocate for a better opportunity structure and better treatment for thiheelow social
classes. They argued to both Portuguese and Kongo elite for the just treatallent of
people. This group of people acted against what they viewed as inequitatiahtes.

They, like Beatriz, sought to redefine slavery as evil, and they used gdatigans to
address it. This case also demonstrates an attempt by religious @ tenpolitical

field.

Healing by Magician-Priests and Kongo Prophets

At least well into the 1600s, Kongo people viewed the missionaries primarily as
healers; most of the people brought to them were ill (W. MacGaffey 1977:187). Catholic
priests in Kongo, calling themselveganga performed all of the roles expected of

nganga(Thornton 1984:156-157). As before European contact, people sought out
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magicians for healing; magicians healed while witches caused harnts Rdaducted
rituals to please spirits and to heal people from spiritual attack, and wicaged
rituals for ends that would profit themselves at others’ expense.

In addition, from the perspective of Kongo political-religious structure usth i
four roles of prophet, chief, magician, and witch, which centered on the intensetti
public and private interest and the power of life and power of death, Beatriz can be
understood to bergunzaa Kongo prophet (W. MacGaffey 1977:183-190). Beatriz was
focused on healing and she worked for the benefit of the group. Additionally, there is an
implicit association between Kongo prophets (and Kongo prophetic movements) and
simbi (andsimbicults), which gave her place of birth added significance for Kongo.
Kongo considered Beatriz to be a healer and source of fertility, and sheyddskisi,
including crucifixes. For instance, Beatriz's associate Mafutadcangoman of snakebite
solely by making the sign of the cross and invoking the name of the Trinity, not by using
any powerful objects (W. MacGaffey 1977:183). It should be rememberedkibavere
objects that incorporated supernatural powers. They could be used by magib@ns, w
would use them to heal people, and by witches, who would use them to harm people. The
use ofnkisi underscored for Kongo the individual pursuits of both magicians and witches,
whereas a Kongo prophet like Beatriz healed for the common good, witkisuiThose
who followed Beatriz were reacting to the rise of a complex systegligifous objects
and rituals that they associated with the collapse of the Kongo kingdom.oMeenent
sought the end to civil war and a reunited kingdom (W. MacGaffey 1977:183; Thornton

1998:1).
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BaKongo during this period sought out religious specialists to understand and
express their suffering. As before, they relied on the spiritual powers ofiaresyi
(objects and practices) and Kongo prophets (practices) in acting on and aiteimpti

ameliorate their feelings of pain.

Continuity and Change

It seems likely that BaKongo who took up Christianity in this early period did so
for political and religious reasons. The king and nobles who were baptized in 1491 may
have been reacting to the seeming proliferation of compsitinigi Afonso seemed to
have understood that adopting Christianity was a means to engage theljpeligimaus
outsiders, who were powerful religious figures but also appealing tradingrgaithe
opposing camp rejected these connections. The elite of Kongo then adopted the
specialized training, foreign titles, and language of Portuguese Catmolidi® Kongo
political elite attempted to draw on the kingdom’s identity as a Christigonnatits
benefit on the international scene. Within Kongo, Portugal tried to lean on utsriod in
the Catholic Church to gain control but failed. The religious field remained threler
control of the Kongo king, a continuity from the prior period. Christianity becam
important for the proper performance of rituals, but political authoritiestaiaed
control over missionaries.

Within the religious field, missionaries in Kongo worked to supplant native
magicians and witches, whom they labeled as evil, but their understanding wantliffe
than BaKongo understanding. BaKongo understood the missionaries to be magatians

evil, and native magicians continued to practice. Missionaries translatisti@bhr
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concepts into Kongo terms (and concepts), and while missionaries tended to replace
native specialists in many public rituals, their role was otherwise likethhe native
magician, or healer. Thus there was some change in religious practice in ténms of
religious field. The special importance of missions within the religiols Was new, in
comparison to Kongo before contact with Europeans. However, the understandings of
healing that BaKongo brought to religious participation and the reasons for whych the
sought out religious specialists represented a continuity.

Some BaKongo joined confraternities, a type of organization embedded within
the international Catholic institution. This represented a new form of selatbns for
BaKongo. The social capital created by these confraternitieaseaigarticipants’
access to resources. These groups also drew on the Church’s teaching of equality to
advocate against slavery on the international level through the institution©itineh.

Political groups grew in size and influence along interior caravan routebeand t
coast, due to trade with Europeans. These political shifts included the increasingpowe
Soyo, which rose to prominence after Portugal attacked Kongo. Missions foumgl st
footing in Soyo and bolstered the perceived legitimacy of the province in interalati
and national arenas. The Christian identity of the elite became more épttehaing
this time. However, the king retained ultimate authority over religion pibssible that
some elite internalized a more European or Catholic disposition due to the large amount
of time they spent studying with the Capuchins. On the other hand, most BaKongo seem
to have understood Christianity in their terms. Native priests remained iactiyeg to
keep control of the religious field, something more successful in provinceslaher t

Soyo.
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Moreover, it seems that the ideas of the Capuchins about the place of religion in

everyday life were quite similar to the ideas of BaKongo. So while there wablposs
some change in the way some people (elite) understood the world, there was mostly
continuity in this regard. What is more, some BaKongo, following the lead of the prophet
Beatriz, attempted to reformulate the meaning of evil by defining those ofther world
as colorless, thus working to put BaKongo on equal spiritual (and material) footing wi
Europeans and to make the world more equitable. The movement represented people’s
attempt to make sense of their changing context. This movement sought tolaefine t
political field that was Christian, with its accompanying objects aoéls, as witchcratft,
as antisocial, and it sought to reorder the world. People used religion to understand and
express the contradictions and changes in their experiences. They understoequile
they experienced relative to Europeans and their pain and suffering in reteyimss
Religious practice offered them a way to act on these understandings to tryréb cont

them in a manner that was simultaneously religious and political.

States Expand and Decline: Early
1700s — About 1885

This section covers a period during which European nations engaged in
heightened competition on the international front. The industrialization of thesesat
led to their increasing desires for natural resources. Due to the ingrpastical and
economic fortunes of those who benefitted from European trade and as Europeans shifted
demand from enslaved people to natural resources, the centralized structurgaf Kon

weakened. Kongo elite continued to follow Christianity, but there were fegionaries.
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Shifting International and European Fields

By the late 1700s, Portugal, Britain, France, Spain, Holland, and Denmark
prospered from buying and selling to their slave colonies (Winant 2001:46-47). For
example, British shipping was largely comprised of shipping sugar to Eursgeyed
people from Africa to the Americas, and manufactured items from England taike s
colonies. The labor of enslaved populations was thus the backbone of early industrial era
Europe (Winant 2001:47). Slave labor, at its height about 1660-1830, “created much of
the wealth and made possible the circuits of capitalist exchange that tmaexsiamd
integrated the world economy” (Winant 2001:48, 56). Some Europeans and some
Africans were involved in the capture, consolidation, and transfer of African people
(Winant 2001:42-43). Europeans gave Africans trading advantages for supplying
enslaved persons from the interior. By the mid-1800s, European states competing fo
power shifted their interests from commercial matters in Africa to gapofitical
control of territories. Before, only Portugal, France, and Great Britainditbries in
tropical Africa, and these were mainly on the west coast (Magdoff, Nowell, ahst¥ve
2011). During this period, the number of European powers working to control colonies
grew to include Germany, Belgium, Italy, and Spain (Magdoff, Nowell, and \&febst
2011). Throughout the 1800s, European technology continued to improve, increasing the
gap between Europeans and Central Africa (Vansina 1990:210). European military
capabilities and navigation also developed (Vansina 1990:210).

In the midst of this economic boom and growing territorial imperialism, work and
religion in Europe were changing. Developing first in England, industrializatowed

the center of production from the home to the factory and resulted in the growth of a
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wage class (Thompson 1963; Wolf 1997:275-276). As work life changed, religious life
also changed. Protestant churches moved in either intellectual and rditiec@&bns or
rigid ones that “expelled all backsliders and heretics” (Thompson 1963:34-35). New
denominations also developed; Methodism supported the eventual pacification of
workers through emphasizing hard work and obedience but also functioned in some
contexts to enable a new self-confidence and manner of organizing (Thompson 1963:42-
43). European nations also experienced internal revolutions, struggley vsotgt in
the competition of different elite classes for political control. iRstance, the French
Revolution of 1789-1799 toppled the monarchy and produced a new empire. Belgium
also experienced a revolution and strengthening of national identity (P. Mannin§-1998:
10).

Alongside European expansion and the competition of the late 1700s and early
1800s arose a widespread renewed interest in missionization. Protestasit iimtere
missions can be linked to the beginnings of evangelicalism (Stanley 2001:2i4). Nj
(2007:193) argued that the end of the Trans-Atlantic slave trade also gavatimotio
evangelists, some who missionized as a reconciliatory engagement and aonsbans
the liberating features of Christianity and others who saw it as aoigilenterprise.
Missionizing abroad was also a way in which Protestant Christian churchesg forme
along national, cultural, and linguistic lines, sought to strengthen theinsesend
increase their membership (Njoku 2007:194). New evangelical and interdenominational
missionary organizations came into being (Isichei 2004:145). Also during this time
period, the Catholic Church renewed its missionary efforts, aiming to rei¢gaim

superiority in Christianity (Njoku 2007:194-195).
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Weakening Kongo

As the slave trade increased from about 1660 into the 1800s, the area from which
slaves were taken expanded (Vansina 1990:207). People became slaves wherethey wer
prisoners of war or to pay debts like court fines (Vansina 1990:207). Nearer thelemas
legal system was used to enslave people. For instance, small offensestseckiag an
imported object could result in a person’s enslavement, and capital punishment was
transmuted to a sentence of slavery. During this period there was also areintreas
kidnapping and raids as means to obtain slaves (Vansina 1990:207).

Kongo elite had benefited from their role in mediating the slave trade, and they
suffered during its decline, when emphasis shifted to exports such as ivory, groundnuts
and palm oil. This emphasis increased the role played by producers and shiftéel die r
coastal trade brokers to one of dependents on European trading posts, located along the
coast (Vansina 1990:207-210). Also, due to industrialization, European imports became
cheap and numerous (Vansina 1990:207). In addition, while slavery was officially
repressed during the 1800s, European traders continued to export significant numbers of
enslaved people from the region up to about 1900 (Vansina 1990:209). Within Central
Africa, slavery was not illegal, so European posts also tended to use sldab®ifofor
instance, by buying them or by renting groups of them from local elite ijvans
1990:210). Often, enslaved people worked in export sectors, for instance, in agriculture
and mining; at the same time, some areas witnessed famine, as subsggienltara
declined (people were forced to work elsewhere) (Didier Gondola 2002:46). These
changes in export processes would have led both to the growth of the nouveaux riches

and nobles fleeing to less affluent rural polities (Broadhead 1979).
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As the slave trade increasingly stayed local, with slave holders workilayets
people in Central Africa, local political structures in general becaore malleable and
weak (P. Manning 1998:11-12). In the northern and southern savannas, Muslim states
and slave raiders captured people to trade to Egypt, Cuba, and Brazil and to use locally.
Groups coming from the east and south took control of large parts of the southern
savanna (P. Manning 1998:12). The only areas of Central Africa that remairzedsol
from the slave trade and political changes were the highlands around thédkesat
region (present-day DRC provinces of the Kivus and countries of Rwanda and Burundi)

(P. Manning 1998:12).

Kongo Religious Structure

Under Pedro IV in the early 1700s, the Kongo kingdom developed politically into
its modern pre-colonial form, the form it would maintain for the next 175 years
(Broadhead 1979:615-619). It was a fragile kingdom whose head did not possess grea
power. Although the king’s political power declined, he maintained his claim emdst
religious authority, which in turn became his primary claim to authority. Axdditly, it
appears that with the weakening of the centralized kingdom came an increaséca polit

voice for commoners and for some religious entities.

Declining political center and increasing
religious autonomy

As in earlier periods, Kongo’s international relations involved both politics and
religion. During this period, Kongo’s relationship with Portugal wasrsthbecause
they shared borders and competed in trade, and this tense relationship was ieflecte

political and religious actions (Broadhead 1979:634). For instance, Porturacess
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were considered undesirable partners, and most Kongo kings and elite grneterre
Portuguese clergy such as the Italian Capuchins. In 1785, Soyo threw out Portuguese
priests and traders. Moreover, BaKongo encouraged their own to study to becotae pries
to decrease their dependency on foreigners (Broadhead 1979:635).

Within Kongo society, political authority also held religious authority, tyet i
seems that there was a growing voice of religious authorities in pokiist, Kongo
political structure continued to be a political-religious one, but it began tkewe@he
kingdom started this period consisting of small, related polities, and itlseatha focus
of overarching institutions, services, and ideologies. For people of Kongo, the kidg, roya
insignia, royal graves, royal titleholders, royal ancestor cult, and Mbamzgokvere the
kingdom (Broadhead 1979:619). In addition, the autonomous constituencies were not
necessarily fixed territorial units, but they replicated the kingdom’s nadadlal-
political center and dependent units on an increasingly smaller and interlockieag sc
down to the level of town (Broadhead 1979:619-620). Each constituency was ruled by a
great lord Banzaswere large towns, often with more than 200 houses, presided over by a
royal titleholder. Smallelibataswere ruled by non-titled royal descendants or by men of
property. The relationships among the pieces of this royal kingdom “formed dieesgi
of the overarching Kongo political system (Broadhead 1979:619).

Over time and increasing in rate in the late 1700s, the constituencies of the
kingdom became more numerous. By the late 1800s, towns were basically thalessent
units of the kingdom, with no hierarchy between them and the king (Broadhead
1979:620-639). This proliferation seems to have been linked to the internal fisstives i

Kongo kingdom brought about through the dynamics of the slave trade (Lemarchand



128
1993). Owning slaves increased one’s prestige and wealth, which in turn increased the
possibility of a slave owner challenging the king’s authority (Lemarchand 1993). T
dynamic, leading to unrest and civil war, also occurred in other societies svtrena
(Lemarchand 1993). In addition, changes in the structure of exports along the coast
further weakened the kingdom.

As in past periods, the power of Kongo political title-holders was considered to be
fundamentally sacred (Broadhead 1979:623; W. MacGaffey 1977). In the 1700s and
1800s, the king of Kongo was a religious mediator whose power was situated in the royal
Christian cult, which continued to function as a ragiaibi cult, enabling the king and
aristocracy to control who held senior titles (Broadhead 1979:620). Even in the late
1800s, when his political powers were minimal, the king’s spiritual power was
considered potent by his followers (Broadhead 1979:626-627). The king himselft at leas
by the 1800s, was seenrdgsi upon installation (Broadhead 1979:627, 632).

Importantly, however, this spiritual element conferred power on the king in thefyes
the populace only in areas where the king had a political following (Broadhead
1979:632).

It also seems that policy decisions were made in a more democratic fashion tha
in previous periods. For instance, the Capuchins’ settlements became independent
political units staffed bylekewho served the catechist, teacher, and, when present,
foreign priest (Thornton 1984:165). Various councils and committees—such as the
market committeesimbi (local spirit) cults, initiation associations, and even credit
associations—also played an important part in the development and enforcement of

public policy (Broadhead 1979:621-622, 630-631). Notably, these groups included



129
religious ones and thus represent a point at which religious entities could hasrseeker
some control over the political field. The chief's court was the center of eadoKon
polity; the council elected him and could censor him. At the king’'s court were
commoners and royal titleholders. The most important council member was thefries
the earth cult, which further demonstrates a more complicated interpielygodus and
political power. Religious authority had some control over the political, feglding to
the same potential held by religious groups at the court. Additionally,an#s#s tended
to hold high positions in the king's inner council. Missionaries had a vote in the council,
and they were essential for the investiture of the new king. Also, while thehelief
power independent from the council, his sacred status meant that he was subjeat to rit
taboos that could be invoked by council members to influence him (Broadhead
1979:630).

Being an official incurred real power; for instance, members of the Order of
Christ—an order of the elite—and their Christian wives used the cross of the Oreler to s
up tax-collecting posts in the countryside (Broadhead 1979:631-632). These members
would have been political elite with religious authority. Religious and poliigtdority
remained interwoven, and Christian symbols were those understood to be the authorized
religious symbols of the time.

The elite of this period developed the use of Catholicism for their benefit, for
instance, by restricting Christian marriage and literacy in Portegogbemselves
(Broadhead 1979:633). But while the elite worked hard to maintain their Christian cente
they did not remain intact into the mid-1800s, due to the political-economic forces at

work, described above (Broadhead 1979:633-&dlated to the decline of the kingdom
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and its elite, the distinction between elite and producers was fading bariyn@ 800s.
For instance, the king paid the three hundred slaves who worked for him, and the wife of
a chief worked in the fields alongside her family’s slaves (Broadhead 1979:646).

As a whole, the political and ritual force of the Kongo kingdom further weakened
in the latter half of the 1800s, due to the growing coastal economies and due to
Portuguese military and political interference (Broadhead 1979:647-648). lifidnige
win the Kongo court, Kongo Pedro V sought the ritual and military support of the
Portuguese Catholics and army, who helped him gain and defend the throne (Broadhead
1979:648). His rule signaled an end to Kongo autonomy, as the Portuguese finally
claimed control there, but the growing political and economic importance abdiseat
areas was really the cause of the demise of the kingdom (Broadhead 1979: 648).

During this time, other European political groups also became interested in the
region. In 1879, Leopold I, the second to fill the ceremonial role of Belgian kiregedre
the International African Association to realize his interest in buildingvgre (P.

Manning 1998:17). Through this association, he empowered explorer Henry Stanley to
appoint “chiefs” to act as porters for a new Belgium trade route that wentMedadi to
Kinshasa, and he set up a government outpost (the city Kisangani today) in the interior
(Knappert 2011; W. MacGaffey 1983:28). In 1879 British missionaries became the first
Protestants to enter the Congo River Basin (Reardon 1968:83-84). In 1881 Portugal sent
three Catholic missionaries to the Kongo king and ordered a Portuguese gardtsank

on them every month, in order to claim dominion over the region (Reardon 1968:84).

French traders and The Holy Ghost Fathers, whose allegiance to Fralickecseen in
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the pledge “For God! For France!” of one of their chief missionaries, vitihe®astic
about moving inland (Reardon 1968:84-85).

In the context of this political-religious competition, and because Britain was
uninterested in the region, British missionaries allied with Leopold II. iSqudrt,
Leopold supported all Christian missionaries, regardless of denomination, for hd wante
to garner the support of the European public for his empire (Reardon 1968:84-85).
Leopold talked up his interest in the Congo River Basin as a humanitarian one, stating
that he wanted to limit the effects of the slave trade and alcohol. Afteettie B
Conference of 1884-1885, described in the following chapter, King Leopold controlled
the region.

In sum, political and religious linkages remained very close during this period.
The Kongo king continued to be the foremost religious authority in his politicah.real
The king and other political titleholders held religious authority. The religygmbaslism
(like that of the Order of Christ) that they enjoyed gave them power ovenaoers.
However, religious groups and priests had some ability to regulate paligicisions
through their participation in the court, and some missions were politicallgendent.
In this way, it appears that as the kingdom and the power of political authoritie
diminished, some religious entities saw gains in power. In addition, until n&380s,
Kongo political authorities continually chose to work politically, economically, and
religiously with non-Portuguese. In this manner, they requested non-Portuguese
missionaries—required for the proper conduct of some religious rituals—from the

Catholic Church.
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Religious hierarchy

By the second half of the 1700s up until the late 1800s, there was hardly any
missionary presence in Kongo (Broadhead 1979:625). This was a problem when a king
took office but could only be officially installed by a missionary (Broadhead 1979:647)
However, at least into the late 1700s, chapels were maintained and operated by
Portuguese-speaking Kongo (Thornton 1984:165-166). Christianity was institutézhali
before this period, and, as described above, Christianity remained important for the
political elite on the international and national levels. The elite continued todookfh-
Portuguese allies through the Church. Also, the goal of early Cathofmmasies to
monopolize the religious field in Kongo had seen at least some success, bedaigse in t
period, it can be seen that BaKongo elite and commoners relied on the misstonaries
perform important rituals. When the missionaries were not present, the rithalstdi

occur.

Christian identity andimbicults

Commoners had increased opportunities to gain in wealth and power through the
new trading dynamics that undermined the efficacy of the Kongo kingdom.udovite
is not clear how the changing context affected forms of religious commonity f
commoners. The elite drew on their common identity and its associated symbolic power
to bolster their access to resources, including taxes and political powervétpwhile
commoners continued to follow Christianity asi@bicult, it is not clear whether their
participation in confraternities shifted during this time, and whether, or $iowj cult

organization may have changed during this time.



133

Religious Meaning

There is a general lack of information about religious meaning during thiglperi

other than what is connected directly to political functions, as described above.

Christian andisimbicults

In the 1700s, BaKongo understood Catholic priests to be rainmakers (Broadhead
1979:633). This correlated with the prior period, in which Catholic priests tended to
displace indigenous practitioners in protecting people from evil and in working to bring
about positive ends in the world of the living. It also appears that BaKongo understood
Christian baptism to be initiation into a particudanbi cult, which was desirable for its
protective functions. BaKongo sung hymns and asked visiting missionaries to baptize
them (Thornton 1984:165). In 1781, Rafael de Castello da Vide wrote detailed notes of a
Christmastime baptism, conducted while, as he wrote, his “eyes were bathead’iate
the devotion of a crowd of people who stayed up all night singing “various praises of the
Lord” (Thornton 1984:165). In 1873, an observer wrote that BaKongo had a statue of the
first BaKongo convert; people considered the statue to be akigirfW. MacGaffey
1983:26). In 1857, BaKongo used life-size wooden statues of Capuchins on feast days
and during drought (W. MacGaffey 1983:26). BaKongo understood Chrissisnbias
supernatural entities with power in the world of the living.

In addition, commoners tended to protest any attempts at instruction by
missionaries (Broadhead 1979:633). They continued to seek religious protection from
Kongo magicians, who, in some contexts, saw increased demand. During the 1800s,
various economic associations developed; for instdeneassociations represented a

way for the less wealthy to raise credit for trading endeavors (Bradd$¥9:641). With
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the increase in trading, Kongo magicianggnga3 saw increased demand for their
protectivenkisito help to bring about good fortune and to ritually protect against evil
(Broadhead 1979:641). Because it appears that their understanding of good and evil
corresponded in this period to the period before, it can be seen that BaKongo performed
religious rites to please supernatural entities and acquired powerful dbjécisg about
good fortune in their lives. The inverse would also be true; that is, people would
understand that bad things happen to good people because of the actions of displeased

supernatural entities or the manipulation of the supernatural by witches.

Healing priest-magicians

Because the meanings people attributed to evil and the ways they ritually
protected themselves from evil were similar to earlier periods, ibappeat the meaning
of health also continued along the same lines as in earlier periods. BaKongoegkpla
expressed, and acted on their feelings of suffering and pain—Ilocated in ekeilisdss
or death—through religious practice. BaKongo continued to understand missdoarie
be healersngangg. Kongo religious specialists also continued to function. Whether or
not ngangapractice was done in a more European manner, and whethemgamgja
considered themselves to be Christians, is not clear and may, in fact, be unimportant
when considering that belief at this time likely referred to a persatlyoserving God,

not a person choosing a distinct set of beliefs over another.

Continuity and change

Over the course of the 1700s-1800s, the kingdom of Kongo weakened. The

intermediate levels of the political-religious hierarchy slowlyaligsd due to the rise of
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political groups along the coast and trade routes. While this happened, the king saw his
religious and political power decline, and other religious groups and authonties sa
increased political voice. While the political field in prior periods mainly rodled the
religious field, it began to lose some of this control during this time. On the other hand,
the declining political elite relied more heavily on Christianity to syndadily legitimize
their position.

Missionaries, who had come to monopolize some of the religious field during the
prior period and had become important for religious rituals, were often absdst It
appears that commoners found increased opportunities to organize economicatly. Som
of these groups sought augjangado increase the chances of their good fortune. The
little known about religious meanings of this period points to continuities. BaKongo
continued to participate isimbicults, including Christian baptism, and BaKongo
continued to seek oukisi, powerful objects. BaKongo understood statues of an early
BaKongo Christian and of missionaries to possess supernatural force, am/thkeyli
these forces during rituals designed to bring rain and to please superna@twzals
continuation of these practices points to a continuation of beliefs. On the other hand,
there must have been some change in terms of how people understood their changing
world. In fact, as becomes apparent in the next chapter, it is likely that BaKongo

interpreted the material wealth of traders and Europeans as a consezfuenciecratft.

Conclusion

In this chapter, | gave historical context for the BaKongo, located along the wes

coast of Central Africa. Focusing on religious beliefs and practices in a ngasugial
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field, where the people of Kongo were enmeshed in direct European trade, helped
illustrate how Christian beliefs and practices were unevenly adoptedroeearid place,
and how they were taken up in a way that helped people make sense of their world.

The analysis of this period is significant for this study. First, insaasg
meanings and structure in Kongo religion, it sets the stage for understandagrgll
periods. Awareness of how religious structures changed over time, alongsidalpolit
structures, and how BaKongo relied on some continuities in belief to expressndeas a
act within their changing contexts, is important. It allows for a moreratz assessment
of changes and continuities in religious meaning and structure during themzason
that happened during colonial rule.

This chapter illustrates how religious “conversion” means differeng$hin
different places and times. In Kongo during this period, missionaries wevenyot
interested in remaking people’s understandings of the world, and BaKongo did not
perceive the missionaries’ system of ideas as something radicédirediffrom their
own. Most missionary contact during this period occurred before belief beganifg sig
something other than loyalty or a pledge to God for most Europeans. Moreover, the
meaning of belief for Europeans would have changed gradually and certainlylyneve
Understanding religion to be an everyday part of life, not something to betedntes
furthers the theoretical understanding of Kongo religion. In this timeddfimango
religious structures and beliefs changed as the larger cultural systeimshrtiey were
integrated changed and because these changes made sense in explainiisg people

experiences, not because people chose one religion over another.
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Finally, this case is important because Kongo took up Christianity but nmaidtai
its sovereignty. This distinguishes it from the cases discussed in thtlieeiwhich have
tended to involve missionization during colonial rule, the period of focus of the next
chapter. Beginning before colonization, as this chapter did, develops our umdiegstzf
religious continuity and change, when the religious field was not comprisegpafate
religious institutions and when the wider political context was different. It stioat the
political use of religion was not unique to colonialism. Europeans and Kongo elite both
used religion for political ends. The king of Kongo took up Christianity voluntarily and
used a Christian identity in politically advantageous ways, both on the internatiohal
national stages.

Beyond this, the chapter provides an important alternative perspective in
accounting for how the political and religious interests of groups of peoptaahtesact
to each other, and change, in different ways in different times. This is artampor
counterpoint to theory that has understood missionization (religion) as atprojec
undertaken alongside colonization (political). For example, as discussed irChapt
Comaroff and Comaroff (1989) and Mudimbe (1988) described how missionaries as
colonizing powers dominated both the spaces and the minds of Africans. From this
perspective, Africans became Christians to tap into the European politceirec
system; in doing this, their perspectives and expectations transformed into Buwopsa
(Comaroff and Comaroff 1989). Similarly, others have understood there to be coexisting
religious-cultural systems, between which Africans switch (W. Ma@gdf983). This is

useful for understanding the ways in which people assume different modes of behavior i
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different contexts. On the other hand, it essentializes the experiencegahafny being
backed into describing one track as (more) African and the other as (more) Buropea
This chapter looked at the continuities and changes over time in the structure and
meaning of religion in a sovereign African nation engaged in global trddesbe
European colonization. | showed how people used religion to explain, negotiate, and act
on changing political-economic orders. The prophet Beatriz expressed tbety afix
commoners who were caught up in a context of increasing European trade goods,
increasing numbers of people being moved out through the slave trade, and the presence
of white foreigners, including missionaries. BaKongo tended to interpret pdutge as
spirits or representatives of the land of the dead, an understanding that conferesd on th
supernatural abilities in the land of the living and explained their mateg&ith. In
contrast, Beatriz attempted to redefine social relations by redefifagwas evil. She
claimed that spirits were colorless—a pronouncement that would have had thefeffec
leveling the European-BaKongo religious-political field—and she healed peopldidShe
not rely on powerful objects for healing, which, for BaKongo, meant that she waghea
for the greater good, not for personal profit. This in turn gave her increagaddey in
the BaKongo four-role political-religious system. However, at this,timssionaries
were closely allied with the Kongo elite and they were concerned with morniogaine
religious field. In the eyes of the elite and the missionaries, Beatriz thasad, and they
killed her and suppressed the movement.
By the latter half of the 1800s, the eve of colonization, Christianity had become a
aspect of the broader Kongo religious system. The religion served to conn€ohtiee

king to foreign powers and to symbolically legitimize Kongo elite. | showatwhen
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presented with the opportunity to organize economically, politically, or religiousl
BaKongo commoners have done so. They continued to seek religious protection for their
daily activities from traditional specialists. For BaKongo, Christiaaitthis point in time
also referred to a particulaimbicult, and people participated in these cults to satisfy
supernatural forces, thus working to ensure that good things would happen to good
people. BaKongo also understood these magician-priests—including Kongo magicians
and missionaries—to ritually protect them from harm and, by extension, to heal them by
counteracting the actions of witches. The next chapter picks up here tmexdranges

that occurred in this region with colonization.



CHAPTER 5
COLONIAL RULE, “CONVERSION,” AND INDEPENDENCE

This chapter begins on the eve of colonial rule. As discussed in Chapter One and
the last chapter, the literature on the Christianization of Africa hasdeadecus on
missionary dominance during this period. Missionaries tended to share a notion of
superiority with European politicians and capitalists, and the military and ecofwoe
of Europeans became linked in many ways to Christian missions and Christianity.
However, it is important not to rely on this perspective alone to understand theghang
dynamics of religion in the colony. To look at Christianization as a struggle éretwe
groups of people with different systems of ideas does not allow an understanttheg of
complexity in which people understand their world. The perspective taken in thtercha
allows room for the ways in which Christianity changes as it is taken up byediffer
people in different contexts.

In this chapter, | examine religion during this period from the perspectisgede
in Chapter Two and used in the preceding chapter. Religion includes structure and
meaning. Structure comprises the way the political field is relatediggous institutions
and the way religious specialists maintain and organize power within igneusl|
institution or field. Religious structure also includes the ways in which peaydaiae
religiously. In participating religiously, people form communities, and sonteecéffects

of this may be useful in practical ways. Moreover, an understanding of relgion i
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completed by paying equal attention to meaning. Through religion, people explain w
bad things happen to them. This domain, the concern of and about evil, is concerned with
the origins and meaning of evil. Also, through religion, people explain, express;tand a
on their feelings of pain. Therefore, the final domain of meaning focuses doalpiri
healing. In contextualizing and looking at these varied domains, this chapter helps us
understand the ways in which peoples’ ideas and expectations react to and are formed
within particular social structures that change over time. This improves oustaming
of how people took up Christianity under colonial rule.

The preceding analysis of Kongo religion is important for this chapter.
Understanding the religious structures and meanings that BaKongo broughtperibd
enables this chapter to look at continuities and changes under colonial rule. This chapte
is divided into two sections. The first covers the period during which BaKongo were pa
of the colonial territory of Belgians, from about 1880 to 1960. The second covers religion
in the independent nation. | precede my discussions with general overviewsio&lpoli
economic and mission activities in Africa, broad pictures intended to beiagstarint

for understanding what happened in the Congo River Basin.

Colonizing Africa: 1885 — About 1960

In 1885, the European nations competing for control of Africa signed the Berlin
Act, which defined the territories of each. While most of Africa, including walstg of
the coastline and most of the interior, was politically independent in 1880, by 1900, most

of the continent had been divided into distinct territories administered by European
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nations (Magdoff, Nowell, and Webster 2011). The ways in which these colonial ruler
administered their territories varied.

Catholic and Protestant missionaries came to Africa in their biggest numbers
between 1880 and 1920 (Isichei 2004:153). Representatives of different denominations
tended to be antagonistic to each other in the mission field, as they were at Aome. E
church thought itself to offer the truth while considering the others to be ta¢serce
to dominate particular territories was similar to that between colonizerkd|
2004:147; Kalu 2007:33; Kirby 1994:60; Njoku 2007:195). However, the various
missions did converge in their mutual dislike of Islam and the belief thatimolig
religions were false and even devilish (Njoku 2007:195-196). While the main objective
of missionaries was not colonial conquest, and the agenda of Protestants espeaially oft
conflicted with that of local officials, missions frequently identifiedhwarties from
their home countries (Isichei 2004:153). Missionaries did involve themselves in political
matters, and they often felt that colonial rule was preferable for humanjtegligious,
or security reasons to that of traditional kings or white settlers (IsicheilZ&R)4

As a group, European missionaries to Africa came from a variety of dultura
backgrounds, including various socio-economic classes, educational levels, andl nati
origins, and the missions and their particular social locations and theolajtes le
different patterns of Christianization (Maxwell 2006:385). However, most Europ&hns
feel culturally superior in relation to Africans, something that was likeked to, or
perhaps strengthened by, the material advances made possible by thealndustri
Revolution. They tended implicitly to understand Christianity to be bound to dultura

institutions such as architecture and clothing styles (Isichei 2004:146-14§; Kir
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1994:61; Njoku 2007:196-197). In general, European missions, explorers, and academics
considered black people and especially black Africans to be inferior human lGmegs.
result of this racism could be seen in the Afro-Portuguese communities orettte W
African coast, described in the previous chapter. These groups had earlier abameloned t
use of Catholicism as a distinguishing identity factor, but in tffeah@ 19" centuries,
when Europeans assigned black people low status, the African Portuguesénigigreas
emphasized their Catholic identity, some saying that to be Christian was totee w
(Mark 1999:188-189).

After the Berlin Conference of 1884-1885 that culminated in the Berlin Act, and
alongside Europeans’ insistence on colonial occupation of Africa, missions teraded to
to replace indigenous religious institutions with European ones (Kalu 2007:33). The
different Christian denominations often created schools in which to train a &mnyristi
Westernized elite (Kirby 1994:59). Christian Africans trained in mission sglodian
received senior military, education, and administrative positions (KirBg:69). The
foreign priests and their infrastructure were dependent on both financial aodretrs
support from abroad (Kirby 1994:59).

The European missionary movement pinnacled in about 1910 (Isichei 2004:172).
With World War |, the Great Depression, and World War Il, interest in amdirig for
missionary work declined. This occurred due to increased acceptance amon@gisirope
of beliefs “different” from their own and declining religious devotion and church
attendance in Europe and North America. However, while European Christianity
declined, African Christianity grew. This chapter groups African Chnistia this time

period into three loose sets: those who practiced in Protestant mission chilnases
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who practiced in Catholic churches, and those who formed their own churches. In
practice, however, Christian participation did not necessarily fit into theseste
categories.

Many converted Africans participated in Catholic and Protestant mission
churches, which were run and managed by whites. Some whites in church hierarchies
excluded African participants from full church membership. While thesectests
appeared to be racially motivated, church leaders were inclined to jusyfglaiming
that Africans were sinning. For instance, Catholic leaders could basaAfpiarticipants
from communion for practicing polygamy (Isichei 2004:172-175). While prohibiting
communion may be a general Catholic sanction against sinners, it has not beseh appl
for every sin equally across time. In addition, the Catholic Church included some
Africans in its clergy, but it closely controlled its individual churches{Kil994:60).
Teacher-catechists waited indefinitely for ordination, and Catholic seamsavere
often rejected for the slightest inadequacy. In Gabon, 200 seminarians were Lgiglicces
before the first priest was ordained in 1919 (Isichei 2004:175).

Some Africans, frustrated with the restrictions on their participation irianiss
churches, formed their own churches. For example, urban, educated Africans began
Ethiopianism, its name referring to the long-standing, independent Christidiotran
Ethiopia as well as the promise of the Psalmist, “Ethiopia shall stretch outiusrtba
God” (Isichei 2004:166-167). Other churches began around new religious leaders. For
instance, in the 1930s, the Balokole (Saved Ones) Movement spread from Rwanda into
Congo, Uganda, Kenya, and the Sudan (Kalu 2007:36). Finally, other churches expanded

after missionaries departed to fight in the war or due to being jailebd€i1604:172,
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174). For instance, in 1922, after German missionaries on the Gold Coast had been
interned, the Ewe church became the independent Evangelical Presbyterian Church

(Isichei 2004:174).

Congo

Understanding the broader context is useful in making a close examination of
what happened to the people of Kongo during the period of European colonization, which
is the focus of this section. As noted, in 1885, the conference in Berlin assignedlpolitic
control of nearly the entire Congo River Basin to Leopold I, calling it the Coreg F
State (McKenna 2011). At the same time, the conference maintained thates would
be allowed entry into the territory and allowed to trade and ship there. lo¢her t
territory, which changed names several times in subsequent years—ulyien Bde,
upon independence, under Mobutu, and again in the 1990s—as Congo. Congo’s
boundaries have shifted only somewhat over time since the Berlin Conference.

The colonial division of land meant that BaKongo were now split between
Angola, French Congo, and Cabinda. During this period and up until the present, people
across these borders continued to identify as BaKBiigure Two is a map of the

Central African colonial territories in 1919.

6. For the remainder of this chapter, | refer ®pleople of Congo as Congolese. People in Congo
moved around during this period of time, and thieeixto which various populations of people intexxi
is not clear. On the other hand, | draw much of thformation from W. MacGaffey (1983), whose
fieldwork focused on BaKongo.
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Figure 2. Colonial Africa, 1919. Excerpted from Kwamena-Poh, Tosh, Waller, and Tidy

(1982:57)

Congo Religious Structure

Colonization had a horrendous effect on the people living in Congo. The

colonizers suppressed traditional political and social institutions and focused on

extracting raw materials for their profit. By 1910, due to the violent foreigimes the

population of the territory had been cut in half (Didier Gondola 2002:70; Weisbord

2003:36). This section considers the changing religious structure of this pengul

period.
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Colonial rule and missions

Following the Berlin Conference, the Congo territory was Leopold’s pafso
territory. This arrangement of “personal plantation,” 75 times larger thigiuBe was
different from other European colonies (Weisbord 2003:36). Leopold was the sole ruler
of the territory. However, it took time for his forces to reach parts of theant&y the
time they arrived in the Luba and Lunda kingdoms of the north and west in 1891, the
kingdoms had lost power to ivory and trade merchants from East Africa and Ovimbundu
traders from Angola (Didier Gondola 2002:39). The varied political groups in the
Northeast were independent until the early 1900s (Didier Gondola 2002:43-44).

Although the Berlin Conference put San Salvador—the site of the firstBritis
Protestant mission—within Portuguese territory, most British missatioss were
located in Congo (Reardon 1968:85). After acquiring the territory, Leopold yeauvil
favored Belgian missions, who happened to be Catholic due to the lack of Protestants in
Belgium, and he aided their settlement via land concessions and steamertatospor
(Reardon 1968:86-87). Through the end of the century, Belgian Catholic missions
gradually grew in number in the Congo State. Leopold, desiring to make Chrysianit
his territory “Belgian,” pressured the pope into agreeing to send Belgssioms as soon
as they were available (Reardon 1968:86). Belgian priests were ré¢ouvi®rk in the
east with the White Fathers, a Catholic order of missionaries founded in Adgdria
focused on working in Africa. The Flemish Scheut Fathers gradually replesétbty
Ghost Fathers, who had been active in the west and identified with French snterest

However, because of the agreements made at the Berlin Conference, Leopold had

to grant everyone access to Congo, including those whose political and religgous tie
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differed from his. A double stream of missionaries thus worked in the eamnigycC
territory: Catholic Belgians and Protestant English, Americans, and Searaths
(Reardon 1968:86). Scandinavian and American Protestant missions included
Presbyterians, Baptists, Disciples of Christ, American Episcopal Mstiodurch, and
other smaller American and English denominations and nondenominational missionary
societies (Reardon 1968:92).

In response to rising demands for rubber in Europe, Leopold instigated forced
labor laws in Congo. These laws were maintained by a military thatabdfiai first
recruited from mainly outside of the colony but by the 1900s increasingly from Upper
Congo, often in the form of raids on villages and sending children to military gainin
camps (Didier Gondola 2002:66-68). If villagers refused to gather rubber, iteymil
would often take women as hostages and rape them repeatedly until the men brought the
rubber to them. Soldiers also wiped out whole villages that refused to collect rubber,
severing their victims’ right hands for the white commissioner. In factiesslthacquired
the habit of going on killing sprees to harvest hands in place of rubber. This happened so
much that human hands took on a value of their own, becoming a sort of currency”
(Didier Gondola 2002:68). The Baptist missionary Henry Richards, writing in 1903,
noted that “the people were afraid of the State soldiers, and to get away freaasoqpr
were scattered abroad in the woods, valleys and swamps, and many died” (W.fiehacGaf

1983:30)’

7. This brings to mind the plight of many Congolesgay in war torn areas, especially in the east
of the country.
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During this time of political upheaval and physical turmoil, the Kongo chiefship
disappeared (W. MacGaffey 1983:28). Losahbicults, the Kongo political-religious
groups organized around spirits, also vanished. The reasons for their disapearanc
included direct missionary suppression and political domination (W. MacGaffey
1983:28).

Missions during this period were not uniform. At the turn of the century, some
missionaries and other observers of the genocide formed an internationaiengvibe
Congo Reform Campaign. The Protestant missions that joined the campaign were in
direct conflict with the state, while Catholics remained publicly silemgrgtheir
dependence on the state (Reardon 1968:87). Leopold invited English Catholics to work in
Congo, and Catholic leaders in the US and Europe tended to explain accounts of
atrocities in Congo as the stories of Protestants who vied for foothold Resalpn
1968:87; Weisbord 2003). However, Catholic influence was not strong in Britain and the
US, and by 1908 the campaign had gathered enough international pressure to force
Leopold to give ownership of Congo to Belgium (Didier Gondola 2002:68-70;
O’Ballance 2000:1-2; Reardon 1968:87). The autonomous section of the religious field
affected political change through its global connections.

Before this time, large areas were devastated. About 10 million Congixese
during Leopold’s reign (Edgerton 2002:xiii). Conservative estimates suggeketold
amassed one billion dollars in today’s terms in revenue during this time, most bf whic
went to his private fortune (Didier Gondola 2002:71). At least eight companies also

profited from the “rubber terror.” One of these, the Anglo-Belgian India Rudoie
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Exploration Company, made a profit of more than 700 percent on its investment; as a
result, the value of its stock rose sharply (Didier Gondola 2002:71-72).

Upon assuming control of the territory, Belgium hoped that Congo’s mineral
riches would enrich the poor European nation (Didier Gondola 2002:74, 77-78). Didier
Gondola (2002:81-99) described the Belgian colony as a “colonial trinity,"anther
state, missions, and big companies cooperated with each other in the country’s
administration. Missionaries were charged with the spiritual developméurgfolese
(Lemarchand 1993). Top government officials served as company directors, and the
colony was run in an authoritarian manner (W. MacGaffey 1983:100). Extractive
companies were given mandates to build schools, hospitals, roads, and to police the local
people. The Belgian administration filled middle and upper administrative@sitiith
Belgians and forced Congolese to work by imposing a heavy head tax and throudh force
recruitment (Didier Gondola 2002:81-99; O’Ballance 2000:2-3). Although forced labor
had been made illegal, this method of recruitment was similar to it (Lbaratcd993).

By 1920, it seems that most BaKongo had become used to working for wages, and most
had been “converted” (W. MacGaffey 1983:32).

The Belgian administration also fostered a Congolese elite through socia
programs, which included sending select Congolese to attend school at missions and
appointing cooperative “chiefs” as local political rulers (Didier Gondo(2(8-79;
O’Ballance 2000:3). The position of chief was designed to link the Belgian
administration with the Congolese people, but neither chiefs nor other Congolese were

allowed involvement in the territory’s politics. Also, while Belgium gave fsitiee
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ability to rule by their own traditions (unless these traditions were deesregile), the
chiefdoms did not reflect indigenous political or ethnic organization (Lemarchand 1993).

In Congo, the colonial government continued working at controlling the religious
field. Protestant missions continued to work at a political disadvantage to thaati€a
counterparts under Belgian rule, not because of their denominational affiliation, but
because they were not Belgian nationals (Reardon 1968:88). Soon after Belgium took
control of the colony, it worked to increase the presence of Belgian Prote$tamtsope
was that they would take the place of foreign Protestants. However, this goabtwvaet
since Belgian Protestants were small in number (Reardon 1968:88).

