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Charismatic Manifestations in the Churches of Rwanda presents a theological and historical study of the presence, meaning, and discernment of spiritual gifts within Rwandan Christianity. The book examines Rwanda's traditional religious background, the missionary formation of the churches, the East African Revival, Pentecostal expansion, Catholic charismatic renewal, Anglican revival spirituality, and charismatic manifestations within the Free Methodist Church.
The study argues that charismatic manifestations in Rwanda must be understood within both biblical theology and local church history. They cannot be reduced to emotional experience, denominational identity, or extraordinary events alone. They must be tested by Scripture, the lordship of Jesus Christ, the holiness of the Holy Spirit, the edification of the church, and the fruit of love, repentance, mission, charity, and service.
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The Call to Discerned Renewal in the Holy Spirit.
The question of charismatic manifestations has occupied the churches of Rwanda because it touches the life of the church at its deepest level. Across Catholic, Anglican, Pentecostal, Methodist, and other Christian communities, believers have asked how the Holy Spirit renews the church, how spiritual gifts should be recognized, and how the church can remain open to God's power without falling into disorder or confusion.
Rwanda's story gives this question particular depth. Long before the missionary churches were established, Rwandans lived with a strong awareness of Imana, spiritual reality, life after death, protection, mediation, and the search for salvation. When the Gospel came, it entered a society already asking spiritual questions. Christian proclamation then redirected those questions toward Jesus Christ, Scripture, the church, and the gift of the Holy Spirit.
The churches of Rwanda grew through mission, catechesis, schools, hospitals, preaching, sacraments, Bible teaching, and pastoral leadership. Yet church growth alone did not remove the need for inward renewal. Revival, repentance, prayer, healing, prophecy, discernment, tongues, teaching, charity, and social service all became part of the search for a Christianity that was not only formal but alive.
This book proceeds from the conviction that charismatic manifestations must be neither despised nor accepted without testing. They must be received with faith, interpreted with theology, and discerned within the communion of the church. The Holy Spirit gives gifts for the common good, not for spiritual pride or confusion.
Prologue Statement: The study of charismatic manifestations in Rwanda is more than an academic investigation. It is a call for the churches to seek renewal that is biblical, Christ-centered, Spirit-filled, disciplined, compassionate, and faithful to the mission of God.
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Theological Summary of Charismatic Manifestations in the Churches of Rwanda.
Charismatic Manifestations in the Churches of Rwanda presents a Christ-centered and Spirit-conscious study of renewal, spiritual gifts, and discernment in Rwandan Christianity. The book argues that charismatic manifestations must be interpreted through the combined lenses of Scripture, theology, church history, mission, African religious background, and pastoral wisdom.
The study begins with Rwanda's religious background, especially belief in Imana, concern for ancestors, and the search for mediation, protection, healing, and salvation. This background does not replace Christian revelation, but it helps explain why questions of spiritual power and manifestation became significant in the reception of the Gospel.
The book then traces the rise of Pentecostal and charismatic movements, showing how the modern Pentecostal movement emerged from Holiness roots, prayer, the search for apostolic Christianity, Topeka, Azusa Street, and the missionary impulse of the full gospel. It distinguishes classical Pentecostalism, neo-Pentecostalism, and charismatic renewal, showing why these distinctions matter for Rwanda.
The Rwandan church context is examined through Catholic mission, Protestant mission, Anglican work, the East African Revival, Pentecostal expansion through Gisenyi, and charismatic experience in Free Methodist communities. The study shows that charismatic manifestations appeared in different forms: conviction of sin, confession, prayer, teaching, discernment, prophecy, healing, tongues, words of wisdom, charity, social work, baptismal controversy, and missionary expansion.
Theologically, the work argues that the church is charismatic because it lives by the gift of the Holy Spirit. Charisms are not private possessions or religious spectacles. They are graces given for the building up of the church, the service of the needy, the witness of the Gospel, and the glorification of Jesus Christ.
The work concludes that the churches of Rwanda need a theology of discerned renewal. Such renewal welcomes the gifts of the Holy Spirit while testing every manifestation by Scripture, Christology, pneumatology, ecclesial edification, moral fruit, pastoral accountability, and love. The final vision of the book is a church that is biblically grounded, spiritually alive, historically aware, theologically mature, socially compassionate, and faithful to Jesus Christ.