After World War Il, the attitude of the Belgian administration changedgaide
a broader shift in European perspective. This shift meant a change in the linksrbetw
the political authorities and the religious field. For one, the government decided to
subsidize foreign Protestant educational work in Congo, if these missionatis
spend one year in Belgium before going to the colony (Reardon 1968:91-94).
Additionally, Belgium'’s Liberal Socialist coalition government, in power fritb®s4-

1958, meant an end to the period during which colonial government and Catholic
missions saw their interests as the same (Reardon 1968:92).

In sum, Leopold and then the Belgian state took and maintained political control
of Congo by force. Both political parties were interested in extigctatural resources
from the territory for their profit. Leopold gave economic and political fawd@elgian
Catholic missions in the territory, and in turn, these missions were publidaity @bout
the mass deaths that occurred among indigenous peoples at the hands of the foreign

sovereign. During Leopold’s reign, the political field in Congo controlled thkedliat
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portion of the religious field and did what it could to encourage the monopolization of the
religious field by Catholics. On the other hand, Protestant entities in theuslifield
used their international voice to gain political leverage against the kingstirggléhe
lack of complete control of the religious by the political and the importance of
international context in local happenings. Moreover, both the political andreigi
realms consisted of Europeans. Kongo political-religious groups appear to have
disappeared, at least on the state level. The relationship between the pwoidical
religious fields that developed under Leopold essentially continued for {batynaf the
rule of the colony by the Belgian government. Until the decade and a half before
independence, the Belgian administration continued to favor Catholic (Belgian)majssi
and it worked to use the missions to control the population, which included educating a

small elite.

Catholics dominate religion

Catholics dominated theligious field of Congo during the colonial period, but
Protestants organized together. This section looks more closely at the orgaratati
Christian denominations within the religious field and at what happened to indigenous
religious specialists during this time. Throughout this period, in step with ffairte
control the religious field, government officials and Catholic missions ssgguiehe
expression of indigenous religion.

Both Catholic and British Baptist missionaries were consistently pres@uirigo
since the 1880s (Broadhead 1979:625; W. MacGaffey 1983:28). American and British

missionaries were the most numerous Protestants in Congo during this wme.@R).
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Up until the end of World War II, Protestants and Catholics in Congo were at odds with
each other. This in part stemmed from their prejudices (each group thought its own
religion was the correct one) and it was exacerbated by the prefenaatialént given to
Catholics by Belgians (Reardon 1968:89-92).

The Protestant missions came to form a unified front. By 1900, Protestant
missions believed that they needed to unify their diverse viewpoints and gsactic
(Reardon 1968:88). In 1902 they held a conference in which they outlined a common
approach to relations with the government and to the Congolese Protestants who moved
from one region of Congo to another. From this time, Protestants held a conferagce eve
two years, until, in 1911, they created an official committee, proposed at the World
Missionary Conference held at Edinburgh in 1910. The committee did not have authority
but did symbolize Protestant belief in their unity, in spite of their variations in
organization and practice (Reardon 1968:88-89). This unity must have been as much a
practical matter as anything else. In 1924 this committee became the Gotegidnt
Council, and in 1938 it became the Church of Christ in Congo (Reardon 1968:89). In the
latter form, the churches shared membership.

While Protestants grew closer and shared their limited piece of theuslifield,
the distance between Protestants and Catholics did not lessen. Animositesnbibese
two groups were exacerbated by the religious training of the missiomaEesdpe,
through which they learned that the others were heathens (Reardon 1968:91-92). This
animosity transferred to African clergy and lay participants (Reardon 1968198

1920s, Protestants made official detailed complaints of abuses of Protbgtants



154
Catholics. At the same time, the Catholic presence in Congo increasedaléspettie
medical field (Reardon 1968:89).

After World War 1l, Europeans, coming to terms with the atrocities dtteuin
against Jewish people and other minorities during the war, began to be more tolerant of
religious diversity. The increasing warmth between Catholics and Rt Europe
was felt in Congo with the arrival of new missionaries (Reardon 1968:91-949njoC
Protestant and Catholic missions were ready to share the religious fiektin$
compete for its monopoly.

Within Catholic and Protestant churches, which missionaries and overseas
organizations controlled, Congolese were limited to low status roles (W. MagGaf
1983:89). Protestants preserved a strict separation between the roles of blackend whi
personnel (W. MacGaffey 1983:89). In 1895, a married missionary’s salary goQas
$750, 50 times more than the best-paid Congolese pastor (W. MacGaffey 1983:90). Even
Congolese clergy who had been educated abroad, for instance, in Americexpeated
to return to live in basic conditions like other Congolese, much poorer than the way in
which they lived abroad (W. MacGaffey 1983:89-90). Some Congolese, frustrated with
their lack of success, opted instead to seek success in more traditional wag/shSeen
to show their success by taking more than one wife; these Congolese were
excommunicated by the missions (W. MacGaffey 1983:104).

During the colonial period, Catholic missions converted most of the population,
and they worked to suppress indigenous religion. As noted, missions suppressed local
simbicults, which organized and carried out rituals on the regional and village level.

These cults also disappeared because their political function disappearadheithi
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colonial context. The government and missions wanted Congolese to be Chrigtian wi
mission churches. However, some Congolese tried to form their own.

Catholic missionaries and political authorities tended to view grassrbagtian
movements as threatening. For instance, the Kimbanguist movement began aN&kam
village southwest of the present-day capital Kinshasa in April 1921, whentihe na
Simon Kimbangu began to heal fellow Congolese. The movement, described in more
detail in the section on health, below, was quickly popular among Congolese (W.
MacGaffey 1983:37-40). The government interpreted the Kimbanguist movement as
revolutionary, and they were concerned with work stoppages and the potential for the
spread of disease (people were moving the sick and dead to Nkamba) (W. MacGaffey
1983:39-41). According t€ongo News Lettan 1922, the movement, with its anti-white
or anti-missionary tones, seemed to unify an otherwise “disassociated oMt
MacGaffey 1983:39). Notably, the informants who told the government the movement
was politically revolutionary were government appointees—chiefs and le@a@th
MacGaffey 1983:39). In response, the government put the Mbanza Manteke region under
military occupation in August 1921 and arrested its leaders. Kimbangu died mvhile i
prison in Elisabethville in 1951.

In another example,aambipriest in the 1920s attempted to convert a very old
and widespread cult, whose priests practiced divination, healing, and rainmaking, into a
sect called the BaSantu (“Saints”) with state authorization (W. Mé&{cE977:190-

191). Attempting to frame his group in a way that would be accepted by authorized

religious specialists (Christian missionaries), the priest, Ma Nsingiiead to the
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missionary who afterwards destroyed the sect that he was not a magitepriest,
which he thought would legitimize his cult (W. MacGaffey 1977:191).

On the other hand, while colonial authorities suppressed public Congolese
religious practices, there is evidence that some practices and beliefsaiatained
within the sphere of the household (W. MacGaffey 1983:90-91). While public organizing
disappeared, beliefs and practices held in private spaces did not. Because women
dominated this domain during this time (Congo women practiced subsistence agricultur
and sold small surpluses) they were responsible for the perpetuationeoptaesces
and beliefs (W. MacGaffey 1983:90). Traditional myth and ritual continued to order
family life, and it was at this level of the family that religious megsiand practices
continued.

In sum, the period of colonization was one of widespread change in the religious
field. European Catholics, mostly Belgians, worked to monopolize the religious field, a
effort that was encouraged by the colonial government. For most of this peatbd]i€s
and Protestants were antagonistic toward each other, and Protestants dtggether
for practical reasons, to more effectively deal with the state and mgRtotestants. As
well, Catholic missionaries worked hand-in-hand with the political autestiti suppress
the religious practices of indigenous people. In doing this, they worked to claimiguthor
over religious practices and meanings. This changing field and the missbaatiens
make further sense when understood as a separate domain (the religious dbanain)
complex society in which people may participate more or less. Authorizgidue
specialists were less concerned about the level of participation of individualsesnd m

concerned with claiming religious authority.
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Mission education

Some people of Congo attended mission schools and became part of a new elite.
In the 1890s, large numbers of Congolese sought to learn to read because tded regar
this to be necessary for participation in the new Christian cult of misser(ayi.

MacGaffey 1983:102). From the perspective of Catholic and Protestant missionaries
Congolese were ignorant, dirty, and idle, and missionaries upheld education as the
primary path toward spiritual enlightenment (W. MacGaffey 1983:113). For the
missionaries, education included dressing and behaving like Europeans: wearing
European clothing, sitting at tables, and reading and writing (W. MacGaffey 1983:113)
Once literate, many Congolese became disillusioned by the limitedbititissifor
advancement within the church and by the continued poor working conditions (W.
MacGaffey 1983:102-103).

By creating social ties to foreign Christians and learning to operateimatorld,
Congolese did the right things to increase their social capital. Yet, as @ Wioolgolese
were disappointed when their actions did not lead to enhanced resources. In tife eyes
the missions, on the other hand, the relationship between blacks and whites was not equal
and therefore the trust and friendship on which social capital depends were not present
Additionally, because the political domains associated witlbigimbi cults were
destroyed during European colonization (W. MacGaffey 1977:185), and due to
suppression, few if any kept operating.

From about 1900, the government used taxation and other pressures to restrict
most Congolese men to work in government or domestic service (W. MacGaffey

1983:87-88). In addition, different laws were created for white Belgians ackl bla
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Congolese that kept Congolese from becoming entrepreneurs in the dagutaiismy.
Congo was unusual in Africa in that primary education was widely available. Ceagole
attended whichever mission school was available, and as adults, they participhéed i
churches of the missions that had educated them (W. MacGaffey 1983:87). However, this
education did not necessarily translate into a job. Instead, Congolese needegdlargec
education to secure the low positions in management and technical trades¢hat wer
available.

Those Congolese who obtained a secondary education tended to come by that
opportunity through their political affiliations with Belgians. Being hié¢” or a chief's
relative, therefore, resulted in social capital that translated into gtazsjyeducation,
good food, and medical care (W. MacGaffey 1983:104-106). Once receiving a mission
education, these Congolese took better paying and higher status jobs in the church,
schools, government, and in corporations as bank clerks, medical assistants, mtergy, a
teachers (W. MacGaffey 1983:87, 100). Only a minority of Congolese gainedlasthal
limited foothold in this developing elite class. Following World War Il, thepgbein this
group of mission educated and clerically employed recognized themaslezemprising
a social class and understood the organization of society according to the paat of vi
they had learned in school (W. MacGaffey 1983:108). It was from this group of
Congolese that a new governing class developed after independence.

By 1945, those who were not educated tended to work for wages. These people
earned enough to support a single person, and prices were rising (W. MacGaffey
1983:108). It was from their ranks that dissident religious groups like the Kimbanguis

movement tended to develop. These groups attracted the attention of the paotitical a
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religious authorities, who squelched them. These religious communities cdreals
understood as adaptive responses to changing conditions. Individuals acted within the
changing context in ways that made sense to them and that made sense in the new
context. Some even tried to get officials to recognize their groups as chiiiomeser,
the net import of the social capital of participation in these groups is uncertaie. il
groups were repressed and hence did not succeed in gaining a voice in the political or
religious fields, group members must have felt some trust and friendship among
themselves. Due to their situation of poverty, these ties might have provenitiseful
people’s everyday lives. For instance, as in confraternities in previous tioeg, g
members might have shared scarce resources.

In sum, this period saw much change in Congo. What was in the beginning a
region that included similar groups linked through trading routes becamda yeuled
by foreign powers. A considerable portion of the population died, and traditional
political-religious institutions mostly disappeared. Amid the violencechadge,
indigenous people understood missions to be political-religious cults. Congolese joined
churches hoping to integrate themselves into successful groups and, in doing so, better
their lives. However, most Congolese found that learning to read and dressing amd actin
like missionaries was not enough. Some found secure employment, but many others did
not and were instead forced to work as poorly paid wage laborers. Becausebhoegys la
tended to be men, women were in charge of farming for the household and maintaining
some religious beliefs. While Congolese had attempted to develop social capit
getting a mission education, the racist views of Europeans limited atsocr@and, thus,

resources were not opened up for most Congolese. In contrast, those who forroad polit
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alliances with the Belgian government gained social capital and weréoaiphnslate
that into further education and better jobs, in essence forming an upper class of

Congolese.

Meaning in Congo

During this period, missionaries understood their system of beliefs to be
something very different from the Congolese system of beliefs. This wagrast to
early missions in Kongo such as the Capuchins, who had shared with BaKongo an
understanding of the positive, worldly ends of religious rituals and a perspéetive t
religion was a part of everyday life. During the colonial period, missicativities
were based in a more modern understanding of the meaning of belief as a choice that one
makes in the relative truth of a particular system of meanings.

As noted, Catholic missionaries considered Protestant missionarieeécebes
while Protestants considered Catholics to be heretics. In addition, the missioveane
interested in converting Congolese to their understandings. This complicageskhef
this study because the extent to which Congolese accepted particulangaeani
unknown. However, this study is working from the assumption that the structures that
make up the environment of a social class produce lasting, transposable dispositions in
people; people’s embodied ways of seeing the world result from their exgsrimd in
this way react and adjust to changing social contexts. Therefore, dispositisesingly
vary with social differentiation. With this in mind, the following sections coma&nbn

the religious meanings held by Congolese.
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Both Catholic and Protestant missionaries coming to Congo during this time
viewed old Christianity as practiced by Congolese with amusement and Saorntpn
1984:166). They understood the requests for baptism, the crosses, and the old religious
objects as evidence of a lack of Christianity. Protestants like the BajgsbdM
explained it as the Catholic inclination to dilute Christianity in order to gairkquic
converts. Catholics, on the other hand, understood the lapse to be due to the long shortage
of ordained priests (Thornton 1984:166). Catholic missionaries in Congo expected
Christians of Congo to change whatever beliefs and practices necessarkéo be li
Christians of Europe (Thornton 1984:152-153). Additionally, as noted, those Congolese
who were educated in the missions and filled the small elite class wereikabréd
understand the world from the point of view they learned in school and lived in their
more secure employment sector. On the other hand were those Congolese who felt

stymied and who lived poorly.

Witchcratft, trading, and evil

BaKongo came into this period with the understanding that negative outcomes
happen to good people because of the workings of supernatural forces in the land of the
living. BaKongo participated to some degresimbicults, local cults centered on a
feature of the natural environment, through which they sought to bring about their good
fortune in terms such as favorable weather. People also sought religious ake tihema
successful in the growing trade economy. Individuals (witches) who sought tputadai
supernatural beings for their profit, an activity that necessarily broagim dn others,

were engaged in evil. Magicians worked to bring about rain and deveifetishes
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(W. MacGaffey 1983:125). It should be remembered that water comprised the boundary
between this world and the land of the dead, and the dead were white. For these reasons,
BaKongo understood white people to be representatives of or spirits from the land of the
dead. It was from this understanding that the newly colonized understood Christian
missions in the 1880s.

Just after Leopold took power, there were massive numbers of people of the
territory who desired to “convert” to Christianity. These people understoad thei
conversion in terms of their traditional political-religious system. As ioead, the
people of the territory came to the mission stations and followed mission irgstructi
believing that they were being initiated into a new Christian cult. Propextiortiand
education would certainly result in the proper treatment of spirits and thus iv@ositi
outcomes in daily life. Congolese who sought out mission educations understood them to
be initiation into the white people’s cults, which obviously required people to more
thoroughly change their appearance and personality than any traditional\tults (
MacGaffey 1983:113). Through their participation, Congolese believed they would
derive strength or power (W. MacGaffey 1983:102). | illustrate this withxample
famous among missionaries. In 1886, the Baptist missionary Henry Richards, who was
posted in Mbanza Manteke, a village up the river from Matadi, described a rapid and
mass conversion that was similar to those reported in other mission stationhalong t
trade route (W. MacGaffey 1983: 28-30). This contrasted with the firsh @ags of his
mission, when he had acquired only a few followers. Clearly, people were integpret
the enormous violence and destruction let loose after the 1885 creation of the Congo Free

State in terms of religion (W. MacGaffey 1983:30). They sought out the English-
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speaking missionary in part for protection from the French-speaking govertament
which Catholic missions came to be linked.

This mass conversion, known as the Pentecost of the Congo, and others like it,
were about more than politics. As had BaKongo before, people of this period believed
white people to be spirits from the land of the dead. As such, whites had supernatural
capabilities in the land of the living, for instance, in healing and in controlling the
weather (W. MacGaffey 1983:30-31). Specifically, the people of Mantekesbéltbat
Richards was a spirit from the dead who had committed a crime in his country amd was
Manteke to collect heads to send home to become white, a practice he did at ojgkt. Pe
expected a certain number of deaths among their relatives as the feedbomitito this
new cult (W. MacGaffey 1983:31).

People took up Christianity under Richards in their terms. While Richards defined
evil as paganism and serving the Devil, Congolese defined it as self-desmerself-
serving activity with the land of the dead (W. MacGaffey 1983:31). In taking up
Christianity, people declared that they would end self-serving behaviomitjte
contribute to others’ suffering (W. MacGaffey 1983:30-31). In this way, indivadual
renounced activities for individual benefit—evil activities or witchcrafoge affirmed
the value of social equality, as an undue amount of individual profit was a sign of
witchcratft.

Congolese educated by the missionaries absorbed at least some of what the
missionaries taught them, although what they took in was perhaps the teaching tha
coincided most closely with their own understandings. For instance, at the turn of the

century, while those Congolese who studied the Bible did so in response to their
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changing opportunity structure (they hoped to improve their work and living conditions),
they also based their hopes on the egalitarianism that was preachedibgaiss
MacGaffey 1983:102-103). In actuality, though, they were not equals to white people,
and Christian patrticipation did not lead to perceptible benefits for everyoneetidrs |
that these Congolese wrote to mission journals expressed their dissatnsfatiitheir
working environment and their restricted opportunities for advancement (W. MagGa
1983:103). Kimbangu was one man disillusioned with the ineffectiveness of his literacy
to create better life chances (W. MacGaffey 1983:103). Many Congolessimdeely
disenchanted. In another example, one group trained at an American missiomnléadrrica
themselves and sang continuously of their desire for no government, taxes, yragtdef
they sang that Christ would come to save them (W. MacGaffey 1983:102-103).
Congolese religious “dissidents” behaved in ways that were not condoned mnmiss
(W. MacGaffey 1983:104).

Local simbicults disappeared, but other ritual practices continued. For instance,
Congolese initiates of the twsimbicult sang for newborn twins. In doing this, they
propagated some knowledgesunbispirits (W. MacGaffey 1983:91). Congolese carried
out funerals in much the same manner as they had before colonialism, with sogeschan
to accommodate European ideas about hygiene, and through these rituals, kejdadive i
about the place of the dead (W. MacGaffey 1983:91).

Additionally, elders assumed some of the functions of chiefs; for instémege, t
took charge of propitiating their deceased lineage ancestors (W. MagG8a83:144).
Congolese believed that these ancestors acted similarly to the wédnathagted when

alive (W. MacGaffey 1983:145). The ancestors had an idea of what they deserved, and
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they were ready to punish the disrespectful. The living of a lineage aisedukcthat if
they acted correctly, the ancestors would punish their enemies. Thistanderg was
illustrated in the explanation given by early Kimbanguists to account for Kimlsang
lack of success in finding employment in the capital in 1918, before beginning his
healing work. It appears that Kimbangu traveled to Leopoldville in 1918 in sdarch o
work, but his failure to find any was attributed to not getting approval from dieesglW.
MacGaffey 1983:103). Because the elders did not approve and were upset by his
departure, the lineage ancestors became upset and caused Kimbahga:sTaiough
religious practices like these, Congolese maintained some beliefs laddand of the
dead and the origins of evil.

Over the course of the 1900s, beliefs in a spiritual hierarchy that mirrored the
Kongo political hierarchy disappeared (W. MacGaffey 1983:129). While Kongtschie
no longer existed as such, the idea of the chief as one who holds supernatural kewer (li
magicians and witches) and uses the power on behalf of the community continued (W.
MacGaffey 1983:141). The ideas of the functions of a chief, magician, and witch were
similar to before. To declare another person to be a witch depended on a person’s point of
view; a magician and a witch used the same powers and therefore the magaared
an ambiguous character. A magician healed and defended—including througbtidestru
means—against witchcraft (W. MacGaffey 1983:141). As before, anyone makaepevi
wealth could be accused of witchcraft because Congolese believedited jood (W.
MacGaffey 1983:141).

Congolese continued to believe that evil originated in witchcraft, but now they

also understood witchcraft in terms of slavery. This understanding did not acknowledge
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much difference between the slave trade and the trade in raw nsaf@fidilacGaffey
1983:134-136). They believed that Congolese witches collaborated with traders by
selling the souls of their family and friends for profit. For example, Cong@beglained
the colonizers’ interest in rubber and ivory as witches’ need for containeasspart
souls. Witchcraft entailed putting people in magical containers (W. MacGaffey
1983:134). In the 1900s, many Congolese came to believe that missionaridsewere t
primary traders with whom Congolese witches worked (W. MacGaffey 1983:135)
Congolese tended to believe that witches sold people’s souls to the missiondries, a
these missionaries sent them to the land of the dead. It also appears that Congolese
considered Protestant missionaries to be less active than Catholics, simakc€ were
linked to the government. This demonstrated a continued connection in the minds of
Congolese between political and religious powers. Protestant missgmaost of whom
were English-speaking, were linked to America, the land of Congolesstarsceho
might one day return to Africa to help their poor living descendants (W. MagGaffe
1983:135).

The meaning of evil expanded during the colonial period to account for the
activities of missionaries and the massive numbers of Congolese deathsraftitchc
activities included trading people and goods, because these activities brought harm to
others. Many people in the colonial territory took up Christianity believingadha
become initiated—or to convert—would give them strength and make them successful.
These ideas were backed up in the sermons of missionaries who preached equédity. Whi
Congolese did what they were supposed to do to be good, however, the lived experience

of most was poverty and low status.
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Congolese beliefs that missionaries were from the land of the dead edplene
large numbers of deaths among their people (who were apparently beiogedalby the
missionaries) and the riches and power held by whites (the outcome of practicing
witchcraft). With the decline of Kongo political-religious cults, the roleloétwas
taken up by lineage elders, who ritually worked to please the ancestorstbe that
ancestors would improve their daily lives. The following section looks at how Gesegol
sought spiritual protection and healing during this time, when Congolese paligiious

practices were prohibited.

Congo prophets

Congolese religion explained physical pain, personal loss, and worldly defeat
the results of witchcraft. Similarly, religion explained the often iredaglings—pain
and suffering—that resulted from this evil. People understood that witchcrafecem
people’s suffering, for instance, the pain of ill health and the sorrow of mourning.
Congolese still looked to magicians for healing. However, the ways in which people
acted on this belief under colonial rule had to change because community hieadisg r
were suppressed (W. MacGaffey 1983:125). The accepted form for groupu=ligi
expression under colonialism was the church, and church participation and the symbols
of Christianity became the ways through which people expressed and acted upon thei
suffering.

For instance, the people of Manteke saw the missionary Richards as a rainmake
but also as a healer. People burned thigsi, or supernaturally powerful objects, because

they believed that Richards was there to abolish evil (witchcraft) (W. Bféet
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1983:30-31). Therefore, they would cease to try to protect themselves individualig. The
objects were no longer needed for protection when the world was void of evil. People
interpreted Richards to be a healer who worked without powerful objects, and he worked
for the greater good, not self-interest. Physical pain caused byrynittae and the
sorrow felt upon family members’ deaths were powerful emotions, caused biyuvil
people could heal themselves through religious participation.

Other mass conversions were kicked off by indigenous leaders like Kimbangu. In
1918 an influenza epidemic killed many Congolese (W. MacGaffey 1983:33), causing
widespread suffering (important background for understanding Kimbangu’s popular
Following a dream in which God directed him to do His work, Kimbangu drove out
witches, and he “raised the dead, caused the paralyzed to stand upright, gavedlsgght t
blind, cleansed lepers, and healed all the sick in the name of the Lord Jesus” (W.
MacGaffey 1983:33). In healing, Kimbangu identified witches, who caused evil and
unbearable suffering. He cured illnesses and other forms of suffering. Psiele
Kimbangu to hear someone put their confusion and disillusionment into words and, in
essence, give their feelings order. Kimbangu, thus, fit the anthropological nba
prophet. Additionally, through visiting him for healing, people acted to cure thair pa
Kimbanguism'’s references to localities and their spirits resonated vitiey ra

than reproduced, past beliefs (W. MacGaffey 1983:33). Also, under colonial control,
Kimbangu and others who can be understood as prophets in the Congo (Kongo) sense, as
not-for-profit healers working for the common good, gradually took over the raa@ici

public function (W. MacGaffey 1983:144).
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As a Congo prophet, Kimbangu healed in the public interest because he had been
charged with doing it. He represented “a hierarchical dispensation of healing power
mediated through him personally;” he healed by his action alone, not by using powerful
objects (W. MacGaffey 1977:179). A Congo prophet worked for free, but prophets got
around this restriction by asking their clients to pay for their matexigsices above
what they paid (W. MacGaffey 1983:145). Clients volunteered to bring them food and
other items as well. In contrast to Congo prophets, the typical magicidd theal but
demand money, and a magician’s healing involved the administration of healing power
that resided in powerful objects (W. MacGaffey 1977:179). Both prophets and magicians
could see themselves as Christians (W. MacGaffey 1977:179-180).

Following Kimbangu, people abandoned thekisi and sought Christian teaching
on a massive scale (W. MacGaffey 1977:188-190; 1983:34-38). Kimbanguists viewed the
ensuing movement as the true work of God. This contrasted with the corruption
(witchcraft) of the missionaries. At the same time, many missiaanderstood the
movement to be deceptive, not dissimilar from “the old-time witch-doctor” (W.
MacGaffey 1983:34-35). Adept Congolese Christians were also skeptim@stant
missions tended to have positive opinions of the movement, likely because they also
benefited from Kimbanguism. The Protestant mission Mbanza Manteke misdiefdary
saw 1160 baptisms as a result of Kimbanguism. While Kimbangu was selective about
whom he declared to be possessed with God’s spirit—for instance, he said thathroan
claimed similar Congo prophet status were possessed by a demon spirit—“wétin a f

weeks, there were prophets in villages all over Kongo” (W. MacGaffey 1983:37-38).
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After the government suppressed Kimbanguism, the movement shifted in form
under various leaders (W. MacGaffey 1983:41). Congolese understood the Salvation
Army’s arrival in 1934 as the return of Kimbangu and sought out its European officers

for healing and witch finding.

Continuity and change

The period of colonization was a dramatic one for Congolese. People saw large
numbers of deaths at the same time as white Belgians pushed their frontier dmgoedeve
a territory. At the beginning of this period, the Kongo kingdom was alreadyohechnd
had lost power to the Portuguese. However, the Portuguese lost power to Leopold during
the Berlin Conference. Under Leopold and then the Belgian government, both politics
and religion came under the control of white foreigners.

With Leopold came Catholic and Protestant missionaries. Congolese anderst
the teachings of these missionaries in their own terms. Congolese sougttrtebe
Christian because this identity was that of the powerful whites and so r@preagoute
for Congolese to develop strength and success in a new context. While Catbdked
closely with the government, Protestants, many from the US and Britain, jbmed t
international outcry over Leopold’s violence. Because Congolese tended toizecbg
links between Catholics and the Belgian government, they were less aftibel
Protestant missions. Congolese tended to believe that Catholics engageticrafti
practices more often than Protestants. For Congolese, political andu®glpgwers were

integrated, a continuity from earlier times.
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The majority of Congolese Christians, who had tried to save themseive shie
new political-religious rulers by joining new, powerful cults, found that their
opportunities did not improve due to their Christian status. Instead, they recorded thei
disillusion about the Christian promise of equality. This lack of equality undegscore
beliefs in witchcraft, a force that disrupts social equality. The govemnhforced most
Congolese to work in wage labor, and it outlawed Congolese group religiousgwactic
On the other hand, a minority of Congolese, many of whom were government appointees,
were able to draw on their new social capital for secondary education angdietter
These Congolese tended to be satisfied with mission Christianity.

Over the course of colonization, Congolese left out of opportunities understood
inequity and their resulting suffering as the result of witchcraft. Ceisgaldepending on
their perspective) could interpret the success of whites and some blacgoascome of
the collusion of people with witches, selling the souls of relatives and $riertdaders or
missionaries. On the other hand, the line between magic and witchcraft waarmdfine
ambiguous one; while having too much wealth was a sign of evil, people tended to, at the
same time, desire wealth.

Interpreting excessive success as a result of witchcraft vwéd t people in a
restricted structural context because it gave them a way to act oruffeiing, through
healing rituals. Healing rituals led by Congo prophets used the symi@lwistianity.

On the other hand, these healing rituals were not authorized by those monopolizing the
political and the (public) religious field, the Belgians and Catholics, arse thieials

expressed a widespread understanding that Belgians and some others prakticed e
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Instead of incorporating the prophet movement into the authorized religious systems,
religious authorities and political authorities repressed it.

According to the perspective of Comaroff and Comaroff (1989) and Mudimbe
(1988; 1994), as discussed in Chapter One, Christianity was primarily a tool of the
colonizers. Christianity aided the colonizers in controlling not only African lantlalso
their minds. The data in this study have shown many Congolese decided to anvert t
Christianity on their own terms. They understood their Christian participation to be
religious initiation into aimbicult of the powerful and wealthy whites. While these
Congolese studied the Bible and dressed and acted like Europeans, they maintained thei
own understandings of evil and healing. Moreover, when participation in Christian
missions did not translate to worldly benefits for them, many chose altertiade aose
who followed Congo prophets exemplified how those who were colonized creatively
drew upon and refashioned Christian symbols and practices in expressing and acting
upon their suffering. The data of this period point to the differing understandings brought
to conversion by European colonizers and Congolese “converts.” Whereas Congolese
understood that they were being initiated into a political-religious cultitosgi@ength
and success, Europeans understood conversion to be a choice to believe in a particular
system of meanings instead of another. For the Congolese, participation wasdtppose
lead to positive ends seen in the land of the living. For the Europeans, however, to be
Christian meant to act like a European in dress and conduct. In Congo, the tensions
across social classes in the changing political order were nega@ratecderstood in

terms of religion.
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Congolese produced the raw materials used by European capitaliste&sencr
their profits. As noted, during England’s industrialization, there was atensihin both
new and old Protestant churches that had to do with the differences between
intellectualism and ascetism. English working classes and groups aduslgpecialists
negotiated what it meant to be a good Christian. The new wage classgteddbeir
jobs and understood their experiences as those of good, hard working and obedient
Christians. These ideas supported their pacification in the new sociallardentrast,
the new wage classes in Congo came into being through physical force, and the meanings
of Christian participation were different for different classes. The amssiessage that
seemed to have translated best to Congolese experiences was that of eduetttthey
understood to mean social equality. The emphasis of European missions on changing
dress and behavior and studying the Bible did not pacify Congolese workerad Inste
Congolese understood mission activities in terms of evil and suffering, or \aiftchcr

In sum, Catholic missions during this period were linked to colonial governments
in the administration of the colony of Congo. In the Congo Free State, Catholicrmsiss
ignored state-instigated violence while Protestants joined an internat@onphign
against it. For Congolese, Protestant missions offered an alternative to the crue
francophone colonial project, and people joined these churches en masse. These churches
offered a way to try to understand the violent colonial changes. People understood them
to offer help and healing. However, in spite of these understandings, mission education
did not lead to enhanced resources for most Congolese. In this context, Kimbangu faced
economic disappointment in the capital and then became a healer. Many Corogdlese t

up Christianity under Kimbangu, other Congo prophets, and Protestant missionaries at
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this time. For these Congolese, these leaders offered healing, and Congo prophets
explained evil and helped people direct their feelings of suffering. Feelegfehed, the
government jailed Kimbangu and outlawed the movement. The worldwide post-World

War 1l climate foreshadowed independence.

Independent African States: About 196Bresent

Before examining the changes that took place after Congo’s indepericence
Belgium, it is useful to look at what happened in the broader African akena.
mentioned earlier in the chapter, European missionization generally deafiee 1910,
but African Christians grew in number. Also, most religious leaders inretedgnized
institutions during colonial rule were white, but this gradually changed. In 1939,
Ugandan Joseph Kiwanuka became the first black African Catholic bishop since Don
Henriques was consecrated in 1518 (Isichei 2004:183-184). He remained the only black
African bishop until the 1951 appointment of Nigerian Anglican bishops. From the
1950s, Roman Catholics trained black priests, and missions worked on connecting with
elite nationalists whom they had educated and whom they hoped would help them gain
terrain with coming independence (Kalu 2007:36). In 1960 there were 1661 African
Catholic priests on the continent, and in 1975 there were 3650 (Kirby 1994:66).

On the other hand, the low numbers of clergy have led to continued reliance on
lay people. While 95 percent of Catholic bishops in Africa were Africans by 1990
(Isichei 2004:184), there remained a shortage of priests—both African arghf@i{aby
1994:66). Christianity in Africa has tended to be propagated by lay people iwistem

to each other, evangelize others, and pray together (Kirby 1994.66).
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In recent times, the focus of mainstream missions shifted from conversion to
provision of social services (Isichei 2004:186). Christian missions were involved wit
schools, hospitals, digging wells, housing projects, and farming. As Gifford lokeb ;i
contemporary missions understood salvation to be “liberation not just from sin and hell,
but from fear, from want, from hunger, from ignorance, from anything that diminishes

the image of God in a human being” (1991:9).

Independent Congo

During the 1950s, different Congolese groups put increased pressure on Belgium
for independence. In 1956, the Kongo association Abako distributed a manifesto
demanding immediate independence (Lemarchand 1993). This group grew in size and
political voice over the next several years. In January 1959, Belgium authdispessed
a large Abako gathering in the capital, killing about fifty people and wounding over 100
Soon thereafter the Belgian government announced imminent independence for the
country (Lemarchand 1993).

Different Congolese groups grew important in the ensuing competition for
political control. Patrice Lumumba headed the Congolese National Movementtand, af
winning the most votes in May 1960 elections, became the country’s first primstenini
(Lemarchand 1993). Joseph Kasavubu, the leader of Abako, became president.
Meanwhile, in the south, Moise Tshombe headed the Confederation of Katanga
Associations. With the support of Belgians in the region, in July 1960, he declared the
rich province of Katanga independent of Congo. A similar movement happened in Kasai,

which claimed independence in August 1960 (Lemarchand 1993).
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Congo’s police force, which the Belgian commander had refused to fill with
Africans, mutinied. Lumumba dismissed the commander and filled the ranks with
Congolese, but unrest persisted (Lemarchand 1993). Belgium sent its militaoyetct pr
Belgians in Congo, an action that violated its treaty with the new country ar@ahgo
took as an effort to regain control. The UN sent troops to aid Congo’s defense against
Belgium. Lumumba also tried to use these forces to bring Katanga and Kdsmitbac
the country. After the UN objected to this use of its forces, Lumumba took Soviet aid
instead. This led to a confrontation between President Kasavubu and Lumumba that
ended with the takeover of the government by Mobutu, the army’s chief of staff.
Lumumba was assassinated in January 1961. A new prime minister was eleaigdsh A
1961, but politics remained tumultuous. In 1964, Tshombe became prime minister. In
1965, Tshombe and President Kasavubu struggled for political control, and in 1965,
Mobutu took power by military coup (Lemarchand 1993).

The mid and late 1960s were a period of violence throughout the country and
stagnating economic conditions (Didier Gondola 2002:128). Ndaywel & Nzien (1998:419-
420) argued that independence marked the beginning of Congo’s “thirty year svidug” a
country was in a permanent state of violence marked by episodic peace. Mobkaettos ri
power in 1965 and thirty authoritarian years in office were supported by the US and some
European and African nations who justified their support by citing fear of ananchy
civil war (Didier Gondola 2002:131, 134).

Under Mobutu, most people lived in rural areas where their primary allegiance
was to the family and local group over country. In addition, the state’s consaleak

in many areas. By the 1970s, the governing class sent their children alrsekldol;
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owned plantations, mansions, and businesses; and invested abroad (W. MacGaffey
1983:100-101).

Mobutu tended to favor people from his own region; he gave the region’s
educated elites political placements and created policies enablingalzenuire
businesses (Winsome 1993:70-71). During his tenure, Mobutu’s government stifled
popular opposition partly through force that included arbitrary killings, looting, and rape
(Kushner and Knox 1999:376; Winsome 1993:71). He used the Belgian colonial
administrative system to enrich himself and his friends at the expense offrttad f
economy, health care, infrastructure, and social services. Under his rule, the’sountry
economy worsened (J. MacGaffey and Bazenguissa-Ganga 2000:29-31). Congo’s per
capita income went from $380 in 1960 to $154 in 1994 (Luiz 1997). In 2006, 80 percent
of Congolese made less than a dollar per day; almost one third of Congolese ate only one
time per day (Stearns and Wrong 2006). In 2003, life expectancy in Congo was 50 years,

and the median age was 16 years old (CIA 2003).

Religious Structure in Congo

This section describes how Mobutu’s government controlled religious irtstgut
However, as the economy worsened, the availability of social serviceaskstrand the
condition of infrastructure worsened, Mobutu changed his policies to allow churches to
fill the gap left by the state. Near the end of Mobutu’s rule, churches withipandent
Congo voiced greater criticism of his regime, which illustrates teairs over the
weakening political field. Also during this period, churches diversified as pewgle

looked to them for meaning and help. Church hierarchies continued to shift, incorporating
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more Congolese over time. Notably, however, white Europeans and Americans continued

to monopolize the upper rungs of international churches.

Shifting links between the state and churches

Just before independence, different religious groups gained political ground.
Kimbanguism experienced a mid-1950s resurgence that was linked to growing anti
colonial activity and was officially recognized in 1959 (W. MacGaffey 1983:4ft¢r A
this time, leaders who were still alive returned from exile, and Kimbanigges sons
tried to unite Kimbanguists into one church, an effort that failed (W. MacGaffey
1983:42). During this decade, as well, Muslims in Congo formed a nationalist party, the
Mouvement National Congolais (Knappert 2011). This group was an important supporter
of the first prime minister (Knappert 2011).

The first decade of independent Congo saw a wide variety of political parties and
secessionist regimes along with a large number of very different ckuithe
MacGaffey 1983: 42-43). Then, once in power, Mobutu mounted a campaign of national
unity called “authenticity” or “Mobutism,” where he made French the offlarguage,
recognized only four other languages, and made political parties and afiiisittons
illegal (Winsome 1993:70). The name of the country became Zaire. The gbal of t
authenticity program was Africanization, or more specifically, Zaizdion. In this
program, Mobutu attempted to suppress practices of Western/European origistead i
favored what he viewed as indigenous practices and local control. What was &oreig

what was indigenous were not always obvious, as evident in the declaration of French as
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national language and the government’s support of some churches, including some that
had been Protestant mission churches.

As a whole, Mobutu’s policies targeted mission Christianity as a Western
phenomenon during this time, and so the government and churches were confrontational
toward each other (Bob 1999:81). In 1971 Mobutu consolidated most of the churches into
an approved six (W. MacGaffey 1983:43). Mobutu was especially confrontational with
the Catholic Church. In 1972 he declared that all newborns would be named after their
ancestors instead of given Christian names, a declaration that the CatiadicCardinal
Malula protested (Edgerton 2002:213). Malula told Catholic bishops to ignore this
command, and as a result Mobutu temporarily exiled him and took over his home.
Mobutu suspended the journdriqgue Chrétiennend banned Christian broadcasts, and
he substituted his name for that of God in some hymns and ordered that his photograph
replace those of the pope (Bob 1999:81; Edgerton 2002:213).

After executing some of his opponents in 1966, Mobutu claimed to be chief (W.
MacGaffey 1977:180). In 1972, Mobutu recognized the rolegahga(magician) as
authentic (Zairean), reversing colonial-era policies that were baséeé &utopean
understanding of it as witchcraft and that had suppresg@igas Mobutu also
nationalized schools, including mission schools, and foreign-owned businesses through
Zaireanization. He replaced religious instruction in Catholic schools wotbukdism
(Edgerton 2002:213). In turn, Catholic bishops wrote letters condemning the corruption
of Mobutu’s government. As a result of the nationalization of schools, teachers went

unpaid and the educational system declined (Edgerton 2002:213-214). In contrast,
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Protestant churches in Congo tended to support Mobutu, and, therefore, they had greater
autonomy than did the Catholic Church (Edgerton 2002:214).

However, Mobutu turned many of his policies around in the country’s ensuing
economic mess. Beginning in the mid-1970s, Mobutu began to ease up on anti-church
policies; in 1976, he rescinded the decision to take over all church schools (Bob
1999:81). In the late 1970s, while government services declined, church agencies began
to take on more responsibility in the distribution of international food aid and in
education. The political field under Mobutu attempted but failed to assume control of the
religious, and other, fields. In fact, as the national economy worsened,gnausel
sphere gradually increased in significance.

The early 1990s were a time of heightened economic and political crisis.
Mobutu’s critics, including those from the religious field, became especialbl docing
this time. For example, various Christian leaders were active in pushidgrfarcratic
reforms (Bob 1999:81). In 1993, Catholic bishops accused Mobutu of using state
terrorism, ethnic cleansing, and economic destruction to maintain his controlstétine
While criticizing the government, the Church also provided social services to urba
migrants and those left behind by weakening familial and government socialtsuppor
(Bob 1999:82). Religious players increasingly affected the political &glpolitical
power declined.

Mobutu left power in 1997, and then four years of war began—maostly east of the
capital—in which all factions “routinely attacked civilians, killing, rapiagd maiming
thousands. Hundreds of thousands of civilians died of hunger, diseases, or exposure as a

result of the war” (Human Rights Watch 2002a:1). Many women and young girls were
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brutally raped. Many young boys were made soldiers. The war ended witmiLaure
Kabila—whose militia was supported by Uganda and Rwanda—claiming the seat of
President (Jackson 2003:80; Reed 1998:19-20). Following the 2001 assassination of
Kabila, his son Joseph Kabila was named head of state. Congo held elections in 2006, but
the state was weak and violence continued. Shifting, splintering, and combining
allegiances of ethnically and nationally-oriented, armed factions codtfigkging
(Jackson 2003:21; Watchlist on Children and Armed Conflict 2003:5). All African
nations that shared boundaries with Congo and powerful intercontinental gagkerss
the US have been involved, largely due to their interests in the country’s rawafsateri
(Human Rights Watch 2002b:5; Ngolet 2000:72-74; Williame 1998:28).

In sum, after gaining independence from Belgium, various factions fought to gain
control of the new country. Once Mobutu held power, he worked to divorce the Catholic
segment of the religious field from the political field. His decision toymiesithenticity
and his manner of rule had disastrous consequences for the country’s economy and
infrastructure, and as a result the Catholic portion of the religious heleldeup with
more autonomy by the latter portion of the period. The Protestant part of theu=li
field tended to have more autonomy than the Catholic; Mobutu tended to leave
Protestants alone while treating Catholics harshly. In this way, th®nslaips of
Protestants and Catholics with the state were opposite what they had beernh@uring t
colonial period. Additionally, as the state weakened, churches increasinglgigatovi
social services to Congolese. Church leaders spoke out against Mobutu’s corruption and

violence.
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Indigenization of religious hierarchies

Throughout most of the colonial period, Protestant and Catholic missionaries and
Protestant and Catholic Congolese tended to dislike each other. As noted above, these
attitudes began to change after World War 1. It seems that the CatholichGhsgcond
Vatican Council, which among other things called for Christian unity, sped up the
growing friendship between Catholics and Protestants in Congo (Reardon 1968:93). This
change could be seen, for instance, in 1964 when a Protestant pastor gave the sermon at a
gathering for Catholic priests in Leopoldville (Reardon 1968:93).

Most leadership of Catholic and Protestant churches was turned over to Congolese
when Congo gained independence. For Catholics this meant that bishops (as well as
priests) tended to be Congolese. However, the Church still depended on foreign
missionaries to help staff its churches and schools, and it depended on financial
assistance from various church organizations abroad. For instance, a coogy izt
of Mary Our Mother went to school at the mission of and later became a member of a
Belgian religious order in Congo. While describing his youth and his seminaryieducat
to me, he talked about the importance of the interest of foreign missionariesgo C
after independence. This priest came of age after independence, and ss thes place
and time that he knew. According to the priest, Catholic churches in Congo depended on
aid from abroad; these churches had money wired to them as needed, since it was not
secure to have money in the bank. In this case, an international Catholic Church group
acted as an alternative institution for financial management where cstatgpt
institutions were undependable. Overall, then, the Catholic Church hierarchy within

Congo was indigenized; Congolese held the various positions of leadership. Holever, t
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Church within Congo remained dependent on the financial assistance of other Catholics.
What is more, within the international structure of the Church, Africangiramement in
terms of leadership was more limited. This means that Africans on a wholeskad |
authority within the Church than other groups; those who maintained more autihanit
others tended to be Europeans.

Lay people felt the impacts of the hierarchy of power within the CatGblizch.
For instance, some local groups were subsumed into authorized international movements.
In 1973, women in Lubumbashi founded prayer groups and called on indigenous Catholic
clergymen as healers (Csordas 1997:35). Later in the same decade, theajraups c
under the influence of the CCR, represented by Jesuit missionary pre:sthears
known internationally for their healing, including Archbishop Milingo from Zambia
(Csordas 1997:35). At the same time, the group’s relationships with various people
through the international structure of the Church are noteworthy, as they ntprese
globalization of community.

Upon independence, Protestant missionaries from the US also handed leadership
of their churches over to Congolese (Rich n.d.). Afterwards, American Prosestret
ready to form coalitions with the Congolese who had assumed leadership. Fpatheir
African leaders looked for practical support. Through new partnerships betweerd US a
Congolese Protestant leaders, some US evangelicals visited Congo in the 1960s and
1970s to preach; in Congo, they conducted tours organized by African church leaders
(Rich n.d.). These church crusades, like Protestant organizing in Congo and perhaps i
the US at the time, tended to be ecumenical (Rich n.d.). For instance, the Congolese

preacher Jean-Perce Makunzu arranged for a visiting crusader tos@sgsof
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Methodist missions in addition to preaching in stadiums in large cities inoCting
significant that African organizers worked to set the agenda for these uasatiensure
that they would appeal to Congolese, for example, by insisting on Congoleseichoir
lieu of American ones (Rich n.d.). Internationally, then, Congolese Protésadets
actively sought partnerships and at the same time asserted theirwiiteghese
relationships.

While Catholics challenged Mobutu’s policies in the 1970s, Protestants were
mostly quiet (Rich n.d.). This seems to have been in part because Protestentsrad
were working hard to be unified and to overcome residual missionary divisions, @s note
a leader of the Eglise du Christ au Zaire (ECZ), a merged group of Pnotdsaiaches
formed in 1970 out of the Congo Protestant Council (Rich n.d.). Just after the formation
of this group, Jean Bokeleale, one of its founders, voiced whole-hearted support for
Mobutu, even declaring him a secular messiah. Disapproving American migsonar
viewed this as an example of how Africans used churches for nationalist angsocial
causes (Rich n.d.). However, there were also dissident voices among Congolese
Protestants. For instance, John Shungu, the leader of the Congolese Methodists at the
time, pulled his church out of the ECZ, but the following Methodist leader rejoined it.
Additionally, Congolese preachers were not always enamored with the Anerkor
instance, one Methodist pastor was upset at the low level of funds and the cloditheter
missionaries coming to his church from abroad (Rich n.d.). This pastor found many
American Methodist missionaries to be suspect due to their drinking, smoking, and their

liberal political views (Rich n.d.). Reflecting the diversity of CongolesgeBtants, ties
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between the ECZ and American missionaries varied according to the styleadsdfgo
different African and US leaders (Rich n.d.).

In addition, during this time, the Church of Jesus Christ on the Earth by the
Prophet Simon Kimbangu (EJCSK), the church founded by Kimbangu in the 1920s,
underwent bureaucratization. Recognized by the state and favored under authenticit
policies, leadership of EJCSK and other prophet churches became increasingtgeduc
(W. MacGaffey 1983:251). The church developed into a form similar to mission
churches, which included paying salaries, building structures, and owning velides
its reach was international (W. MacGaffey 1983:119). It also began runninly bi@ats
in which physical ailments were treated under the purview of the state (¥Gdifay
1983:118). Concurrently, spirit healing declined (W. MacGaffey 1983:118). Some
participants seeking spirit healing looked for it elsewhere, for instamogher churches
that were more similar in form to the early Kimbanguism of the 1920s. These churche
proliferated.

Over the past two or three decades, the rate of church participation by €@ngol
in the capital city of Kinshasa increased (De Boeck 2004). It is reasaioabink that
people throughout Congo increasingly turned to religion because the stresses people
experienced in Kinshasa were similar to those felt elsewhere. It agpatathe most
widely practiced variant of Christianity in Kinshasa in recent yeassReatecostal-
Charismatic Christianity, and although Pentecostal-Charismatic clsueaded to
maintain that to be Christian was not to be Catholic, Pentecostal-Charisimasita@ity

was also practiced in the Catholic Church (Pype 2006:299-301). Also, Pentecostal-
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Charismatic Christianity increasingly dominated the public spher&{eek 2004:167;
Pype 2006:299).

The fact that people participated in this global religious form within ajread
present religious institutions with identities that were not Pentecoktaigihatic
demonstrates the effects of the negotiation of religious meanings and gréwitceccurs
between groups of lay people and religious specialists. Lay people incodabiate
global form into their religions in a manner that priests authorized. In turgipredi
institutions maintained their legitimacy. On the other hand, therealsygeople who
took up Pentecostal-Charismatic Christianity in nondenominational groups and praye
groups that they formed outside of church—where, therefore, they were not under the
authorizing supervision of a specialist. Others joined new churches that farowsl
new Pentecostal-Charismatic Christian leaders. These Penk€tlostssmatic churches
and groups could be varied in their doctrine and practices, but they tended to tisake gif
of the Holy Spirit available to all participants.

In sum, after independence, Congolese who had previously been left out of church
hierarchies filled them. This was the case in the Catholic Church, wherethmnce
within the Church was limited to Congo. In addition, Congolese lay groups were
incorporated into the charismatic movement authorized by Church leadership in Rome.
Also, Catholic parishes and lay orders relied on their transnational links fticarac
assistance. Protestant churches comprised a similar case. Protastemieaders were
Congolese during this period, and these leaders, too, looked for aid from abroad. Most
Protestant churches in Congo, in the 1970s at least, had joined a national umbrella

organization. As well, Protestant leaders actively pursued partnershipamgrican
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preachers for aid. The case of the Kimbanguist church was somewhandliffghele the
colonial government had suppressed this church, the Mobutu government recognized it as
an authentic Congolese church. As the church became an institution, it became mor
similar in form to mission churches, with paid clergy and staff, buildimgs chnics.

Some disaffected participants left the church, and new Congolese-founded shurche
developed. In the last few decades, Congolese increasingly attended church, and
Pentecostal-Charismatic Christianity became the leading @hrfstm. This form could

be found in independent churches, nondenominational and informal groups, and churches

that claimed a larger identity besides Pentecostal-Charisntaisti@nity.

Global community and local needs

During this time, people’s choices for religious participation wedemthan
during the colonial period. There is a lack of scholarship about forms of comratinity
lay Catholics during the implementation of Mobutu’s authenticity policies and
afterwards. However, there seem to have been, at least in the last feesdaddigerse
range of options for Catholic group membership. These options would seem to have
varied depending on city or rural location and depending on particular parishes. For
instance, some Catholics joined groups with international reach, and sonee fmoaps
in their parishes. Among my study participants were many who weve attvarious
groups in their home parishes before moving to the US. In Chapter Seven | Hmeuss
few used their membership in Catholic associations and in the Catholic Church to
facilitate migration out of their countries. In cases such as these, thecagital gained

from group participation led to enhanced resources that included financing, eéaaidibl
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and visa acquisition. This was also related to globalization; as people and aeas m
internationally more quickly, people increasingly form international tiesséme, this
has translated to increased opportunity to migrate internationally.

In addition, after the school system fell apart, Catholic social capaislseful
for some people wanting to educate their children. The priest of Mary Our Molther
me that as a new priest in Congo he was responsible for four parishes. Haltfiaoral
one to the other over the course of the weekend, by bicycle, to say Sunday services. He
also raised money to maintain a Catholic school, which included paying thersabis
money primarily came from those who attended his churches and from seé®pkid
by parents. Also, church participants tended to volunteer their labor for church
construction and other projects. By virtue of their mutual recognition and théhtatist
resulted from their church participation, which worked to mobilize ppants’ funds,
time, and skills for the common purpose of a school, people had increased access to
education for their children. Similarly, other churches used participants’ fabchurch
projects. The EJCSK used its members’ unpaid labor to build schools and church
buildings (W. MacGaffey 1983:113-114).

Also during this period, like most Congolese, Protestants were suffering
economically; at least part of the reason they looked for global partnethewaseed for
financial support (Rich n.d.). On the other hand, American preachers who visited Congo
did so to evangelize Congolese; their first concern was to preach, not tmashist
secular front. Beyond evangelization, American Protestant crusaders tered t
concerned with fighting communism, which they linked to the rebels who had sought aid

from the Soviet Union and who had killed Christians in Congo (Rich n.d.). However, the
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connections that African Christian leaders and lay individuals (who wittéesléo
evangelizers after they returned to the US) fostered with Americanehcahg
missionaries, and the ways in which they drew on similar messages (for @stanc
metaphors of fighting with the devil and equality under God), can be understood to
demonstrate a Congolese search for a global community in which to be included and
from which to benefit.

Significantly, the majority of Congolese crusade participants (thosarioius
denominations participating in the crusades) did not see increased access tesesour
through these global connections. US missions had difficulty funding thpsirainid did
not have much to offer Congolese. The American Ford Philpot, for instance, aided only
handful of people—Congolese church leaders and their children who had taken an active
part in his crusades in Congo. In this way, for leaders only, the creation of iicteaha
partnerships with American Protestant leaders led to useful social c8pitad
Congolese—including some church leaders—criticized Philpot for not doing enough
financially to aid their physical and educational needs. From their pekspdehilpot
had endless amounts of money (Rich n.d.). It is useful to see the asseldivd sty
Congolese Protestant leaders as a global strategy to look for finandireglacation for
themselves and their church members. African churches, which needed motksy, truc
and scholarships, understood the crusades as a first step in the creatiorobsa@ay
relationships (Rich n.d.). Many lay individuals attending the American crsisadsongo
were also interested in these things. However, the goals of American analé€3eng
partners were not the same. As a result, only a few Protestant leaderblev¢oeaacess

resources; these resources came about as a result of the social cgpitairtad in their
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personal relationships with American preachers, not as a result of inteh-éinkeges
between the US and Congo.

In the 1960s and 1970s, Congolese Protestants fostered global partnerships to
increase their access to resources, a goal which overall was not metoBtht
Charismatic Christianity is more ecumenical in form, and as an identityks
Congolese to people worldwide. Global links are formed not only across individuals and
groups, but they also exist through shared ideas. For instance, Pentecassahaiica
Christians in Congo are consumers of international media such as video films groduce
in Nigeria and Ghana (De Boeck 2004:167; Pype 2006:299). There is a lack of
scholarship on how Congolese individuals and church groups work their global
connections to enhance their access to resources. Similarly, therekofdaverage on
the organization of these groups at the local level and how these forms asntlfffam
or similar to other Christian communities.

In sum, during the past half century, religions in Congo diversified. While
Mobutu attempted to control the religious field, people ended up having increased
options for organizing. Some continued to practice Catholicism and organized in
international Catholic associations and in local prayer groups. Groupingtegi€at
enhanced the access of some to education and financing. Others practiced in various
Protestant denominations and worked to partner with American evangelicalsciasie
their own social capital. However, only those Protestants who formed personathies w
evangelicals seemed to benefit from this form of organization. In additioay#iability
of air travel would have been important for American Protestants and EuropbéatidSat

traveling to Congo. Wire transfers enabled Congolese Catholic pamshasgd a secure



191
source of income. Finally, it appears that religious ideas are increasiaggd across
space, which is also important to understand the shifting meanings attachegidosrel

practice.

Religious Meaning in Congo

This section looks at meaning for Congolese in the past half century. There is
evidence that some beliefs in this period diverged more than before, which nradees se
in the context of religious diversification and increasing social diffexéon. For
instance, the children of elite grew up under very different circumstancesttiexs.

An example illustrates differences in religious participation and pgssibl
understandings. Bofossa Charles-Daniel, a man who worked for Mobutu and was
politically successful, gave a public testimony on his life and Penté€iistaismatic
Christian conversion (Ndaywel e Nziem 1993:33-39). Bofossa Charles-Dasial wa
Catholic by birth. He attended Catholic schools, and he participated in Catholic
sacraments such as daily mass and communion, but, he said, his participation was
“mechanical” (Ndaywel € Nziem 1993:33). At the same time as following Cairali
he consulted witches and manipulated spirits for his betterment. Later sickil&e
listened to a Pentecostal-Charismatic friend and converted to a Pent€t@siamatic
church, something that required him to denounce his participation with (evil) Sphigs.
example illustrates that churches dealt with beliefs in different waygeope had
more choices in terms of religious beliefs and practices in this period.

The extent of divergence in religious practices and what it meant in @érms

religious meaning, however, are not clear. Also, while this study assumestgliirethe
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religious understandings held by individuals about evil and healing, it also propdses tha
some elements tended to be held in common across a wide group of Congolese. In this
section, | piece together what appear to have been some common tendencies in how

Congolese explained evil and suffering.

Witches, demons, and the devil

As mentioned, over the course of the 1900s, the Kongo political-religious
hierarchy disappeared above the level of the village. However, people of Congo
maintained some continuities of thought regarding the origin of evil. Magicnghs a
witches could see in the land of the dead and manipulate supernatural forces theaffect
living. Magicians still worked to protect individuals while witches soughtefit, a
design that always harmed others. Whereas colonial powers suppressed itesphct
magicians, magicians became a part of ‘authenticity’ under Mobutu. They we
legitimate in the eyes of the political field. For instance, in 19hgamgainterviewed
by the press had no qualms about describgangasassorciers-guérisseurghealing
sorcerers) and witches sgrciers maléfiquesand he said “in principle, a good healer
does not kill. He should think of healing” (W. MacGaffey 1977:180). Similar to earlier
conceptions, the magician and witch were people with knowledge of the land of the dead
and who, therefore, had the knowledge to supernaturally heal or kill others. Whether a
person saw another as a magician or a witch depended on perspective.

In this period, the idea of what was encompassed by the land of the dead—
supernatural entities with power to affect living people—shifted. Sinal#re past,

beliefs in the powerful forces of the land of the dead explained the deaths and
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disappearances of Congolese and why Congolese lacked good living conditions i
comparison to the standard of living of Europeans. Congolese understood their plight as
the result of witchcraft, through which people sold the souls of friends and neighbors for
profit (W. MacGaffey 1983:133). Witches dealt in this economy in secret, at nights but it
effects, as seen in death or the ownership of those sold by a new owner, were evident i
the daytime. Similar to times past, when slave traders would leave food ondhe roa
trap people traveling by, witches were said to leave money in the road (WaN=aeG
1983:134).

On the other hand, the distinctions Congolese made between the beings of the
land of the dead seem to have shifted. At the turn of the century, missionaries were
understood as spirits from the land of the dead, and people sought to participate in their
cults. In the 1960s and 1970s, Congolese conceptually distinguished between white
people depending on their evil or ancestral origins. Both educated and uneducated
Congolese distinguished between whites who were white by origin and whites avho ha
been black Congolese while alive (W. MacGaffey 1983:131-133). There wagLatybi
in the understanding of the land of the dead, which, because it meant the opposite of the
land of the living, tended to encompass both Europe and America. Congolese believed
that people sold to witches were sent to America.

When Europeans were expected to leave the port, Congolese expected a rise in the
number of deaths, those whose souls had been sold to the Europeans by a witch and those
who sold their own souls to Europeans in the hope of becoming white and wealthy
abroad, in the land of the dead (W. MacGaffey 1983:138). People believed that

Congolese sailors who worked out of the port of Matadi were especially knowledgeable
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about Europe and America; their jobs gave them special opportunities for engagin
witchcraft themselves (W. MacGaffey 1983:137-138). These beliefs werdegstes to
those with particular levels of education. Those with four to six years of secondary
education who were senior employees in a cement factory also acted on tredsefoeli
instance, refusing to eat with their white supervisors due to fear of beingezhptiost
Congolese considered their white supervisors to have been black at one time, but to have
contracted to become white in order to become wealthy (W. MacGaffey 1983:138).

These beliefs remained widespread. In the early 1990s, Mobutu’s opposition
claimed that he strengthened himself and his regime via “witchcraft anl tsahniques
learned around the world” and by selling children’s souls (W. MacGaffey 2000a:74).
Also, while Mobutu was being treated for cancer in Switzerland, a vaccinationigampa
in Congo was unsuccessful because people thought their children’s blood was being
taken for his treatment (W. MacGaffey 2000b:225). The case fits with conceptions of
witchcraft held by Africans elsewhere. Popular discourse explains the longevival
of Gnassingbe Eyadema of Togo, like that of Mobutu of Congo, in terms of his
associations with malevolent witches and spirits (Asamoah-Gyadu 2005:108-109).
Similarly, the media debates whether actions, such as the bloodshed caused by Idi Am
of Uganda, are ritual quests for spiritual protection.

The Congolese politician Bofossa Charles-Daniel, described in the introduction to
this section, attributed his success in politics to luck, to personal relationships, ad to hi
use of powerful objects and magic. He consulted magicians in Congo, Bamako, and
Dakar, among others. He talked with the spirits. He noted that through thesatess)c

he had been looking for success through Satan’s aid. Evidently his participation in
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Catholicism did not conflict with or impact these practices. Conversely, titedéstal-
Charismatic church to which he converted took seriously the influence of witathes a
demons and strongly denounced recourse to them.

As in earlier times, people prayed to their ancestors to positively affaclivks,
although this was occurring less often than in the past. For example, Kimbanguists
understood that a disapproving ancestor caused Kimbangu’s 1918 failure to find work in
the capital, but their understanding later shifted. Now they understood it r@s titteof
not heeding God’s call to become a healer (W. MacGaffey 1983:33-36). The su@rnatur
force that was God was upset and caused Kimbangu’s failure in the landiwiinie |

Congolese prayed to their ancestors (in America) for skills, jobs, and nfoney.
prophet church in the 1960s recommended prayer to participants’ relatives whsnldere
in the ivory and rubber trades to the Americans; about these ancestors, tfe chur
pamphlet noted, “The Lord will send them back to this country to teach skills and give
knowledge superior to that of the whites” (W. MacGaffey 1983:134). Similar senéiment
were expressed in the newspaper (W. MacGaffey 1983:134). Additionally, only a fe
bisimbiwere still recognized during this time, and these were universally reedgivz
MacGaffey 1977:185).

Alongside the belief in wealth through witchcraft and correlated fear of bgr
witchcraft, there was also increased use of Christian terms to deseitispirits. For
instance, among those Africans participating in the evangelical re\deatribed above,
it appears that Congolese were merging ideas about the devil and heaven widbthas
the land of the dead. For instance, in 1978, one evangelical Congolese leadeerdean-

Makunzu, noted that Congolese were afraid of evil spirits, and he stated that the
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American missionaries needed to talk about how Congolese should be “fencing out
Satan’s power” in their evangelical crusades (Rich n.d.). In other words, people
understood the evil spirits directed by witches to be ruled also by a predomiihant e
supernatural being, Satan. Makunzu also noted that while Christ gave peopldi&ernal
Congolese understood that they also needed indigenous supernatural power to protect
themselves; this power was something that they could obtain from madiRiahs.d.).
Here, Makunzu brought Christian symbols and traditional understandings of evil into the
same context. Evil forces continued to damage people’s lives, and people needed to seek
protection from them. In addition, there was some acceptance of eternabsalvatugh
Christ. Understandings of the land of the dead and of the origins of evil weregshifti

Makunzu also noted that Congolese sinned by lying, stealing, and practicing
adultery and prostitution (Rich n.d.). It can be assumed that sinning would have
displeased the ancestors (possibly) or the supreme deity (likely).arhisedurned
around to understand what it meant to be good. To be good, a person was honest and a
person acquired items by buying or trading for them or by being gifted twod;people
were honest and law-abiding. The idea that a person should have sex only with a spouse
is an interesting continuity with early missionization.

EJCSK advised that people needed grace, faith, and good actions to achieve
salvation (W. MacGaffey 1983:248-249). The church put on a play in 1980 that drew on
and reflected the ideas of its participants (W. MacGaffey 1983:251). It stibated
participants believed that on the Day of Judgment the good would be saved and sinners
would be given to the Devil and the Devil's accomplices. The costume of the Deuvil

looked like that of the indigenous magician, a person whom many Congolese were
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tempted to consult. The devil costumes were also those of rebels whose violent
occupation in 1964 did bring hell to those living there. This complex interplay of
meanings point to a shifting idea of what the other world meant (differehbgiteeaven
and hell), how to attain the good other world (heaven), and evil (indigenous magicians).
Good Christians in this understanding would have faith and grace, and good Christians
would not seek to manipulate supernatural forces for personal ends. This is alsonimporta
because it illustrated the changing idea of evil. In some churches, aviguadly-
oriented supernatural dealings were evil, not solely those done to increaseresper
wealth.

In this period, Christianity’s claim that all people are equal reappeafted the
American evangelical Ford Philpot toured Congo in 1978, many Congolese wrote to him
asking for financial assistance for their churches or for sponsorshiprid atieAmerican
seminary (Rich n.d.). Philpot did not preserve most of the letters, but one that he kept was
written by someone who claimed to have been converted due to Philpot’s preaching. In
particular, this writer was enamored with a story about a doctor who was um#ddle t
people’s race by looking at their blood (Rich n.d.). This case highlights how the @romis
that all people are equal regardless of the color of their skin was an atti@icti
Christianity. It seems likely that this story was significant for maagdgolese, as Philpot
chose to tell it to a large crowd. However, as noted above, once again, this promise of
equality did not meet with change in people’s day-to-day lives.

In sum, the understanding of good and evil that most Congolese seemed to hold
was that good people prayed to their ancestors for material aid and evil wassbheof

material inequality and physical harm. By selling souls, which weredbit to America,
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witches enriched themselves. In addition, belief in magicians was tigdiggd in the
view of the government, and people visited them. However, the figure of magician was
ambivalent and in some contexts associated with evil. As before, whether avpasson
labeled witch or magician depended on the relative position of the person doing the
labeling. People also continued to pray to their ancestors, including those sold through
trading. People prayed for skills that would enhance their physical well-bairipeO
other hand, ancestors became less important than God in the effects that thelpdad in t
land of the living.

For many Congolese, to be good meant to be honest and to acquire objects only
through payment or gift. To a degree, these behaviors are law-abiding behatich
would seem to support the social order. Additionally, by incorporating grace dnd fait
into the meaning of what it meant to be a good Christian, it seems that Congalese we
doing one or a combination of two things. Either they were developing an understanding
of multiple systems of beliefs from which people could choose and in which different
people could participate to varying degrees, or they were understandmig faitms of
high level of devotion and ritual attention given to God.

Finally, in some circles, at least, the composition of the land of the detatishif
The primary spirits inhabiting this world were ancestors, God, demons, and th& Hevil.
intermediary hierarchy of spirits that had accompanied the political Kongardhg had
mostly disappeared. It also looks like the land of the dead was differentrgbrigeaven
and hell, and the evil spirits had a supreme leader, the devil. As in previous periods, the
Christian promise of equality drew Congolese to church participation. Howeverp&by

the promise remained only a hope.
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Holy Spirit healing

In independent Congo, Congolese continued to draw on religion to creatively
understand, express, and act on their suffering. During this period, Congo praphets (
prophets in the anthropological sense) healed in the interest of the common good. The
Congo prophet healed because he had been given a divine command to do so, and he was
supposed to gain no personal profit from his religious work (W. MacGaffey 1983:147).
The Congo prophet allegedly worked through the power of the Holy Spirit, and his
subordination to this spirit was expressed through demonstration of the gifts aflyhe H
Spirit. Congolese in this time understood an important Christian spirit as powerful
possession and for healing, and Congo prophets channeled this spirit to heal.

In this period, Congolese continued carrying out religious practices to méke dai
life better. They did this by focusing on aspects of life such as the weadineest,
hunting, disease, and childbearing (W. MacGaffey 1983:147). For instance, in religious
practice, people understood diseases as supernatural entities that could tebeade
accommodating if correctly treated (W. MacGaffey 1983:147). People understood
negative material conditions to be the materialization or the embodiment of groangr
evil spirits or forces and according to this understanding, they could act on them.

Congolese Christians followed various means of healing. One Congolese man
who attended a Philpot crusade was struck by learning that George Foswiaad¢o
box the devil (Rich n.d.). Here he learned of the possibility of directly confrontishg a
fighting the supreme evil force. As this evil force caused most pain andrsyfiethe
world, a fighting metaphor provided people a way in which to directly act aghisst

suffering. People could fight the pain caused by evil by directlyifigtavil. The
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Catholic prayer groups in Lubumbashi, described above, were also concerned with
healing. Healers in these groups took seriously the problems created by witehe=ed
for powerful objects for spiritual protection, and affliction caused by superhédtses
(Csordas 1997:35-36). Another church, which at that time called itself the Mission
Prophetique Congolaise and which was similar to the Kimbanguist movement, akscribe
its intention as prayer, confession, and healing. For this church, healing toek plac
through prayer or medicine, as directed by the Holy Spirit (W. MacGaffey 1D83:
118). The Congolese politician who converted to Pentecostal-Charismaticabitsisti
while ill found healing in his renunciation of witchcraft (Ndaywel € Nziem 1993:37).

Concurrently, the number of witchcraft accusations rose, especially in recent
decades and in particular those leveled against orphaned children (De Boeck 2004).
According to De Boeck (2004:162), Pentecostal-Charismatic churches demonized the
figure of the witch, a figure increasingly central to Congolese imagman their
ongoing concern with the struggle of good and evil, demons and Satan. Pentecostal-
Charismatic churches were active in searching out child witches andyragualicising
the evil spirits from the child. The ritual included surrounding the child with a group of
women who spoke in tongues—one of the gifts of the Holy Spirit—and could last days
(De Boeck 2004). It can be understood that through these acts of healingpaagic
expressed the pain that they felt due to the lack of having enough food for all in the
household and the sorrow that they felt when loved ones died. The high rate of death and
poverty in Kinshasa appeared to be changing the composition of many househadds; sinc
orphaned children tended to be those in the household with the weakest kin ties, they

were the first accused of witchcraft and thus, also, the first to be thrown imgée



201
churches that held ritual healing of these witches, then, these sereieeamexpression
of feeling and an effort on the part of the community to counteract the pairddause
poverty (witchcraft).

In sum, Christian healing became an integral part of religious préotice
Congolese. Healing in a church usually invoked the Holy Spirit. Christian healghg wa
concerned with acting on the pain and suffering that people witnessed invidrgatay
lives in domains like disease, childbearing, and material deprivation. In addressr
pain, people ritually gathered to exorcise witches, to obtain objectswpénratural
force, to heal their afflictions, and to pray to the Holy Spirit, God, and to ancestors for

protection.

Continuity and change

Since independence, most Congolese suffered material hardship that resulted from
corrupt politics and ongoing violence. Infrastructure declined, many veégard, and
many Congolese did what they could to make money and live (J. Mac@atfey
Bazenguissa-Ganga 2000:53-54). Congolese worked largely within a shaddarmal
economy (Nzeza Bilakila 2004; Trefon 2004a:10). At the same time, the religius fie
diversified. Catholic churches remained active in the country; some of them exjtmiz
educate local children. Some Catholics then benefited from their memberdiep in t
global institution, in terms of access to European funding and global identity, and some
benefited from local social capital, as seen, for instance, in support for schools.

In general, churches worked to provide social services to Congolese.

Additionally, people sought social capital (and healing) by organizing churebes
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instance, Protestant churches proliferated. Those in the 1960s and 1970s that wgre largel
complicit with Mobutu’s regime also worked to establish partnerships withridame
evangelists, many of whom visited Congo and participated in Congolese crusades.
However, Protestant churches generally did not see much financial benefihégen t
partnerships. Instead, those Congolese with personal ties to missionariesngaw s
increased access to travel to the US, education in the US, and funding. Moreover, as an
“authentic” church, EJCSK became a recognized institution, and its leaglers w
educated. The church assumed the form of mission churches, with buildings like clinics
This church, too, benefited from social capital in terms of labor of its participdmss
suggests that there was more social capital and more available resouthese who
participated in formal institutions.

Thus there was much structural change, including change in the religious field
and within religious institutions, change in the relationships that differegionesi
entities had with the political field, and also change in social relationshipsdorm
through religion. There were considerable shifts in meanings, as walbuigh the
magician as a religious specialist returned to legitimate pragtigexernment decree,
some interpreted the figure’s ambiguity—being very similar to a w#a$ too
dangerous and therefore saw him or her as someone to avoid. In addition, the magician
tended not to perform group healing rituals, as he or she had done in earlier tnges. C
prophets, or priests, led group healing activities in various churches. Signifidgantly
looks like social capital was greater for those within a religious uristit. It also appears
that as a church became a recognized institution, it lost some of its $pirgctaces,

such as healing rituals. At least this was the case for EJCSK.
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The meaning of evil stretched to include the supreme evil being of the devil, and,
correspondingly, the land of the dead was differentiating into heaven and hell. It is
possible that Congolese understood America to be heaven, or close to it, since they
believed that their ancestors were there. They prayed to these ancestogstimpi
would use supernatural abilities to improve Congolese lives. Congolese tended to
understand that those people—mostly Europeans but also some Congolese—who were
wealthier and who had better jobs were witches, having obtained their positiaunght
engaging in evil activity, something that concurrently caused harm andedfpeain
upon others. As poverty worsened, it followed that witchcraft accusationssadrea

In this way, people understood their physical insecurity in terms of religibat W
is more, they acted on this understanding through religion. More and more Congolese
participated in churches, many of which conducted healing ceremonies. grbep
activities seemed to be an important activity of the increasingly pronfresnécostal-
Charismatic churches. In these churches, people acted on the widespreadnuohidgrs
that witchcraft was increasingly practiced. People tended to label yophgns as
witches, a phenomenon linked to the changing composition of many households, which
were extended households and in which the number of orphans was on the rise. These
children were often thrown in the streets, and they were also the focus oéling he
activities of many Pentecostal-Charismatic churches. Through the Holty Spristians
healed. The Holy Spirit could possess people as could demons.

In healing ceremonies, many Pentecostal-Charismatic Christiargsexbr
witches through prayer. In doing this, they acted on the understanding that pain and

suffering were caused by witches, by demons. However, whether or nogjtbepe
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rituals affected people’s access to resources like food and water, focengtaough
creating useful social capital, is not clear.

Those who trafficked in human souls, causing death and harm to others, were
engaged in evil activity. This represented continuity from earlier times, was
modified to fit into Christian spaces. For instance, witch children could beisxayc
some force was causing them to do evil. This understanding was new. Other iChristia
rites of healing were designed to heal people who suffered as a resattadedor
barrenness, for example. People also continued to desire objects with protective
supernatural force. These practices represent continuities, but they wiee @at in
different spaces (churches) and invoking a new spirit, the Holy Spirit.

What is clear is that people continued to express their ideas through religion and
act on their understanding of evil and pain, phenomena linked to the inequity and pain

they experienced.

Conclusion

The aim of this chapter was not only to provide historical context for immigrant
religious participation, but also to engage the scholarship on Christianization thering t
period of colonial rule in Africa. As discussed in Chapter One and also at points in thi
and the prior chapters, the literature on the Christianization of Afasadmded to come
at this issue from a particular perspective. This literature has lookduisti&hity as an
imperial tool used by white Europeans in the conquest of African territorytyscanel
understandings. In this view, missionization was a contest between Européans a

Africans over various semantic domains (Comaroff and Comaroff 1989). Colonized
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people sometimes fought but missionaries tended to win. To be materialbgsutdtke
missionaries and other Christian Europeans, colonized peoples assumed thepsrcept
and entered the discourse of missionaries. In contrast, in this chapter, chpgrtee
Christianization of Africa from an angle designed to help account for angigui
complexity, continuities in belief, and differential experiences of Afrecwho
converted.

The literature has shown that conversion involved more than religion; it also
involved ways of understanding time and space (Mudimbe 1988). Missionaries were
among a larger body of Europeans that constructed Africans as barbdr@nseded to
be Christianized and civilized, which went hand-in-hand. Similarly, some sshaae
understood later African participation in Christianity as illustrativeal Africans
moved between European and African spaces (Kirby 1994; W. MacGaffey 1983; van
Beek and Blakely 1994:4). It follows that churches begun by Africans, like
Kimbanguism, were more “African” than were other churches like mission fubair8ut
this leads to the problematic and unhelpful question of the meaning of “African.”
Additionally, this concern does not further our understanding of why and how people
practiced Christianity or the continuities and changes involved.

Envisioning Christianity primarily as a tool of conquest and understanding an
innate difference to exist between African and mission churches would lead to
incomplete conclusions about this period of Congo history. For instance, | showed that at
the turn of the 20 century, Congolese converted in large numbers to Christianity. They
understood Christianity as a political-religious cult, and many chose to cohvert a

Protestant missions. There is no way to understand this choice that was simulganeous
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political and religious if a study were to take the view that Christiasiomization was
all-powerful. If it were the case that Congolese wanted to enjoy thessuaftcthe
Europeans through joining their churches, then it would have made more sense for them
to have chosen to join Belgian Catholic ones. Congolese should have seen these churches
as the route to political power; after all, they did understand them to bd tmiteose
who held political power at the time.

This study helps to build a more complete theoretical understanding of
Christianization and how Christians have taken up the religion in differesstiwa
different times. For instance, in the old kingdom of Kongo, Christian missionadie®di
see their mission as a colonizing one, as did later missionaries. In additammdga
adopted Christianity while they were politically independent; Europeans didnaet f
Christianity on BaKongo. Instead, BaKongo took up Christianity voluntarily, laend t
political field within the kingdom maintained control over its practice up until tiee la
1800s.

| also showed how BaKongo and Congolese associated different meanimgs wit
their Christian practices in different times and places. In the Kongo kinddonstians
pledged their loyalty to God through initiation into the Christian cult (baptism).
Missionaries assumed the role of Kongo magicians, and Christian symbols and
ceremonies became important means of symbolic legitimization of theHsitever,
commoners also learned prayers and songs. Statues of missionaries anddhmg f
Christian were incorporated insimbirituals due to their powerful supernatural force.
People took up Christian ideas in understanding their changing contexts. When the

kingdom was in decline and independent political units were growing along trade routes
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and the coast, Beatriz led a popular movement that promised to alleviate peoplets pain, t
heal them. Beatriz was Christian; she was possessed by a Christiamdainé aised
Christian symbols. She also sought to use the Christian ideal of equality toeestedial
order. Beatriz did not capitulate to the construction of space and time of migspnar
instead, she actively used elements of Christianity in conjunction with oldee e to
create meaning and act on the world.

Looking at the ways in which people use religious meaning and structure, and the
continuities and changes in each, was also useful for understanding missiomiaatgn
the period of colonial rule. In this time, Congolese were forced to work and half the
population died. Living and working conditions were horrific for the majority of the
population, and yet many studied as missionaries asked them to do to improve their
opportunities. A minority of Christians was able to improve its well-beirgutiir
mission education and political connections. Most, however, did not. Many Congolese
took up Christian symbols and practices to organize and heal. Doing this, thegtedso a
on continuities in meaning. For instance, early Kimbanguists sought healinghigom
witchcraft practiced by the wealthy—those in political power. In this wegyr t
participation protested the social order.

The problem of belief, or conversion, continued to apply in the colonial period, as
well. While missionaries understood people to have a choice among competingssystem
of beliefs, it was not clear whether Congolese shared this perspecthay titl not
share this understanding, Congolese would have expected no struggle or comféenbet

systems of beliefs. Also, Congolese integrated or merged mission teaciymngsd with
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Congolese understandings. However, it could be that the small group of elite had
different understandings, especially those coming of age during this period.

Congolese continued to explain hard times through religion, and they continued to
express and act religiously on their feelings of suffering. The meahegl expanded
to include the demons who possess witches and who answer to the devil. The expansion
resulted from how people explained their hardships and the pain that they experience
caused during the slave trade, colonial rule, and then the violence of the independent
years. Evil (harm or misfortune) originated from demons, witches, the devihtappy
God, and sometimes ancestors. Closely linked to the domain of evil was that of,healing
which tended now to be accomplished through the help of the Holy Spirit. When harm
caused enough pain, people sought spiritual healing. Congolese Christians continued to
adapt religion in changing contexts.

In Congo, the meaning of evil and the meaning of healing changed over time, but
they also maintained a degree of continuity. Christians in Congo practiceditharia
ways that helped them make sense of their world. As discussed in Chapter Tevis ther
some evidence that as an activity integrated within a community and as arhavent t
affects the mind, spiritual healing rites may have positive physiedtaffThis is
important to keep in mind for the case of Congo, and, what is more, spiritual healing
practices tended to be holistic in intent. Additionally, healing rites peeidmmong a
group of people can be understood to reaffirm a group’s identity and people’s mutual
respect, which created social capital.

Many Congolese moved within the country and others left it as a result of its

instability, poverty, and violence. Many migrated to Europe and North Am@aogalar
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destinations were France, Belgium, and Canada, French-speaking codiftage in the
US joined a growing group of new immigrants from around the world and found that they
had to negotiate a new social context. The next chapter considers theregmeaf my
research participants, francophone African immigrants in Washington, DC. So@e joi
a cross-cultural congregation that included Congolese. This congregabairalv on
Pentecostal-Charismatic practices and so will be an interestiaghtasgh which to

better understand not only immigrant religion but also this Christian form.



CHAPTER 6
NEW CONNECTIONS IN A NEW CONTEXT

The previous two chapters depicted how the political-economic and religious
experiences of people of Congo changed, especially focusing on howuglagiuctures
and meanings changed. Looking at changes and continuities in meanings anaestructur
highlighted the important role that religious meaning had in explaining people’s
experiences. People explained and tried to spiritually control the harm and fbeaim in t
lives. In addition, spiritual meaning and practice were elements of gnated
worldview.

Some Congolese moved away from their country of origin. Outside sub-Saharan
Africa, some Congolese lived in Belgium and France. In recent years, Cemdeleame
a part of the growing African migration stream to the US. The focus of thisechape
experiences of these immigrants within the new social structure.

In this chapter, | show how francophone Africans in Washington, DC confronted
a largely hostile context and in turn developed a welcoming counterpoint incfren
language African congregation within the Catholic Church. Francophone msftiivang
in Washington, DC found themselves adjusting to a new society alongside antaigr
from around the world. However, US society also situated them as black Afd@cans
construction that limited opportunities in residence and work. Francophone Africans

shared common difficulties regarding where to live, how to find a job, and how to get by
210
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in daily life. Some Africans looked toward their own institutions to help them ¢ope.
Washington, these institutions included ethnic associations and NGOs. This chapter
introduces a religious group, Mary Our Mother, a pan-African, Frencjuége Catholic
congregation to which many immigrants turned. People attended services of this
congregation since it began in 2000. Some congregation participants attended mostly on
Sundays and for special events, and others were involved on a more frequent basis. This
chapter begins by discussing why francophone Africans moved to the US and how they
got there. | broaden the sending context to include francophone Africans, not just those
from Congo. Next, | look at how immigrants adjusted to living in the US, and | irdeodu

the congregation Mary Our Mother.

Francophone Africans in the Nation’s Capital

Francophone Africans in Washington, DC were from diverse ethnic and regional
origins, often being fluent in different combinations of languages. While mosy of
research participants were of middle to upper class background at home, signified by
their ability to come to the US (to afford travel expenses and to navigategisaigon)
and by their high educational levels, many started from scratch once isthéady
focused on bettering their English skills, going back to school to acquire a U8,degre
navigating the immigration process, and finding a job. | estimate about severegitps
congregation participants worked low to modestly paid jobs and roughly fifteegnper
had professional jobs. This section looks at why francophone Africans moved to

Washington, DC and how they did once there.
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Security in Living: Reasons to Migrate

Due to political and economic restraints at home, many francophone Africans
faced limited opportunity for wage employment or security. For instancengd; the
state tended not to pay teachers and health care workers; they depended onatimmpens
(monetary or otherwise) from students and patients. In Cameroon, to speak out against
the government could get a person jailed or disappeared. For those who couldaacquire
visa and gather the funds to buy a transatlantic plane ticket, getting bynoead
traveling to the US.

Emilie’s father fought for secession from Congo. After his death, wiiieh s
believed was in part due to repeated torture by state agents, her mother workedl. Whe
met her, Emily had chosen to stay in the US, away from lawlessness and fodgkscarc
Emilie had a relatively high social position at home, signified when she noted that othe
could be jealous of her:

There’s a war. There’s no peace—and insecurity.... Because people are becoming

bad; they are becoming jealous. ... If they're jealous of you.... they canicome

the middle of the night to your house, they can tie you up, they can steal your

things, they can rape you, all kinds of things.... Bad because, you know. No, war

is not good.... a lot of bandits, a lot of guns.... [Here in the US] at least your
family can have food and there is security. Security is very very inmjorta

Nobody is going to come into your house and steal and rape you and hurt you
because of jealousy [stated in English].

Economic and physical insecurity affected almost everyone in Congo. While
those who were poorer were more disadvantaged, those who were educated also could
not guarantee food or basic medical care for their family. Catherine Iseg®ted to the
US from Congo. When young, she became ill, but she was lucky that her parents had

doctor friends to treat her. She explained that emergency rooms at home weés@ not li
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those in the US. There were always sick and hurt people in the emergency rooms at
home, but it did not matter. There were simply not enough resources to attend to them.
She also noted that she had been hungry, as had all Congolese. At the timéeastbnis
replied, but your parents had professional jobs. She looked at me with a puzzled look on
her face, saying they did, but they were not always paid. Nobody was paid seigularl
Congo. Almost everyone experienced hunger.

While these examples originate in Congo, which | discussed in some detail in
Chapter Five, other francophone Africans experienced political and economic iotsistra
of various kinds. For example, people fled oppressive regimes in the Ivory Coast, Tog
and Cameroon. In Cameroon, the longstanding president employed heavy-handed tactic
toward those he perceived as a threat to his rule. A woman recently moved to thé& US wi
her children to join her husband, who fled Cameroon after he outspokenly challenged
corrupt government practices. Agnes told me that the government often claimed to have
completed projects (for instance, paving a road) when it had not. Additionally, the
government took loans from other countries for these imaginary projects, thating
money (mange l'arger). (As she said this, she motioned as if putting something in her
mouth that then moved to her belly.)

Agnes said that in Cameroon, when you started asking questions or wanting
things to change, the government started to follow and question you. Those who
challenged could disappear. She said that many students who challenged thengot/er
have disappeared. Their mothers inquired about them, but the government denied having
done anything. After her husband started challenging things, the goverstaréed

tracing him. Immediately his family paid for a ticket for him to leavecthentry. She
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said that after he left, police came to her door several times asking wheas hadv
what he was doing, and she always told them that she did not know, that she did not get
involved in politics. Other Cameroonians also came as political protestors mowagg aw
from violence; some living in the US planned future political action.

On the other hand, francophone immigrants also came for economic security. For
instance, Joseph described his life at home in Cameroon to me. Although he described his
income as very comfortable, he was not satisfied with his position. He dften fe
compromised by the practices of those around him. Maintaining his position required a
certain degree of complacency under corrupt economic-political practités. Mg did
not agree with what was going on, he felt helpless to change it.

Francophone Africans who moved to the US looking to increase their security in
meeting basic needs, safety, and work, tended to have an idealized picturermiafm
society that did not reflect life on the ground. Impressions about American liflopletge
through watching television and getting ideas from books, photos, and other people.
Popular thought held that in America, everyone had a high standard of living. For
instance, Joseph, mentioned above, came to the US after winning the visa lottelg. He t
me that he was incredulous at how difficult it was for him to find a good job when he first
arrived. He began working two minimum wage jobs, trying to pay his bills in the US
while also sending some money home to support his family. He told me that if he had
realized the difficulty of life in the US, he would have thought twice before moving

Once in the US, it would be embarrassing to return home. Also, there were
employment possibilities in a dependable economy. Immigrants found that isthe U

they could count on getting paid after working. Immigrants counted on schools running
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and accepting their children without charge. In this country, immigrants tetraethey
were safe and that people could call the police in times of trouble. In this cahetey
were food and health care (even if this came at the ER). They tended &lthtaygh
some did move, for instance, to Canada.

Francine, a matur@amanof the congregation, described life in the US as the
better of two less-than-perfect options. She moved to the US with her husband decades
ago. The couple’s American-born children were, at the time of our conversatios, adult
Both she and her husband worked, and they lived in an affluent area. After mass one cold
winter Sunday, she noted that when she went to school in Kinshasa, schoolchildren like
her expected to grow up and work there. She said that life in the city was gbad at t
time—they were “normal people” with a “normal life"—not like it was now. Eraa
explained normal life as being able to live decently, or at least havimgitir@um. In
her words: “. . . a good school . . . good hospitals, good roads . . . . Everything just
correct, and, you know. To give the child, or the children, a better place to be, a better
place to go, and a better place to work [stated in English].” Francine tolaatnghe did
not feel completely at home in the US, but here there were opportunities tleat ilack
her home country.