Extended Abstract Statement: This work presents a unified theological framework in which charismatic manifestations in Rwanda are understood as gifts of the Holy Spirit for the renewal of the church, the edification of believers, the service of the poor, and the faithful witness of Jesus Christ.
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This book is written as a theological and historical study of charismatic manifestations in the churches of Rwanda. It is not intended to replace the original research material from which it was developed. Rather, it presents that material in a fuller and more orderly book form, with chapters, transitions, and a clearer movement from Rwanda's religious background to the lived experience of spiritual gifts in the churches.
The central conviction of this work is that charismatic manifestations must be studied as part of the church's living experience of the Holy Spirit. The church is not renewed by organization alone. The church is renewed when the people of God recover the life of prayer, repentance, fellowship, proclamation, charity, and spiritual gifts that marked the first Christian communities. The manifestations mentioned in the book of Acts and in the Epistles of Paul are therefore not treated as curiosities. They are treated as part of the church's living memory and as a witness to the activity of the Holy Spirit.
At the same time, renewal must be interpreted with theological care. The presence of spiritual gifts should not destroy the order of the church, divide believers, or create confusion. True renewal must lead to holiness, humility, charity, assistance to the needy, social engagement, fellowship, and deeper commitment to Jesus Christ. In this sense, charismatic renewal is not only a matter of speaking in tongues, prophecy, healing, or discernment. These manifestations are important, but they must serve the renewal of the whole church.
Rwanda provides a significant case because its churches developed within a cultural context that already had a strong awareness of God, spirit, survival after death, sacrifice, and the search for salvation. Before the missionary churches arrived, Rwandans already spoke of Imana as the supreme being. They also practiced ancestral veneration and sought spiritual protection through traditional religious structures. When the Gospel came, it did not enter an empty spiritual landscape. It entered a society with deep religious questions, and those questions influenced how Christian faith, renewal, and charismatic manifestations were received.
This book therefore begins with Rwanda's religious background, moves to the history of the Pentecostal and charismatic movements, and then returns to Rwanda to examine charismatic manifestations in Catholic, Anglican, Pentecostal, and Free Methodist contexts. The goal is to show how spiritual gifts, theology, discernment, and church life meet in the Rwandan experience.
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The purpose of this book is to study charismatic manifestations in the churches of Rwanda. The study begins with the historical background of the churches in Rwanda in order to show the place of spiritual gifts in those churches and to examine what Rwandans believed in the beginning.
The subject is important because the church in Rwanda did not develop in isolation from the wider world. The churches of Rwanda were influenced by Catholic missions, Protestant missions, Anglican revival, Pentecostal expansion, and later charismatic renewal. The manifestations of the Holy Spirit that appeared in different churches were not all the same, but they shared a common concern: the desire for a living Christianity instead of a merely ceremonial one.
In many places, Christians became dissatisfied with a formal faith that lacked vitality. They longed for a true spiritual life, a real communion in which each believer's gifts were recognized, and a renewed sense of divine power. They did not want a Christianity that denied miracles, weakened prayer, or reduced the members of the church to passive spectators. These longings are central to the charismatic movement and to the renewal of the churches.
The Rwandan case is also important because it reveals how charismatic experience entered different churches in different ways. In the Anglican Church, revival was associated with prayer, repentance, conviction of sin, and a strong desire that renewal should begin in the individual believer. In the Catholic Church, charisms appeared in prayer groups and renewal sessions, sometimes with discernment, teaching, prophecy, wisdom, charity, fellowship, and social work. In the Pentecostal Church, revival was associated with baptism in the Holy Spirit, prayer and fasting, speaking in tongues, and rapid church growth. In the Free Methodist Church, charismatic manifestations were connected with healing, prophecy, spiritual gifts, and the controversy over baptism by immersion and aspersion.
The book also pays attention to the distinction between classical Pentecostalism, neo-Pentecostalism, and charismatic renewal. Classical Pentecostalism formed its own churches and produced a theology with an evangelical base. Neo-Pentecostalism adopted many Pentecostal doctrines but remained inside existing churches. Charismatic renewal, especially in historic churches, sought to renew the church from within and interpret the experience of the Holy Spirit in the light of each church's own theological tradition.