In comparison, at home, there may have been violence, corruption, and an
unreliable economy. Good schools may have been private and expensive. Immigrants
looked for dependability and security. Thus, moving to the US became a method to make

life more reliable: safer, steadier, more stable.
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Visas, Asylum, and Kin: How to Migrate

For many, then, the US represented a chance to provide a secure life for
themselves and their families. Moving was one way to fend for themselvestBug g
here in the first place often involved getting a visa to visit as a tourist, to work, @tdo g
school. For people that were a part of Mary Our Mother, work at embassies, tlie Worl
Bank, the IMF, and university study were also important conduits for new namtsgto
the metropolitan area. African immigrants already resident in Washing@@iprimed
another important immigration channel, in the well-documented strategy of chain
migration—moving to join other family and friends—which was enabled by USigsli
of family reunification. US residents could also write letters in suppderoily and
friends’ requests for tourist visas. When newcomers had connections with someone
already in Washington, the established resident acted as a host to kin (ordfikimjs
while the new immigrant adjusted, got his or her papers in order, found a job, saved some
money, and found a place to live, a process that for French-speaking Africayramisi
in Washington, DC, took anywhere from several months to three years.

Other francophone Africans moved here after winning a visa by lottery through
the diversity immigrant visa program. This program, run by the US DepartohS8tdte
(DOS), distributed 50,000 visas each year (US Citizenship and Immigratione3ervi
2011). The DOS selected individuals at random from a pool of applicants from countries
with low US immigration rates (US Citizenship and Immigration Sen2€44).

Immigrants | met who won a diversity visa thought it would be better to trynlifieel

US. For example, one man had a decent job at home, but decided to try his luck in the US
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after winning the visa lottery. He was taken aback by the difficultieadezifonce here
and was obliged to work as a stocker in a local company.

Many of the immigrants | met who came from throughout francophone Africa
applied for asylum, a legal status based on an individual’s proven fear of persecution in
his or her country of origin. One woman explained to me that she enjoyed her position,
but in Africa, from one day to the next, a person could lose everything, as sherdad afte
regime change. She applied for asylum after coming to the US. She left becanas she
scared for her life:

| was a great lady, with drivers . . . with domestic help. . . . Each day, thexe we

receptions. . . . We wore gold jewelry, things, nice clothes. . . . | had no problems,

| had much. . .. We had a good life. We experienced some of the very best
moments of our lives. . . . Life has changed a great deal. But it isn’t a problem.

God watches over us in life. . . . Today, the children sleep well. They are happy.

They go to school. That is the essential. . . . There are people who used to work

for me. . .. Now | also work for people like that. | never did that before in my life.

But for my children, I will do it. . . . | always tell my children that life, lifm’'t

easy. . . . In Africa, you can be very rich and from one day to the next, you find

yourself like that, with nothing. The schoolwork that you did, your savings, all

gone. ... If you aren’t brave, you die. You die. You truly must have courage. . ..

All our things were thrown out. . . . [A man of the opposing political faction] was

going to kill us. He was going to kill us. And me, | couldn’t bear it. It was hard.

In sum, among my research participants, many people moved to the US for a
combination of economic and political reasons. Some came as temporary visitors and
others came through the visa lottery or family efforts. They stayesttoromic
opportunity, which for many was entangled with desire for physical seaumaty
transparency in political and economic relationships. On the other hand, living in a new
society and speaking a new language was difficult. The next sectiandotie stresses

of daily life as an immigrant, which were augmented by the generalwstlltication of

black French-speaking Africans as national, linguistic, and racial outstezsses and
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social location are important to understand because they made the development of

alternative communities like Mary Our Mother more attractive.

Se Débrouiller Adjusting to Life in the US

Francophone Africans in Washington, DC confronted new challenges. In general,
the first one to three years in the US were the most difficult. During thés tiimmigrants
discovered how to find a place to live, how to get around and find a job, and how to fit in

and get by in daily American life.

Residence

Newly arrived Africans found it more difficult than expected to get lodging for
themselves and their families. Often, their stay in the US began whersfaenelatives
picked them up from the airport. They stayed with friends or relatives untifadbag
their own residences. Sometimes this process took a month or two; sometouksit
year. After winning the visa lottery, one man arrived in Washington oneegdaar with
his wife and young child. | asked him if things were easier for them, af#uklyeen
there for one year. He replied, “a little.” They had come thinking that tloeycdvsimply
pay for a place to live. Instead, he told me that they had been staying wits fsiace
they arrived—only recently acquiring their own apartment nearby the chinetause
they had no credit or employment history in the US. Moreover, potential apartment
managers looked for a current address and employer for applicantsd Hes avife were
working “small” jobs—minimum wage jobs—while before immigrating theyever
professionals. At that point they had an apartment and jobs that were neas gtep, so

they could get back and forth between home and work.
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Additionally, for immigrants with children, a main concern was the quality and
safety of schools and neighborhoods. Parents did not want their children picking up bad
language or disrespectful behavior from their peers, behaviors that they terdédve
children learned in schools in Washington, DC. In contrast, they genenafig the
schools in Montgomery County or other counties less problematic. A primaryreonce
was to find housing in quiet neighborhoods, where there was ample parking and where
there was minimal foot traffic. These desires for schools and neighborhoaals wer
balanced against the heavier importance of affordability, a serious problem in
Washington, DC, and also against the nearness of bus transportation, an affordable way
to get around. The fact that most immigrants in Washington, DC were geographicall
dispersed also contributed to a new sense of isolation, as people had to travel (usuall
through a few bus connections) to see others they knew or others who spoke their

language.

Work

Many francophone Africans in Washington, DC were surprised to discover the
long hours that they had to work to pay their basic bills. What was more, finding a job
could be difficult. Although African immigrants tended to be better educhsedpeople
born in the US (Konadu-Agyemang and Takyi 2006:9), francophone Africans perceived
difficulty in finding jobs due to their accents and foreigner status. Most francophone
immigrants took (British) English in school but had not experienced British or Aameri
English on the street. This limited their interpersonal interactions, asdldeyduble

communicating in English. Combined with frequent derogatory reactions of native-
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English speakers, this contributed to a lack of self-confidence. Many pedgele &ilout
how hard it was to find a job and to be accepted by their neighbors who were American;
they believed that native-born Americans perceived difficulties with legerpark
when dealing with immigrants and viewed people with accents or who werenggarni
English to be dumb because they sounded dumb.

Adding to job difficulties, foreign experience was generally not recogriyediS
employers, and immigrants believed that the education they received abroad was
devalued. Certification required for certain jobs like those in health care andieaucat
was difficult to transfer. Language difficulty also made direttyeinto a high level job
difficult. Most immigrants worked whatever job they could get. Espgaiaiihe
beginning, francophone Africans worked as pizza store employees oryldiivers,
security personnel (men), nannies (women), braiders in salons (women), hourly
employees at grocery and department stores (often women), and aditagi dnivers
(men). Once immigrants found a job, they usually immediately began sending some
amount of money home—partly because family needed it and partly because at home
everyone thought that being in the US meant you were making money. Many imiigra
purchased inexpensive phone cards to be able to call family back home without getting
caught in long conversations that resulted in large phone bills.

After holding a base-level job or jobs for a period of time, immigrants often
worked to move up the job hierarchy by receiving some vocational training or by
building on their US job experience. Moving up was also likely facilitated by their
cultural capital (in schooling and professional employment) that they broutghthem.

Typical higher-level jobs include CNA (Certified Nursing AssistantsdlA (Geriatric
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Nursing Assistant) (often women but also men), loan officer (e.g., at a m@rtga
company) (men and women), bank teller (women), supervisor at a restagamizea
place) or store (e.g., department store) (women and men), and sales jobs (kimg, wo
out of home selling cell phones or long distance service) (men and women). After
increasing their experience or US education level, immigrants cooNe up to work in
higher bank roles, to manage store(s), to work for a mortgage company, to tealy prim
or secondary school, or to work in other professional jobs.

One middle-aged woman advised a younger, newly arrived woman, who was a
college graduate, to get a job as a cashier. The older woman advised that hadoly thi
for about a year would demonstrate her responsibility in handling money, and frem ther
she could expect to be hired for a bank teller position. Over the course of sevexal yea
Joseph progressed into jobs with supervisory duties and higher pay. He foresaw the day
when he would make a “comfortable” income, but, at the present time, he and his wife
decided to keep their children in Cameroon while they worked in the US.

Finally, for those with young children, paying for child care was a sagmifi
expense. Many women told me that at home, having children was easy. Thaleayass
someone at home (family or servants) or someone next door who would watch the
children while they worked or went shopping. In the US, however, child care was
expensive, and most neighbors had only limited relationships with each other. Paying for
child care was either avoided by having the mother, grandmother, or other woman
relative stay at home with the children (and sometimes applying for aoviaaMfoman
family member to come to the US to look after the children), or it could be done

informally among immigrants and could be paid below-market rates or in-londhis
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reason, it was good to live in areas of heavy recent immigrant population, sucls a$ part
Silver Spring/Langley Park and increasingly the 1-270 corridor (the sublarg 8270,
which links Maryland’s inner suburbs like Bethesda and Maryland, to its outer suburbs,
such as Frederick and Maryland). Some immigrants had decided that leaving the kids at
home was the better option. For instance, Joseph’s children were cared for by the
children’s grandparents in Cameroon. He explained to me that in Cameroon, they would
be raised without the high cost of American childcare, and they would receive a good
education. This was a common strategy.

For those who immigrated to work in a professional job at the World Bank or
their country’s embassy, adjustment and learning the ropes were somestateid by
their employers. For example, the employer might have helped takef tagal
paperwork, and foreign co-workers might have provided information. Accents and
foreign status were the norm in these jobs. Moreover, these jobs tended to p#yamore
minimum wage, making some of the above issues associated with low incomokdess

worry.

Daily Life

To get by in daily American life, immigrants generally had to improvie the
English language skills. The American accent and quick speed took some @adtice
time to learn to understand as well as to speak. This learning was eagairrfger
immigrants. Five-year-old children learned English quickly, while theindparents,
who already had some school experience with the language, may have newes bec

completely comfortable in English, even after working and being tutored.
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The immigration status of immigrants also had a significant efteclaily life. If
there was hope for legal residency, the immigration system had to be navigdegal
status and work permits. Legal status was desired by most immigramsheugh it
was not always possible. For instance, the female relatives who came to logkafig
children, as well as others, tended to come on temporary visas and were more hidden.
Navigating immigration included filling out paperwork and generally workwtg (and
paying high fees to) a lawyer. One woman spent two years moving through asylum
procedures. She paid almost $5,000 for a lawyer’s representation.

Many applied for asylum and so had to meet with immigration officers and
occasionally go to court. Others applied for a Green Card using theiry@anpk
sponsor, which then meant the immigrant was at the mercy of the employeasdiem
during the long application process. To lose the sponsor would mean to lose the
opportunity to obtain a Green Card. | knew of at least one situation in which employers
took advantage of the waiting immigrant. The employer scheduled the iamhigrwork
long, odd hours. The immigrant did not like the job but was worried about being fired and
losing out on the Green Card. One woman told me that the employer owned the petition
for the Green Card. If you were fired, the employer could find someonketydar
place. In some cases, you could still go ahead with the petition. She alsedétiere
was a law that a company must advertise for two weeks, and if an Americtetilze
job, the American would get the job and the petition would be cancelled.

One Nigerian woman congregation participant—the only anglophone participant
that | met in Mary Our Mother—told me about her Green Card situation. She got a

degree in epidemiology in the US and worked for a company that sponsored her Green
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Card. Because the company was having some financial problems, it was cogsideri
firing some employees. Her main concern was that she needed to be ehtipéyge
continually since the business was her Green Card sponsor. She was neanthedoegi
of the process of getting the card. In an unrelated situation, a woman in the US to work as
a child care provider was not given any information about immigration procedomes fr
her American employer. She had been in the US for two years. Fellow cdimrega
members told her that she needed to get her employer to cooperate with fienggrép
for her to have the best chance at obtaining legal status.

Newly-arrived francophone Africans also wanted to learn the best plasiespgo
in terms of price and desired goods, for example, at discount or thrift stoes;@idt
groceries, and at international markets; how to get around by bus (and metro); the
intricacies of interaction with Americans (e.g., coworkers and phong;¢hts
expectations associated with children (how to register for school, what'secodéc
parents); and how to find health care (e.g., applying for Medicaid or visitmgli
Coming from a tropical geographical area also made the weather a big factor in
adjustment. A common cause given for sickness was the cold or changing weather.

A significant form of stress felt by francophone African immigrants we¢ated to
the immigration process. This could be seen to encompass life experieiocesrim/ing
to Washington, DC, the actual move itself, and life experiences in Washington, DC. At
home, many people worried about economic security and/or the physical safety of
themselves and their families. Some people | met were involved in politics atamoime
were followed by police or taken to jail and tortured. Others went through irdeti®e

moves before coming to Washington, DC and spent time homeless or searching for work.



225
As well, the move itself may have been harrowing (for instance, being smugglafd out
the country), or, at the least, an anxious experience.

Not only did stress from immigration result in physical symptoms, butosdito
ongoing concerns about income, housing, children, and food. Additionally, most
immigrants felt pressure for remittances from family back home. Faemtled to view
the US as a place of infinite wealth to be shared. This translated to an sapebtt
those in the US would send money to family still at home. Some immigrants understood
that jealous family members would practice witchcraft against théray did not send
something. For this reason, one woman noted that it was important not to look like you
were doing too well, or, she said, it was a good idea to send gifts (or money) home. In
contrast, another woman interpreted feeling ill not as a result of the witichracticed
by a jealous family member but as a result of a discordant relationship ItShatfa
person may feel ill if familial relations were strained, as could hgdpeinstance, when
one person was jealous of another.

People’s needs varied, but those who took lowly to modestly paid jobs often had
problems in the realms of health care, child care, and immigration. Those with
professional jobs had similar issues, but they were making more money and ctauld bet
afford child care, health care, and immigration advice (some may have afsoffered
these things through work). For professionals, life in the US was also mad&édsssul
through decent pay and benefits.

Meeting the pressing social needs of immigrants were the US governnéch
provided information and welfare benefits on a temporary basis to asylees and low

income residents, and some employers, especially those employing professiona
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immigrants. But those low on the pay scale often did not have health insurance and they
could not pay for health care. Also, the high amount of income spent on rent decreased
what was available to cover medical visits and childcare. Thereforejapas the
numbers of immigrants continued to increase, there was a continuous and growing need
for information and help with immigration procedures, health care, and information about
and support in work and daily life in the US. Some participants in Mary Our Mother
recognized these needs and worked to address them through congregation subgroups and
also by helping individual friends. The following chapter discusses in mor¢ lu@tai

Mary Our Mother organized and created useful social capital.

Discrimination

In general, francophone Africans in the US perceived discriminatory treatonent
be the result of their accent or foreignness. For instance, a middle-aged \wtihmaga t
that she had trouble getting a job because of her accent. It was rare for ialpotent
employer to respond to her application with a phone call (her name appeared fotgign), b
when that did happen, she felt that her accent instantly disqualified her. Why waquld the
want to hire a foreigner when they could hire one of their own, an American? | often
asked immigrants about racism; most did not interpret their experiences irayhisav
instance, one man told me that not everyone treats him well, but he “can’t call that
racism.”

In response to my question about his experiences with racism, one college student
from the Republic of the Congo described the US as a place where racism was not a

significant problem. He compared the United States with France, a countryhidtn w



227

francophone Africans often had more experiefitelon’t really like France a lot. | mean
| go there, I like the place, but the people can be really rude sometimes. . . . They sho
that [they] don’t want you [there]. That is very very clear. And it's very Yrard for
somebody in France to make it in France. It's easier here; you have a lot diiojtigsr
here. Even though you have some racism going on, but still it's, you can still make it
here. In Congo, in France, no” [stated in English].

His experience with racism in the US was a standout moment for him:

It was last year, | was working on Connecticut Avenue and that guy was in a

black car. . . . He yelled at me, ‘get out of the street, you black, you nigger. ...’ |

was just shocked. That was the first time | was exposed to that. . . . | was

absolutely shocked. I'd heard about it before, but being exposed to it is, | mean

it's shocking. So | didn't real-, | didn’t say anything because | was shotked.

can't believe you just said that to me, and in bright daylight. | mean everybody i
just around [stated in English].

A woman from the Congo recounted how life was better in the US for her
children than in Europe. For instance, “Especially for my children, there is more
opportunity if they study well. There isn’t really a problem with racism,Hikee
elsewhere, in Europe. Here . . . it is different if everyone works, everyoneogessonl.
... There are many things that pushed me to come to the US.”

In interpreting discrimination, newer immigrants tended to understand itias na
discrimination against foreigners that would decrease as they improveHnégh
skills. Immigrants who had lived in the US for a longer time or whose Englistyatés
high tended to understand that many Americans, white and black, had steredégsed i
about Africa. This is part of the reason the following illustrations come frigaridns,
who grew up speaking English, not French like most of my informants. However, these

examples have broader application in that they depict American stereotypeffaicaut
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One of my most vivid encounters related to American perceptions and racist
behavior toward Africans occurred with a Nigerian woman, Molly. Molly’s dldes
child—now 20—was a baby when she and her husband moved to the US; they won the
visa lottery, and they decided to try life in the US. But, Molly told me, life wabettér
in the US than Nigeria. In the US, people spoke badly about Africans. She said that
people higher up—mostly well educated people like professors—interacted tmleewit
As she said this, she lifted her hands above her head and signaled a flat plane above her
head. Others on “her level” or even “lower than her” level thought they were thetter
her. For instance, upon hearing her accent a person might say to her, “Wby heze;,
go back to Africa.” Or at work, coworkers talked to Africans as if they waeyés,”
telling them what to do. Molly told me that Americans did not realize that people in
Africa had houses with walls. They were dressed from neck to feet; theydnged Ehe
told me that life in the city was “civilized.”

Later, | related the gist of this conversation to Abby, also from anglophose We
Africa. Whereas Molly lived in a working class city neighborhood, Abby lived in an
affluent outer suburb. However, their experiences were similar. Abbileddow a
child called her son a monkey, and she noted that Americans thought Africans lived i
trees. Abby also mentioned that there was an American woman nearby whd wante
Abby’s family out of the neighborhood. Abby concluded, “Americans just don't know.”
She noted that when she travelled home to visit, she lived in luxury. She went on to
describe this with gusto and relish. There they had nice things, they lived ilonsans
and they had drivers and nice cars, marble swimming pools. The last time slie visite

home, she did not have to drive for a week. She said that when filmmakers shoot video in
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Africa, they do not take the video of those houses, only of the poor areas. But those areas
were the equivalent of an American city’s ghetto.

This derogatory mainstream attitude toward Africans was intertwitbddeas
of blackness. For instance, in describing how Americans treat Africans, Abloythatea
friend of her daughter made fun of her daughter’s hair, calling it fake. Aldbynlthat
her son was the only black child in his grade from kindergarten until the end of the fourth
grade, and she said this was hard on him. At that time, the school was one percent black.
She said that it made him timid.

At an annual gala of Mary Our Mother, people danced following dinner. It was
warm in the room, which you could see in the gleam of sweat on many faces. | was
enjoying the dance from my seat at the table when one of the congregatiersisaw
me. He did not sit down, but said hello in passing, with a half smile, and he commented
to me that “we are not always like this.” To me, his comment signaled thatthieee a
dance, these immigrants might come across too close to the stereotype. He diat not wa
the predominant understanding of who they were and what they were about to be this
stereotype.

To some Americans, Africans were “savage” or “primitive,” ideasribsdnated
with a colonial ideology. Some African immigrants concentrated on American socia
fields that were more accepting, like the university and some professional and
internationally oriented jobs. African immigrants tended to continue working tesdcc
in the labor market, but they also looked for their own institutions that helped tpam ¢
with their experiences and provided alternative routes through which they cpubd®x

and act on their desires. The congregation Mary Our Mother was a paarAffiench-
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speaking community that was created through the Catholic Church. It waga oéf
sorts where francophone Africans explained hardships and expressed drahabesr

pain.

Mary Our Mother

About 20 years ago, Emilie came to the US through her work. Emilie had spent
almost a decade working in anglophone West Africa before moving to the US.USthe
Emilie made friends at work and at social gatherings through work. She tamecdeher
bachelor’s degree from a local university. (She had attained a vocational dipéona
coming to the US.) As she told me, spirituality was very important to her andahis
evident in the large amount of time that she devoted to her religious community, Mary
Our Mother. Involvement with this community consumed the leisure (non-work) time—
the little that there often was—of many of its members. Some lived nearbss othe
traveled an hour or more to arrive at church.

The congregation Mary Our Mothetas made up of people from francophone
West and Central Africa and Haiti who lived in the Washington, DC metropotian a
mostly in the District and Maryland. Nearly all participants spoke Frand had
completed high school or college. They held diverse jobs in the US—some were
diplomats, others taxi drivers, and some were students—and included people who arrived
in this country twenty years ago as well as people who were newly arrived. The
congregation included men and women of all ages. The countries most heavily
represented in the congregation were Cameroon, Ivory Coast, Togo, and Congo, but there

were also members from Benin, Haiti, Gabon, Rwanda, the Republic of the Congo, and
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the Central African Republic. Haitians had a somewhat different histdriy&riocation
than those of Africans. This created occasional problems for Haitians in thegatign,
as Haitian needs and identities were superseded by reference to Adneave,
Haitians continued to take active roles in the congregation.

As described, a congregation is a group of lay people who gather together
voluntarily on a regular basis at a fixed location for worship and other sgivit
Congregations within the Catholic Church occur at the level of the parish, which is the
smallest unit of the institution and is centered around a church with regwiaeseand
clergy and that can include multiple congregations. The ptraglwas home to Mary
Our Mother was founded in 1951, and it had a history of serving as home-base for new
immigrant groups. According to Bernadette, a European-American who wageithvo
church operation and had been a parish participant since 1961, the parish had hosted
several immigrant populations that mirrored the changing face of the surrounding
neighborhood. Bernadette noted that the church had welcomed Cubans and Vietnamese
in the past, but as immigrant groups became established, they moved out of the
neighborhood. Bernadette related that the next major immigrant group to move into the
neighborhood consisted of Hispanics. The French-language service was wnaaditie
regular parish weekend schedule that also included Spanish language masses, a multi-
cultural mass, and a gospel mass. A Haitian mass was said once per month.

At Mary Our Mother masses, the priest often asked who was new to the services,
and after mass someone from the welcoming committee greeted the nesvaache
asked them to fill out a parish registration card, on which people noted the axagines

ages of household members, address, and ethnicity. However, not all participants
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registered; also, those who did register may not have attended. Thietiaaial
categories tracked by church statistics were white, black, HisardcAsian. Since the
church did not track people’s origin countries, the church statistician ett@sziwho
noted home country or continent, for instance, Cameroon or Africa, as black.

The 2005 parish census counted a total of 6282 members, including children. The
parish estimate of the racial/ethnic composition of these members follbwercent
white, 33 percent black, 34 percent Hispanic, one percent Asian, and seven percent other
Within the category black, francophone Africans equaled the numbers of black
Americans. In 2005, the parish grew three percent. In 2006 there were a total of 2290
registered households: 138 were Asian, mostly from Bangladesh, India, and the
Philippines; 743 were black; 794 were Hispanic; 488 were white, a number that was
decreasing; and 15 families were other or mixed.

The congregation Mary Our Mother was founded by a Canadian priest who had
worked in Africa and who saw francophone Africans in Washington, DC turning to
Protestant churches. According to the congregation website, at that time, “a fotah A
Catholic francophones attended evangelical churches because of linguisttarad cul
barriers in existing Catholic churches.” The priest told me that thegm=A$ “sometimes
kind of lose themselves within the African Americans, which is not quite theiagerit
either.” He claimed that Africans looked for familiar language aylé sind religious
education for their children.

This priest and a handful of immigrants began Mary Our Mother in December
2000. The founding priest searched out a few people from Congo to decrease the tension

felt between Ivoirians and Cameroonians when they were the only two groups éhvolve
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These early participants focused on leaving ethnic mentalities at homertodsvone
Africa.” In contrast to these early days, said one active participartptiggegation in
2006 boasted much diversity.

In the beginning, the group consisted of about 20 people, plus children, that met
in a chapel of this church. Because a parish draws Catholics in its vicinity, som
francophones already attended mass there before hearing about Mary Our Waote
Mary Our Mother was forming, announcements about it were published in the weekly
bulletin, which was distributed at each Sunday mass. Bulletins included the timé of eac
Sunday mass and its type (or language), for instance, multicultural mass, gospel mas
and Spanish mass. They also included information about parish events, announcements,
and prayers. News of a regular Catholic mass in French also spread by word of mouth.
Soon the growing congregation outgrew the chapel. By the middle of 2004, the
congregation claimed 450 families. By 2006, the congregation had begun exploring how
to create a francophone African parish.

Mary Our Mother was a large congregation of people from a variety of
backgrounds and social contexts. In turn, these backgrounds were reflected in uneven,
dynamic ways in prayer groups, in congregation retreats, and in special séraicaere
attended by varying numbers of congregation participants. Frequently, | hearel geppl
that they looked forward to Sundays, that this thas day, the only day of the week
when they could pray, socialize, and not work, although it was not always possible to
have a work-free Sunday in the US. Some spent the whole day at church. For instance,
choir practice and religious education began several hours before mass. Figunmgy in ti

for Sunday bus rides and connections, at least one woman left the house over three hours
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before choir practice. Adoration in the chapel commenced at thirty minutas e
afternoon mass. Following mass were occasionally meetings, congregatts) evan
extra choir practice to rehearse for the next, upcoming event.

In describing the congregation in the following chapters, | find it useful to group
congregation participants into two groups based on level of involvement in the
congregation. The first category is Sunday participants, people who attended most
Sunday masses but who did not typically join in other congregation activities, except
occasionally or except for some Sunday activities. A second group was the involved
group and consisted of people who attended most Sunday services and participated
regularly in one or more congregation activities during the week. Those peopleandio w
very involved on Sundays can also be considered involved. Approximately 80 people
volunteered on Mary Our Mother committees, and three prayer groups included about 90-
100 regular participants. There was a high degree of overlap between ces anitte
prayer groups. Also, the categories of participation are not distinct, aredgple in
each group were more active than others within the same group. In addition, peaple coul
move from being inactive to being active and vice versa, guided by their irdehést
events.

Congregation participants noticed that there were different levels afipatitbn
among themselves. For instance, at one committee meeting, an involved prticipa
pointed out that many congregation participants had graduation events to attend at the
same time that this group planned to hold a reception—after Sunday mass. Another then
complained that Mary Our Mother was just a Sunday community, but people should want

to come during the week as well. This turned into a brief discussion about the general
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lack of involvement by Mary Our Mother participants. A woman at the meeting noted
that there were two types of people at Mary Our Mother. Onentgpdedvhat they
offered. This person was not involved except when beneficial to him or her. The other
type of persoovedbeing involved. This type of person was involved whether or not she
or he found it useful on a personal level. One man quickly shifted the discussion to a
productive, business-like resolve and suggested that each person present be responsible

for bringing two to five others to the reception.

Conclusion

In this chapter, | described how francophone Africans moved to the US in search
of increased security. Some were from the tumultuous context of Congo. Giimer's ¢
looking for the ability to be politically outspoken or to work without worrying about the
consequences of being complicit in corruption in the workplace. Many francophone
Africans came to the US after winning the visa lottery. Many also daroegh family
reunification and on temporary visas. A common strategy for those who came on
temporary visas was to apply for asylum. Others were sponsored by thesyerapl

| also described how living and working as a French-speaking African in
Washington could be difficult. Those who did not migrate in a professional job at the
IMF or an embassy, for example, or those who migrated in that way but then sttheed at
end of employment, worked to build their US employment histories and/or schooling. In
Washington, immigrants learned and worked in a new context on a daily basis—
frequently going back to school or working jobs that they never would have considered

working at home. They sensed that Americans tended to look down on them because of
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their accents, and those who had been in the US longer learned the signifidagiog of
African, something interrelated with blackness. Their combined statusesajriants,
non-native English speakers, and black Africans located francophone Africanrantsig
as outsiders in many Washington, DC contexts.

In the process of getting by in Washington, francophone Africans shared a
common experience. For some, a welcome counterpoint to daily life was the
congregation Mary Our Mother, a recently formed and quickly growing congragsti
francophone Africans. Thus, this congregation’s development was in part a response to
being African in Washington. People identified with each other in part due to their
common structural location. The congregation was housed within a parish that was
accustomed to welcoming newcomers. Some Mary Our Mother participantsedttend
mostly on Sundays, while a minority was more heavily involved.

The next two chapters look at religious participation of immigrants in this
congregation in a holistic way. The chapters focus on understanding religjioziare
and meaning in an approach that enhances the literature, which concentratestanals
elements of immigrant religion. To more effectively assess the valbésatgproach, |
divide the next two chapters into the domains of structure and meaning. However, in
lived experience, these domains are integrated. The final section of the doraaingne

continuity and change, discusses how they are integrated.



CHAPTER 7
NEGOTIATING STRUCTURES

In Washington, DC, Congolese found themselves among a diverse group of
Africans who contended with their new situatedness as foreign and as Iriack#,
categorizations that made life in the new society more difficult. Mamctiphone
immigrants were unable to draw on their education and professional experaspss
of their cultural capital. This was tied up with their difficulties speakind
understanding English. As a counterpoint to the harsh Washington, DC climate, some
francophone Africans focused on building social capital in the form of building
community through the congregation.

Through their participation in congregation social programming and organization,
people increased bonding and bridging social capital. This chapter inquires into how
Mary Our Mother participants solidified and reinforced, or reproduced, smsal t
understand participants’ focus on group identity to be a response to the constraints of
larger structures and an assertion of continuities, and these transforreldt@nships
(Bourdieu 1986). Through their participation and focus on particular identities, people
bonded multiple ethnic groups within the congregation, and they bridged the
congregation to other groups. By virtue of this "group work" people had enhancesl acces
to resources and opportunities such as civic skills, decision-making opporturetes, f

spaces, information, greater voice, and practical and emotional supports.
237
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The information from Mary Our Mother suggests that increasing sgst&tion
of sub-congregation groups like prayer groups leads to increased snpeebhareligious
specialists. This results in a negotiation of religious practices antimgsabetween the
group and the priest that gives some voice to participants but more authority t@she pri
This understanding is useful for addressing the contradiction that existditerdieire:
Pentecostal-Charismatic Christians are egalitarian and yepthetyce within religious
institutions, which are necessarily hierarchical. In the course of thesdieaq, this
chapter also addresses two related issues raised in the literatuweaer\Rentecostal-
Charismatic Christianity in Africa. First, what is the significan€éhe social capital
created by the global identity of Pentecostal-Charismatic Chmitstiand, second, how
do Pentecostal-Charismatic Christians create social capital on thielai@

This chapter is structured around the three domains outlined in Chapter Two and
used to understand continuity and change in religion for BaKongo and Congolese in
Chapters Four and Five. Religious institutions exist in relationship withqaoliti
institutions; therefore it is important to begin with this context. Next, measing
negotiated within religious institutions. Religious specialists andrayps work out
meanings that help participants understand their experiences, and relgiolasi s
have an interest in maintaining the authority of the religious institution. makskection
looks in depth at how trust and friendship were developed among the group and the

useful resources that accrued to participants through social capitalsast.a re
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The Relationship between US Religious and
Political Fields

This section describes some of the linkages between political and religious
institutions in the US. The belief that religion and politics were separat that
individuals had the right to choose their religions was important to the American
imagination. In practice, however, there were overlaps between theusland political
fields. To understand these overlaps, | refer to Bourdieu’s (1986) conceptaalititine
political-religious relationship, outlined in Chapter Two, whereby the twemres of a
continuum of religious-political overlap are, on the one side, religion dominatinggolit
and, on the other, government controlling religion. | discuss first the influenceitafgiol
entities on the religious field, and then I look at how religious agents and inastut
worked to influence the political field. On a whole, the religious field in thdnatba
great deal of autonomy.

First, it is apparent that US political institutions tended to treat gpoups
preferentially. Preferred groups tended to be Christian, and they tendec tm&iay
followers and a history longer than a few decades. In recent yeassrelsegnized
Christians included Catholics and various Protestant churches, groups whiatowvere
necessarily accepted by the mainstream when they were new. Boceyd¥lormons did
not comprise a “respectable” religion in the 1940s (Barkun 1993:597). In contrast,
political authorities tended to distrust Muslim groups and new Christ@pgr such as
the Branch Davidians. For instance, since September 11, 2001, the government increased

its scrutiny of Muslim social networks and finances. Also, government ageiasc to
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view new Christian groups as cults, a term with a pejorative sense thainedlerl
government unease with them.

For instance, government authorities tended to interpret new religious guoips
as the Branch Davidians not as legitimate religions but as groups thatwefeorder
(Barkun 1993:596-597). When authorities labeled the Branch Davidians a cult, they were
effectively calling this Christian group “too exotic, marginal or daogs,” closer to
psychopathology than religion (Barkun 1993:597). In its dealings with the Branch
Davidians, the government treated the group as delusional hostage-takerskerdija
(Barkun 1993:596%.The government agencies’ beliefs that Branch Davidians possessed
illegal firearms were probably true, but their beliefs that childreme weing abused later
turned out to be wrong (B. Robinson 2008). The government treated this religious
movement with excessive force in a confrontation that most likely could have ended
peacefully, and this was largely the result of the refusal of the agensies tioe group
as a religious one.

While this case was arguably an extreme one, it does highlight the pdigaay}-
handedness that could be taken toward new religious groups. On the other hand, the
religious field was quite autonomous from the political one. Some movements for
political change originated in religious groups; for instance, much of therébgulef the
Civil Rights Movement of the 1960s came out of black Baptist churches (Encyclopedia
Britannica 2011a). Martin Luther King, Jr., son and grandson of Baptist preachees, was

new Baptist preacher when he organized the Southern Christian Leadershig@mnfe

8. After trying to search their Texas compoundifegal arms in February 1993, 76 ATF agents
ended up in a firefight with Branch Davidians, aemt followed by a two month FBI-led standoff and a
violent outcome in which about 75 Branch Davididied (B. Robinson 2008).
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and spoke out and acted against racial segregation throughout the US. One of the
influences on King was the gospel that called for increased focus on sogialities.
Significantly, while the Baptist church was an important foundation forithileights
movement, the police frequently put King and followers in jail, and while change
occurred, including the passage of the 1964 Civil Rights Act, social changetas far
reaching as what they had envisioned it should be (Encyclopedia Britannica 2011b).

Besides new Christian groups, established churches, and Islam, there were other
religions (some with worldwide reach), and the relationship between thésasvgroups
and the US political field was complex. People were mostly free in #lgiraus
choices, especially when their practices were unthreatening to thegbaitiler. The
political field maintained an active interest in the goings on of religiousesnéind could
be quick to interfere if groups followed what it considered to be antisodiégal
behaviors. Also, for the government, targeting new groups was less contentious than
going after people working from within established religious institutions. Wass
significant for individuals in this society, as it suggests there werditseioe individuals
to following established religions.

Political entities had varying religious ties; for instance, some palisc
campaigned on a platform through which they identified with particulastdmiideals.
These ties could be more or less personal on the part of the politician and mase or les
dependent on the politician’s major funders and other supporters. Other government
agents, including police officers, social service case agents, and judges|see
influenced by personal religious beliefs and by the policies and predominaitiu®lig

climate in which they worked.
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The Catholic organizational hierarchy mirrored that of the national goestnm
and thus could facilitate transfer of government resources to immigrantevas is the
work of Mooney (2005) on Haitian immigrants in the US. Mooney (2005) showed how
religious hierarchies enabled the transfer of resources from the govetoment
immigrants. This represents an additional link between the religious andgbdiglds,
and it highlights the ways in which political-religious relationships wenaptex, not
neatly showing a disproportionate influence of one over the other. At Mary Our Mother
saw how involved participants used this government-church parallelism to cleesd a
health clinic. Some participants worked with Catholic Charities and the ity
County Council Health and Human Services Committee (HHSC) for funding and
support.

Churches could work to influence the political field through lobbies and through
their authority over their members. Around election time in the US, | Itgatitblic
priests in the Midwest and the East urging congregations of mostly ndtitee w
Americans to vote for pro-life political representatives. However, | dide®tls issue
taken up at Mary Our Mother. During my fieldwork, the parish hosted political
information events to which it invited local government officials, other Catholic
specialists from the diocese, local nonprofit groups, and church participarge. &uents
were intended to serve as an opportunity for church participants to voice theimsoncer
and ask questions to political leaders, and for political leaders to hear thensavicie
church officials and participants.

For instance, in November 2005 | attended a meeting entitled Advocacy Training

for Immigrants. There were about 55 people present, including represenftaimes
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secular immigrant NGO and Catholic Relief Services, some church pantg;ipthers
whom | did not recognize, a lay individual employed in the Catholic bureaucracy, a
Catholic priest, and three politicians, seated in front of the crowd: Marialedjate
Anne Healey, Prince Georges County Council Member Will Campos (an immhigra
himself), and US Congressman Chris Van Hollen (from Maryland). The intent behind
this meeting was to learn to organize to benefit immigrants. AddgegsnCatholics in
the room, the Catholic bureaucratic representative said that they needesitmpather
Catholics of the “inherent value and good of migration and immigration.” He noted that
the goal of a new Catholic program was to encourage native Americamsibtonsgrants
as sisters and brothers in Christ. As he said, “we start with the preseese®Christ in
every individual regardless of where they come from.”

The Catholic priest at this event described Church teachings on soccd prsdi
immigrants, and then people in attendance asked practical questions abaraimhmi
advocacy to the politicians, which were answered by each of the politicians ifiliign.
was an event organized by the Catholic Church at which politicians and NGO
representatives gathered with Catholics, to work on an issue that was & pfitré
Catholic Church; the degree of concern held by the politicians for the issue of
immigration was not clear. In this context, religious participants éebnow to engage
effectively the political field, but also, politicians listened to thegrelisly-oriented
concerns of Catholics.

Political representatives also attended various church events, contrifoutivey
to the negotiation of influence between the political and religious fields. At dhe of

annual gatherings of the regional African Catholic Association, of whiaty @ur
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Mother was an active part, Montgomery County Council Member Steven Silverma
spoke. He noted that he had worked closely with the various entities of the Archdiocese,
including the Director of Social Concerns, the Cardinal, and Catholic Charteebea
drew attention to his concern for ensuring that those who were “less teithiad access
to social services and programs. He also recognized a friend of his,eaddaran,
whose knowledge had proven to be an asset to Silverman’s work on the council. For
Silverman, attending this church event of African Catholics, most of whom wstre fi
generation immigrants, appears to have been a way to develop and stremgtiesndf
his political office with a constituent group and a way to increase his re@ygaitiong
potential voters. For African Catholics, who publicized events like these to lodalgbol
leaders, Silverman’s presence was undoubtedly assurance that their groupdnadisem
in the region and practical support.

The Archdiocese of Washington had an Office for Justice and Service that
arranged meetings between parish groups and politicians. This officeatgained an
email list to which it sent frequent emails, about two or three per month, requesting
action on the part of those reading them. Typically this action entailéagoatie’s
political representative on a particular bill that was being debated. Fanaesin one
email, Larry Couch, the legislative policy coordinator for this office, evtbait the House
would be voting on a budget reconciliation bill. He cited the name of the bill, the date the
vote was scheduled to take place, and he described the concerns of the US bishops: the
bill included “provisions that many believe could be harmful to many low-income
children, families, elderly and people with disabilities who are least @lpi®vide for

themselves.” Among the specific groups to be affected were receigtaiegal
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immigrants, who stood to lose some government economic support. This was another
avenue in which the Catholic Church, through a specialized office, put forwardén eff
to direct the political actions of its lay participants and in doing so, attempédidto the
political field.

In addition, various subgroups within the Church organized with other faith-based
organizations, secular nonprofits, and others to lobby the government. For instance,
during March and April, 2003, various groups throughout the country were angry about a
proposed bill that would have made being in this country without legal documentation
and aiding people without appropriate documentation a felony. One flyerrtdtaived
by email claimed that this bill would affect “11 million undocumented workers dsawel
those who help them. This includes church employees or volunteers who assist people
with food, shelter, health care, or other necessities. Immigration regaraw before the
U. S. Senate. We must defeat H.R. 4437, the ‘Border Protection, Anti-Terrorism, and
lllegal Immigration Control Act of 2005." We must act now!”

| attended two rallies in downtown Washington, DC during this period. The first
drew a total of about 20,000 participants, and observers said the second rally was ten
times the size of the first. In the month between the two rallies, coalitiamg©fjroups,
churches, and labor groups had grown by communicating through e-mail, phone calls,
word of mouth, and media (Archibold 2006). While | did not see Mary Our Mother
participants at these rallies, other parish participants, including Eussiéans and
Latinos attended, taking church vans together to a metro stop. | was struck by the
religious tone of the rallies, which incorporated prayer and the words ofréicgbus

leaders, including the archbishop of Washington, DC. This was clearly a way im whic
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religious groups organized together and with others around an issue and worked to
influence policy.

While US political and religious fields operated relatively autonomousty fro
each other, entities of one tried to influence those of the other. It is notewatmew
religious groups such as the Branch Davidians appeared threatening to timengoner
These new movements tended to develop outside the purview of established religions,
religions which tended to support the existing social structure but which, imayna
response to their lay members, also lobbied the political field for change id tega
particular issues. Individuals who chose to participate in recognizednrajgxcept for
Islam, with which | did not deal here, were relatively free from the sgrati the
government, whereas the actions of those who chose to follow new religious groups were

more likely to be monitored.

Negotiating Voice in the Catholic Hierarchy

As noted in Chapter Two, the religious field in complex societies is a domain in
which people may participate more or less (Turner 1968:442). Specialists within a
religious institution have power to create laws and sanction the practiegs of |
participants (Bourdieu 1971:304). In the case of the Catholic Church, theseisiseaial
priests and bishops arranged in an internal hierarchy. Those higher on thehiiezad
to have more power in marking out and authorizing knowledge and practices, making
certain phenomena thinkable and sacred, and in doing so guide the formation and
maintenance of dispositions (Asad 1983:242-249; Bourdieu 1971:324-325; Turner

1968:440-442). Priests not only negotiate meaning across their hierarchy but also in a
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dialectical relationship with the interests of groups of lay participarasr{iBeu
1971:324-325). This complicated process of negotiating authorized practices and
meanings can be understood by seeing the Church as a transversal organizatiah, in whi
ideas and struggles originating in its different components (top, bottom, cerfterhor
outside of it about how to be Catholic cut across its hierarchy (Torre 2002:305-306).

In this section, the interest is the ways in which hierarchy within the forma
organization of the Catholic Church negotiated acceptable practices and meathrays
constituent group of lay individuals, those of Mary Our Mother. | describe the
organization of Mary Our Mother’s subgroups and the relationship that the congregation
priest had with the congregation. | also describe how Mary Our Mother pantgipad
the congregation as an entity, came into contact with other congregations afghe pa
and in doing so negotiated voice.

The congregation Mary Our Mother had some autonomy in organizing its
subgroups and their activities. The priest had the final say in this, but he teneserte r
his authority for interpreting Church doctrine. The dialectical process bsére
meaning of symbols was negotiated between lay people and religioudistsawias
evident. It occurred in the authorized space of the Catholic Church and thegsr it
it authorized, for instance, mass, healing services, and prayer services. Ttie Chur
negotiated the symbolic system with lay groups; they negotiatedgstisater how to be
Catholic.

Mary Our Mother counted eight supporting groups. First, those of the hospitality
committee welcomed people at the door of the church before and during mass, and they

passed out church literature and bulletins. At special events, people in this cemmitte
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greeted attendees at the door, and they tended to be involved in caringplercheing
the event. For instance, during healing services, they covered those who feftaown
the Holy Spirit with a blanket. This committee was not large, probably with about a
dozen regular members, but it was quite active in congregation life.

Second, the liturgical committee was in charge of assigning people to read
petitions and Bible passages during mass. This committee also took catmgfugeand
cleaning up religious items before and after mass and prayer servicesw&hete/o
choirs, one adult and one youth. The adult choir led songs for nearly every Sunday mass
This choir included two choir directors, a man and a woman; a pianist and drum player,
who were both men; and about twenty singers, about three-fourths of whom were
women. As a whole, congregation participants were fond of the music of thevehicin
sung enthusiastically; people used their voices and their bodies. The youth choir sung
occasionally during mass and special events, and they tended to reliexguilae choir
during the summer months. There were also Sunday education programs for youth and
for adults. Educators were congregation volunteers, and they taught Catholiartlie
prepared participants to receive sacraments.

The seventh group in this list of congregation subgroups was a committee that
was concerned not primarily with the spiritual and organizational needs of the
congregation but with social concerns such as health care, immigration, and &hild car
This group put on occasional immigration information sessions, and it was imgortant
the creation of the health clinic. In addition, this group wished to make affordualole c

care available to congregation participants and worked on possible ssatagther
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words, this social concerns committee actively worked to make resourdeblavi@
congregation participants through the social capital of the congregation anautich.C

People who were active in these seven groups joined voluntarily and were not
elected. On the other hand, Mary Our Mother participants elected members of the
pastoral committee, which made decisions about events and priorities for the
congregation and represented the congregation to the parish council, from a group of
interested people. In July 2006 in the school auditorium following Sunday mass, about
50-60 people voted for the pastoral committee.

Congregation life was completed with three prayer groups that met weekly.
describe these groups further below in the discussion of negotiation of meaningt Firs
is important to look at the relationship of the congregation organizing comsraitelethe
congregation priest.

The subgroups of the congregation mostly came about and were maintained
through the interests and actions of lay people. While there was some influenee of th
congregation priest in setting up some of the core organizational groups, egpleeiall
adult choir, children’s education, and the liturgical, hospitality, and pastoral itie@sn
the influence of the priest in the activities of these groups remaineddinvithile the
presence of the priest was necessary for mass, it was not obligaterypetyer meetings
or other subgroup meetings. According to one priest, one of his primary resporsibilitie
as the head of Mary Our Mother was to organize the congregation in such a way that
everyone was able to participate in community life. In doing this, he met witbatier
of each subgroup and prayer group at least once per month to learn about group

happenings, for instance, how it was working, whether they were havirgtifs, and



250
how he could help them. He also organized pastoral committee meetingsdéla ma
regular tour of the various groups when they met, and, he said, “I help them. Ikthere
something that isn’'t right, | say, ‘no no like this, not like that’ . . . . So | am heremadl-t
for [Mary Our Mother] community.” Importantly, he was talking about comgatatters
of belief. He did not direct but was supportive of the activities of the various ctaamit

The people who served on committees decided what they would do. The president
of the pastoral committee was the congregation’s representative to gteppastoral
committee. He brought the concerns of the congregation to the parish, along with the
congregation priest. Moreover, the groups on which the congregation was less dependent
for its core organization, including the social concerns committee and the grayps,
were entirely dependent on lay participants in their initiation and maintenahis is
important because it was at this very basic level of congregation that thteapide
participants negotiated religious meanings and that participants figurdteout
priorities, both social and religious. For instance, Mary Our Mother partisipare
careful about what political alliances they made as a congregation, anddteythese
decisions themselves. A prominent local NGO extended an invitation to the congregation
to create an alliance; the NGO wanted to expand beyond its primarily Spargsiage
reach. One involved participant on the social concerns committee argued tii@ddar
Mother would be in an advantageous political position by maintaining its autonomy; the
committee decided not to ally with the NGO at that time.
In the summer of 2004, a woman who arrived from Togo two months before told

me that at home there warenychurch groups in which one could choose to take part,

but here, there were only two. She was referring to two prayer groups. By 2007, there
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were three groups—Rising to the Faith, The Renewal, and the Legion of Mary-edocus
on prayer and learning about Catholicism. These groups met at the parish on a weekly
basis. Rising to the Faith and The Renewal were congregation prayer grolgphevhi
Legion of Mary was a chapter of an international organization. These graygs were
important in the process of negotiating meaning, discussed below. The thrae praye
groups met during the week in the congregation’s chapel and meeting rooms. As in the
committees, the leaders of prayer groups volunteered. Mass was said in the
congregation’s chapel two to three evenings per week before prayer graimgsiee

The Renewal, begun during the initial formation of the congregation, followed
Pentecostal-Charismatic Catholic guidelines, issued by CCR. This grolgeredhabout
30 or 35 participants in a typical evening and included some Rising to the Faith
participants. About 50 people attended for important occasions, such as prayer gfioup wi
a visiting priest. In the summer of 2003 the priest behind the initial developmentyf Mar
Our Mother told me that this group “planted” the congregation in prayer and thatat was
“very successful” charismatic prayer group. The group was centifa iorganization of
Pentecostal-Charismatic events and congregation prayer refimeaistrast, Rising to
the Faith developed toward the end of this research, and, while open to all, actually
consisted of a small group. About a half dozen attended in one evening. This group
followed a worship style similar to the Renewal but was more infornthparhaps more
egalitarian, an idea picked up further below. A third group, the Legion of Mary,steque
Mary’s help in prayer and evangelization work. This group was the parish chiter o

international Catholic lay organization Legion of Mary. It was in a fonaatage and
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was tutored by a Legion of Mary member from a large Haitian congragatio
Washington, DC.

To examine the negotiation of meanings and practices, | turn to sermons and
prayer groups. One important difference between prayer group meetingsdifigdhe
mass in conjunction with them) and the typical Sunday mass was the style of the
sermons. Non-Sunday sermons tended to take place in the chapel, a room in the parish’s
school. The atmosphere for these sermons was relaxed and informal. While the Sunday
sermon could include questions asked by the priest to the congregation, these questions
were few in number and were superseded by the priests’ monologue. On Sundays, the
priest’'s sermon was an interpretation of the readings, based closehBibl#geand it
typically took a rather intellectual perspective. However, sermonsc¢hatred in the
context of the prayer groups, visiting Pentecostal-Charismatics, and lgaage
retreats, especially when these sermons happened outside the church,haldiiag
dialogic character.

| first recognized this common approach one night that | attended a Thursday
prayer meeting. The Thursday mass sermon was similar to one given on anal&mocc
by a visiting Pentecostal-Charismatic priest. In both instances, peoplégdee (than
Sunday) vocal responses, for example, to signal agreement, and the priest asl@tquest
of the congregation that participants then answered out loud. This dialogic space
provided people the opportunity to ask questions of priests. They recognized thealspiri
authority of these religious specialists, but they also claimed somefooitemselves

in negotiating the direction of the course of the discussion.
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The more open character of these dialogic sermons meant that involved
participants had more opportunities than Sunday participants to discuss nve#ming
religious experts. Recognizing the authority of leaders, especiadstprihey had time
to ask questions. Any message or explanation delivered by the priest wasdahahes
interaction with the congregation. This interaction could include a discussion o€a topi
especially a theme from the Bible reading of the day, or it could consist of¢ke pr
directing participants to specific passages of the Bible throughout therstdratdhey
then looked up in their Bibles. Participants often questioned the priest about tiegnea
of Bible passages or about Catholic belief.

A similar dialogic character could be seen in prayer groups. During oner pray
group meeting that | attended, the group of about 10 adults took time to discuss a Bible
passage that participants were to have read beforehand. After three pekplerts
reading the verse, the group discussed it. Group members encouraged each person to
contribute to the discussion about the Bible passage. Overall, the atmosphere was open
and informal. The priest came in during the discussion; while there, he sat ondld edg
the circle, and he did not take the lead on anything. He added his thoughts after everyone
had given their opinions. This Bible study took place after a sequence of informal and
simultaneous, individual prayers and group singing. Like dialogic sermonsy graups
offered space where lay participants could be active in interpregagings. In dialogic
space, participants interacted with each other and with the priest to undenstamdgs.

It was a setting where lay people actively negotiated the religioasgasand meanings
that were appropriate and authorized. Lay people managed much of this back{amd-fort

terms of the topic chosen for discussion and in terms of sharing their integmietdhe
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priest gave the final, authorized interpretation of the passage or topic, amdiéxe tie do
so in a way that made sense to the experiences of the particular group.

Some small groups offered a structure that was less formal and more open to
participant direction than others. For instance, the structure of the graygr Rising to
the Faith was more informal than that of the others. Participants did nlaissitoom
style—in rows facing the leader at the front—as those at Renewal geedithand as
people did when Pentecostal-Charismatic specialists visited. For praysinging,

Rising to the Faith participants formed a semi-circle facing theecavhere they

believed Christ to be present in the Eucharist, and then, to study, they faced eadh other
result of their less hierarchical mode was a perceived increasddriree which people
could act. There were fewer rules to follow, and participants chosertg#hlof time

spent praying and singing and the content of study. Group activities in tmg sedttie
singing and studying; there were no rote prayers like at the Renewal andmstesad,
prayers were the words people spoke informally and spontaneously, out loud, directly t
God.

This more egalitarian mode of worship could also be seen in informalk praye
groups that occurred outside of church and that included Mary Our Mother participants as
well as people outside the congregation. Because these groups were not under the
guidance of the congregation or its priest, people had more freedom in worship-styl
instance, one young woman from Ivory Coast, an involved participant in Mary Our
Mother, noted to me that there were always rules to follow at mass, and informa
meetings allowed something different, something charismatic. Whyepgaoups held

at the church tended to follow rules, people also joined together in their homeasoire
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relaxed style. Some understood the freedom to pray as one pleases, not according to
Catholic directives or under the gaze of the Church and its specialists, tode mor
charismatic than what could be done at church.

These observations about various styles of religious practice rektdydio
guestions about this Christian form posed in the Introduction. The literature hasdstress
its egalitarian form as important for participants, who are equal in theob @, in
spite of social differences like income, race, or geographic origin (e.g.,ddacdR
1988:90). This egalitarian stress was seen in Mary Our Mother, both during Sunday
services and more explicitly Pentecostal-Charismatic times. fEnatlire has noted that
all participants have access to the gifts of the Holy Spirit, something #rat e
support the egalitarian emphasis. However, the literature has not exighaw these
egalitarian ideas and spiritual practices work out on the ground in contexts where
religious specialists have authority over religion. To say that religi@adipe is
egalitarian and to say that there is simultaneously a religious speséaimt
contradictory. When a religious group is under the guidance of a religious aytiorit
negotiates meanings and practices with that authority (Bourdieu 1971:319-325). In
addition, religious institutions systematize particular practices andl&dgevas
legitimate means for experiencing truth while excluding others (Asad248249;
Bourdieu 1971:322).

The case of Mary Our Mother indicates that as a religious group becamnes m
systematized, it comes increasingly under the purview of religious awtkofitie
Renewal and visiting Pentecostal-Charismatic specialists at MariGther operated

within the directives of the Catholic Church for the proper conduct of CatholiclsaseT
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directives ensured that group practices were, for instance, not too loud. TheaRenew
relied on media put out by CCR and a prescribed format for prayer group services. |
contrast, Rising to the Faith was smaller, newer, and less formal. Theicgsdooked
very similar to some followed in meetings of the Renewal—for instance, dudilvi
prayers were out loud and spontaneous—»but contrasted to Renewal practices that
followed a more rigid schedule, included rote prayers, and followed designated pray
group leaders. Also, groups that met in people’s homes necessarily offeredualdivi
more room to practice as they desired.

This description enhances our understanding of the working out of tension
between egalitarian ideals and practices and religious hierarchy. Ghatipse informal
and small tend to be able to maintain more egalitarianism in how participantstamders
meanings. Larger groups and those incorporated within a religious institution, on the
other hand, must operate within the set of practices and meanings that theoimstast
authorized. At the same time, at this level, lay groups are also able to reegmating
and practice with the religious specialist. In Mary Our Mother, this negotiatcurred
in dialogic, group spaces.

It is also important to look at the effects of religious participation in terrttseof
larger religious hierarchy. As noted in the chapter’s first section, patirgpa
established religious institutions in the US offered individuals a meansw geligious
participation relatively free from political scrutiny. Religious ingions worked in
various ways—for instance, through direct lobbying and influencing their ipariis—
to influence the political field. | now turn to look at the negotiation of power mitie

religious institution on the parish and regional level.
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Mary Our Mother’s priests were important for influencing the congregati
connections to other parts of the Catholic Church. The various priests who have led the
congregation have lived in West or Central Africa. The founding priest appednate
more authority within the Church hierarchy. He was active in the creation dyd ear
development of Mary Our Mother, and he actively supported the work initiatesl by it
subgroups. For instance, he worked alongside the social concerns committee in
developing the health clinic. | believe that the priests who followed the fousider a
primary priests of this congregation have not had the same authority wigh@htrch.
Perhaps this was because they were African (the founder was Canadian¥ebenglish
was their second language, or because they were younger. They were activiersuppor
the congregation on the level of the parish and region but their support was more
understated and less aggressive than that of the founder. For instance, they did not
actively organize groups or lobby for congregation needs.

It may be that as the congregation became established in the parishegshad |
need for a vocal advocate within the Church. Size and visibility gave MariGther
more influence, something that other parish congregations tended to perceive as
threatening. This phenomenon was not limited to the experiences of Mary Our.Mothe
For instance, when the Spanish-language population first began to grow in the
surrounding neighborhood and in the parish, about 20 years ago according one
parishioner, a “certain number of the older white folks left the parish.” Moeatlgcthe
fast growth of Mary Our Mother created additional tension. As another knowledgeable

involved participant put it,
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One of the problems is that there is, and | hate to say it, but the truth is that many
Americans feel, you know, we’ve opened our doors, and we’ve bent over
backwards for the Hispanic community, and what are you doing now? Here is
another language group. Here is another group. Does that mean that we have to
redo all of this again? So we have to be very very careful [in pursuing reoogniti
for Mary Our Mother]. But at the same time, we can’t also say [Mary Our

Mother] will remain quiet in a little corner, when in fact the numbers are
increasing and increasing. And the need for the recognition of this African
community needs to be fully recognized.

Now that the French Africans have come, it's become much more than a prayer
group; it's become an outreach group. And that, that's caused instability in the
parish, because they liked them as long as they were that prayerful little group i
the corner. But now they've started to ask for services and wanting to be more of
an integral part in the parish council and all of that.

This person recognized that the growth of Mary Our Mother worried the parish’s
established Americans. The latter perceived the new, dynamic congnegat
evangelizing group with a growing voice within the parish—as threatening. This
illustrates how, while Sunday participants did not actively negotiate with othe
congregations and parish priests, they did in effect vote with their feet. Indsvidua
organized together and negotiated power as a group within an institution. Bhis wa
important for immigrants who found themselves marginalized as individualsilii
larger society. By attending congregation services and events, their cdmbmeéers

had influence that was drawn upon by its involved members and priests.

Developing Social Ties and Accessing Resources
through Mary Our Mother

Religious communities shift form in changing contexts. As immigrargetreged
their place within a different social structure, one of the ways that thenetbr
friendships and community ties was through religion. As noted in the Introduct®n, thi

has been an important form of immigrant organizing in US society, a sociehathaot
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required them to change their religions. This section looks at the developmaat of t
congregation Mary Our Mother in terms of how participants created and drewialn soc
capital for enhanced access to resources. First, using the concepts baddngging
social capital, | examine how patrticipants created and strengtheriadlries, which led
to social capital. Then | look at the resources that social capital madsbée &alr
congregation participants. These resources were differentially laeaitlepending on the
character of a person’s participation in the group. Finally, | focus on how congregat
participants drew on various types of social capital to create a fritle tigsc for

francophone immigrants.

Creating Congregation Solidarity

As discussed in Chapter Two, social groups or forms of community must be
continually reproduced (Bourdieu 1986:249-250). This happens when people invest time
and energy in the group, resulting in feelings of respect, friendship, and obligatand tow
each other. This process results in the transformation of contingent relgagmsi
indispensable and voluntary ones. When people invested time and energy in the
congregation Mary Our Mother, they developed feelings of respect and aligatiard
each other, and they transformed their relationships, rooted in their structatains,
into important and intentional associations. However, elements important foothgsgr
identity are not explicable only in light of their structural location. In d®yiel this
community, immigrants drew on elements that represented important congifaitie
them, including Catholicism, a common form of socializing, their own idea of Africa, and

a common language. In other words, congregation identity was more thamn fotaik,
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and non-English speaking, and it was more than an American idea of African, the
categories within which these immigrants “fit.” The elements aroundhithe
congregation bonded pushed back on the structure.

This section on creating congregational solidarity focuses on how pamtgipa
formed strong ties, which resulted in social capital (Bourdieu 1986:248-250)wdmv
feelings of friendship and obligation that resulted in bonding social capitad s,
Thompson, and Warren 2001:8-11) formed in the congregation? | rely here on what
participants told me was important to them. | understand these various elemeotk t

together in creating bonding social capital for Mary Our Mother.

Causer Comfort in Culture

An important element present at Mary Our Mother church services that people
perceived to be missing at American ones was largely encompassed irbtbauser
Causermeans to talk familiarly with someone (Rey 1998). At Mary Our Mother, people
who talked familiarly did so in a manner that was unhurried and that could include
varying lengths of comfortable silences. While talking familiargogple could exchange
greetings and ask about each other and each others’ families (often &skihgpeecific
members by name) after church. If the people chatting were from diffleeces, they
might ask about those places. The way that people chattddd to be the opposite of
rushing out once services finished, which was what people did at American €atholi
services. On the other hand, the majority of congregants tended to leave iftegbmtd

thirty minutes after the end of the service.
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Francine, introduced in Chapter Six, attended the church services of another
francophone congregation for fifteen years. This congregation was pyifanch and
Belgian with some African members. She switched congregations after leafhiagy
Our Mother through a friend, and she noted the difference between the two
congregations:

The thing is like a cultural thing. You know when the mass finishes here, for
instance, we take time just, sometimes to laugh, to stop and to say hi, to ask how
people are doing. But [at the other French parish], it was like, when the mass is
over, it's like, there is no more meeting. Everyone just quietly goes back home
And | didn't like it, because | am from Africa. And in Africa, | think, | will not

say we are easy people, that’'s not true. [Francine fumbles for the right word.]

But um, it’s just taking time. And as a Christian, that's my own belief. | don’t
know about any other person. | think what the priests preach ... for me it’s like, |
just put it in practice. If | see a human being, | will just greet, say hi, hewaar.

And you know, and it makes people feel good. It makes myself feel good too.
And | didn’t have that when | was going to the French parish. Despite the fact that
the commonality there was the French language in which | grew since now. |
speak French at home. .. . But | didn’t see the connection. . . . [At the French
parish] it's mostly people from France, and a few people from Africa. Bedaus
was one of them, yes. A few of them but not as here. Just mostly people from
France, from Belgium, yeah, mostly [stated in English and French].

Another Congolese woman told me about first learning about the congregation
Mary Our Mother: “I first prayed at . . . the ten o’clock mass, ten thirty. And oné day
picked up the bulletin, | looked, and oh, a francophone community was offered. So |
went. It still took place over in the little chapel. There weren’t a lot of geopl. | was
happy to meet Africans. . . . It was nice. [She laughed.]

After church on Sundays, | did what many congregants did. For instance, one
typical Sunday, after services, | stayed in the church, greeting peopléiieat and
others that I did not know. | said hello to Sandie and her mother, Emilie, another woman,

Emilie’s husband, Monique, and the woman who sat next to a friend of mine last week.
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After the service, she told me that she saw my friend earlier; mayleashatting over
by the choir. Later | saw her talking to the man who does the video recordingssaad DJ
events. | also exchanged greetings with a man who always went out ofyis graet
my daughter and sometimes bought her a homemade snack from a woman participant
after church. Another man with whom | exchanged greetings was from Togo.sHe wa
middle-aged and wearing a suit. He asked if | was French.

A different Sunday, | greeted and spoke briefly with Pattie, FlorenceieEmil
Margaret, and Guy. | also saw Héléne talking to the wife of Arnaud, whtsuo geeeted.
| talk to Hélene, a Haitian woman, for a minute. Her spouse and children—who were not
Haitian—had attended the multicultural mass that morning. Héléne told me tithad she
not come to the francophone mass every Sunday, but she came when she needed the
feeling of it.
People also followed this same relaxed feeling in occasions outside df,dourc

instance, in telephone calls. In the US, many immigrants were facehwitietv
challenges of living far apart and the central importance of work. | ofted Hest at
home, it was easier to be social. Everyone walked. When you saw your neyghbor,
stopped and asked how they were doing, and chatted for a couple of minutes. In the US,
neighbors stuck to themselves. There might be Africans in the neighborhood, but they
were not familiar with each other because they were like everyonetalkmgsto
themselves. Moreover, they lived dispersed throughout the metro area. Immigrants
knew each other could visit with each other much like they would at home. At home, a
person might have stopped by a friend or neighbor’s house without first calling, and

could generally expect to find someone home. In the US, homes were frequently empty
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In addition, transportation to visit someone took time and money and would be futile if
no one was home. In the US, people who knew each other called each other for a brief
hello or to find out information. These calls did not necessitate formalitetead,
people got right to the point in a conversation that could be brief but established a
connection.

People attended Mary Our Mother Sunday services, then, in search of a familiar
manner of interpersonal interaction. People in the congregation tended to hold this
expectation in common, and acting on it together supported the development of strong
social ties and thus bonding social capital. The next section looks at how common
symbols of Catholicism and ways for practicing Catholicism strengthesmale’s

feelings of trust and reciprocity toward each other.

Catholicism

Important elements that participants identified with Catholicism antgdehe
bonding social capital of the congregation. While many participants told ma that
person’s particular Christian religion was insignificant, as everyoseavehild of God, |
also noted numerous times when Catholicism was significant. Some particfianted
mass on holy days, special days requiring Church attendance. For instancghbhe ni
was talking with an older Cameroonian woman when she recalled that the prior
Wednesday was Ash Wednesday, and she made the sign of the cross on her forehead. She
told me that she went to mass the evening of Ash Wednesday, and, looking pleased, she
noted that there were many people at that multicultural mass. After massd &en

Sunday participants attended to their spirituality by praying at statules ¥irgin Mary
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and Catholic saints found around the periphery of the church. Mary and various saints
were also invoked during mass. Familiar Catholic rituals and statues f isairked
Catholicism as distinct from other Christian groups and thus became importamtgoondi
mechanisms.

In addition, the Sunday masses and church rituals of Catholics worldwide
followed detailed guidelines established by Rome. This means that masisb&oul
recognizable at any Catholic church, although it would be said in local languages.
However, this universalism was inadequate on its own; as mentioned, participagds tend
to find American services unsatisfactory. Participants appreciatedehgyemovement,
and warmth of Mary Our Mother services, which they said contrasted frooaltypi
American services. At Mary Our Mother, moments of spontaneity happened during the
Handshake of Peace and periods of song after Communion where the majority in
attendance knew the words to the songs and often stood and danced in place. Once the
crowd was taken up with the songs, the congregation might sing two or three or four
more before the service finished with a prayer and announcements. Movement, warmth,
and song can thus be understood to be elements of continuity that contributed to the
congregation’s feelings of trust and friendship.

The impact and importance of these elements for participants can batéldst
with an example. Bernadette, an older Cameroonian woman who came to the WS to car
for her grandchildren while their parents worked, moved to Atlanta with her son,
daughter-in-law, and grandchildren after having lived for several ye&tarnyland. In
Atlanta, this woman was unable to find a congregation like that of Mary Our Motieer. S

noted that there were some Cameroonians in Atlanta, but they lived some distance from
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her house. While on a visit to family in Washington, DC to mourn the deaths of two
family members in Cameroon, Bernadette requested an audio tape of the chds from
director. She told me that what she really missed was the music. She felanéifull of
emotion during the singing. It can be understood that in creating strong emotions in
participants, the warm and energetic services and singing at Mary OoerMeinforced
their importance as elements of continuity.

In sum, a combination of Catholic practices and symbols were important to Mary
Our Mother participants. The particular manner in which people carried outitteces
seems to have been particularly important. Based on my observations andamgract
for most participants, warmth, energy, and singing were important elemehe
practices of Catholicism. This specific mode of Catholicism bonded peoptbdéogdot
only were these elements practiced, they evoked emotions in participants.ilrhroug

shared emotion, ties were strengthened.

African and French

People told me that a common language united the congregation, and | observed
an emphasis on a common African identity. Noticeably, these commonalities wer
formed apart from ideas of France or Belgium. While francophones are cahnecte
transnationally, and while Mary Our Mother welcomed non-Africans to theiices,
ideas of Africa and the African Diaspora were valorized there. It wasvheéningly for
the children of Africa and various African causes that people prayed and for which
people gave money and time. As a committee leader told me, they wereg aitd

Haitians that gathered under the “common umbrella of French.” While pantisipa
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emphasized these elements as a means of connection, these elementsbean als
understood as intertwined with immigrants’ common structural location.

Priests and lay leaders encouraged Mary Our Mother participants to do things
that, in effect, increased the level of mutual respect and trust and thus bonding social
capital of the congregation and of their transnationally stretched famuiges
communities. For instance, they urged participants to attend community agfivitie
order to contribute to the life of the congregation. They led prayers for contypor
African causes. Congregation priests and visiting African priests eagmaipeople to
stay connected and to be responsible to their homelands and to their familiesréhat w
still at home. For instance, at the end of one mass, the priest who read the gospel spoke
the congregation about not just coming to Mary Our Mother but giving back to Mary Our
Mother. He said that it was important to ask what you could do for the community
spiritually and socially.

On the other hand, the francophone African space was a place where people could
portray themselves as successful. People tended to wear dressy Afidcérestern
attire. They wore their best, and they appeared to be doing well. One Cameroonian
woman, jaded about this practice, commented to me that some participants onlg came
mass to try and upstage others. In as much as this practice was a comgetiagrhave
taken away from bonding. However, at the same time, people reified a shaheti@est
and recognition of their shared humanity, which may have counteracted any negative

effect it had on bonding social capital.
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Leadership

Involved participants comprised an international subset of Mary Our Mother, and
they formed friendships across national and ethnic lines. These friendshéparwer
additional mechanism that bound the diverse groups of the congregation. They planned
and attended the majority of congregation events. Highly involved people wergantpor
for bonding social capital in at least two ways.

First, they tended to be more explicitly concerned with bonding social Icapita
through their focus on the smooth functioning of the congregation, its development as a
community, and the ways it could serve the needs of congregation members. For
instance, some were concerned about what direction the congregation would take. One
involved congregant told me that participants of Mary Our Mother were from all the
countries of Africa. “So it’s difficult for us to adopt only one country’s policy. Wede
it open. If everybody agrees on it, then we go for it. If something is veryaeiitfes
strange to people, we let it go.”

Planning, like congregation life, was not always harmonious. For instance, a
parish-level event illustrates how tensions could arise among involvedmeants. This
event, designed by the parish pastoral committee to create empathy angysgations,
was attended by people from the various congregations. Those from Mary Our Mother
were overwhelmingly highly involved participants. The woman who had volunteered to
oversee the food table arrived late. By this time, the people in attendandechdyg a
eaten the food at the potluck. Before the woman arrived, another woman leader made a
face to me. Disappointed and frustrated, she noted that the woman in charge was not

there to address the lack of food.
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Highly involved participants tended to interact in events outside church. Some
friendships that they formed at church were effective outside it, which in temsified
their common feelings of trust and respect. Because they representedadhe @tonic
and national and socioeconomic groups of the congregation, this was also beoeficial
the congregation. It increased the level of social capital. For instancs,mmeer, |
attended the birthday party of a highly involved woman participant. Five others wlo wer
also highly involved participants, including the families of two of them, were in
attendance. They sat together and talked and laughed. They had diversplhgeogra

backgrounds and current socio-economic means.

Community-Building Events

Mary Our Mother hosted occasional events designed to build community and to
attend to various needs of its participants. These events were generedlivedrand
organized by involved participants. However, Sunday participants attended thgm. Mar
Our Mother events included an annual festival, an annual gala, and barbequadicgleb
the anniversary of the health clinic. The congregation festival in 2005 was d typica
Church festival that included a cooking contest, a raffle, and a skit put on byutine y
group. Events such as this increased bonding capital, and they were often afmeans
accessing resources, as well.

One July, the community held a going-away party following mass to honor a
departing Jesuit Brother. The auditorium was filled with people sitting in foldhags,
all watching the front, where young adults of the community performed a skit. A boy

who wished to become a priest was confronting his parents with the news, and the
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incredulity of his parents caused laughter in the audience. Following the skike pe
formed a long line to the buffet of food set up on folding tables along one of the back
walls. The usual women were charged with supervising the buffet and dishing up plates
As | stood in line with a Cameroonian woman in her 30s, we could barely hear each other
over the music. Then she remarked, with a smile on her face, “I am comfort@bkii¢*
a l'aise’).

In this particular space, these immigrants tended to feel comfortabte.thvan a
collection of internationally-recognizable Catholic rituals, their spaceded familiar
music, familiar interpersonal interaction, a familiar language, and soegtiome
cooking. After church service, people greeted each other and frequently forralkéd s
groups of shared dialects, although cross-national and ethnic friendships weyathe
The congregation Mary Our Mother was a space where people could act abigfort
where they were accepted, and also where they could portray themselves agetioing
The result of being perceived and treated as a valuable person was improved émotiona
well-being and arguably increased self-confidence that was adaptivdyitifdain
building new community in Washington, DC, people created new social capital. The
following section looks at the development of ties of trust and obligation between this
congregation and other groups, connections that developed the congregation’s bridging

social capital.

Bridging the Congregation to Other Groups

As described in Chapter Two, the development of connections across

congregations is a way of creating bridging social capital, resoueat®ed through links
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to other groups (Foley, McCarthy, and Chaves 2001:217-218). In this section, | look at
the formation of bridging social capital between Mary Our Mother and groups at the
parish level, the regional and national levels, and internationally. To begin, |ishbw t
the parish made occasional attempts to connect its divergent ethnic congsedptidghe
bridging that occurred happened mostly across involved participants of the various
congregations.

The parish put on various events throughout the year designed to bring the
different congregations together. For instance, a popular spring evethievaarish
carnival in the church parking lot. Carnival rides ran and food booths were open all
weekend, including during the various masses. | observed that this carnicaédttra
people from all congregations; however, it seemed that participants who dideadtyalr
know each other tended not to interact in a significant way. This also hefdrtateer
parish level meetings. | attended an information session about immigratidinetisacial
concerns committee of Mary Our Mother and a parish-level social conceuys gr
organized. This occurred one Sunday in late 2005 after the French mass, anddthwas le
an immigration lawyer from Catholic Charities. There were 16 adults presenting
three who were not African or Haitian. The format was question-and-answee ifhos
attendance asked the lawyer questions, and he answered them. However, there was
interaction among the people in attendance.

In spite of parish-level efforts to bridge congregations, it was my \odigan that
Sunday participants did not tend to have significant associations withygentgin other

congregations. However, involved leaders tended to represent the congregaaioshat
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bridging events and, in doing so, developed bridging ties. Involved Mary Our Mother
participants helped to organize events, and they attended them.

For instance, American members of the parish organized an annual Mardi Gras
celebration. In 2007, the 15-20 Mary Our Mother members at the event were involved
members—about half of these were highly involved participants—plus their childre
The overall turnout for the event was low, at about 80 people. After eating, a white
American woman took the microphone and invited everyone to karaoke—a tradition, she
said, at the Mardi Gras event. This woman started it off with a country song. T son
on the list passed from table to table were mostly in English; a few were irsi&pani
Many in the room took turns on stage, including some white and black American women,
some Spanish-speakers, and two teenagers from Mary Our Mother.

After karaoke, two young women from Mary Our Mother performed a traditional
dance. Then nearly everyone in the room joined a dance line. After a performance by
children of Mary Our Mother, the international group of Mary Our Mother ppaints at
my table laughed at how one girl did a cartwheel during the song. Theysdiddu®w in
Africa people did not like that kind of behavior, but here, people wanted children to grow
up famous, like Michael Jackson. The girl's mother reported that her daughaetisre
encouraged her to look for an acting school for her daughter. Others at the talle agree
that it was something that she could do in the US.

Parish connections formed during activities such as this created a sense of
community and empathy across the parish congregations. While only a rglabnal
number of parishioners attended parish-level events, these people represdmpdel

congregations. Plus, highly involved Mary Our Mother participants used tlagdim
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exchange ideas and develop their friendships. They learned about new socgt@gpract
and discussed American expectations like those of appropriate behaviorsdi@nchi

Other parish-level activities included frequent meetings of various grobpseT
latter groups included chapters of larger national groups, such as JustFastnidginan
American Catholic movement “to enable people of faith to develop a passion fa justic
and to express this passion in concrete acts of social ministry” (Justhiaistrigls
2007). JustFaith Ministries had an active group within this parish, and its members
represented the different parish congregations.

Joan, the organizer of the parish’s chapter of JustFaith, was an involved parish
participant, and through her involvement she knew other involved parish participants
across congregations. Her friendship with a recent immigrant in Mary OinreMalong
with other acquaintances in Mary Our Mother (met through her parish involvement) |
her to draw these immigrants to a small meeting of parishioners from across
congregations, where the immigrants told their stories of immigration tei¢aneparish
participants. The immigrants described the circumstances behind why dlveg ,rhow
they moved, and their experiences living in Washington, DC. The meeting took place
after Mary Our Mother’'s Sunday mass in an older chapel in the school.

The group of twelve, including Joan, the priest of Mary Our Mother, five Mary
Our Mother participants, a white American man, two white American women, and a
black American woman sat in a circle of folding chairs. A 55-year-old CeXitiiahn
woman described how she spent four years in the US before her childresolecta

join her. This woman said that Joan helped her to get through this time, when she was
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alone, worried about her kids, and trying to get through the immigration process. Joan
always encouraged her, and that made all the difference for her.

This example demonstrates how involved parishioners created bridging social
capital. This group aimed to share the experiences of immigrants withcameand in
so doing develop empathy across congregations. Work undertaken by this group
sometimes overlapped with that of the francophone congregation but was more often
complementary—with wider outreach—while the francophone congregation was
primarily concerned with francophone African and Haitian immigrantslitAwhally,
bridging events were beneficial for francophone Africans because thegated them to
different, yet empathetic, people for support.

Connections across the participants of the various congregations could also be
difficult, however. The role of secretaries and the different parish priesesrelated to
tensions among the different congregations that made up the parish. For instance, the
head parish priest spoke Spanish and tended to attend Spanish-language events more
often than French-language ones. He also noted to me that the office persoteeito
play interference between him and parishioners. While not technically their joteéms
callers and visitors for the priests, office administrators did so. Itndisant, then, to
note that these workers were white Americans and a Latina. | heard, sewhrttiha
some Mary Our Mother participants felt that they were treated rudéheioffice. On the
other hand, one involved participant told me that she volunteered her son to be a summer
office helper. Additionally, while some tension existed across parish gatgnes, at
their limited level of involvement, Sunday participants of Mary Our Mother mdsdl

not notice it.
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The activities of some involved participants expanded networks not only at the
parish level but also at broader levels of the Catholic institution. At the rétporl
Mary Our Mother participants connected with black American Catholics, ndtablygh
the Organization of Black Catholics for the Archdiocese of Washington, ek&blis
1974 and recently reaching out to Africans in Washington. In a French-language
newsletter distributed in 2004, the organization claimed there were 120,000 Catbiolics “
African origin,” or “black race,” and 40 parishes with high numbers of black Ceshali
the archdiocese. The organization included an advisory board for Catholic women and
representatives from congregations throughout the archdiocese. In 2004, one involved
Mary Our Mother participant served on the group’s advisory board.

The congregation also connected African Catholics throughout the Washington
region through the African Catholic Association of Washington, DC, a group organized
by lay Africans for Africans. Since 2004, this group put on an annual African Prayer Da
that consisted of mass, a multicultural African meal, booths set up by locaAfr
Catholic congregations or sponsoring groups, and an evening gala. The announcement for
the 2008 African Prayer Day described it as a “day to celebrate our Catbatiagd,
pray for Africa, get to know one another, enjoy fine African food and get to know the
social programs that help African Catholics.” At the 2005 African Priaggrwere rows
of folding tables set up with objects by various area African congregationgjimg!
Nigerian, Ethiopian, Eritrean, Kenyan, and the congregation Mary Our Mother.

Involved participants were also among those who organized African Catholics on
a national level. Mary Our Mother participants helped organize a weekenderm&dor

African Catholics from throughout the US at the Basilica, the patron church 0&the
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and a shrine to the Virgin Mary, located in Washington, DC. After its conferetize in
summer of 2006, | talked to one of the organizers, an involved participant, who said that
it was “awesome.” According to her, more than 2,000 Africans attended from across the
US, in addition to 140 priests and the Washington, DC archbishop.

Mary Our Mother, as a multicultural French-language African and Haitia
congregation, was an anomaly in the US. Moreover, Washington, DC, as the capital of
the US and home to the Basilica, a church that, according to its websitécéBaisihe
National Shrine of the Immaculate Conception 2007), was visited by hundreds of
thousands of visitors each year, was a prime destination. The metropolitatsarea
housed the second largest population of Africans in the US. Accordingly, Mary Our
Mother received a constant stream of visitors from the US and world. Somen&frica
traveling to the Basilica and to (or through) Washington, DC stopped to worshigevith t
francophone community, forming new friendships, alliances, and exchanging idiéas w
there. Visitors included US residents as well as internationals travelthg US, and
visitors may or may not have been French speakers. Thus, the global community for
Mary Our Mother was an African Catholic community.

For instance, in the summer of 2006, a Tanzanian bishop visited Washington. One
involved parish participant organized an impromptu mass in Swabhili held by him at the
church. She sent out emails that her contacts then forwarded. At the mass, there wer
about 160 participants from across Washington, most of whom were apparently
Tanzanian. One involved participant of Mary Our Mother, a Congolese who attended the

Swahili mass, told me how surprised she was to see so many Tanzanians. Also that
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summer, African nuns who were in Washington for an international conferenceéacame
mass with Mary Our Mother.

In December 2006, a Ugandan choir from Boston came to Washington to sing at
the Basilica. While in the city, the choir attended mass with Mary Our MdBinessed in
yellow and white, they took the place of Mary Our Mother’s choir for the servimy T
sang in Luganda, and they distributed embossed programs from their stop at tha.Basil
At the end of mass, during the announcements, the congregation priest encouraged Mary
Our Mother participants to talk to and exchange phone numbers with the choir members.
These instances were not isolated; most Sundays included visitors. Thepies)xasn
illustrate that visitors were not necessarily French speakers. Tlassagity complicates
the identity of Mary Our Mother, suggesting that its identity as African was oseful
and was more emphasized than its francophone identity in regard to interrietrehal
connections.

While visitors tended to be African Catholics, Mary Our Mother parti¢galso
organized visits of Pentecostal-Charismatic Catholics. During the sn29@5-2007,
the congregation hosted a group of three to five members of the Beatitudes Pentecostal
Charismatic Catholic community based in France. This community was begun in 1973
and included religious and lay members, individuals and families. The community’s
website noted that their model was that of the first Christians as delserithee book of
Acts of the Apostles (The Beatitudes 2007a). The community was “one of the ‘ne
communities’ created in the Catholic Church after Vatican Council Il and in the
charismatic Renewal movement” (my translation from French, Thet&ed 2007b).

The community also had international reach. It included a nongovernmental otiganiza
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(Alliance de la Charitgthat worked in developing nations, a hospital in Kabinda
(Congo), orphanages in Congo and Gabon, a publishing house, a radio statteoiednd
de Justicgan association for African Christian politicians), among others (Zenit 2006).
The Beatitudes were located in 11 countries in Europe, six in Africa, three in North
America, four in Asia, two in the Middle East, one in South America, and two in Oceania
(Zenit 2006). In developing its Pentecostal-Charismatic charactezfaherMary Our
Mother drew on its international francophone identity.

In addition, participants were connected with other Catholics of variousigémic
and nationalities through their voluntary membership in Catholic lay orders like the
Legion of Mary and the Knights of Columbus. This had important ramificationsofer fl
of ideas and people’s international movement that went beyond the benefits of bridging
social capital for Mary Our Mother participants. Individuals gained directfits from
their participation in global Catholic groups. For example, a 35-year-old @ssyotan
described his immigration story at the JustFaith meeting described abowgonhe
worked for the opposition youth movement, which protested elections. Afterwards,
government forces beat and killed many of the protestors. He said that a bahopt
was working with the government. (Another African in the room said, apolodgtical
the Americans, that this did happen in Africa.) The government put him in jagoHe
silent before saying that he was let out of jail. Some priests in the north dsgins and
took him into a neighboring country, where they helped pay for his trip to the US. He
arrived in the US a few months before telling this story. He came to the US header t

auspices of attending a yearly gathering of the Order of St. John, of whicls laepaet.
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Then he stayed in Washington, DC, living with the godparents of his marriage, the couple
who had ritually promised to help guide him and his wife in their marriage.

In sum, the efforts of some Mary Our Mother participants and entities of the
Catholic Church worked to create feelings of trust and mutual obligatiorsa@osus
levels of the institution. | described how some Mary Our Mother participauot#s
priests put forth an effort to connect with others through various parish, regional, and
national events and associations. Moreover, visitors from around the world, who tended
to be African Catholics, stopped for services with Mary Our Mother. The ayatgpe
developed its Pentecostal-Charismatic identity by connecting glokiéii Catholic
francophones. Fostering friendships and connections across these institatielsavihs
important because it enhanced the congregation’s social capital. Treeoesh looks at

what types of social capital became available as resources for Sundzpaad.

Resources and Opportunities

It's always a friend who tells you things.
—Sophie, describing how she first learned about
social services and finding work in the US.

While it was often through social networks that participants first heard of Mar
Our Mother, the congregation opened more networks in which participants became
embedded. The congregation began as a spiritual community but the relationgsteps ma
there were also effective in daily life. | draw on the work of Foley, Midyaand
Chaves (2001:218-229) in deeming the following resources important for religious
participants. Resources opened up through the bonding and bridging capital of the

congregation included information flows, practical and emotional support, freesspace
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and civic skills. These resources were more available to participants due togoandl
bridging social capital.

Resources were unevenly available to and were used differently by various
participants. Sunday participants tended to rely more on non-religious sociatsoftac
instance, the congregation provided Agnes, introduced in the previous chapter, with a
ready group of people with whom she became friends after arriving in thengS. S
invited fellow nationals from Mary Our Mother to her home, and they taught her where to
shop for foodstuffs, clothing, and other items. Within her first year in the US vieowe
she diversified her social networks outside of Mary Our Mother. A Sunday partici
she came to rely more on non-church networks for information and support. For instance,
one day she was cooking a meal in her home for a co-ethnic woman who was ill when
another co-ethnic, a man, stopped by unannounced. Neither of these people attended
Mary Our Mother. Agnes talked with the man about upcoming elections for an ethnic
association of which they were both a part. Later, the man accompanied us in taking the
food to the sick woman.

Agnes also connected with a French woman at her daughter’s school. This woman
directed Agnes to the health department for insurance for her children. She droge Agne
and her children to a playground to demonstrate how they could spend their free time
outdoors, and she gave Agnes items for her home and Christmas gifts. While Agnes
continued to attend Mary Our Mother Sunday services, she later found other people with
whom she preferred to socialize, creating social capital in relationshiglatedrto her
church participation. The example of Agnes shows that immigrants made chiigas

their new social structure. While identities such as black and immigramhbeca
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important in the ways that they limited people’s opportunities and worked to shift
dispositions, people were not without choice. Instead, people actively negotiated the
changing structure.

Venues for forming networks external to the church included friends and family.
Family was not limited to blood relatives but, depending on context, could include people
from the same town or ethnic group. People also made friends through work, saetiool, a
their children’s activities. Immigrants formed relationships wattial service workers
and neighbors. Networks were not circumscribed by language; immigitaats
connected with people who did not speak their native language. Additionally, more
women than men formed ties through children, as women tended to be primary
caregivers. In sum, the social networks of Mary Our Mother participantslgatfamily,
immigrants who spoke languages besides French and English and who came from other
parts of the world, and Americans. Those who were Sunday participants tendgd to rel
more on social contacts made in some of these ways, whereas involved participants
tended to concentrate on developing ties at church.

Those who were involved participants tended to be relatively uninvolved with
other groups such as ethnic groups. Instead, they spent their free time with thadir chur
community. As one Cameroonian woman put it, God came first, and then there was no
time for anything else. One Saturday | caught up with her at church at a Gaengobst.

She had had a busy day, she told me, running from one thing to the next. That morning,
she visited a Togolese couple, friends from her prayer group, at the hospital ltkeause
woman had just had a baby. She also worked, and she cooked greens for the dinner. She

told me that co-ethnics maintained an association and gathered often imii@ashthe
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had attended its New Year's Eve celebration for the last two yearhbawise was not
a member. She said she was first a member of the church community; “church is
necessary.” Since she was involved with the church, she did not have time to participat
in the frequent activities of the ethnic community. This involved participantrdlies a
choice that some immigrants made to focus on developing friendships at church, which
then took precedence over others.