This book does not attempt to write a complete history of all churches in Rwanda. It uses the supplied manuscript material as its guide. It keeps close to the original content and develops it into a book that can be read as a coherent theological and historical study.
Research Method and Theological Approach
This study uses a historical-theological method. Historically, it follows the movement of Christianity into Rwanda through Catholic missions, Protestant missions, Anglican revival, Pentecostal expansion, and later charismatic renewal. Theologically, it asks how the manifestations described in the churches should be interpreted in the light of Scripture, Christian doctrine, pastoral wisdom, and the lived experience of believers.
The method is deliberately careful. The book does not treat every testimony as automatically true, and it does not treat every unusual manifestation as false. Testimonies of healing, prophecy, tongues, discernment, and deliverance are received as religious data that must be interpreted. They are important because they reveal what believers experienced, feared, hoped for, and understood God to be doing among them. At the same time, they must be tested by Scripture, by the character of Christ, by the fruit of the Spirit, by the order of the church, and by the ethical consequences produced in the community.
The book therefore stands between two dangers. On one side is a cold rationalism that rejects the possibility of the Spirit's present action before listening to the church's testimony. On the other side is an uncontrolled enthusiasm that accepts every religious excitement as the voice of God. A Rwandan theology of charismatic manifestations must avoid both errors. It must be open enough to receive the gifts of the Spirit and disciplined enough to discern them.
The study also uses an interdisciplinary approach. Geography helps explain why Rwanda became a meeting place of Central African and East African influences. Anthropology helps illuminate the traditional language of Imana, Abazimu, Ryangombe, and the Imandwa. Mission history explains how Catholic, Anglican, Presbyterian, Adventist, Baptist, Pentecostal, and Methodist communities took root in the country. Biblical theology provides the controlling norm for interpreting charisms. Spiritual theology asks what renewal does to the heart, to prayer, to repentance, to holiness, and to love.
The word "charismatic" is used here in its Christian theological sense. It comes from charis, grace, and charisma, gift. A charismatic manifestation is therefore not merely an extraordinary event. It is an expression of grace given by the Holy Spirit for the building up of the church and for witness to Jesus Christ. This definition is important because it protects the book from reducing charisms to spectacle. In the New Testament, gifts are not private ornaments. They are given for service, edification, unity, mission, and love.
The Rwandan setting gives these questions special depth. Rwanda's churches have known prayer, revival, missionary sacrifice, moral transformation, social service, institutional growth, controversy, division, suffering, and the painful need for reconciliation. The study of charismatic manifestations in Rwanda must therefore ask not only whether gifts occurred, but also what they produced. Did they lead to repentance? Did they strengthen the church? Did they help the poor? Did they heal relationships? Did they submit to Christ and Scripture? Did they deepen communion across denominational lines? These questions will guide the chapters that follow.
Why Rwanda Matters for Charismatic Theology
Rwanda matters because it shows that charismatic Christianity cannot be studied only from the viewpoint of Europe or North America. The modern Pentecostal movement may have received important public expression in Topeka and Azusa Street, and Catholic charismatic renewal may have received international visibility after Duquesne, but African Christianity has never been a passive receiver of Western religious impulses. African Christians have interpreted, tested, rejected, reshaped, and indigenized Christian experience in their own histories.
Rwanda also matters because its religious history contains both continuity and discontinuity. There is continuity because Rwandans already believed in a supreme God, spiritual reality, life after death, mediation, blessing, danger, and the need for salvation. There is discontinuity because the Gospel reoriented those longings toward Jesus Christ, Scripture, the church, baptism, Eucharist, prayer, repentance, and the Holy Spirit. Charismatic manifestations in Rwanda therefore belong to a larger story: the encounter between inherited religious imagination and Christian revelation.
The subject is also ecclesial. Charismatic manifestations did not appear in Rwanda only among Pentecostals. They appeared in Anglican, Catholic, Pentecostal, and Free Methodist contexts. This means that the Holy Spirit cannot be discussed only in denominational categories. Each church interpreted the manifestations according to its own theology and discipline, but the longing for renewal crossed church borders. The Rwandan case therefore invites a more generous and more discerning pneumatology, one that honors denominational identity while recognizing the Spirit's freedom.