Involved participants tended to concentrate on their congregation community and
developing ties with others within that community instead of other communities like
ethnic ones. This was important for bonding social capital, for these were people
investing time and energy in the group. It was also important for these indsyidual
because as their congregation friendships became stronger, more resoaces bec
available to them through their religious community.

On the other hand, some involved participants were also committed to
nonreligious groups. For instance, one prayer group leader was also part aiesBeni
group of 30 people that he helped to create. This group met once per month to see each
other, eat together, or go out together. Each time they met, people contributed to a
common fund for individual emergencies, like medical problems, and for expensive
events, like trips home or weddings. The following section is the first of four that
describe some of the resources people could access as a result of ticgapartiin and

ensuing social capital of the congregation.



282

Information Flows

To varying degrees, through contacts made at church, individuals learned about
life in the US, including how and where to access services such as health caegpwhe
shop for familiar food and other necessities such as clothing and cookware, how to
navigate the school and other government systems, and where to find desirabldaksident
locations. | present some examples below, in addition to the case of Agnes. As
participants in this spiritual community lived dispersed throughout the metropaiia,

a region that was diverse yet clustered in terms of class and raceietteewell-placed
to inform and learn from each other regarding the location of affordable stores, housing
and good schools. Information flowed across church networks.

For instance, one day after services, a Sunday participant handed out flyers, the
program for an upcoming dinner of the African Youth Congress. The date and place wer
listed on the flyer, along with the organizer's phone number and the associatibaitewe
address. The flyer announced that African ambassadors were schedplkeakid/¢hen
the man handed the flyer to me, he asked that | pass it on to students that | knew at
American University.

Community festivals and other events were a means of making resources,
including information, available. One community event that was typical includedsboot
staffed by sponsors with information and items for sale arranged on themsearsor
gave a brief presentation. Sponsors included the congregation’s youth group, ahman wit
information on buying homes, and three clothing vendors. This event also generated

funds for the congregation.
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The congregation immigration committee also organized occasional immigrati
information sessions. These were held irregularly, but when they occurraujtteam
members listened to the problems of congregation participants. Theymeatsetves
available by phone during the week. They relied on their knowledge of the iniongra
system and information about immigration that they had gathered from Catholic
Charities, and they referred immigrants to experts. In this committegelepghared
important knowledge.

Parish groups also facilitated information exchange, resulting from bgdgicial
capital. For instance, the immigration lawyer from Catholic Chanttes led a parish
immigration meeting distributed a list of questions typically asked in amgrmation
interview, which included immigration status at entry and current imnogratatus. The
lawyer noted that it was problematic for people to have lived in the US ijldgaimore
than one year. He also answered questions from those in attendance. For imstance, i
answering a question, he said it was worth paying $100 per year for a pasboffi this
permanent address was important to receive government letters. He nasd it w
important for people to keep track of which forms they submitted. For instance,
submitting form G-639 would enable a person to learn the information the government
had on file for that person, which was important to know to get good immigration advice
Another form, the 1-130, was a petition for alien relative including sibling, paaadt
child. In another example, around the time of the pro-immigrant rallies ofiad003
Washington, DC, a local NGO stationed volunteers outside the church building after

services to distribute information about immigration legislation to churclciparntts.
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On the other hand, the practical help that immigrants received from thei€athol
Church was limited, at least in comparison to the help given to participantsrat othe
churches. A Haitian woman and mother of grade-school aged children, who had moved
to the US in her early twenties, was a Sunday participant of Mary Our Mothersand al
regularly attended two other Haitian churches in Washington, DC, a rather unusual
pattern of church attendance. She told me that many Haitians had formed sreatbRtot
churches, mostly Baptist ones, around Haitian pastors. According to her, these pastors
helped their congregants fill out paperwork and apply for jobs, unlike the Catholic
Church, which tended to “leave you very much on your own to find your own group to
help with those things.” However, she felt Catholics tended to be more acaapting
people’s various religious affiliations, whereas her Baptist friends wouldomsider
attending Catholic events. This highlights the broad social networks of Catlolien
though direct practical information and support may have been limited, pantisicould
develop and draw on social capital in a myriad of contexts. Doing so depended on a

participant’s level of participation and the groups in which he or she was active.

Practical and Emotional Support

The friendships formed on Sundays at church extended beyond it, and people
could draw on these contacts for practical support; for instance, women could share
household tasks such as child care and food preparation. | stopped by the apartment of
Agnes, whom | had met at church, not long after she arrived in the US. She was cooking
in preparation for a party. She remarked that not many people besides hefrsiste

church had come to help her ready for the party. At this time in her life in the US, he
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church network comprised her greatest number of close social contacts. Notedorigeaf
party, | drove her to a nearby thrift store that she had visited with anotimet. vihile
there, Agnes asked me for my opinion about the price of things like cookware.

In another example, a male Sunday participant and an involved woman participant
of the same ethnicity met each other at Mary Our Mother and became good.frie
While | visited with them one day in her home, he told me about his most recent business
venture selling cell phones, high speed Internet, voice over Internet, aotd DiteA
Cameroonian woman, who was not a member of Mary Our Mother, originally recruited
him for this job. He had 17 clients, and he had three people on his team. One of these
team members was this woman friend from church. He wanted to become a vice-
president, which would significantly increase his income. This man also had several
independent small businesses. He told me that he was going to sell his products to
everyone at Mary Our Mother: “I will tell them, come see me.” This man drelwman
he had met at church into his business in a move that potentially could economically
benefit both. Additionally, he understood his fellow congregation participants as
simultaneously potential customers.

Mary Our Mother participants did have access to some parish support. This
element appeared to be used infrequently by participants. However, once ger mont
people of all congregations of the parish donated nonperishable food items to the
common food pantry, which was available to participants as well as to neighborhood
residents. Donated clothing was also available at the church. The parishqoiesseled
parishioners. After Sunday mass, the congregation priest typically seasthalf a

dozen Mary Our Mother participants.
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Participation in the congregation, especially in prayer groups, developed$eelin
of community in its members, which led to emotional and social support. Group members
threw each other baby showers, collaborated on wedding receptions, and supported those
grieving deceased family members. Involved participants created temmpachinformal
mutual aid associations for each other around specific needs, such as medi€héills
involved participant told me that those in his prayer group “help each other.” If someone
was in need, the group prayed about it, and they asked if someone could help. For
example, if one person needed a job, another might know of a job opening. During
meetings of The Renewal, | observed that between two and six participantsttende
announce employment needs or illness. However, most participants werdan sim
situations and did not have the capacity to make hires. From my observations, it also
appeared to be uncommon for fellow participants to know of job openings.

Informal transactions among involved participants entailed food, money, and
clothing. For instance, during a wake, a woman participant passed some cash to an olde
woman there. Earlier, she had given her a coat. The older woman frequenttiegdori
church or to return home. One evening she arrived for an event, having taken the bus. She
told me that she would get a ride home from some good Christian brother or sister, as t
event was scheduled to last later than buses ran that route. In other words, sheldepende
on people’s mutual identity—social capital—for her ride. She told me that it was
necessary to be there, to support her church sister. She also welcomed a g@odl meal
socializing.

The prayer group exemplified the emotional support of group life, symbolized by

potlucks where everyone shared food. These potlucks were common for Mary Our
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Mother and represented an adaptation to living in the US. At home, women usually
helped each other prepare food for major events, but people did not bring food to events
to which they were invited. In the US, this practice continued for some evgresiatly
those held in people’s homes and events celebrating life transitions like wakes and
weddings. However, the help that women gave each other extended into thaitesepa
kitchens; one woman could bring a dish that she prepared in her kitchen to another’s
occasion. On the other hand, events that were put on by the congregation or by a
congregation group tended to be potluck. People were expected to bring a dish, although
it was not a requirement. In an example, a prayer group organized a wake ftingheffa
one of its women members. Many participants brought food to share, and, later, some
people dished themselves leftovers to take home.

During this wake, a woman stood up to announce that it was her daughter's first
birthday. She said she became pregnant when she was new to the group, which threw her
a baby shower and gave her words and prayers of support. She also noted that everyone
in this group had been with her throughout the baby's life. Later when we spoke this
woman told me she was from the same region but different area as the dendased a
could only make out the general gist of the song meanings. It was only hesehild
and husband at home together, which was difficult. I later observed that this woman had
come to the wake with a woman of a different nationality, who told me that she had been
coming to the prayer group meetings for two weeks. This woman’s story and frsndshi
illustrate again the enhanced access to resources that came with involwgobpiart.

She had increased access to useful resources as seen in receiving itetnsgt the
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shower and in shared rides, and she gained the emotional support of the group during a
time in her life when she felt isolated.

One effect of the bridging done on the regional level, through the AfricaePray
Day, was fundraising. In 2009, the organization aimed to raise $25,000, from which it
planned to give $5,000 to a Kenyan archbishop and a bishop from Eritrea (both had
attended the 2008 African Prayer Day) “to help them in their pastoral missios.” T
remainder of funds was to be used “to implement social and spiritual programs t
accomplish ACA's objectives.” Funds raised through participants’ bridgiogsef
therefore, proved useful in practical matters for various parties to thd<hgp, and
these funds further tied them together.

Noting a case where resources became available as a resulgofdsdcial
capital brings this study to questions about Pentecostal-Charismatidaditgigtosed in
the Introduction. The literature has suggested that this Christian foilitatas
transnational connections, or bridging social capital, that enhance parstgeogss to
resources, making money and travel, for instance, more available. How tlasproc
works in conjunction with a religious identity that is linked to an established religious
institution was not clear.

In the case of Mary Our Mother, the congregation made use of varyihgasdb
bring in Pentecostal-Charismaticism. The Renewal relied on medisipadblby the
CCR. It sometimes played recorded music from CCR during prayer meetntggs
leaders read CCR literature that, for instance, discussed the meaBibtpgiassages.
The leaders then led discussions of Bible readings in light of their new underssanding

The Renewal, thus, represented a way in which people practicing Pentecostal-



289

Charismatic Christianity in Church-authorized manners have a linked Pdatecos
Charismatic and Catholic identity. However, the global connection of Peniecosta
Charismatic Catholics did not appear to enhance access to practical irdaroragther
resources for participants. Additionally, the congregation brought in visitorswete
authorized Catholic specialists and who practiced Pentecostal-Charigla#tolicism.
These visitors included spiritual healers with particular knowledge. Maryother
participants funded visitors’ trips, but these associations did not appear torresul
increased practical resources for congregation participants.dn§tatinolic identity and
membership within Catholic lay orders seemed to be more important, ircpléetims,
on the global level. It remains possible that through their activities in GORe s
individuals may have had greater opportunity to travel internationally, but gutinis
having already moved to the US, this resource seems less useful in ptaotical

The congregation acted as a location where immigrants met others, learning
information and forming social-economic supports that were separate frdanrtied
institution of the church. As a participant expanded her or his social networks, she or he
had increased access to a wider array of information. Participants alscelactcharch

space for social occasions, typically marriages and wakes, whichribaelselow.

Free Spaces

Mary Our Mother participants made frequent use of church space for events such
as weddings, receptions, and wakes. Weddings took place in the main church building
and also in the chapel. Wakes often occurred in the auditorium of the parish grade school,

a large open room with an attached kitchen that the congregation used for nrany eve
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or in a smaller meeting room. The use of these parish spaces also drew inrpeople f
outside the congregation.

For instance, in 2007 a well-known bishop in Kinshasa died. In his honor, Mary
Our Mother held a mass and reception and invited the “Congolese community” and
others to attend. Most who attended were Congolese, not necessarily from Mary Our
Mother. Others, especially involved congregation participants who wererQamans,
also attended. The reception followed mass and featured several pre-dinneisspeaker
including the ambassador of Congo. The people in attendance were becoming impatient
when one Congolese woman laughed and said to me that it was typical Congalise to t
too much. | noted to her that many of the people at the reception had not attended the
mass just before. She rolled her eyes and said that was typical; Congolese dized t
parties. Another Congolese spoke up then in defense of this practice, saying that
Congolese music was well-known and liked throughout Africa.

The food was similar to what was served at a recent funeral. There wams,gre
manioc, chicken, fried plantains, beignets, fish, and waffles. Once people weid bac
refill their plates, a man began singing in the front. He sang in Lingdlalao in
Chiluba. Another woman told me she recognized and enjoyed Chiluba, her family's
language. Before we left, a few people, including the young woman sitiingne,
prepared plates to take home. This woman said this was how she saved gdittehér
and another woman who lived in her building a ride home. The second woman, not a
regular congregation participant, was a live-in nanny and did not know much French.

The availability of space at the church allowed participants and others to plan

occasions for big groups of people. While these events tended to be organized for
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religiously oriented purposes, they also provided opportunity to develop outside

friendships, relax, and exchange information and practical items.

Civic Skills and Individual Character

Involved participants worked on committees and came to church during the week
to fulfill their activist leanings and for spiritual enrichment. Some peojegpily
enjoyed being involved in group organization and leadership. For example, beforg havi
a baby, Celine, a young woman from West Africa, was an involved congregation
participant; she was active on committees. She “found” God after the batbly: Bgifore
the baby’s birth, she participated because she enjoyed holding leadelssignd
socializing with others, and she participated out of a sense of obligation. Her involvement
gave her an outlet to create change. For instance, she was active in scluedaimtjee
meetings to address social needs of congregation members, and she freqlpentiydie
up for events. She had many friends in the congregation and was well liked. As g mother
she found it more difficult to volunteer because she took care of the baby while her
husband worked two jobs. In the beginning, she tried to continue doing committee work
because, she said, it was the least she could do for all God had given her. The reasons
behind her involvement in the congregation changed from social enrichment to God’s
work.

When people were involved in Mary Our Mother’s committees and in prayer
group leadership, they took advantage of an important opportunity to enhance cultural
capital. For many immigrants, having a say in organization representethaugrthat

they experienced in their jobs, in politics, or at church before moving to theuli&ral
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capital that they could develop at Mary Our Mother. This was an important opportunity
that many felt was not available in the wider society, as noted in Chapter Six.

Participation in committees and prayer groups built self-confidence,
responsibility, and discipline. For instance, individuals took on responsibilities throug
weekly meetings and preparation for Bible study. In organizing eventsoandinating
committee and prayer group meetings, involved participants developed management
skills. People made decisions, planned events, coordinated visitors’ schedules, @and mad
presentations. For example, five months before the annual Pentecostatr@haris
days—a week-long series of services led by an international PenteCbatamatic
Catholic group—congregation leaders began holding regular meetings and ftaisisig
Each committee and prayer group sent two people to the meetings, plus efgers w
welcome to attend. Two volunteers coordinated the meetings and served as chlgac
and women congregation members coordinated the schedule, reserved meeting space in
the church and school buildings, paid for the visitors’ plane tickets, and arrangegirfor th
overnight needs. Women organized shopping for foodstuffs and cooking for the visitors.
Some participants were also active in and created new associations ahAfric
Catholics at the regional and national levels. Each of these associaticarsnunaity.
These meetings were an opportunity for African Catholics to connectdadognds of
trust and obligation. These associations were important because theyedtheas
visibility of Africans in the political field and in the Catholic institution. lenking the
bureaucracy, people learned how to create groups for recognition and influenceyand the

learned how to negotiate hierarchy.
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Individual responsibility was also a recurrent theme in priests’ mesabhgast
how to be a good Christian. Participants were responsible for praying and beioig.hum
Priests continually reminded people to be on time to mass because God waantnport
As they said, there may be no time card to punch for church, but God knows. As well,
members of the prayer groups believed that they had an additional, complemeatary rol
in event preparations. For instance, one night, prayer group participants formee a circ
for the final prayer and intentions. The leader reminded everyone that thie @esiti
visit was coming up. While, he noted, it was the responsibility of the pastoral tesmi
to take care of the Beatitudes, this prayer group had a responsibility to pitayitrne,
again, people took on responsibility, and through this activity, they increased their
feelings of self-worth.

As a place where people from different areas of town, different jobs, anckaiffe
ethnicities came together familiarly, this church became a place\his multicultural
community connected what might otherwise be divergent networks of people around
common concerns to mobilize resources or otherwise support needy members, as in the
case of the health clinic, discussed next, a good example of the operation and positive

effects of social capital.

Health Clinic

Many immigrants did not have health insurance, many had low to moderate
incomes, and many did not have legal immigration status. As a result, many gidople
not take care of their health problems, and people visited the emergency roefmarlhi

piece describes the development of a free French-language heatthhairiiary Our
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Mother spearheaded, as it is a good example of how the congregation created socia
capital and access to resources. Opened in the summer of 2004, the clinic was the
brainchild of the social concerns committee of Mary Our Mother.

In creating the clinic to meet the needs of its congregation, involved Mary Our
Mother participants formed several partnerships; they created bridgirad sapital. The
committee developed partnerships with local and county government offices and a county
nonprofit, mobile health clinic. The partnerships with the government led to financial
resources and to support navigating bureaucratic procedures. The partnersthp with t
mobile health clinic led to the commitment of the clinic to make available it lsosa—
its clinic on wheels—once a week for the congregation clinic’s use. Mar\Otler’s
social concerns committee worked through the Church hierarchy for its aathons,
and it negotiated insurance issues. In forming partnerships with other gnolips a
negotiating hierarchies and procedures, participants built on their knowledge and
organizational skills, an opportunity made available through social capital.

During this process, the committee also connected with another parish,-French
speaking and Vietnamese. This partnership led to free space for use lyithe cl
Because of insurance issues, the clinic did not operate at the parish of ManptDer.
Instead, it took place at the Vietnamese church. One afternoon per weakspasited
in the church auditorium to be seen in the mobile clinic stationed in the parking lot.
Doctors who worked in the clinic were volunteers, primarily recruited ttrddgyy Our
Mother and the Vietnamese parish and the networks of their participants.

The mobile clinic was open one afternoon per week during its first two years of

operation, and the number of patients exceeded its capacities. | talked tb sasvaa
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who had tried using the clinic but had been unable to do so. For instance, one 65-year-old
woman went to the Viethamese church during clinic operating hours. Howédaar,sle
arrived the waiting area was full. She decided to stay, and she waitete®hturs
without receiving care. The social concerns committee tried variousstazti@andle
patient appointments, besides first-come first-served. For a time, niesgihone
number was listed in the congregation bulletin, and clinic volunteers took appointments
by phone. Then they tried handing out numbers to people when people arrived at the
clinic; once the clinic’s limit was reached, they sent people awayr TBhest strategy
combined phone appointments and some walk-ins. One 75-year-old Cameroonian told
me that she had been having difficulty hearing. She set an appointment at the clinic for
four months out, their first time available.

Some people found the clinic helpful. | first met Camille, a woman in her 30s
from Congo, in the waiting area of the clinic. She had moved to the US only a few
months before with her partner and two-year-old daughter. She was sarddedlated,
she told me. Her daughter never listened to her and broke everything in the house; she
seemed to be a main source of Camille’s stress. Undoubtedly she also exgetiersse
from the process of immigration. She was visiting the clinic that afternoongiemexal,
chronic feeling of pain in her abdomen. Later, she did not tell me the doctor’s dsagnos
but she did tell me she felt better after the clinic visit. However, sheomtisigally
stressed by her daughter and by navigating her new social context, and shesddnt
feel ill. Over the course of the following three years, she became an patticpant in

the Renewal, one of the Mary Our Mother prayer groups. | pick up her story in the
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following chapter. She attended to her health in a holistic way that includedgvtbi¢
clinic and spiritual healing.

Due to the high need, involved participants worked to continue expanding the
health program. | illustrate the way that they drew on their differentonkes to support
the clinic with an example. One summer evening, | attended a meeting abdutithe
The meeting began with a prayer led by Philippe, one of the health clinic’'satoigs.
The committee was meeting to strategize doctor recruitment for the &\ith more
doctors, the clinic’s hours could be expanded. Philippe said that to increase the chances
of getting volunteers, it was important for recruiters to demonstrate alégyee of
professionalism and seriousness. When recruiting, people should spend tnge telli
volunteers about the clinic, in addition to giving them the group’s brochures.

Then, the meeting moved into discussion of where to recruit new doctors for the
clinic. The three of us designated as being in charge of recruitment ctéutibns,
each automatically drawing on various social networks. Emilie said that sheaknew
dentist—a member of the congregation—and a general practitioner—not in the
congregation—who were Congolese. | said that | would talk to my family’s doctor.
Philippe said that we could also recruit doctors from the parish who werel ratick |
offered to take charge of this. Etienne and Philippe—both from Cameroon—decided to
present our case to the local Cameroonian doctors’ association. We ended thg meetin
discussing an upcoming blood pressure screening at church and our next meeting tim
and then we closed with a prayer. This meeting illustrates how this interalati
congregation, through a subgroup of involved participants, connected otherwise divergent

networks of people. The recruiters drew on different networks—including Congalése a
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Cameroonian networks—for a social cause, to provide health care to uninsured

francophones in the area.

Conclusion

The literature on Pentecostal-Charismatic Christianity has téndwaerlook its
structural aspects, especially in terms of how groups are organized at tHevekadh
Zimbabwe, Pentecostal-Charismatic Christians were embedded withiroamahf
network of fellowships and churches (Maxwell 1998). Social capital enhanced
participants’ access to funding for events and created jobs and money for poer peopl
within the group. However, Maxwell’'s analysis did not make clear how peopledrea
bonding and bridging social capital; therefore, it is not clear whether omgyguaiz
Pentecostal-Charismatic Christians was different than organizioidpér religious forms.
This also leads to questions about the contingent relationships from which these
apparently voluntary groups developed—how participants created social capital.

In this chapter, | examined the development of the congregation Mary Our
Mother, a Pentecostal-Charismatic group in the Catholic Church, in terms of bonding a
bridging social capital. Through participating in this religious corajieq, people
affirmed and transformed a common status position in the new social order; thi
happened as dispositions that took shape in different structures did not fit within the new
structures. The congregation coalesced around elements that represpotéghim
continuities for immigrants and had meaning in the larger social contexbrdaeer
structure assigned immigrants the statuses of immigrant, black, and nashEng|

speaking. Immigrants at Mary Our Mother defined their community as Afr€atholic,
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and French-speaking. Immigrants drew on common expectations in interpersonal
behavior, something that | described as familiar chatting. They adgoair Catholic
symbols such as statues of saints and feast days, and they participated@s sathi
energy and song that created emotion among them. These elements aaninport
understand, as they show people negotiating their changing social context ihatays
made sense to them. This analysis also illustrates how ties of mutuat eespec
friendship were formed, leading to bonding social capital. These effeduvthered
through community-building Mary Our Mother events like festivals and barbeques.

In addition, groups were embedded within various networks. Among Zimbabwean
Pentecostal-Charismatics, the form of these networks was notloleantrast, |
described how the congregation Mary Our Mother created ties with other grdahjps wi
and external to the Catholic Church. Involved participants were especiallymesiial to
enriching these ties. Within the Church institution, participants createactiess
congregations within the parish and region. The congregation also maintained
international ties based on its African, Catholic, and Pentecostal-Chacisteatities.
Partnerships with groups outside the Catholic Church included those formed with
government offices and a local health clinic. Participants created voitteefoselves by
organizing through Catholic institutions, bridging groups at the regional amhalati
level.

It is important to note that the resources available to participants vacesd g
to the character of their participation. Some participants looked more taaghéties in
forming friendships. For instance, some immigrants formed groups aroundocomm

ethnicities. Also, within the congregation were various subgroups and degrees of
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participation. Resources that could be made more available through padicipatie
congregation included emotional and practical support, opportunities to develop civic
skills, available space, and useful information. Developing and drawing on caygitzl
were important in the creation of the francophone health clinic. This représs@avay
that the congregation worked to address the needs of its participants. It alseeatgani
immigration information sessions, and it hoped to offer help with child care fattire.

The congregation and its activities owed much to the efforts of involved
participants. The efforts of involved participants increased its bonding and brsigpiad
capital. Organizing within the congregation, and using the congregation asfeobase
which to organize with other local groups, comprised important opportunities for French
speaking African immigrants who saw their choices constrained in new wénes Wt

| also showed how Mary Our Mother participants negotiated priorities and
meanings with the congregation priest. In doing so, | took up a problem in theitgerat
on African Pentecostal-Charismatic Christianity, identified in Chapter €meerning
how egalitarianism exists alongside religious hierarchy. The ideadbate participating
in churches are also egalitarian rests on a contradiction, and it was ndioeleeople
work this out in practice. As the structure of subgroups in this congregation becaene mor
standardized, the practices and meanings that people followed within groups came
increasingly under the gaze of religious authorities. Systematinegglike the
Renewal included lay leaders with some specialized knowledge, gained thradiglg rea
CCR materials, and these leaders and the otherwise equal participamtsl listéhe
priest correct their beliefs. They maintained some control over the coutsedifection

of the content of discussion, but the priest had the final word in meaning. In Mary Our
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Mother, the negotiation occurred in dialogic spaces, where priests and grdéayps of
people discussed the meanings of Bible passages and Catholic beliefs. Thehatere,
an egalitarian ideal existed, and while lay participants may haverbee equal in a
religious space wherein society they were not, the religious institstiaped and
directed people’s practices and beliefs.

Additionally, | addressed the problem regarding the effects of partiogpeti
Pentecostal-Charismatic Christianity while also participatingn international religious
institution like the Catholic Church. The literature has suggested that Pealtecos
Charismatic Christianity provides a global identity, or bridging soeigital, that can
result in useful resources like funding. Pentecostal-Charismatic Catbbhdary Our
Mother who organized officially, through CCR, did not appear to enjoy increased funding
as a result of this global identity. Instead, they spent money to fund visitors amd obtai
CCR media. On the other hand, participants’ Catholic identity was useful. Some
individuals used their Catholic connections to move to the US. | also showed how
Catholic identity enabled the creation of bridging social capital thaneetdgeople’s
access to resources. In addition, | believe that the congregation’sd3at€tharismatic
identity was important in other ways; instead of the creation of sociaat#pt would
have enhanced people’s access to practical, or material, resourcesntitis athel the
international connections it entailed enhanced people’s access to spiritual.nElad
next chapter looks at spiritual healing in detail.

As noted in the literature review in Chapter One, most of the work on immigrants
in the US has focused on structural elements of immigrant religion. This werk ha

especially focused on the level of the community. | used the concept of socidlaspita
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way to interrogate immigrant community formation. This analysis supportesbarch
that finds immigrant religious groups to be a source of practical and emotionaltsuppor
for newcomers, and it supports the argument that immigrant religious pdrbicijzaa
strategy through which immigrants form new social capital in a new coMgxwork is
important in how it draws specific links between immigrant religiousqyaation and
the local opportunity structure. As shown in Chapter Six, francophone Africans in
Washington, DC tended to find their identity as black, immigrant, and nonnativetnglis
speakers to limit their opportunity. Using Bourdieu’s concept of social capiiatdtes
understanding of how these contingent relationships were transformed into bonds of
community and friendship, and how people came to feel trust and obligation toward each
other. However, an important goal of this dissertation is to discover the vajivenof

equal analytic weight to meaning and structure.



CHAPTER 8
HUMILITY, SIN, AND HEALING

In the previous chapter, | showed how immigrants organizing in Mary Our
Mother, a congregation in a Catholic parish in the US, negotiated social struttuhes
chapter, | shift focus and investigate religious meanings in immigragioces
participation. Giving equal concern to structure and meaning enhances ouramdiegst
of immigrant religious participation. People come to church with spiritual duatisite
important to take into account for a holistic understanding.

In this chapter, | rely on the understanding of evil and religious healiogsdisd
in Chapter Two. Religion deals with two domains of experiential challerfgentits of
people’s moral insight and the limits of their powers of endurance (Geertz 1993:100-
108). The gap between what people deserve and what they get is the problem of and
about evil. People become concerned when the way things are do not fit their ideas of
how things should be. Religion gives people a set of beliefs through which to understand
what would otherwise appear as gross inequities (Geertz 1993:105-108), in¢haities
come to seem logical but are really based in the arbitrariness and thialraater
symbolic forces of class relations (Bourdieu 1971:310).

Religion also provides a means through which people express, explain, and act on

their pain and suffering. Religion acknowledges the suffering inherent in bvidgt

302
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offers people a context in which to act upon it (Geertz 1993:103-108). This understanding
of health sees people as whole human beings. While it is possible to conceptually
separate concerns of biomedical health from those of spiritual or emotionhl| frealt
practice these notions are integrated. Also, people can simultaneaisiyas®us forms
of healing as complementary ways of dealing with their pain. It is @portant to
recognize that people seeking spiritual healing do not assume that theusetigtivity
will mechanically achieve a desired outcome (Lienhardt 2003). Instead, people may
understand spiritual healing as a means of acting instead of waiting, arslvayhi
people may exercise some control over the spiritual realm (Lienhardt 2003).

This chapter begins by proposing some differences in how Mary Our Mother
participants approached their spiritual practices. People took up the tiedietisey
negotiated with priests to varying degrees. People accepted and padianpsets of
beliefs that made sense for them. In this way, some participants of Mary CharMot
were more faith-filled, and some participated more in understanding and amgltrai
ideas put forward in the congregation. Next, the chapter looks at the meanings of good
and evil put forward in Mary Our Mother, which is followed by an examination of
procedures for spiritual healing. The chapter concludes with a discussion ainsooice
both structure and meaning while engaging problems that the review détheulie

raised in the Introduction.

Faith-filled
In the last chapter | described some of the ways immigrants negotiatald soci

priorities and meaning in the Catholic hierarchy. | also outlined how people astspri
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negotiated meaning during priests’ non-Sunday sermons and in Bible studgnted
to be a dialogic process where the priest had the ultimate authority. Whaeishased
on my interactions with people, it was clear that some came to interreédigieusly
driven and guided dispositions more than others did. Some people were more steeped in
religious language and perception, or explanations and concerns, than werélbthers.
process of internalization is best described in this chapter, becausdigiagsiseneaning
that people internalize differently. | also want to make a distinction betthese who
took up the meanings negotiated in the congregation and those who took up religious
beliefs in spaces outside the congregation. In this chapter | describe gsaaainarose
in congregation spaces with the understanding that participants internaézedd
different degrees. These meanings also existed in relation to otleds belid by
participants. | believe that those faith-filled participants who wereiail®lved in the
congregation tended to work to consciously embody the ideals deemed important in this
space.

Those that | call faith-filled were congregation participants thalyapracticed
and integrated their faith into their daily lives, for instance, by praying thomighe day
and actively drawing on religion to explain daily events. Some faith-filleicpmmts
were involved in the congregation as volunteers, and some attended prayer group and
other congregation activities regularly, but people who were not involved sahale
been faith-filled. Congregation involvement was not a necessary conditioimsEorce,
some Sunday participants were faith-filled. Faith-filled participtentded to pray and
look for ways to learn about Catholicism out of enjoyment, not just thuglved people

who were faith-filled developed their spirituality through their pgréiton throughout
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the week in prayer groups. They were interested in enriching their knowledge of t
meaning of the Bible and Catholic beliefs through group discussion, prayer, and aid of
the congregation priest, and they sought to apply this knowledge to their everyday life.
Through study, members became closer to God and the Holy Spirit, and, | suggest, they
came to internalize church-guided dispositions.

For instance, while those in prayer groups were interested in healing dholyhe
Spirit, they were also interested in study. As noted earlier, these graygs happened
under the guidance of priests, and priests encouraged this study and seriousness. One
congregation priest described this to me. He said that the African church wasf‘a |
young people” who were “not afraid of being slain by the Spirit, talking in tongBes,”
he noted, instead of letting Holy Spirit reception become the focus of the praypr ijj
had to be very “focused,” not a “free for all.” The Holy Spirit, in other words, wdpa
a larger process of listening to God and following Catholic teachings. He ouwas qir
this group for being focused.

Those who were involved and faith-filled tended to seek out instruction on the
meaning of charismatic experiences and protection from evil spirits. AtahpPaul was
a Pentecostal-Charismatic expert who visited from Cameroon at the refjtrest
congregation. As a Catholic archbishop, he oversaw a group of several dioceses at home
The Archbishop told me that he traveled frequently at the request of Cathlobdsad
heard him speak and who would like him to heal them. Mary Our Mother invited him to
care for the sick. Besides the US, he had traveled to Canada, Europe, and throughout

Africa.
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Archbishop Paul spent a few weeks at the parish of Mary Our Mother, and his
appearances, while popular, did not draw the large numbers of Mary Our Mother
participants that the Pentecostal-Charismatic days drew. Insteduhigkrap Paul was
integrated into the normal congregation routine. He led Sunday and weekday masses, he
visited with congregation participants one-on-one, and he said a special nfss in t
church for the sick. His integration into the regular congregation schedule ermaired t
involved participants were able to draw on his knowledge and not simply on his healing
power.

Additionally, it appeared that there was differential success in theatimtion
of the disposition negotiated in the space of the congregation. | suggestdpbg who
were involved with committees often were faith-filled, or they becdraeway. In this
way, spirituality and practicality were intertwined. For instance liEmias a faith-filled
participant. She told me that before she died, she wanted to do as much forsoshers a
could. In contrast, she said, some people stayed in their corner, focused on treemselve
She also noted that “you need to take care of your spiritual life.” Because ‘iflgn’t
take care of your spiritual life, you're just like a dead person.”

A central message of priests and people in the congregation was the inmgoftanc
becoming closer to God through investing time and through prayer. Participantsdegan t
take seriously the task of praying and learning about Catholicism bysigdhe
intensity with which they prayed and learned. It seemed that when pantisidid this,
they became increasingly faith-filled, and so they were, in effect, agthifulfilling the

challenge to become closer to God. From a different angle, the congregatsts (aimel,
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as they represent the larger Catholic Church, the Church) wanted people to béiteme fa
filled—this was a goal and those who were faith-filled were thus exempl

Florent, a single man in his 30s, became faith-filled after he haddeaaegree
and realized material success in the US. After prayer group one weeknigasdnibed
to me how this had happened. His mother, who was very active in her church at home
and who took him to prayer groups back home, came to visit him in Washington. During
her visit, he brought her to one of the prayer groups, his first time. Then, atteradiag pr
groups seemed like a chore, something he should do but did not want to do. He watched
the people, and he wondered what they were doing, this spontaneous chatting with God.
However, over time, he started to enjoy going.

At Mary Our Mother, priests continually urged participants to open their hearts to
God. Priests told participants that when they professed from their hearts thaa&od
their Savior, they would be saved. It is useful to look at becoming faith-fillagpascess
begun when a person listensetiouslyto the gospel, thinking about and acting on what
he or she heard.

Faith-filled participants were fervent, devoted, and enthusiastic. Efeyed to
God in conversation; they prayed (devoting time) frequently to Him. Somefiflath
people preferred to spend their time at church or praying. For instance, &aonenan
from Cameroon, told me that she enjoyed being at church. She felt secure and
comfortable because God protected her there. She said she would occasiavally le
home four hours before mass (Sunday and weekday mass) to go to religiou®educati
Then, after church, she would stop at the Basilica. If she had time during the veeek, sh

visited the Basilica. Sometimes she turned down work if she knew there weihsgmn
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going on at church. She chose to go to church before any other social event. She noted
that before moving to the US, she only occasionally attended Sunday mass.

The pull that faith-filled people felt toward becoming closer to God cowdrbe
so central that it was difficult to imagine life without Him. One man ir8B0is, from
West Africa, described to me the isolation he felt in his first months as arneaV &
Washington, an isolation common among new immigrants who were frequently alone
(those they knew worked) and not fluent in English. Not being able to attend Sunday
mass on top of this initial isolation pushed him to his limits. As he said, people at home
thought that the US was “like heaven,” where “life [was] easier.” afityg “it is very
difficult over here.” He was not accustomed to being alone. At home, he wasmaisy, a
he was with people. As he said, “all of the time, at church, at school, at homeyd alwa
had people following me everywhere . . . . All of a sudden, | get here, and my
[housemate] doesn’t even have time to take me to church on Sunday. | think, well, this is
hell.” He laughed. “If | can’t even go to church, okay . . .. That's not worth it . . . . If you
remove God from my life, there’s nothing left for me. Besides, | can’t even taclérs
TV; | can’t understand radio, nothing.” This man understood his religious life to be
important and necessary, and he believed that visiting God must be done at church. He
had internalized the ideas that a person must pray to God and that it is necegsayy t
to God to live a complete life.

Those who had most internalized this disposition tended to place more importance
on sacraments and Catholic rules. For instance, the importance thétléalth-
participants accorded to the mass was reflected in the desire to make itddayhur

prayer group on the first Thursday of the month when there was mass or to regularly
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make it to Monday and Wednesday masses in addition to Wednesday and Thursday
prayer group meetings and informal prayer groups. It could be seen imsoom
recognition that, as one man said (and the other six there agreed), mass heaway
on earth” and living in the sacraments—in Jesus—was living in perfection t/ihase
who were faith-filled were more cognizant in general of the importancetb6lia
sacraments and rules. This prayer group was reiterating Catholic teddingygcame to
see Catholic practices according to religiously authorized beliefs pedtations.

Faith-filled participants considered it important to study Catholidiags and
the Bible. Participants considered the Bible to be God’s Word, one way that paadle c
experience God. Priests were primary instructors, but lay leadermaaght through
catechism and prayer group discussion. Adults and children followed religiousieduca
on Sundays under the instruction of lay teachers. People understood religious education
to be similar to prayer groups and mass. One woman chose to teach in lieu of singing i
the choir, in spite of her love of singing, as both met at the same time, and she cdnsidere
religious education more important.

Participants and priests tended not to discuss entities like demons angd spirits
other than the Holy Spirit, during Sunday mass and irregular events like thed3¢aite
Charismatic healing days. This allowed participants like Sunday jpartis to keep
some beliefs separate, for instance, in a different context. An involved yoestg W
African man, soon to be married, described to me the ways in which traditional and
Catholic beliefs could be maintained differently by different people aitetbat in his
village, many people practiced the traditional ceremonies, and touriststca®e them

performed. Some people participated while also attending Church. His Catholic
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grandmother ensured that others’ magic did not hurt him. However, his mother stopped
participating in traditional religion and instead focused on Catholic teachingeldHae
that Catholics probably should not participate in local religious practices; sdrte
time, he recognized the spirits as powerful, and he wished to learn more aboudtdhem.
varying degrees, people maintained different beliefs in different dsnheaxd people
chose to focus on some over others, as did this man’s mother. This possibility of €hoice i
a sharp contrast from the description of the Christianization of BaKongo. It teues,
people had a medley of ideas from which to choose. People drew on different meanings,
including meanings that might seem contradictory and meanings fronediftezlief
systems, to explain and to act on their experiences. The ability to rajaesis
guestions in the context of studying Catholic belief is important becauss ih\ras
setting that serious, or faith-filled, participants could work out mearings
contradictions that before were kept separate.

Through spending time at church, especially at prayer group meetings, people
tended to bring various beliefs into a Catholic context and work to reconcite tineler
the guidance of community interpretation of the Bible and under the direction of the
priest. For instance, non-Sunday sermons and instruction were occasions to distuss loca
beliefs. Very devoted members seemed more likely to work at reconC#itinplic
beliefs with others that may have seemed contradictory. For instarices Was a young
West African woman who had been an involved participant until she had a baby. After
having the baby, she became less involved in the congregation, but she also became more
faith-filled. Celine told me that the time after the baby was born kaseéll. But she

found Jesus during this time, and He was the reason she survived. Celine relied on her
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reading of the Bible in understanding how religious practices of her mother, sifeom
believed was responsible for her hard pregnancy, fit with Catholicism.

Understanding, then, that participants were in various ways internalizing the
disposition put forward and negotiated within the space of the Church is important to
keep in mind during the remaining discussion surrounding what, exactly, meaniegs wer
The models of and for what people believed existed in relation to the beliefsapbd pe
acquired through their participation in other contexts. | suggested that pdaple w
participated more frequently and/or more seriously tended to work to recgadibus
beliefs with those taught by priests. However, while some became invesittidgn f
together different meanings, others remained content to keep them séjjaate.
following two sections consider the meanings of good and evil and the meaning of

healing within the context of the congregation and its practices.

Good and Evil

Religions deal with the problem of and about evil, the fact that what occurs to
good people is not always foreseeable as a result of good actions (Geertz 1993)105-108
People may behave as good people should, but they do not necessarily achieve good
results. Religion gives a cosmic order to this quandary, to this world that is out of
people’s control and that they frequently cannot predict, by incorporating ardomai
evil. I look at the ways in which people talked about good and evil and the pactice
through which participants engaged these concepts. | show that participantsl focus
humility, and they devalued status and material goods. They turned thejy emer

evangelization. These elements, characteristics of good Christiamessitvated opposite
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notions of evil, a concept that remained vague and difficult to grasp for partg;igant
involved deceit and hate. In this way, we can understand that the meanings ofyhumilit

and evangelization helped people to make sense of their structural position.

Humility

The congregation took up the idea of humility as important to leading a good,
Christian life. This was a recurrent message put forward by pridstg.Wanted people
to know that status and possessions were unimportant. For instance, a visiting bishop
from Congo gave a sermon in which he said people must try to enter the kingdom of God
by seeking the Truth and by following Jesus and the 10 Commandments. He preached
that “possessions block people’s intelligence,” and that blocked intelligence bgje pe
from following God, from seeking the Truth. He noted that “we must have inteléganc
order to find the Truth.” One Beatitudes priest, the most soft-spoken of the tlthieg lea
the Pentecostal-Charismatic healing days in 2006, instructed those prestra Bibte
was important while academic diplomas were not. On another occasion, during a short
sermon, the congregation priest noted that St. John the Baptist, the biggest praphet, wa
model of humility.

Similarly, in describing a recently deceased archbishop of Congo in a special
mass in his honor, the visiting Congolese priest described how this man was well-known
throughout the country, and a poem that he had written had become a part of oral
folklore. Moreover, he described this man as a model of humility. The priest said the

bishop was very humble, and he cried openly in the church. Faith-filled participants
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seemed to have internalized this message the most, and they repeated @rigrorgy
discussions and the themes they chose to emphasize in retreats.

For instance, during one instructional sermon during a prayer group mass, the
priest and participants discussed a Bible passage and the importance of giving one’s
wealth and time to his or her church community. | paraphrase some of the dialogue:

First Woman: So we are but an instrument.
First Man: Yes.

Priest: If you give all that you have with all of your heart, then yolbeil
compensated. But if you have some money and think of giving it but then do not
give it, well, in that case it is better not to give it. When missionaries @ame t
Africa, they spent money, and now Africans think that they do not need to give
money to the Church.

Second Man: Renewed [Pentecostal-Charismatic] Christians who are entiie ¢

of the Catholic Church must realize this. My daughter and wife are evangelical
Christians; we have a mixed family. My daughter automatically givesith of

her income to her church, and she gave her first paycheck to the church when she
got her job.

[There is general agreement expressed by the participants that people must
contribute to the offering and participate in the community.]

Third Man: We must also be careful not to become like the Pharisees.
Priest: And do not be jealous when someone else does well.

Second woman: We should budget for eternal life. [She points out the
insufficiency of the many one and five-dollar bills in the collection of the]day

This discussion illustrates the belief that people should give money frebby to t
church not because they have to but because they want to, and people should do this
because their goal is eternal life. These attitudes toward giveng mvore likely when
people had internalized the importance of humility. Even visiting priestsated this

message. For instance, one Sunday visitor, introduced to the congregatior@siah e
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by the congregation priest, visited the congregation on more than one occasion. This
priest’'s sermon followed a formula like that of other Sunday sermons, drawing on the
readings to give a message, and he, as did other priests to varying,dagitees
frequent laughter from the congregation. One Sunday his sermon focused on being
charitable. He said that people must make money in order to clothe themselves a
have food to eat, but then people should share their money with their brothers and sisters.
People who had internalized this message independently repeated it to mern@are w
for instance, who had been in the US for a couple of decades—Ilong by congregation
standards—had seen economic success, along with her husband. However, she once told
me this same message: a person must focus on clothing, shelter, and food, and then a
person can focus on others.

In another example, in January 2006 the Renewal prayer group advertised nine
Saturday day-long Bible study retreats to take place over the couhsd olkendar year.
The theme of the retreats, as noted on the flyer, was “Community life folldkaeng
example of Christ, servant to all. How to serve in a community.” After readiougl this
theme three times, the woman telling me about the retreats explained theShersaid
that it referred to life together, and it referred to Christ, who washed his dsdgx¢t,
among other ways that he acted as a servant. She told me to bring my Bible to the
retreats. Those who organized the prayer retreats reiterated the neddbageportance
of humility and sought to learn how they could become more humble.

In general, due to their increased study and seriousness, involved participants of
Mary Our Mother, in particular those who attended prayer group meetinggymuel

education, emphasized the need to be humble more so than Sunday participants.
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Participants should be humble and remember that material, money, and status are
unimportant as they do not follow you. In fact, these things, outside of feeding and
housing a person’s family, block intelligence and should be given in charity.

One woman involved participant talked about the importance of humility for
priests and for all, especially those in her prayer group, during one prayer graaip Bibl
study. She noted that they were exposed, in public, and so they must be role models. She
continued [I paraphrase]: We must be humble. In the US, you can study and have a small
diploma, and it's easy to think you're great. A man | know worked for Mobutu for 23
years; he became craand his wife came here. One of the most powerful women . . .,
she came here and lives now in a small apartment. . . . All the money, all tregestuff
nothing. She has humility; she left all that she had. . . . Now, she is “incognito.”

This woman was talking about Mobutu of Congo, discussed in Chapter Five.
Those working for his government worked within a corrupt system that obsergadant
favoritism. When the government disintegrated and the opposing political party took
control, the new establishment kicked out Mobutu’s people, sometimes jailing angl killin
them. This woman and others as well had come to realize the arbitrary natur¢iohgosi
of high status. Today the woman who told the story was living in a new, lower stétus w
different, fewer means in a different social context; she was finding teayake sense
of her experiences.

Additionally, in referring to a story of material success gone bad, thimwom
repeated a theme and a joke that reappeared frequently at Mary Our Methexnftty
targeting diplomas and professors, apparent knowledge and status but “in fact” nmothing i

the eyes of God. They discussed the need to be humble. They urged people not to say, “I
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speak in tongues,” or, “I have gifts of prophesy.” Instead, they told each oth#éreha
were servants, and they were instruments of God. This message, underlining the
importance of humility in daily life, was effective in shifting people’s foausy from
the increased difficulty in finding status and economic success in the US olttis w
noting that people had quite a high degree of discretion in what they considereshnece
levels of possessions or income. It is useful to understand the ideal of humilityags a
of defining good that legitimated a lower status than people had in the past, and it
provided a focus for people that guided them to improving their lives in ways thet wer
possible in current conditions.

It was also evident that participants bore the primary responsibilignfacting
humility. Individuals were responsible for being disciplined and for praymdividuals
should make time to pray and study the Bible during the week. For instance, one spring
Sunday afternoon, Father’'s sermon touched on this theme. He said during the week
people chased money, for which he received laughter from the congregation. His larger
point was that people needed to put God first. The priests talked about the importance of
working at getting closer to God throughout the week. They often reminded the
congregation that that they included prayers and Bible passages in the bullefimie®ne
advised people to have the prayers read to them if they could not read. Priests also
advised that in spite of being busy, people should make time to pray, for instance, by
awakening at four in the morning instead of six. In other words, people should
intentionally strive to get closer to God, who comes before money or status.

Additionally, people believed they would enjoy the rewards of being good in the

afterlife. Not only did priests and people say this in sermons and discussion, butdhey als
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understood exemplary, dead Christians to be especially holy. The Catholic Church
recognized as saints some pious Catholics who performed miracles duniridetinaies.

The Church considered these saints to be closer to God than other dead Catholics. For
Mary Our Mother, saints also included exemplary African ancestors. Ongegatign

priest told me that he preached that Africans’ dead ancestors could be @uhsaiets.

In addition, | observed a perception in the congregation and among visiting African
priests that not many Africans were official saints because of the orepbdf, which
required money, something that African Catholics did not have.

When this congregation priest said the mass, he invoked the ancestors to pray for
congregation members, to assist them, to intervene for them with God. He told me that
ancestors led good lives, attending to the needs of their brothers and sisterspénd pe
could pray directly to them. Describing an ancestor, he said,

Between God, who we cannot see, and us men alive on the earth, there are
intermediaries. We call these intermediaries our ancestors. Not just aryone
become an ancestor traditionally. To become an ancestor, a person must have
lived well on this earth, have done good deeds, and after he has died, others have
good memories of him. So we say, for example, | would like to become like a
particular grandparent. At his house, when we were hungry, he fed everyone. If
we needed salt, we went to his house to see if he had some. So he lived very well.

R : Someone who was, who shared his things?

Priest: Exactly, someone who shared. . . . Who looked after others. So when
someone like that dies, sometimes in traditional religion, people pray, people say,
people invoke his name. We say, “Pray for us, so that God will give us what we
need.” So you see he became like an intermediary between God and men. The
saints are people who lived well and who are intermediaries sometimesrbetwee
us.

R : Mm hm, that's true.

Priest: So these people, sometimes they also are people who had a good life, who
can also be considered like saints.
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The idea that an ancestor was a supernatural being with the power tthaf$ect
in the land of the living echoed earlier beliefs in Congo quite clearly. Notablyribst
did not discuss any harm that might come about from praying to one’s ancestor. In
Chapter Five, | explained that Congolese believed in a limited good. With this
understanding, ancestors’ activities done on behalf of their descendants would be
balanced by harm coming to others. However, | include the topic of ancestoss in thi
section on the meaning of good because a limited good appeared to have éeem abs
Mary Our Mother. | heard neither priests nor prayer groups bring up an idea efllimit
good, and on the level of the beliefs negotiated among Mary Our Mother and priests,
ancestors were saints, and these especially holy spirits had the power tmp&dprpthe
land of the living. On the other hand, it was possible that some held the belief.

The belief in the existence of supernatural beings with powers in thefltm o
living and power to mediate between people and God remained important for
francophone immigrants. This was illustrated in group discussions. For instaaceann
noted that Lazarus was the focus of the Bible reading for that day. He ddballevhen
his own father died, he saw a dark shadow leave his body. Then he said, Africans say
“the dead are not dead.” If they were dead, why would we pray for them? The
Cameroonian priest, visiting from abroad, noted that if people had a problem, they should
call on their dead father and mother. Similarly, when Jesus called Lazaraallétl the
living. Another man spoke up to say that he had been saved from injury by his dead
mother, who woke him when he fell asleep in his car. This also points to continuity in the
belief that the dead were not in some other world, but they were in a world that wa

parallel and opposite to the land of the living, as night was opposite to day.
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In addition, good, humble Christians were thankful to God for whatever it was
that they had. They realized that their control over the circumstances indhef ke
living was limited. In describing to me why he felt it important to come tethger
group, Florent said it was important to pray to God to thank Him for what you had, not to
take things for granted, and to realize that God came first. | paraphrasedumoyry
all the time about your job, about your career, and having material things, but Ge&d give
those things to you and God can take them away. If | stayed home, | would probably
work on the computer, watch TV, or think about the things | need to do to get ahead in
my job. | would worry. Instead of doing that, | come here and put God first. God comes
first, because He controls everything. For instance, | could do all of the latrkam
supposed to do and still get in an accident. You could try to pass an exam but your
professors could decide for some little reason that they want to flunk you. Pegpie pra
God to put Him first. When | come here, | accept that, and | am more at peace.

Humble congregation participants understood that they should not brag about
what they had, and, furthermore, that they should not be concerned with material
possessions and status. Instead, they should act as servants, taking care ahdther
getting closer to the Truth, to God, and to rewards of the afterlife. In factshbeld
make a conscious effort to do this. Participants learned that those who were most
successful at these tasks became saints upon death, and these intermedisoiese had
power to act on behalf of those who were living. By focusing on the promise of b&ssing
people’s hopes became concerns of symbolic compensation, changing destiny into
choice. In addition, good Christians considered all people to be equal to eachluther. T

too, was a refrain of Mary Our Mother.
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Equality

Coinciding closely with the ideal of humility was that of equality. A frequent
refrain in sermons was the message that diplomas were unimportartstsdamdid not
matter. The ideal of equality under God, and valuing human beings as equals, was
frequent refrain among Mary Our Mother participants. This represented aofitieav
things should be. People frequently told me that all were children of God, thatrall w
brothers and sisters in Christ. Church participants addressed each @hwhas Sister,
Mother, and Father. For instance, one day after Sunday mass, | said hello to a man who
sang in the choir. Every Sunday he greeted me, and he always explained myngell-be
with a “thanks to God.” On this occasion, | apologized for having referred toyhiheb
informal second person pronotwinstead of the more formabus He responded by
instructing me to ustl in the future. He saidjousis for talking to someone you do not
know. But here in church, we are all brothers and sisters, and so we are not strangers. A
young boy came up to him at this time and greeted him; the man insisted that #tgobo
greet me, “his mother.”

Some people used the ideal of equality to explain the congregation’s unity,
arguing that tensions within the congregation were insignificant becauseaibéyirp
comparison to participants’ love for each other. Also included in the francophonenAfrica
congregation were people who took part in outside interdenominational prayer groups.
Participants in these groups (as many members of the congregation) told ene tha
person’s denominational affiliation did not matter but his or her devotion to God did. As

they said, we are all God’s children.
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Like the ideal of humility, this one, too, was an ideal. Of course this means that
some individuals aimed for it and enacted it to varying degrees. | beliewadbatwho
were faith-filled tended to work harder for it and believe more in it. Howewen faith-
filled people stuck to particular subgroups within the congregation. For instance, one
involved and faith-filled Central African grandmother told me one day thatevalla
children of God; we are all the same, really. God does not care about the color of your
skin, she said; that is only surface. She told me that people should rise aboveesategori
of color and nationality. She was arguing that all people should connect to each other
regardless of race, ethnicity, and nationality. But, even within the francophone
congregation, she stuck with co-ethnics—people who spoke her dialect and who were
from her same region.

The ideal of egalitarianism worked in tandem with that of humility. To be hyumble
a person did not feel superior to or live better than those around him or her. To be
humble, a person shared food and material possessions with others. If evergdne act
humbly, there would be social equality. To say that others were a person's aiste
brothers verbally affirmed the ideal of social equality, and irrefeto a better, shared

existence in the afterlife.

Evangelization: Focus on Others

Involved Mary Our Mother participants, especially those who were faliguHil
and in prayer groups, perceived that they were exemplars for congregatiopaad,
and they tried to enact the ideals of loving one another and equality as children of God.

For instance, one leader, interpreting a Bible verse, claimed that they mhaveat
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second hidden, non-Christian life; as they evangelized people, others looked to them as
models.

Prayer group members saw themselves as special, with a missiamgt&Gbd’s
message to others—evangelization—through what they said and what they didhThroug
evangelization, they brought God and the Holy Spirit to others. The primary gbal of
Legion of Mary was evangelization; it wanted to bring converts to the Catbblirch
(Legion of Mary 2010a). Participants understood that those who did not live according to
the sacraments and the Church’s teachings—non-Catholics and Catholics alided-nee
to be converted. The group focused on praying to Mary and enacting the work of the
church—serving and evangelizing others —with the help of Mary and the Holy Spirit
(Legion of Mary 2010a). Every week each member was supposed to undertake an
“apostolic work,” an evangelizing work, that they reported back to the grobp at t
meeting (Legion of Mary 2010b).

The idea that participants should focus on others through evangelization was
underlined by Archbishop Paul in a sermon he gave to the Renewal prayer group. He
wore the black shirt and pants of a priest, and he had a thin scarf wrapped around his
neck. He was not showy in his sermon or in his overall style. He put out the main ideas
without much embellishment or many stories. He did not have a loud voice or big
gestures. He did not move around while he talked. The focus of his instruction on this
night was Pentecostal-Charismatic Catholicism and its meaningaplpase, except for
what appears in direct quotes]:

The . .. Charismatic Renewal is from long ago—the Pentecost. [He reads Acts of

the Apostles 2:19, 28-39.] . . . The Charismatic Renewal is above all "a grace
from the Pentecost.” Sometimes [people] speak in tongues and prophecies. "When
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the fire burns someone," the person cannot not move. [There is laughter among
congregation members.] “All of [the apostles] were burned by this fire that
descended on them.” They had to act. “They took courage and went out” to
proclaim “the good news” door to door. The Spirit manifested in the first
Christians, the apostles; they took on a new manner of living, of prophesying.
They proclaimed with new assurance. “The fire must burn at the cerdeal[Jit
the breasts] of our Church.” Through the Holy Spirit, we get closer to God. God
gives us breath. God does what he wants, when he wants. One can never find God
in hiding, but you must go look for your brother to find God. “The word of God is
God himself . . .. The good news . . . must become our sustenance.” The spirit is
not given to us to rest in our house, but to become missionaries, to evangelize, to
spread the good news. We aren't large in number, but if we understand our task,

we can do more than the apostles. The church counts on us now, on the
charismatic.

In this sermon, the archbishop legitimized Pentecostal-Charismatsism
Catholic phenomenon, present since the Church’s origins. In doing this, he rooted its
meanings in almost primordial time. For participants, the logic and importancs of thi
Christian form was evident. Like other priests, Archbishop Paul noted that God could be
seen in and approached through the Word (the Bible)—which must become people’s
food—and through other people, whom they must seek out. The feelings instilled in
people by the Holy Spirit were intense, likened to fire and burning, and thesgdeeli
pushed people to evangelize others with new confidence and direction. As Pentecostal
Charismatics, these Catholics were charged with evangelizing othersraadisg
God’s word, like the first Christians.

The emphasis on evangelization complemented those of humility and equality; to
evangelize others was to take the next step. People practiced humilitgrtyoiméally
directing their actions and thoughts in appropriate ways, namely, by focusing @an&od
heaven rather than on worldly pursuits. The second ideal, seeing everyone ssfiequal

with that of humility. People should not think of themselves as better than otistesd,
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people should focus on serving others, on taking care of them and on bringing them the
Word or the Truth. This focus on others through evangelization brings us full circle from
a focus on individual worldly success. In a limited opportunity structure, findiragssic
was difficult, but even those doing well had to deal with discrimination and the
adjustments entailed with immigration, including loss of status. At church, hqwever
social statuses were (ideally) unimportant; in fact, people realizefddli@tal position
and wealth were beside the point. The real point was the promise of rewards in heaven

which people could pursue through humility and through helping others.

Evil

| described ideals according to which good Christians should live—those of
humility and equality—in the view of the congregation Mary Our Mother. Following this
set of beliefs led people to serve other people, including through evangdiizing t
Alongside these emphases was a shared idea that people must continkadly lveamg
good. In spite of people’s efforts not to sin, they will sin. Sin was behavior tkat wa
immoral, that broke Church rules, and it could happen in thought. Evil included sin and
hate, and evil originated in people and in spirits.

An idea shared in the space of Mary Our Mother was that sin was evil, and it
existed in everyone. This means that although people found God and tried to be good,
they would sin. Even saints sinned many times each day when alive. In essence,
participants learned that sin was an inherent part of being human. In beireninhe
sinners, people retained innate evil. To understand this in terms of good andaevil is t

understand that good people were culpable for bad things, even without conscious intent
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By being alive, people were a part of the origin of evil, the aspects of the thatlwere
not explained by good people doing what they should do. However, participants believed
that they could continually try not to sin.

This belief in innate evil represented something different than whatiiloes for
people in colonial and independent Congo, in Chapter Five. For Congolese, evil
originated outside individuals, although individuals could choose whether to engage it
and individuals could be harmed by it. Thus, individuals could be held responsible for the
suffering of other people, but they were not responsible for their own pain. In contrast
for Mary Our Mother, evil originated in people, consciously and unconsciously. This
allowed the blame for misfortune and social inequity to fall with individualsrdbgss of
their actions.

For participants in the congregation, sin encompassed many behaviors and
thoughts; one sin was pride. Like Satan, an angel of God who fell because of his
arrogance, people who were not humble were sinning. Also, like Satan, sesis pere
not humble. For instance, during the course of Bible study of a meeting of Rishrey
Faith, the leader noted that some priests thought very highly of themaetVdgl not
live by the rules that they taught to others. A woman there replied tlzat Bas an angel
of God who fell due to his pride, and, therefore, they must pray for the priests who were
high on the hierarchy, as many fell because of their pride. These men were “na.humbl
This woman’s observations also have significance for this study’s cortmauhequality.

She did not hesitate to voice her opinion in critique of the religious hierarchy, ithgplic
stating a preference for more egalitarian practices and noting the¢gregined inherent

even among religious specialists. This critique is also noteworthy bgoaoigke,
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including this woman, tended to simultaneously look to religious specialists tarmea
and explanation. There was a continual tension, then, between authority and
egalitarianism.

It can be understood that the authority of religious specialists wasvbaitne
ambiguous. People assumed that they came by their authority in a legiwma
however, the possibility remained that they did not do so or that they would succumb to
evil once in a high status. This resonated with Congo beliefs that | described irrChapt
Five about the differences between the magician and the witch. Both figures had
specialized knowledge about the supernatural realm. However, the magiciad worke
the good of people (to protect them and cure the effects of witchcraft) whilettie wi
worked for self-serving ends. In the context of Mary Our Mother, the shestd work
for the good of people; however, there were deceivers within these ranks. In pointing out
that some priests had fallen due to sin (evil), this woman pointed out that the figuge of t
Catholic priest remains ambiguous because all people—even saints—sinned. Thie point a
which people and other religious specialists held a priest responsible foil histigities
remained ambiguous, open to interpretation. For instance, depending on a priest’s
popularity or perceived holiness, people might say that his indiscretions were
unintentional (or deliberate).

Beyond a concern with innate evil, people were concerned with evil spirits, which
could be understood to create harm, misfortune, and gross inequities. Sunday sermons
rarely covered concerns about evil spirits, but they were a topic of discussliaiogic
spaces. This points to the lay group’s concern with evil spirits, and ttales how the

lack of discussion about them in typical Catholic spaces left Sunday partidipéigise
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out their beliefs about them on their own. For example, after giving the sermon,
Archbishop Paul answered questions from those in attendance. The questions asked of
him illustrated the congregation members’ interest in learning about exgsienc
involving evil. People looked to religious specialists who served their cortigne far
assistance in understanding why bad things happened to good people in terms of
powerful supernatural entities.

Participants learned that evil spirits could possess people, and el weirg
deceptive. One man asked the archbishop whether the Holy Spirit compelled people to
speak in tongues or whether individuals were being deceptive. This man notszhtlkat
people frequently spoke in tongues. Archbishop Paul replied that Satan alwaysdlecel
He said, when the Holy Spirit comes, he can speak a language we understantheBut if
Spirit speaks in another language, he always finds someone that can understdred, and t
message is important. At the same time, the archbishop continued, in a group, there are
always agents of the devil who say that God would not say what others have said. In
other words, the archbishop acknowledged the ambiguity involved in spirit possession.
For believers, the devil deceived and tricked, which explains how good people were
susceptible to being influenced by the devil. This makes evident that idemsfymeone
under evil influence was not a straightforward task. This belief inrtiiegaity of evil
versus good in the world and in people paralleled the case of identifying a mdtch a
magician in Congo. Saying that a person was possessed by the devil or theikitaly S
this context, like calling someone a magician or witch in Congo, depended ow@gers

point of view and interests.
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While people conversing with priests in these dialogic spaces seemed to work to
reconcile various beliefs, those not seeking this religious instruction intsfghetir
experiences on their own. Earlier | described Celine as a woman who betthriiteid
after the birth of her son. However, she also found it difficult to get to church and so
began to rely more on her personal study and interpretation of the Bible to explain her
experiences. This was illustrated in her explanation of her difficult pregnérhile | sat
with her in her living room one afternoon a few months after the baby’s birth, she told me
that her mother had sought the help of a magician to ensure that Celine’s pregnancy
would go well. However, because her pregnancy and birth were difficult, Celine
interpreted her mother’s activity as evil. She told me that her mother, wdtiheIC,
practiced sorcery for good reasons but with bad effects. Her mother was deasaive
she practiced evil. It can be imagined that had the pregnancy gone wiek, Welld
have interpreted her mother’s practice in a positive way. This shows how the use of
supernatural forces for personal gain included ambiguity in intention and effect

Beyond the idea that sin was inherent in people who were susceptible to the
devil’s deception and possession, people learned that hate contributed to thieimeisfor
and inequity in the world. In this way, people could contribute to evil but they also could
work to lessen evil. One Sunday sermon touched on hate and war. The priest told the
congregation that if there was hate in their hearts, then there was no room fétdove
noted that war and violence, the reasons that some people of the congregationiveere in t
US, were caused by people with hate in their hearts. Warring people hacsieMalthem,
which created harm. Additionally, the priest directed the people in tlgFegmation to get

rid of the hate in their hearts. Putting the onus on individuals, he said that they must not
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return an act of hate with another act of hate, which would continue the cycle of violence.
At the end of the homily, everyone applauded. His message that hate caused war and
suffering (that hate was evil) and that people should have love in their heanglvas
received. He was also directing people to forgive the perpetrators of vidleraxegh
replacing hate with love. On the other hand, while individuals could work to be good and
fill their hearts with love (not hate), there remained a realizatiomtitadl!l individuals
did this and the effects of hate, of evil, existed in the world.

An effect of this understanding was the placement of responsibility for evil on
individuals. While some evil was inherent in people (and thus could not be helped), and
while evil spirits intended to cause evil (against which people could guardlbog s
tricked), people also had a choice and a responsibility not to be evil. People should make
the conscious decision to love, keeping hate out of their hearts. This emphasis on
individual responsibility carried through the emphasis on humility and evaagef.

These ideals for behavior and thought can be understood in terms of the way they
directed people to act within their structural constraints. If a person wasdiserved
others, and did not hate, she or he was simultaneously a good worker who was happy
with his or her place in the social order.

This frame also made it possible for people to understand gross inequities in
society. Those people who had evil in their hearts created them. Emilie, tnogo, C
described some of what she saw on her last visit home, about five years before:

Children, girls ten years old, twelve, prostituting themselves because of money

That hurts. | can remember that age, | was just stomping around, injurinj, myse

my parents pampering me, driving me to school, taking me back, you understand?

And now you see the children . . .. My parents used to take care of me, do
everything for me. Look at the children, because ah. It's so sad. That hurts, you
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know. You see. Small children in the street like that. Begging. It's how thgy the
eat. No like this, | don’t believe it’'s the same country. It is the the d&atait,

you know war, war is the devil. You don’t wish that to happen. You wish why, i-,
you don’'t wish it, it's it's bad. It's bad. It's bad [stated in English].

This woman was saying that children should be able to rely on adults; living
hungry in the street was not a choice that children would wish to make. Instead, the
existence of evil in the world explained the plight of these children. Also, idiexol
war. The devil was war, and the devil was the origin of evil, the misfortuneiexped
by the children in the streets. This life was the opposite of the good lifdnthaoman
lived as a child, where she had food to eat, she was safe, and she was happy. This
woman'’s explanation for child orphans was notably different than those | desaribed i
Chapter Five, where people in contemporary Congo tended to understand orphans as
witches, as the cause of the destruction in their worlds. This may be due to thatfact t
she moved away 30 years ago, signifying that her perspective was quitendififem
what it was and from contemporary Congolese in the country. This may be because
different people from the same place understood things differently. laginable that
the devil or evil spirits could possess children and force them to creatd isvdldo the
case that whether a person described another as a witch depended on thepgmrgai’'s

view, and in comparison to these children and others, this woman had much.

Exorcism: Ritually Protecting against Evil

For Mary Our Mother participants and the priests who directed theiuspirit
development, exorcism was a wide concept that referred to casting evilpmapdé and
objects and blessing objects and people to protect against evil spirits. In tiois kec

discuss exorcism as ritual protection against evil. An interestingrassthat of Flore, a
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Congolese who told me that she did not believe in witchcraft. She explained that she di
not believe a person’s relatives could cause him or her to become ill except tim@ugh t
interpersonal effects of jealousy (not through supernatural phenomena). Kldresa
when she was twelve, her mother successfully rid her house of evil. Flore had been
having recurrent nightmares. One night, when she could not sleep, she woke her mother.
Her mother was an avid Catholic, and she had holy (blessed) water, a rosaeg, @ods
statues of the Virgin Mary—according to Flore, those things in which Cagholic
believed—in her room. Her mother prayed with Flore and then sprinkled the holy water
throughout the house. After this, Flore reported, she always slept well, with no further
nightmares.

It can be understood that, in a rite similar to what | describe below in which a
priest’s function as exorcist included blessing, or protecting, objects frospaits,
Flore’s mother rid the house of evil. Using Catholic objects endowed with stypatna
power, she rid the house of the evil that affected Flore in her dreams. Not otilisdid
illustrate continuity in belief about the power of religious objects, it alsotgdito
continuity in belief about the land of the dead. In the discussion of Congo thought in
Chapter Five, | explained that Congolese understood the land of the dead to be a
supernatural domain that existed in parallel opposite to the land of the livingstamce,
as night was opposite to day. Understood according to this conception of the land of the
dead, people were more susceptible to the influence of evil entities when slaéping
night. In this case, the nightmare may be understood as the workings of esl forc

attempting to influence Flore.
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At a prayer group meeting, Archbishop Paul, a Catholic exorcist, related that he
had been asked by a priest at Catholic Universitatserwith a girl (her nationality
was not revealed) who had the signs of someone possessed by the devil. Before this
apparent possession, she had had a group and a priest at her house to pray for, her father
who ended up dying. After his death, when she appeared to be possessed by the devil, an
exorcist prayed over her. Later, the archbishop said, he visited her. Heaemliéyvith
her and found that she was disillusioned, not possessed. In this case, this specialist
discerned the root of a woman'’s problems, which he decided was not possession. In
telling this story, the archbishop underlined his spiritual authority to the catgneg
participants, and he also confirmed that possession by the devil washagatl t

This archbishop visited with people one on one during his visit to counsel them
and to protect them from being possessed. Camille, introduced in the last chapter as
patient of the health clinic, planned to see him. Camille told me that people saw the
archbishop for a variety of reasons, for instance, to have him bless their housss or bl
an object. She said some people visited him because he was an exorcist;gk@oble a
him to protect them. Looking for clarification, | asked whether people weetetbism for
protection against being possessed; she answered yes. In blessingitigss¢he
archbishop was carrying out some of his exorcist functions. People soughtipnotec
from evil entities through getting him to endow the objects surrounding them with
supernatural power.

Importantly, spiritual guidance was also part of the leaders’ function. This
happened in the group setting and one-on-one. The congregation priest was dwailable

talk with people. Similarly, a visiting charismatic priest told me thatnweople came to
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him, he figured out what was troubling them. Some people came to him to bless things.
Some people came to him for spiritual guidance. Some people came to him because they
were having trouble with their lives and they talked to him about it, looking for g@danc

The Archbishop not only instructed during prayer service and took care of people
individually. He also joined in leading Sunday mass during his visit, and he led a&servic
for the sick one Saturday evening. | arrived at this service for the sick iexpeebple to
fall and be cured, like at Pentecostal-Charismatic healing daysadngte service was
quiet, except for the songs, which were like those at mass and at prayer meetings—
energetic and strong. The church was not full; there were about 150 people there.
Members of the prayer group the Renewal had arrived early in the chapeadtioepra
singing, and in the church they sat together in the center toward the from . videer
much prolonged Catholic ritual this evening. Archbishop Paul led many prayers, some
with responses from those in the congregation, others intoned solely by him. He stood in
the front of the church, both behind and in front of the altar. The congregation’s priest
was there with him. During the service, the archbishop blessed water, oil, aimiselig
objects that people had brought with them. This, | was told by Angeline, who had made
sure | sat with her near front and center on this particular evening, protecedénes
from evil spirits. The four-hour long evening ended with the archbishop placing his
fingers in blessed oil and anointing each person’s forehead as they stopped in front of
him, protecting people’s bodies as he protected their objects.

Participants believed that evil spirits, which can invade people and objects, were
kept at bay through the ritual, authoritative practices of a Catholic expert. Titoese

practices, the expert endowed things with supernatural power. Because thetedrot
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houses, dreams, and human beings, blessed objects were helpful and desirable things to
keep in daily life. This service for the sick also illustrated a spiritual steteting of
health. As a result of their blessed status, protective oil, water, and olojelctpmtect

people from the intense suffering that resulted from misfortune.

Healing

As discussed in Chapter Two, religion provides a meaningful context from which
to understand suffering and through which to express and act upon it (Geertz 1993:103-
104). Also, the religious mode of healing complements other modes, as Lienhardt
(2003:291-295) outlined for the Dinka. People can exert control, they can act on their
suffering, and when they act as a group on behalf of a person or people who are ill, this
exertion has a social effect: it underlines and reinforces mutual respettgtdt
2003:291-295).

Mary Our Mother participants believed that health and healing encompassed mor
than an idea of body or mind or spirit on their own. Participants believed that iheaspir
and physical were linked, as explained in the prior section and as evidenced through
common requests of people to “pray for me” and their attribution of positive out¢comes
God's grace (“thanks be to God”). They sought biomedical advice and healing at the
hospital and the clinic. They also looked to religion for whole-body healingidimg)
finding a job and curing physical ailments, events that originated froor sjpirits and
that caused pain. When a person lacked a job or when a person was ill and these events—
caused by evil—created suffering so intense that it seemed unbearadilen m@iovided

a means of expression and control.
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For instance, the case of Celine illustrated how evil caused pain and how
participants sought to treat it in a variety of ways. According to Celineittiad
performed by her mother during her pregnancy took something from her, which
explained the physical pain and emotional stress of her difficult pregnantatand
infection and re-hospitalization. During that period, Celine and her baby spenntihe
house of a woman known as a healer, a participant of the congregation. This woman was
not an authorized specialist of the Church but acted outside it, in complement to it. She
used local medicine and care in healing Celine and her baby. Arguably, thgepaissa
time and the practical and emotional support that Celine received from this woman
enhanced the cure. Importantly, this woman took care of Celine’s health in a hadigtic
After this experience, Celine attended the Pentecostal-Charismater gdegys, where she
was touched by the Holy Spirit and healed further. In this example, Cehterse
physical pain caused her to rely on multiple modes of healing, including biomedical
social, and spiritual, in the legitimized institutions of the US (the hospital aruhtineh)
and in the home of a friend.

People who were faith-filled perceived that the spiritual healing precessnore
effective for them. This makes sense when understanding that when people had
internalized expectations and beliefs surrounding evil, which caused harm, thely woul
logically desire healing in this same, spiritual realm, and they would exya¢dtealing
to work. In addition, an assumption—sometimes implicit, other times not—in this
congregation was that healing was a continual process. Therefore, the more lireguent
intensely a person sought healing, the more significant the resulistriade this idea

with an example.
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Camille, introduced earlier in this study, felt much stress as ampugrant in
the US. She first sought help at the health clinic, where she told me (whilegwaibe
seen) that her abdomen felt painful. Later, she attended prayer group meghngs w
Archbishop Paul, where she listened to his instruction and where she sought his one-on-
one attention and spiritual protection. Beyond this, Camille regularly atteneletihgs
of the Renewal, and she went to most masses and events held at the church. She enrolled
her daughter in religious education, and she began studying to become a baptized
Catholic. Camille was also studying to be a religious teacher. She enj@ged t
activities, and she felt that she was getting closer to God. Camille s@sing faith-
filled in the space of the congregation and according to its shared understandings.
Camille told me that she enjoyed spending nights praising God with others in the

chapel. She also made close friends in her prayer group. As a result, spiriingl hea
became more effective for her. One summer during the Pentecostalr@Gtarisealing
days, she fell down twice. | was near enough to her during one of these tireeghats
she was shaking and breathing quickly while on the ground. A couple of volunteers
rushed over to her after she fell to watch over her and cover her with a blanket. Her
young daughter came up to me on one of the occasions and told me her mother had died.
This occasion happened during a service in the school auditorium, where everyone sat in
rows of folding chairs. As some fell, those who were standing nearby hurriesidm
chairs out of the way. | asked her later what it felt like to receive the hhaly. She told
me that it felt hot in her heart as she motioned with an arm to her chest.ddééetine
priest’s description of the experience; he said that it burns. Camille saitivtlagtvery

intense; it was very hot, and she said it was difficult to describe. This wasstharfe
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she had experienced this. She linked it to her regular attendance at meetiegsrajéer
group the Renewal, where she had started becoming closer to God. Through serious
participation in prayer groups, which emphasized prayer and religious irmtructi
becoming faith-filled was one way for involved participants to stremgthe ties they

had with God and to make the healing process more effective.

Healing through Prayer

For participants, healing was a constant process, as was working imoanol $0
develop one’s faith. This was what a Congolese priest said to a group of mostly
Congolese attending the funeral of a well known Congolese man in Washington, DC.
This section describes three ways Mary Our Mother participants piaykdaling:
asking for forgiveness, asking a supernatural being to act in the land of the livang for
specific cause, and praising God. These three procedures relied on understanding the
origin of evil, discussed above, and they worked better when done in a group setting.
When Mary Our Mother participants prayed for forgiveness for sin, they
acknowledged the evil that was innate in them, and they expressed the ptiis tha
caused them and others. Through prayer, they asked God to heal them, to take away evil.
During a prayer group meeting, the congregation priest told a story n¢-g@ar-old boy
who saw his father hit his mother. Thereafter, he was angry with his fathdevidieped
a stomach ache that no hospital could treat because it was not a clinical problem.
According to the priest, the boy needed to ask forgiveness—because people should not be
angry at their parents. Once he asked forgiveness, he felt releasednmbmas holding

him down. Anger and hate were evil, and they caused pain. To heal this pain, a person
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must ask forgiveness. This example also illustrated that askingdaggs for sins could
be a way to repair feelings of hurt between kin and friends, thus repairinglswuisl. In
this way, praying for forgiveness was a social as well as spirittigitg.

What is more, due to the innate character of evil, participants learned tisey m
pray continually to receive forgiveness from God—to be healed. Individuals were
responsible for continually and diligently asking for forgiveness. Duringrtigbishop’s
mass for the sick, he emphasized the pervasive nature of sin. He told the aqusgrega
saints sinned seven times per day, which meant that he and they must sin much more, and
so they should ask pardon without cease. The context of this instruction was the
ceremony designed to give objects and people protection from evil spiritsinTihiga
protection, people first had to ask for the healing of, or liberation from, their ievihte

During the spontaneous, individual prayer period of Rising to the Faith ngeting
people implored God in their own words. Included in these prayers were concerns for
forgiveness. Individuals thanked God for having pity on them; they pleaded with God,
their Father, to have mercy on them, His children, who had sinned. One woman'’s words
were especially clear to my ear. She repeated, “we are siRa@&, “Save us poor
sinnersPapa’ In praying for forgiveness, people were not only seeking healing. They
also enacted and reinforced the ideal of humility. These prayers weuod péudt people
called praising God.

People attributed the origin of their strength and perseverance to praggng G
the prayer groups. One Congolese man, a father and involved participant, spent much of
his free time at church. One night | overheard him tell another woman that he kad wor

a twelve-hour day just before arriving. He attributed his strength to comepiraising
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God. Echoing this sentiment on another occasion, a middle-aged woman related that
people must put God before everything. She taught religious education for two and a half
hours before Sunday mass, “You know, God before everything. It is Him who gives the
strength to praise Him.” The belief that strength resulted from praadsiogappeared in
the sermon about the recently deceased archbishop of Kinshasa, who in life said that he
gained his strength from praising God. The idea that religious worshipec
increased personal strength illustrated the joined physical and spigtghtimat
participants perceived could come from religious participation. It algthasized that
individuals were responsible for developing their strength through prayer.

The understanding that strength and success resulted from worship echoed past
understandings of religious participation. At the turn of tH@@mtury, BaKongo sought
mission initiation to enhance their strength and success. They worshiped supérnat
beings to influence them to act in their lives for their betterment. Howiglaey Our
Mother participants believed that prayer led to an enhanced person (physitalspir
strength and endurance). | am not certain how people envisioned this to work or yiow the
understood the nature of this force. For instance, this new strength miglrbtacted a
person from evil, or it might have given supernatural efficacy to people inntfeessanse
as protective exorcism gives supernatural power to objects.

Intertwined with the healing brought about through praying for forgiveness and
the strengthening aspect of praise was a belief that praying eoge¢tant something
different than praying alone. Healing was social. While people couldopréyeir own,
at home, people believed that there was more power in a group. For examptara Hai

woman in her 70s who was usually quiet but attended most Sunday Mary Our Mother
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masses stood before the congregation to announce that her husband, in spite of his old
age, survived surgery thanks to God’s grace and prayers of the congregation. Not only
could people heal pain through asking forgiveness, but they could also say foayers
specific causes. God, the Holy Spirit, and ancestors were supernaturalifi@atceould
help people in the land of the living. Good people could pray to them and ask for healing.
The belief that prayer and healing were more effective in groups atstoneharismatic
healing. Not only did people pray in groups but they also sought the Holy Spixitatiis

One night before a meeting of the Renewal led by Archbishop Paul, the chapel
filled up quickly. In total there were over 50 people present, including those sitting
outside in the hall. Before the archbishop entered the room, a man went to the front of the
room to coach the participants about what to say and do during the service. This was
unusual for a prayer meeting, at least in my experience. He went througaradca
response Catholic prayer, and then he started a song and everyone sang aloogg This s
became another and then another and another, totaling about 10 or 12 songs. We stood
the whole time.

While singing, people became energized; one man wearing a dark leaktetr |
slowly danced down the aisle, facing the people, often with his hands in the aimgnd sa
smiling. During one of the songs, half a dozen people—mostly prayer grougsteader
danced in a circle around the altar. Even those in their seats dancedn@oliélgan
they usually do at church. All in all, the room was full and moving with dancing people,
and the singing, two maracas, and two big drums were loud. The players of thd musica
instruments were intense, listening and playing in different rhythms. \&thers took

their places, the man drummer was sweating profusely and the face of tlh@ wom
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drummer also glistened with sweat. Both jumped right in to the singing. A&er t
singing, the prayer group leader started the group prayers, and then théraevar
individual prayers which were out loud and spontaneous. Prayer faded into more
prolonged group singing, “Holy Spirit come, come fill our lives.” Prayer, incluthag
done through singing, and instruction were essential steps in preparinglfog loy the

Holy Spirit.

Healing through the Holy Spirit

The Renewal and Rising to the Faith prayer groups held that gifts of the Holy
Spirit were available to all participants. As a whole, this belief wémwel in the
congregation, although | never witnessed the gifts experienced during a Suastay m
According to participants, though, gifts could be received silently. Retits in the
prayer groups focused, in common but as individuals, on praying to God. They gained
strength through their prayer. They prayed to God for forgiveness for thbauihey
caused, consciously and unconsciously, that they knew caused pain to themselves and to
others. Through acknowledging and expressing their sins, they attainadbspealing.
Participants in prayer groups also prayed to the Holy Spirit for healingevowit was
not every evening that someone fell or spoke aloud in tongues.

In contrast, falling was more common during the services of Pentecostal-
Charismatic healing days, large gatherings that drew between 320-420 people a
service, that happened once every year over the course of a week. Involwgobpést
invited internationally recognized Pentecostal-Charismatic Catholiorggp the

congregation to lead these services. For three years these visiteitheBeatitudes,
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from France. The next year the congregation invited a group from West Afniese
visitors attracted a wide swath of the congregation, whose participantstoodethem
to be spiritual experts who ministered to participant needs, like Archbishop Ranl. F
my observations, people could be possessed by the Holy Spirit on other occasitires, but
experience was more widespread in this setting.

Pentecostal-Charismatic healing days followed a common patternoihserved
while attending multiple services each year. They began with song and, fikayer
masses. Importantly, the leaders tended to spend over an hour teaclpaditigants
lessons from the Bible. The schedule of these meetings, putting prayer, song, and
instruction before healing, seemed designed to ensure that participanisdit the
messages of the religious specialists. For a person looking to be healeddibe/euse
to listen seriously to how to go about it. This then became an effective means for the
religious institution to get people to listen to and work at internalizing autkorize
meanings and expectations.

Instruction at these events tended to be similar to Sunday sermons but extended i
length and charismatic in focus. The priest giving the sermon stuck clogbby Bible,
referring frequently to specific passages and encouraging atteondaasy their Bibles,
and the teaching focused on how to change to be a better person and on how to receive
the Holy Spirit. Priests told people to confess their sins, to be humble, and to alear the
hearts of hate in order to have room there for love. To be healed (to receive id&e ins
oneself), a person must first pray for forgiveness (confessing sinsyartdiideal of

humility. Additionally, priests instructed people to embody in their livedXoed of God
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that descended into their hearts. Put in another way, once a person had been healed, he or
she should evangelize others.

Following instruction, the priests asked everyone to stand to receive the Hol
Spirit. One night, the lead priest of the Beatitudes said that in letting in tlgeSHit,
participants would be returning to the apostles’ first-hand experience of Jésus,tihe
apostles were burned. The leader said that this day they would let in God, and tltey woul
be healed and happy; this would be the same experience as that of the apostledidhos
knew Jesus. He instructed people to open their hearts to the diréathHoly Spirit, and
he blew into the microphone.

As the other priests walked through the aisles, they occasionally made one-
syllable sounds, quickly, “rah-tah-tah-tah.” A piano played in the background. Almos
everyone in attendance moved from the pews to crowd into the aisles, and theylreceive
the Holy Spirit. Often, | saw someone standing who started to shake, in the hands, in the
arms. This usually led up to him or her falling down. Some people cried out when they
fell; others were quiet. Some fell without first being visited by the pmeatty more
stood, praying, until one of the priests stopped in front of them to pray, lay on his hands,
or blow. The priest said it was the fire of God; let it come through you. Most of this
healing period was quiet. Toward the end many people yelled out, and then all the
congregation joined in song.

In addition to guiding people’s Holy Spirit reception, the priests asked for
demonstrations of the Truth of God, referring to stories of healing. One night,\tloe ser
was held in the auditorium, and about 20-30 people stood up when the priest requested

such demonstration. One woman related that a year ago, at last \estitad&s services,
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she needed a job but had no qualifications. A Beatitudes priest prayed for hersand les
than a month later, she had an interview. After that she prayed to God and rédueived
job. Another woman related that she had been sick in spite of taking medicine. Six
months after receiving God, or the Holy Spirit, the doctor told her she was hé&althy.
the participants and the priest, stories like these illustrated the power af Geal t
reaffirming their faith.

This same night, about fifty percent—two hundred—of the people in attendance
raised their hands to signal they were looking for employment. The deedisted
various medical problems, grouping them by type, like heart problems and hearing
problems. A handful of people volunteered as needing help for each problem. For each
group, the priest led healing, praying out loud with his hands in the air. He noted to one
woman that next year, he probably would not need to pray for her, since she would be
cured. It is noteworthy that individuals sought healing for the pain and sufteahthey
felt in their persons. The reasons they sought out the Holy Spirit were pePenalke
who needed work asked for prayers for work, and people who were ill asked faaphys
healing.

This study interprets spiritual healing as one way in which people exandsdo
something about pain (Geertz 1993:103-105; Lienhardt 2003). Rather than waiting fo
disease to get better or to have a job, people take part in religious heglnoguce
change. They do not understand change as something that will happen with certainty
a particular time frame. If possible, people seek biomedical treatmerdedanhly they
fill out job applications. However, people may not have much control over getting a good

job or curing a disease. Inviting in the Holy Spirit provides a means to exert satn@ c
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over the religious domain. This process simultaneously increases theft#aeh
religious institution, as people listen to instructions when seeking healingar8im
praying in groups can be a healing activity, one that is more regulaidgdedo
participants than irregular healing events.

The religious healing practices of Mary Our Mother rested on a broad notion of
healing. For participants, God and the Holy Spirit inside oneself restoreall avell-
being, including happiness and absence of disease or handicap. It can be understood that
the burning that grabbed people’s hearts had an effect in their lives beqaosedied a
way to control the religious realm and because people practiced healnipeviupport
of community. The hurting individual gained advantage from the caring of the
community, and, through their common healing focus, people underlined and
strengthened mutual respect. However, the group focused on hurting individualg for onl
a period of the larger service.

In understanding evil and searching for healing, participants learndtielgaas
individuals, were responsible for being humble and for clearing their heartseofthat
was the individual who must continually seek forgiveness for his or her innate evil, and
this opened up room inside for love—for God. It follows that when the individual did this
well, the individual got closer to God, helping Him enter inside and finding that his or he
pain decreased. The individual’s chances of finding work, of healing disease, and of
living harmoniously with others were enhanced. It is also evident that peoptkaali
priests as mediators. Participants believed that those priests whoqa&tntecostal-
Charismatic Catholicism had a special understanding of the process of bectosérgo

God, and they had a connection with the Holy Spirit. Through their teaching and
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practices, these priests facilitated people’s getting closer to Gudcess that resulted in
healing.