Finally, Rwanda matters because the future of Christianity is increasingly African. Churches in Africa are not marginal to world Christianity; they are central to it. Their questions about healing, prophecy, deliverance, worship, poverty, reconciliation, moral transformation, and spiritual power are not secondary questions. They are among the most urgent theological questions of the contemporary church. A study of charismatic manifestations in Rwanda is therefore not only a local study. It contributes to the wider Christian conversation about the Holy Spirit and the renewal of the church.
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Rwanda in Its Geographical Setting
Rwanda is a small country in Central Africa. Its territory has a quadrilateral shape and lies between approximately latitude 1 degrees 04 minutes 5 seconds and 2 degrees 05 minutes 1 second south, and longitude 28 degrees 53 minutes and 30 degrees 53 minutes east. It is situated in the theoretical time zone that extends from South Africa to Finland, and it has a climate tempered by altitude.
The country lies between about 1,000 and 4,500 meters of altitude. This altitude helps mark the transition between Central Africa and East Africa. Rwanda is bordered by Burundi in the south, Tanzania in the east, Uganda in the north, and the Democratic Republic of Congo in the west. Its area is about 26,338 square kilometers, making it one of the smaller territories of the African continent.
This geographical setting matters for church history because Rwanda has never been an isolated spiritual world. Its location placed it between regions, peoples, and missionary routes. Religious movements entered through neighboring countries, especially through Uganda, Tanzania, Burundi, and Congo. The history of the churches in Rwanda is therefore also a history of contact, movement, translation, and adaptation.
The Rwandan People and Traditional Faith
Before Christianity became established in Rwanda, the Rwandan people already possessed a religious worldview. This worldview was centered on belief in Imana, the supreme being, and also included beliefs concerning ancestors, spirits of the dead, and spiritual mediation. These beliefs shaped the way Rwandans understood life, death, providence, blessing, danger, and salvation.
It is important to recognize that Christian proclamation in Rwanda did not encounter a people without religious thought. The Gospel entered a world where people already asked ultimate questions. They knew that human life depended on a power greater than human beings. They believed that the visible world was connected to invisible realities. They feared spiritual harm and sought protection. They desired life, fertility, healing, continuity, and salvation.
Imana
Among Rwandans, God is known as Imana. Imana is understood as a supreme being, responsible for all things and governor of all. From this point of view, it can be said that the people of Rwanda were monotheistic in their understanding of the supreme God. Imana was believed to be omnipotent, omniscient, and omnipresent.
The attributes of Imana appear in theophoric names, that is, names that carry the name or action of God. Examples include Habyalimana, meaning "It is God who gives birth"; Hakizimana, meaning "It is God who saves"; Harelimana, meaning "It is God who educates"; and Ilihose, meaning "God is everywhere." These names show that Imana was not an abstract concept only. Imana was present in the language of daily life, in personal names, in family identity, and in the way people explained birth, salvation, education, and providence.
Furthermore, Imana was understood as spiritual and immaterial. Although human language often uses anthropomorphic expressions, Imana remains the providence of human beings. Imana is transcendent because divine intervention cannot be reduced to human behavior. At the same time, Imana is immanent because providence suggests that God is concerned with human welfare. Imana does not behave simply like human beings, yet Imana is not absent from human life.
This traditional knowledge of Imana prepared an important point of contact for Christian theology. When missionaries proclaimed God, they did not need to create the idea of a supreme being from nothing. They could speak into an existing awareness of Imana. Yet Christian theology also brought a new revelation: God known through Jesus Christ, the Holy Spirit, Scripture, the church, salvation, repentance, and new life.
The Worship of Ancestors
The traditional Rwandan worldview also included belief in survival after death. The Munyarwanda was convinced that death did not end existence. The spirits of the dead, called Abazimu, were believed to live in the underworld and to be governed by Nyamuzinda. Because of this conviction, ancestral worship developed as a way of calming some of the Bazimu. Sacrifices were offered so that the spirits would not harm the living.
This practice reveals a deep concern for the relationship between the living and the dead. The dead were not considered completely absent. They could affect the living, and the living therefore sought to maintain peace with them. Fear, respect, memory, and the search for protection were all present in this religious behavior.
Based on these convictions, Rwanda also had heroes. The best known was Ryangombe. After death, those who were initiated were believed to inhabit Ryangombe's paradise, called Kalisimbi. Ryangombe was understood as a servant of Imana and as an intermediary between God and human beings, especially the initiated members known as Imandwa. The lives of disciples were believed to be protected by the deceased Imandwa.
The role of Ryangombe was therefore mainly soteriological. In other words, it was connected to the search for salvation, protection, and fulfillment. By joining the sect of the Imandwa, the Munyarwanda sought something that traditional religion had not fully provided. This search is important for understanding the later reception of Christianity. The Gospel also presents salvation, mediation, protection, and eternal life, but it does so through Jesus Christ rather than through ancestral or heroic mediation.
Religious Preparation and Christian Encounter
The traditional faith of Rwanda must not be treated only as a background detail. It helps explain why spiritual manifestations and questions of power became meaningful in the churches. When Christian faith came, it met people who already believed that spiritual forces affected daily life. They already understood that the invisible realm could influence sickness, protection, blessing, fear, and death.
In this context, the proclamation of the Gospel had to address more than moral instruction. It had to address the deep human need for deliverance, healing, reconciliation, and assurance. It had to speak of God not only as creator but as savior. It had to proclaim Jesus Christ as the true mediator and the Holy Spirit as the one who gives life, gifts, power, and holiness to the church.
For this reason, charismatic manifestations in Rwanda cannot be separated from Rwanda's traditional religious background. The manifestations that later appeared in the churches were received in a context already concerned with divine action and spiritual power. The challenge for the church was to interpret these experiences in the light of Christian theology and the witness of Scripture.
The Landscape as a Spiritual Setting
Rwanda's geography does more than locate the country on a map. It also helps explain the movement of the Gospel and the movement of renewal. The country stands at a meeting point between Central Africa and East Africa, and its borders connect it with Uganda, Tanzania, Burundi, and Congo. This means that religious influence did not enter Rwanda from one direction only. Catholic missions, Protestant missions, Anglican influence from Uganda, Pentecostal influence from Swedish and regional missions, and later charismatic renewal all moved through networks of people, language, travel, education, and pastoral relationships.
The altitude and climate also shaped settlement, travel, and mission work. Missionaries did not merely bring doctrines into abstract space. They entered hills, parishes, schools, medical centers, and communities where people already had systems of authority and memory. The Gospel was preached among families, clans, local leaders, healers, catechists, teachers, and people who lived close to the realities of birth, sickness, death, harvest, and survival. In such a world, theology could never remain only in books. It had to answer the questions of ordinary life.
This is why the language of God as providence was meaningful. If Imana is understood as the giver of life, the protector, the one who saves, and the one who is everywhere, then Christian preaching had to show how the God revealed in Scripture fulfills and purifies that search. The missionary message of salvation in Christ could be heard as an answer to questions already present in Rwandan hearts: Who protects life? Who saves? Who rules over death? Who mediates between the seen and unseen world?
Imana and the Christian Doctrine of God
The Rwandan name Imana gave Christian proclamation an important doorway. When Christians spoke of God, they were not speaking into total silence. The people already had a name for the supreme being. Yet Christian theology also had to clarify the difference between general knowledge of God and the revelation of God in Jesus Christ.
Traditional belief affirmed that Imana is supreme, spiritual, powerful, knowing, and present. Christian faith could affirm much of this, but it also proclaimed that God has acted decisively in history through the incarnation, death, and resurrection of Jesus Christ. The God who is providence is also the God who calls sinners to repentance. The God who gives birth and saves is the God who gives new birth and eternal salvation through Christ. The God who is everywhere is also the God who sends the Holy Spirit to dwell in believers and to build the church.
This connection matters for charismatic renewal. If the Holy Spirit is treated only as a power or manifestation, the church may lose the full doctrine of God. The Spirit is not an impersonal force. The Spirit is the Spirit of God, the Spirit of Christ, the giver of life, the one who sanctifies and distributes gifts. Therefore, a Rwandan theology of renewal must bring together the traditional awareness of Imana and the Christian confession of the Father, the Son, and the Holy Spirit.
Ancestral Belief and the Longing for Mediation
The worship of ancestors reveals another important point. The concern for Abazimu, sacrifice, Ryangombe, Kalisimbi, and the Imandwa shows a deep longing for mediation. People desired protection from harm, peace with the unseen world, and assurance about life after death. They wanted to know that the dead would not destroy the living and that the living could be secure.