For participants, the process of healing also depended on continual effort. People
had innate evil and lived in a world of deception and hate. Therefore people who
internalized the expectations that | outlined had to make a continual, constooutef
work to live according to the ideals of humility, equality with others, and eviaageh.
Simultaneously, people believed that they needed continually to ask foiggviene
sinning, to make more room inside themselves for good. In this way they couldhet
Holy Spirit and be healed, but it was not enough to let in the Holy Spirit on one occasion,
just like it was insufficient to ask forgiveness one time. Instead, thisggaéeemoving
evil and filling oneself with good took continual effort on the part of the individual,

within a group setting, and had to be done over and over.

Continuity and Change

| described Mary Our Mother participants as a diverse group of people from
French-speaking African nations who came together religiously in aoeal context.
The US political field recognized religious organizing to be a legitiriaite of
association, which was important for immigrants, who could organize througiomeli
also suggested that individuals who organized in established religious institattbas
US tended to have more freedom from government scrutiny than people forming new
religious groups. The Catholic Church provided space for this group of immigrants to

form a new congregation with relative autonomy from the political fieldoUdin their
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congregation, embedded within the Catholic Church, these immigrants addressed some
their material and physical needs.

As a whole, these immigrants witnessed decreased status in the US. Many of the
immigrants participating in Mary Our Mother came from relativgdyper-middle or
upper class backgrounds. Some held or were close relatives to people who held positions
of political authority in their countries of origin. When the regime in control of the
national political field changed, these people found that their statusesusdenky
gone. They discovered through experience the arbitrary nature of thelisigsons of
complex societies. Moreover, the uncertainty of politics tended to be tied up with
economics, and these uncertainties led some people to move. For instance, Ewilie gr
up well-to-do, but due to the political repression of the government, her familylsttugg
She moved away to get an education and to work, living for a time with family and the
moving to the US. Her desire for security was shared by many Mary Our Mother
participants. She looked to have physical security—the safety of herself adadiigr
members—and economic security. For these immigrants, then, concerns fily secur
outweighed concerns of status. Also, some moved to the US because of a perception of
its enhanced opportunities. A minority of participants in the congregation Mary Our
Mother came to the US through good jobs, for instance, at embassies or the World Bank.
Washington, DC was one of the top receiving metropolises of new immigrants in
the US. In part due to this large scale immigration, the region containedareasy
where being foreign was more normal than not. As a whole, though, francophone
Africans found it difficult to find affordable housing and jobs, something that many

found surprising. In Washington, DC, francophone African immigrants tended to have in
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common difficult experiences related to their race, foreign origin, and lackiotyf
with or accent speaking English. For instance, some found that emplayest avant to
hire foreigners; their name on applications and their accents over the phonéerade t
status evident. In addition, they experienced a context where race, whale not
determining factor for one’s opportunities in an absolute way, was signifisanfactor
that shaped where many people lived and worked. Racism thus contributed to the shape
of the structure of opportunities that immigrants in Washington, DC encountered.
Participants in Mary Our Mother also identified shared concerns about lackeds to
health care and child care. Many also had questions about immigration procedures a
desired assistance navigating the US system.

In Chapter Seven, | suggested that the shape of Mary Our Mother depended on the

social context wherein these immigrants were black, foreign, and non-Erggeskess.
In forming a congregation together, these immigrants fit into the new sewchile
simultaneously pushing against it, something that happened as dispositiorgiforme
other contexts shifted into a new one. Congregation participants amendeehtiity
given to them by American society into one that was meaningful for them. In tthesng
they turned contingent relationships into voluntary ones of mutual trust, friendship, and
obligation, the basis of bonding social capital. Through the bonding and bridging social
capital of the congregation, participants had access to resources suattiaalpr
information, free spaces for organizing, an opportunity to develop civic skills, and
practical and emotional support. For instance, bridging social capital siecefrom

Catholic connections provided useful resources, such as the opportunity to organize a
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health clinic to serve French-speaking immigrants. The usefulness ottakcspital for
various individuals depended on the character of their participation in the congregati

It is also the case that the social capital of the congregation wasapjiruseful.
Participants drew on bridging social capital in organizing visits of Pen&kcost
Charismatic Catholic specialists. For participants, this bridginglsmagétal enhanced
their access to spiritual resources—instruction and healing. This observédtes re
directly to the problem in the literature about what resources are opened up fer peopl
through participation in Pentecostal-Charismatic Christianity. In stekapter, |
concluded that participants’ Catholic identity resulted in increasedhbilay of
practical resources, but it did not appear that their Pentecostal-Charigteatity
impacted the practical information or material support that they had. It rovnles
apparent that through their global connections to Pentecostal-Charismaticgparas
had increased access to spiritual resources.

The shape of this community as a global community thus contained two elements:
Catholic and Pentecostal-Charismatic. On the global level, being a mefitber
Catholic Church enhanced some people’s access to resources like financial support and
the facilitation of migration. These material results of Catholic ppédimn mirrored
those that past Catholics experienced, including people of the old kingdom of Kongo and,
more recently, Congolese during independence. In contrast, the creation of bonding socia
capital around a global Pentecostal-Charismatic identity resultadimternational flow
of particular models of what people believe and what they should believe. In thihavay,
Catholic Church became a means across which material, people, and ideasnglyre

moved within a context of globalization. On the other hand, as evidenced in the historical
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chapters, this function of the global religion can be traced back at leasiold the
kingdom of Kongo. Globalization is a historical process, and the way people organize
religiously within their global and national political-economic contexts iseme
depending on local circumstances. It is useful to understand the internationatenbve
of Pentecostal-Charismatic Catholic ideas and specialists through theahtiael
transversal Catholic Church. The Church incorporated religious trends coming from
outside it and within it and that, in this case, spread globally across it. In thitheay
Catholic Church maintained its authority over religious meanings and gsetitle
participants created a community with significance for them.

It is evident that by inviting Pentecostal-Charismatic speciabsisair
congregation, Mary Our Mother participants took an active part in negotratiggpus
meanings and practices. People negotiated meanings within congregatessgipladts
regular priests and with visiting specialists. Specialists—authorizéteb@hurch—
guided the interpretation of meanings that helped people make sense of thié@nerpe
Pentecostal-Charismatic Catholics learned that to be healed, theyb@tdumble and
pray for forgiveness, thus creating space for good, in the form of the Holy &petiter
them.

| discussed the meanings that congregation participants associatedadtangb
evil in terms of how they helped people make sense of harm and gross misfcetpie. P
learned that evil was found in every one of them and that evil spirits and the deteitlex
to trick and possess people. In this way, war could be explained as the result of evil, due
to the hate people kept in their hearts. It is noteworthy that the focus of sermons i

Sunday masses, Pentecostal-Charismatic healing days, and prayer getingsweas
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how people should be good. People were interested in evil, as evidenced in the questions
that people raised during dialogic sermons. However, while Catholic sgiscadfirmed
the real threat of the devil and evil, they did not talk about witchcraft. Therefople
brought beliefs about this realm to their practice of Catholicism. For insthpespile
could pray to ancestors to help them in their lives, they could pray to demons to act in
this world for their benefit. This allowed continuity in meaning. Celine pméted her
mother’s dealings in magic to have been witchcraft (evil), which explained timetihat
came to her and her pain. On the other hand, some people brought ideas and questions
about spirits into congregation discussions, where the group, under the priest'sguidan
fit beliefs from different contexts together.

Individuals usually lacked the ability to control their opportunity structure—
although, as a group, they were working on it, as discussed in Chapter Seven-but the
were able to control the religious domain. Some positive effects of religialisghenay
have been felt in the reinforcement of community bonds, which would enhance bonding
social capital, and increased feelings of personal strength. It is alsbl@dssinderstand
people’s religious healing practices as the expression of their desites tber limited
opportunity structure. By associating illness and economic problems with evil, and by
ritually working to cast evil out of their bodies to be replaced by good—health and
jobs—people religiously expressed and acted on their desire to changddhalma
conditions of their existence.

This observation relates to a main focus of the literature on Pentecostal-
Charismatic Christianity in Africa. As described in the Introduction, litesature has

tended to focus on how participants use religion to express the contradicti@ehéhe
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ideals of individual accumulation and family-centered values (Marshall 2089y#|
2005; Meyer 1998). In this view, Pentecostal-Charismatic Christians conbiyzdt as
their ties to extended family, primarily by labeling witchcraft pract by family
members as evil. These participants may believe that their ancestden@ons, and they
may believe that the bad blood of their ancestors continues to affect them. Ttm@ugh
healing activities of exemplary behavior, study, prayer, and Holy Spiinedeance—
during which the Holy Spirit possesses people and wages war against ttg-phesssent
demons (ancestors)—people symbolically express a desire to break withithe soc
responsibilities they have toward their families. By breaking withghsd, they look to
the future, and they express their desires to be modern individuals of accumulation and
success.

In contrast, religious healing services of Mary Our Mother focused on individual
culpability for evil. People prayed for forgiveness for their sins—incluthegealousy
or ill feelings they may have for someone—and this prepared them for recthigikiply
Spirit. For these participants, ancestors were not evil; in fact, theyswpeenatural
beings with the power to make people’s daily lives better. Individuals focused argriddi
the evil from inside them, creating space inside themselves for good, which sgaitpol
placed responsibility for their material constraints and the sufféneighey felt on
themselves. People did not blame their ancestors and ritually break fag)ilyuti¢hey
blamed themselves for whatever they had done intentionally and unintentionally. The
understanding that evil is innate also points to a symbolic recognition that tréamat

conditions of life were not completely under their control.
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Individuals were able to protect and heal themselves from evil, through ritual
exorcism of objects, prayer, and Holy Spirit possession. Thus, through inviting good into
themselves, they expressed their desire for better life opportunities.ricanauble and
illness originated when people did not let in enough good, or, conversely, when they held
too much evil within themselves. Being completely full of good was impossible, but
people put forward the continual effort to be filled with good.

Moreover, this Catholic congregation put forward an ideal of humility. To be
humble meant to reject wealth, status, or material possessions, thingshttwaet were
difficult for immigrants to obtain or that they lost. In rejecting them, thaygbolically
legitimated the established social order. This ideal set Mary Our Maplager from the
Pentecostal-Charismatic groups who were not subgroups of larger religgtitigions,
as described in the literature. These groups appeared to emphasize mateesd more
than Mary Our Mother, which makes this congregation an interesting casditidand
a sense that possessions and social status were unimportant gave senset¢oidhe ma
conditions of immigrants’ lives, and these ideas pushed immigrants to fihtipes
within the possibilities available to them in their structural location. Howéwerideal
contradicted participants’ desire to achieve something better, whiclsyh#yolically
expressed in healing. The resultant contradiction reflected the ambigadngregation
participants’ lives. People aimed to achieve enhanced opportunities andibestearid
they believed that these came as a result of being good. However, beinggeod ¢
through humility, which meant that participants were also content to have ¢he bar

minimum (they would be rewarded in heaven).
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Humility was connected to the ideal of equality, which brings this study to the
problem of equality and hierarchy, raised in the literature on PentecostarGdiic
Christianity in Africa and discussed in Chapter Seven. This literature ricedtéo
underline the egalitarian emphasis of Pentecostal-Charismatic Ghtystia a means for
participants to believe in their equality and spiritually act as equalstenadheir social
differences. However, the literature has not addressed how this emph&sistsest out
in the context of religious hierarchy. In the last chapter, | noted thatipartts and
priests negotiated meaning in dialogic congregation space. Partidigahs®me ability
to drive the topics being considered, and they felt free to voice their opinions and
guestions about the meanings of Bible passages and religious practices. iHthweeve
priest maintained ultimate spiritual authority.

This chapter further develops the understanding of how notions of equality are
worked out in religious hierarchy. Congregation participants invited selegbous
authorities—Pentecostal-Charismatic ones—into their spaces. Partichmaataware of
the healing that took place in Pentecostal-Charismatic Catholicism apbtieslures it
set forth for being good Catholics; they drew on CCR literature and songsstamae,
in prayer groups. By inviting specialists, they promoted their understandihig of t
Christian form, and they enhanced their access to spiritual healing. In chttusing
religious specialists with whom to negotiate authorized religious mesgrpagicipants
asserted themselves in the hierarchy.

| also described how the ideal of egalitarianism worked in concert with that of
innate sin. As people, priests had innate evil, and this created for partitigants

possibility to critique the religious hierarchy. Additionally, recogrgzhat a good
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Catholic was humble, not arrogant, enhanced this possibility. | described one woman who
made this critique in general terms; she said that many priests high ohgibeise
hierarchy become prideful—a sin—and fell. By underlining this happening, this woman
employed the understanding that she and priests were alike in manyl\aysvere all
vulnerable to the trickery of the devil, and they all had evil inside themselves kil
understanding might seem to have contradicted the understanding that priests had
special connection to God, the ambiguity of the meaning of good and evil provided a way
for this to make sense. As for the BaKongo and the Congolese, whether a person
intentionally or unconsciously (steered by evil spirits) practiced evil inytbe @& others
depended on point of view. To recognize that all people, even priests, contained innate
evil, symbolized by sin, and to note that they could fall like Satan, was to simultgneousl
note the ambiguity of good and evil, the fine line between a person being good or evil,
that applied to all people.

Just as family relationships had continued significance for the Pentecostal
Charismatic Christians described in the literature, the harm and pain thaOMiar
Mother participants experienced in their daily lives remained. Thetliteraoted that
family ties held individuals back from achieving economic success, fronmadating.
This study points to a different interpretation. Due to the political-economitgte in
which people were embedded, which was beyond individual control and which limited
their opportunities, people with and without family responsibility were limitdaking
able to attain the material success that they desired. Additionally, thissgatign
emphasized the importance of maintaining extended family ties—for peoplatselday

the Atlantic Ocean. Immigrants sent money and clothing to people back home, and
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immigrants continued to worry about the effects of the jealousy of theilyfamembers.
Perhaps this was an effect of the policy of the Catholic Church that discourkgefd ta
demons and the devil. Perhaps this discourse was not necessary, as it would neask the r
problem, the contradictions inherent in living in the political order undergirding
capitalism.

Moreover, Mary Our Mother’s focus on being good included the need to
evangelize people, which included proselytizing and serving others. Those who wer
faith-filled and paid attention to this message, who internalized theage®r worked
intentionally to fulfill it, focused on others. This ideal led participants tiewethat they
had an obligation to help others, an obligation that made sense alongside ideals of
humility and equality. Whereas the problem of evil and the procedures for healing
focused largely on the individual—in group settings and with the help of religious
specialists—the idea that people should evangelize others emphasized otieers in t
group. In de-valuing status and possessions and refocusing energy on evangeheation,
congregation balanced individualism with a focus on connecting to various groups,
including kin and the church. This focus on others could also be seen in congregation
social organizing and committee work, through which participants workedeictlgir
care for others’ needs, for instance, through immigration informatioroees&lecause
group connections were valuable in a capitalist society among disadvantagedipogul
this focus on others had practical effects, increasing the emotional and eceaourity
of people’s lives.

To be good, people learned that they should be humble. In being humble, people

learned to be satisfied with their loss of status, with their material comglibf living.
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When living conditions were put in spiritual perspective, they were not important, but
rewards in the afterlife were important. This ideal was complementangttoft
egalitarianism. | discussed how participants found some ways to direaciapontent
as well as social activities. This ideal had an emancipatory angleetpdised with
humility, it did not. Instead, participants were told to feel content as euidisir peers.
Moreover, the ideal of evangelization became a new focus for participantadT@dd
and do His work—to draw others to the faith and to care for others—was a cowstructi
activity in the world, and it was an activity within people’s means.

Enacting these ideals, studying, and praying, led people to become clGsxt. t
Praying was also a form of spiritual healing, and it was a religiousiggdhat people
could do regularly. Doing this in groups increased their strength, and praying for
forgiveness was one way to continually work to clear evil from inside themseloedar
that God might enter. Prostrating before a powerful supernatural dattitad the effect
of reinforcing humility. In declaring their imperfection and in imploring ehbigoower,
they reminded themselves that they were lowly, a belief that codelatte their low
place in the social order. At the same time, people desired better lives,mdsche
simultaneous goal of prostrating oneself and getting closer to God. It should also be
remembered that as a set of beliefs within the modern context of a wide rdrediefsf
available to people, participants in Mary Our Mother could take up the beliefs put
forward there to the degree that they helped them understand their expetipoogsd
out some experiences that these immigrants had in common as a result tfuitteiras
locations, but they were diverse, in terms of origin, education, ethnicity, ploligves,

and current economic means. It follows, then, that not all participants would work to
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internalize the expectations and ideals that people and priests negotiateg @uvia

Mother.

Conclusion

This chapter aimed to complement the findings of Chapter Seven, which
described religious structures. In this chapter, to provide a more holistic amdéngtof
immigrant religious participation, | looked at the meanings that peopleia&sbwith
their religious participation. Not only did people organize together religidnesigiuse it
was socially and politically expedient, but people participated religiousbeto f
complete. | described how religion helped people in this immigrant conignedfaat was
Pentecostal-Charismatic Catholic explain misfortune, and | showed helpéd them to
express and act on their pain.

For those in Mary Our Mother who seriously listened to the meanings that were
negotiated in the congregation, the ideals that they learned enabled them stamader
their lives and focus their energy on goals not related to worldly pursuitimg gi
people an outlet for constructive work and attainable spiritual goals, these ideal
simultaneously devalued social success and fit people’s hopes within thetwrstr
constraints. In this chapter, | showed that immigrants who internalized orupcedhe
ideals of the congregation focused on being good. To be good, people must be humble,
treat others as their equals, and care for and proselytize others. Involtret||éal
participants also learned that they were the fired up core of the Chuecfoclis of their
energy became healing and evangelization through action and example. For paaple try

to achieve, or who may have been somebody bigger at home than they were in the US,
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this offered a model to pursue that was more important than worldly success, including
status.

In addition, to be good, an individual had to work to clear the evil out of herself or
himself through praying for forgiveness. This was most effective in grdtipgse and it
also made people feel stronger. Because it was based in the knowledge thatisimatea
and everywhere, it also offered people peace from the stress of being unable to
completely control whether or not they found or maintained employment, for example
Participants could offer up their troubles to God. People could also pray diceGbd
and ancestors to improve their lives.

Those who seriously studied the Bible and listened to sermons became faith-
filled. Some faith-filled participants worked to reconcile ideas they Iltrowgh them
with Catholic meanings, and, in doing this, they began to assess them for caatradict
In the course of learning and becoming closer to God, these participants also émand m
frequent, whole-self healing, in weekly prayer groups as well as irrduedding events.
People could pray to the Holy Spirit to enter inside them, filling them with good,
displacing their misfortune and pain. Through this activity, participants gamed a

instrumental way to respond and reassert control.
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CHAPTER 9
UNDERSTANDING AND ACTING ON THE WORLD THROUGH
PENTECOSTAL-CHARISMATIC CATHOLICISM

This dissertation set out to study immigrant religion from a holistic pergpect
that accounted for both structure and meaning. As the literature on immigigioueel
practices has maintained an overwhelmingly structural focus, thig Igpicesents a step
forward in better understanding this subject. People do not tend to conceive their
religious participation solely in social or political terms. For pgudiots, religious
engagement is a means to act spiritually and to develop an understanding of the world
that incorporates the non-empirical realm.

A study focused on the structural elements of religious participation for tup gr
of immigrant Catholics may have come to some of the conclusions that | pdeisente
Chapter Seven. That is, these immigrants organized religiously by newpsiptice for
themselves within the Catholic Church, and they created and used social napital i
various ways. By investigating how this group worked within the institutioieafrchy
and created some social programs for immigrants, a study like this might hakelednc
that immigrants creatively engaged the social structure of theicaetext to take care
of the needs of fellow immigrants. However, the religious meaning thaigramnts gave
to their organizing would be unknown.

A study focusing on structure might have pointed out the differentiabengant

of immigrants in group life. Some were involved in the congregation and in making
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connections to other groups. Some congregation participants went frequehtlydio, c
and they stayed busy with committee work and organizing community events. Through
organizing, they created voice in the Church hierarchy, voice that translatedderbroa
levels of the institution and the region. For instance, they gained theattehtocal
political representatives at events of the regional African Catholic ARdscof which
Mary Our Mother was a part. Also, depending on the nature of people’s involvement with
the congregation, they had free spaces available to use and enhancetbgueesical
information and emotional and practical support.

This understanding would have left unanswered questions about the spiritual
aspect of church participation that was significant for many people. Fanaestl
showed that Mary Our Mother connections with Pentecostal-CharismalicliCatdid
not lead to enhanced access to practical resources. By giving religianosxghequal
importance, | discovered that participants sponsored visits from PeateChatismatic
Catholic specialists from around the world for spiritual reasons. Peoplelgaihanced
access to spiritual healing.
This finding applies to one of the problems posed in the review of the literature on

Pentecostal-Charismatic Christianity in Chapter One. The literatureso@ltristian
form has suggested that Pentecostal-Charismatic Christianiglobal form across
which information—through media—travels, and it has pointed to the practicalcesour
and opportunities, for instance, migration and financing, which can be made available t
participants. Because this issue deals with both structure and meaning, @ctigaygf
solely on structure would not have adequately addressed it. | argued thgpguatsiaon

this immigrant congregation made use of their Catholic identity to enhance the
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availability of practical resources, and they used their Pentecostas@hac identity to
enhance the availability of spiritual resources.

By looking at the issue of global religious community and resource avajabilit
through a historical lens, it is also possible to draw links between these different
functions and what happened in independent Congo. Catholics drew financing and priests
from abroad, which enabled them to run schools, for instance, when the state did not.
This Catholic identity then was useful social capital for participants ie tiess.
Similarly, some immigrants drew on social capital developed through thiiol€a
identity to move to the US. | also described how in the 1960s and 1970s in Congo,
Protestants organized crusades to which they invited American preachersnéheafs
were excited to preach to Congolese. However, Congolese Protestanésterapging to
draw on a common Christian identity (which at this time was ecumenical) taogevel
international social capital that they could then use for practical respasc€sitholics
did. However, their churches did not realize enhanced financial assistamcalfroad.

The development of bridging social capital on the international level relates
directly to the issue of global Pentecostal-Charismatic Christitodyy. While it is true
that ideas, money, and people travel more quickly, the ways in which they move have
continuity with the past. My analysis leads to the tentative suggestion thdé tiiey
Pentecostal-Charismatic Christian is not enough in itself to guarahtpeus
participants social capital that enhances their access to resourcesl, linstppears that
individuals must actively create social capital by developing relationbbipseen
churches, which may still be ineffective, as shown in the case of Protestameshinrc

Congo. Therefore, the institutionalization of relationships between churches would be
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more likely to create social capital that would enhance people’s acceseucces. This
is a proposal that warrants more in-depth investigation.

Using the model outlined by Bourdieu (1977; 1986) to describe how people in the
congregation developed mutual respect and trust, | showed how people organized
together in response to their new social context and prior expectations. layhiglary
Our Mother participants had in common some new, devalued statuses, and theyecreate
community with significance for them. People adjusted to some of the expestat
their new context while also bringing to bear continuities such as a famode of
interpersonal interaction, ideas about Catholicism, and French languagendoawi
these continuities created bonding social capital for this group of people.Bwsizing
African causes and the maintenance of participants’ connections to the people of
Africa—through family ties, practical support of organizations, and prayer—the
congregation valorized people who were devalued in the broader social sdtiing. T
again draws attention to the importance of including religious meanings iuthe st
Understanding the spiritual importance of prayer was key to explainirgygihiéicance
of praying for Africa and what people envisioned this type of prayer to acistmpsk |
showed, people prayed to God and their ancestors to act in the land of the living in ways
that took away pain and suffering. In addition, common participation in Pentecostal
Charismatic services enhanced community feelings of mutual trust and i@ rfdsther
enhancing bonding social capital.

My analysis of the development of bonding and bridging social capital of this
immigrant congregation responds to open-ended issues about local community in the

literature on Pentecostal-Charismatic Christianity in Africa. énltiroduction, | noted
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that this literature has tended to take for granted the creation of social eapaing
groups of participants. It has not asked how people develop feelings of trust and
friendship that lead to bonding and bridging social capital. However, understanding how
groups create bonding and bridging social capital is important to understand $iow thi
universal Christian form takes shape in various local settings. While the iamiig
congregation that was the focus of this study was not representative of charches i
Africa, the analysis of the congregation does point to the importance of undergtthe
social setting in which participants live to understand how these groups esdatgd of
trust and obligation. It is important to take into account how participants erpera
similar social setting and what continuities of expectations they emptoger to
understand how people transform structurally similar positions into relationshipsrbuil
trust, the basis of social capital, through religion.

| discussed some of the ways in which including meaning in studying this subject
enhances the ability to address important questions in the literature. Also,ebecaus
anthropologists are interested in learning why and how people do what they do, a
structural approach that neglects meaning does not address questions tataranc
the perspective of anthropology. By looking at what people thought they did when they
participated religiously, not only what | saw, | gave equal attention to wteuand to
meaning.

By looking at immigrant religion in a way that included both meaning and
structure, | showed that immigrants participated in a religion becausedbght to
understand the world in which they lived and how they should act in that world. Religion

put ambiguities, inequities, and feelings into terms that people could graspaand a
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which they could do something. Through religion, people understood the world in terms
of good, evil, and suffering, and they sought spiritual healing.

| argued that through their participation in Pentecostal-Charis@attwlicism,
immigrants took up and acted on their desire to change their limited positioning in the
wider opportunity structure. They constructed the origin of illness and lackr&f w
which they sought to remove from inside themselves, as a lack of good. When they
worked to clear their hearts of hate and open their hearts to receive God Hiotlthe
Spirit, they were not necessarily casting out demons or the devil slimeseconomic
trouble were the result of not having become good enough or not having realized full
potential. Full potential could be realized by letting in the Holy Spirit, andiiss
something that had to be done on a continual basis because evil was innate in people.
This process was more effective with religious study. While thaoesitip with God
and the Holy Spirit were mostly individual affairs, often mediated by atppesple
balanced individualism with a focus on connecting to various groups, including kin and
church. The congregation de-valued status, money, and possessions and refecgged en
on evangelization, a constructive means to act in the world for people whoeexpdra
loss of status.

Congregation participants fostered ties to others, which could be seen in
congregation social programming and organization, and the development of these ties
increased bonding and bridging social capital. They bonded people of multiple ethnic
groups within the congregation, and they bridged the congregation to other groups in the
Church and external to it. By virtue of this “group work” people had access to resourc

and opportunities not available to them in society, such as civic skills, decisiongmaki
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opportunities, free spaces, information, and greater voice. Group particyvasaiso a
route for practical and emotional supports. In terms of the wider context, | sugipested
while individuals expressed dissatisfaction with the opportunity structuredithent
directly challenge it. Instead, values of humility made their so@alsacceptable and,
in fact, not important. Ideas of humility and of how people become good refleeted th
contradictions between people’s desire to improve their experiences andlitiyehrat
this possibility was largely out of their control. Additionally, the $pai procedure for
realizing full potential (good) put responsibility on individuals for improving their
experiences themselves, while the concurrent focus on taking care of famailyroad
sense, was valuable in ensuring the maintenance of networks that cagdsacial
safety nets.

In searching for a more complete understanding of religious continuity and
change, this study took a historical perspective. Looking at religiouswstsend
meanings over time has led to important observations. | discussed the relevtiece of
case of independent Congo in problematizing the significance of PenteCbatematic
Christianity as a global identity. The historical analysis also |leansgroved
understanding of another issue raised in the literature.

| took up the issue of egalitarianism raised in the literature reviewoghdwmts in
this study. Here, | want to summarize my observations and expand on them using
information from the historical chapters. This issue includes concerns abouirstiarod
meaning, and it has historical relevance. The literature on PentecostalrGitari
Christianity in Africa has tended to highlight its egalitarian appealiciRants call each

other Brother and Sister, and they are all children of God. In this understanding, in the
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space of the congregation, social differences are unimportant. Additicaihlly,
participants have access to receiving the gifts of the Holy Spirit.stinly develops our
understanding of how participants understand and experience the ideal of equiadity in t
context of religious hierarchy. Some Pentecostal-Charismatic asinchy not have a
large hierarchy, but they do have religious specialists who are closer th&od t
everyday participants. The very developed and specialized hierardig Gatholic
Church amplifies the contradiction between egalitarianism and religietertiny,
making this a good case study.

Participants in Mary Our Mother followed an egalitarian ideal like dieatribed
in the literature. Lay participants engaged and negotiated meaning withrttibee i
religious hierarchy. A couple of observations are important for understanding how the
contradiction between egalitarianism and hierarchy worked out on the grotstgtHé
belief in innate sin held by those in the immigrant congregation had the pogsibéct
as a leveling mechanism. Participants could call out priests fogaatiogant, for
instance. The extent to which this happened in practice, however, is unknown. Also,
because the emphasis that this congregation placed on sin seems to distisygrsip
from other Pentecostal-Charismatic Christians, it may not be signifimasbime groups.
Second, the belief in equality gave additional power to religious participants i
directing the course of discussion about religious meanings. | discussed how involved
participants took an active role in raising topics and Bible verses for dmtuss
dialogic spaces of the congregation. Participants were also activagmigrPentecostal-
Charismatic Catholic priests to the congregation, choosing the track of Cathdlat

they want presented and discussed. On the other hand, participants recognizedthat prie
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had special powers to mediate with God. This undoubtedly had to do with priests’ study
and time spent getting closer to God as well as their religious appointment. Regple s
out priests for instruction and healing, and they believed that priests had enhanced
knowledge and improved access to the Holy Spirit, to good. Additionally, as
representatives of the Church, priests were interested in maintainiathissigy in the
eyes of the people through developing meaning in a way that helped people understand
their experiences. For example, the congregation priest put forwardas@sssaints, a
recognition that represented the negotiation of universal Catholic and logahgsea
However, while there was some check on the religious authority of the priest through the
idea of equality, the priest tended to maintain spiritual superiority.

Through looking at history, it becomes evident that Christianity’s egalitari
element can be found beyond the confines of Pentecostal-Charismatic Chyistiani
Members of Kongo confraternities drew on this ideal in lobbying Rome for better
treatment for slaves. Beatriz drew on it in seeking to redefine good and evibl€mng
mission Christians drew on it as a promise for equality that was not fulfiiigadrtantly,
these historical cases were situations in which people assertedigiieio requality in the
social order. In a similar way, entities in the religious field in the conteamp&S drew
on the idea of equality in efforts to improve social equality. For instance, Gathelic
experts taught their constituents that they should welcome and care for amis,gr
among other disadvantaged populations. Also, Catholics lobbied politicians for fair
immigrant legislation. At the level of the congregation, Mary Our Motherggaants
saw people as equal in a spiritual sense. It can be understood that saipaptsalso

put forward an effort to treat people in their lives as equals. On the other hand, while
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some participants did organize to attend to the material needs of immigrémgsegion,
this organizing did not depend or draw on an idea of equality.

Through analyzing the ideal of equality at the levels of society, institutrah,
community, then, this study suggests that on the level of society, entitiesvitioin the
religious field can work to influence the political field by taking up and apglthe ideal
of equality to social order. Similarly, participants within religiousiingbns may draw
on this ideal in looking to better their social positions in relation to others within the
institution. On the level of religious community, equality is especiallyontigmt in regard
to spirituality and interpersonal relations.

The historical analysis began with the BaKongo, a group of people of wester
Central Africa. This group was part of a region from which many of nmdystu
participants came, and this nation had a long history of contact with missgn#rus it
became a useful starting point for the dissertation to begin to assessisatigganings
and structures, and the ways in which these changed with changing social conditions.

Looking at the history of Christianization in Africa compelled this study to
consider this body of literature. It is noteworthy that most of thisatiiee has begun with
the colonization of Africa, which took off during the latter 1800s. This literature has
tended to focus on how religion was a tool of political control. In this model, Chiigtia
was a tool of domination, and missionaries were active in the colonization of Africans’
minds and spaces. My research showed that the political use of religion wasnettoni
colonialism. In Chapter Four, | described Christianization of BaKongo duringgatihe
period of contact with Europeans. At this time, the kingdom of Kongo was politically

independent. It was a complex tributary society, one of several in the laosa w
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boundaries shifted as internal political alliances shifted in size and powekinbheas a
divine ruler, the premier political and religious authority. Similarly, those wisal the
provinces of Kongo also had religious authority, under the king. At the local levetspries
were the religious authorities, and they acted alongside local politieas rul

At the time of contact, the political field controlled the religious field. &ado
interpreted Europeans according to their own understandings, which combined the
political and the religious. They understood Europeans to represent the land of the dead,
but BaKongo were interested in trade with them. Therefore, in taking up Qhtistia
BaKongo elite took up the religious identity of the Europeans—as they understood it,
joining the Christian cult—thus assuming equal political (and religious) foutiting
Europeans on the international stage. As a Christian nation, BaKongo drew on their
connection to Rome for political purposes. Over the course of this long period,
Christianity became increasingly important as an identity for tke €hristianity during
this period was not a tool of imperialism, but BaKongo took up the religion in step with
participating in a changing social context.
| also described how commoners took up Christianity, and how they used it to

explain harm and suffering. BaKongo included missionaries and Christian symbols i
their religious understandings, alongside witches and Kongo magicians. Dusing t
period, the slave trade grew, and interior political units in the region gainest.pows
time must have been stressful for many people. In this context, Beatrin wasaator
who articulated a new way of viewing the world. Drawing on the Christiath aflea
equality, Beatriz said that people in the land of the dead were colorless—nagtthéite

prevailing understanding. She claimed that missionaries and Kongo p@rocgls
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associated with missionaries practiced witchcraft, a claim kigabacked up by pointing
to their use of objects with supernatural force. In contrast, she healed withots,objec
casting herself as a healer for the greater good, without intention of gproiitg

In this case, groups of lay people sought religious meanings that helped them
make sense of their world. When their sense of confusion was high, a prophet—acting
outside the authorized religious institution—Iled the rearrangement of icebiakes,
combining various religious meanings and practices. This new way included dmginui
and changes. For instance, using the sign of the cross and relying on an ideal gf equalit
represented changes introduced by missionaries, but the belief that prdgle c
manipulate supernatural beings (through witchcraft and magic) formpeional benefit
represented continuity. However, the religious movement did not result in a change to t
structure of the political order; Beatriz was killed and the movement supgresse

Change and continuity could also be seen in the religious practices of tlameélite
commoners of Kongo during this time. The cult of Christianity was primarilyal cult
and it symbolically legitimated the elite. As the elite graduallyitsgpower, it
increasingly relied on its Christian identity for symbolic legitiatian, which showed
some change in identity and international associations but continuity in politicabfunc
of religion. Commoners understood missionaries to be a special type of magicen, whi
illustrated a shift in types of religious specialists (incorporating treggesentatives
from the land of the dead), and commoners understood mission crosses and medals to
contain supernatural potency, which could be seen as continuity.

By discussing the case of the old kingdom of Kongo, | showed that Christianity

was not only a tool of imperialism. In this case, a politically sovereigplp@ebose to
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adopt it, and the classes of producers and the elite took up new, Christian practices in
ways that made sense for them. This highlights the necessity of a holispegie/e to
complement those put forward in the literature on the Christianization oBAlriee
perspective that sees Christianity as an imperial tool would have sufjtiesdte
Christianity was European and that African indigenous religion was something quite
different. In this literature, Africans who took up Christianity have beelerstood to
have taken up European discourse and perspective. In contrast, | showed thasAfric
like early European Christians, took up Christianity in ways that made #pariences
understandable, a practice that included continuity and change.

In 1885, European colonial powers divided much of Africa among themselves.
This division split the BaKongo into several colonial territories, including th@ooo.
Under the rule of Leopold and then the Belgian state, the population of the territory of
Congo was halved. People were subject to mandatory work in harsh conditions, and they
were punished through violence at the hands of the military under Leopold. Belgium
forced most Congolese to work through taxation. The ways in which Congolese took up
Christianity during this period again demonstrated the ways in whichagdigneanings
and practices shifted with changing social contexts, as people’s dispoadjosted to
new social settings.

For instance, large numbers of Congolese became converts at missions. When
there was a choice, they preferred the English-speaking missions, béwegusghtly
associated the French-speaking missions with the colonial governrhemnis @ifferent
from what one would expect had Congolese wished to take up the religion of the

colonizers in order to succeed under their rule. Belgians had power, so Congolese should
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have sought out Belgian Catholicism. Congolese in the missions studied the Bible and
learned to dress and behave like Europeans in a process that they considered to be
initiation into a powerful political-religious cult. In this way, they broudit religious
understandings to new practices. Then, when material conditions did not improve for the
majority of mission-educated Congolese, they looked elsewhere. Some of these
Congolese used the Christian ideal of equality to protest their lack of matertaiss.
The minority of Congolese given relatively good positions in the colonial onciéedeto
be content with mission Christianity, which is understandable because tiggou!
participation led to and symbolically supported their material benefit. Tispqaeive
that Christianity was a means for Europeans to compel African accepfahed ideas
and values does not account for the conversion as Congolese understood it. It also does
not account for why some Congolese and not others were happy going to church at the
mission and why others were dissatisfied and looked for other means to makeitiggir |
conditions better while still taking up Christian symbols and practices.

As people’s social conditions changed under colonial rule and after independence,
their religious practices and beliefs changed. Many Congolese desigsousehealing
but were unable to practice their old rituals, outlawed by colonialists. In tingisn,
people took up symbols of Christianity, trying to begin churches and also workinglto he
people, as they had learned Jesus and apostles did. At the same time, Congolese
understood that Europeans were witches. In this way, Congolese created nieesplogc
drawing on Christianity and old ideas about the order of the non-empirical world. This
again points to the ways in which religion helped people in different social saluctur

settings explain misfortune and express and act upon pain. People maintained ald belief
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and incorporated and merged new ideas in their religious practices to help exglain t
new context. In these cases, acting on spiritual pain was also linked to actileglpoli

The historical perspective that this study took improved the understanding of how
religion shifted in changing social contexts. This study looked holistiaaithese
changes because both structure and meaning were important for understanding the
development of immigrant religious idea systems and practices. Thisi@adalsign also
enabled the study to address questions raised in the literature review about how
immigrants who practice Pentecostal-Charismatic Christiantityn the Catholic Church
explain, express, and act on the misfortune, pain, and ambiguity that they experienced in
their daily lives. A historical perspective also makes it possible fostady to show that
how these Pentecostal-Charismatic Christians participated in a @hiredigion was not
dissimilar to the ways in which past Christians participated in Christidmbw turn to
look at some of the continuities and changes that were evident in religiougpadic
over time, as described in this study.

Looking at the relationship between the political and religious fields ower t
showed how they overlap and merge in different ways in various places and times.
Among BaKongo, the religious field was closely intertwined with the paliaad served
to symbolically justify those with political positions in the kingdom. Durindyezontact
with Europeans, the relationship stayed much the same, but as the context changed—as
BaKongo engaged in direct European trade—foreign religious specialists and the
Christian cult became important to the religious field and the symboliaéezation of

the political order.
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With formal colonization, rulers and missionaries suppressed Congolegseuzli
rituals. In the colonial territory, Catholic missionaries worked closdly the state.
Protestants organized internationally and in the territory to increase t¢rerwith the
state. After independence, Mobutu flipped the links between the political agidusli
fields. He worked to undermine the Catholic Church while supporting Protestants and
Kimbanguism, a Christian movement started under colonial rule. This led to the @dcreas
autonomy of Protestant churches and the EJCSK and the decreased autonomy of the
Catholic Church. However, as the state weakened, churches as a whole gaméu voic
the political field, and they took over some government functions.

In the contemporary US, immigrants joined churches with a high degree of
autonomy. Established churches, especially, tended to be free from govermunamy.sc
Understanding that institutionalized religions in general tend to support the politdea
helps make sense of some of these changes in relationships between thes ratigi
political fields. Religions become systematized within a political oMiéren the
political order changes, religion also changes. Conversely, when religpangecbut
there is no corresponding change in the political order, the religion as such does not
become an institution.

The domain of religious hierarchy was another lens through which to assess
changes and continuities in religious practices. Looking at religious ¢hgraver time
showed how groups of lay people drew on religious meanings like witchcratft,
egalitarianism, and those surrounding healing in their struggles witlotsligpecialists
(whose interests were with the maintenance of the religious instijtott@n meaning. In

the Kongo kingdom, religious hierarchy was joined to political hierarchy eTuas
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some room within this hierarchy for people to claim authority as Kongo prophets and for
people to contest political authority through religious means, for instance, usiragc
groups in power of witchcraft or non-egalitarian treatment.

Under colonial rule, Catholic and Protestant hierarchies were filled by Eurape
Congolese who studied could become catechists, but they were limited in moving above
this role. Congolese were not satisfied and protested, drawing on the ideal df/elugli
this did not create change within the institutions, something that paraheledack of
voice in the political order. In the broader religious field, Kimbangu assertghtaa
create his own church and spiritually heal Congolese, but religious and political
authorities repressed the movement. After becoming an authorized religgtitution,
the EJCSK became more bureaucratic and conducted less spiritual healing;auisith
some people to look to other churches. People looking for spiritual healing who were not
satisfied with institutionalized churches like mission churches and the EldGkéd to
newer churches. In the US, the congregation Mary Our Mother negotiated meaning b
drawing in particular specialists and directing topics of discussion. MaryOther
participants desired and found processes for spiritual healing.

On the level of community, | suggested that participation in institutiowialize
religions offered the possibility of more social capital for religiousimers. In this way,
people might be drawn to participate in religious groups within institutions, to have
increased access to resources. Catholics in Congo had internationalreapitadg from
the international institution and used this to support churches. This set them apart from
other churches, which did not draw in this kind of capital. Catholic Church membership

grew, but so did participation across most churches in Congo. On the other hand, when a
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religion did not offer spiritual expression for people, they looked elsewhsrineA
EJCSK became an institution, its practice of spiritual healing declimdame
members departed. People left the church in spite of evident social capitirl§im
Mary Our Mother, some participants found their practical resources exthdtawever,
they also looked for spiritual understanding and expression, or healing. These
observations support the focus of this study on both structure and meaning. While the
practical resources opened up through the bridging and bonding social capital of church
life are important for people, they participated religiously for spirgdplanation and
expression.

Looking at changes and continuities in religious meanings was bahé&gici
understanding how religion changed to help people explain their experiences. In
addressing the literature on the Christianization of Africa, | discusseddiigious
meanings changed with changing social contexts in the Kongo kingdom and in ablonize
Congo. In independent Congo, as the state declined, witchcraft accusations and church
attendance increased. People looked for answers in the political and religimss hea
also seemed that during this period, more than those before, Congolese wesegjigrea
able to choose from a variety of sets of beliefs. This increase relateb#dizsition, and
it also related to the discussion on the meaning of belief. During early @hidstion,
becoming a Christian entailed proclaiming loyalty to God; people did notiquéss
existence. In late-day Congo, people had more options from which to choose.

In late-day Congo, many people continued to interpret their misfortune and pain
in terms of witchcraft. While healing had been performed by a local magtbhimugh

supernatural beings, in old times, in recent churches it was done by a pastgh tine
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spirit of the Holy Spirit. Many sought spiritual healing through Pentecostati€inatic
Christianity, where the gifts of the Holy Spirit were available to aligipants.
Orphaned children seemed to draw the most attention at Pentecostal-Cl@arismat
Christian healing ceremonies. They became a target for blame in househbtdg wi
enough food. Those accused of witchcraft could be healed in churches through exorcism
Important continuities included the understanding that some objects could be imbued
with magical power. When older religious practices were unavailable or na losiged
people explain their current social setting, they took up different forms.

| discussed how immigrants in the congregation Mary Our Mother practiced their

religion. It is notable that participants did not hear lessons from priestswaibchcraft,
and the congregation was not involved in identifying and healing those who practiced it
Due to the lack of Catholic discourse about witchcraft, there was room in peopids m
to maintain beliefs about it. In this way, Catholic practice in the US all@estinuity in
this belief. However, at the same time, those people who were involved andllizath-fi
took up new ideas, negotiated in dialogic spaces and heard in Sunday sermons.
Congregation patrticipants understood that demons existed and caused evil in the world,
but they focused instead on themselves as individuals. Instead of focusing ng heali
people who harmed others through witchcraft, people healed themselves. Jhis wa
important change that expressed individual responsibility for change in tkee Wwor
focus on the individual puts the blame for some misfortune and pain on him or her. In this
way, people were held accountable for their own living conditions, rather than blaming
others. Focusing on the self through practicing humility, not sinning, askingeoess,

and studying, encouraged immigrants to be hard workers in the world who did not expect
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much. Mary Our Mother participants came to hope for what they could achiere gi
their material constraints, but they also learned to try hard to do bettara|yirénd in
society. Religion expressed how people worked for success in the USachideng on

making and maintaining connections to others.
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