Christianity answers this longing differently. It does not deny that human beings fear death, judgment, spiritual danger, or evil powers. Instead, it proclaims Christ as the one mediator between God and humanity. The church announces that salvation is not found through appeasing ancestors or joining a secret religious sect, but through faith in Jesus Christ, who died and rose again. The Holy Spirit then bears witness to this salvation by creating new life in believers and by giving gifts to the church.
This helps explain why charismatic manifestations could become powerful in Rwandan churches. Healing, prophecy, discernment, and deliverance spoke directly to a culture that already believed spiritual realities affected daily life. The church's task was not to remove the spiritual dimension from Rwandan life, but to center it on Christ and test every manifestation by Scripture.
African Religious Consciousness and the Logic of Manifestation
To understand charismatic manifestations in Rwanda, one must understand that African religious consciousness often refuses to divide life into sacred and secular compartments. In many African societies, including Rwanda, the visible world and the invisible world are understood as interrelated. Birth, illness, barrenness, harvest, death, conflict, blessing, misfortune, and reconciliation are not merely material events. They are interpreted within a larger spiritual order.
This does not mean that every Rwandan explanation of events was identical, or that traditional religion was without debate. It means that the religious imagination of Rwanda was deeply aware that human life is fragile and dependent. People could not control rain, fertility, illness, death, political authority, family continuity, or the unseen forces that seemed to surround them. Religion provided language for this dependence. It also provided practices by which people sought protection, blessing, purification, and peace.
Within such a worldview, the idea of manifestation is not strange. If spiritual reality is real, then it can become visible in certain events. A cure, a warning dream, a prophetic word, a deliverance from fear, a sudden conviction of sin, or an extraordinary answer to prayer could be interpreted as a sign that the invisible world had touched the visible world. This helps explain why charismatic Christianity often finds deep resonance in African contexts. It speaks a language of divine presence, power, encounter, and transformation that is not foreign to African religious sensibility.
However, Christian theology must both affirm and purify this logic. It affirms that God acts in history. It affirms that the Holy Spirit gives gifts. It affirms that prayer matters. It affirms that evil is real and that Christ has authority over evil powers. But it purifies the logic by rejecting fear-based manipulation, magical control, the purchase of power, and any practice that displaces Christ as mediator. The Christian charismatic manifestation is not a technique for controlling spiritual forces. It is a grace of the Holy Spirit, received in humility and tested in the communion of the church.
This distinction is very important in Rwanda. If charismatic manifestations are detached from the lordship of Christ, they can easily be misunderstood through older categories of power, protection, and spiritual bargaining. The church must therefore teach that the Holy Spirit is not a force to be manipulated. The Spirit is the Lord and giver of life. The Spirit glorifies Christ, produces holiness, and builds up the body of Christ. True manifestations lead believers away from fear and toward trust, away from secrecy and toward truth, away from spiritual competition and toward love.
Imana, Language, and Christian Inculturation
The use of the name Imana in Christian proclamation is an example of inculturation. Inculturation does not mean mixing Christianity with every element of traditional religion without discernment. It means that the Gospel takes flesh in a people's language, symbols, questions, and history while also judging and transforming them. When Rwandan Christians say Imana for God, they are not simply repeating pre-Christian religion. They are using a known name to confess the God revealed in Scripture.
This process required theological care. If missionaries had rejected the word Imana entirely, they might have implied that Rwandans had no previous awareness of God. That would have made the Gospel appear foreign in an unnecessary way. Yet if missionaries had accepted every traditional idea attached to Imana without correction, they would have failed to proclaim the biblical God fully. The task was to say: the one whom you have dimly known as creator and providence is now proclaimed to you as the Father of our Lord Jesus Christ, who gives the Holy Spirit to the church.
In this sense, Imana became a bridge and a challenge. It was a bridge because it allowed Rwandans to hear Christian preaching in a language already filled with reverence. It was a challenge because the Christian doctrine of God is Trinitarian. The God of Christian faith is not only supreme power. God is Father, Son, and Holy Spirit. God is known through creation, but savingly revealed in Christ. God is transcendent, yet also enters history. God is providence, yet also calls for repentance, forgiveness, justice, and reconciliation.
Charismatic theology must preserve this Trinitarian clarity. In some renewal settings, people speak of "power" more than they speak of the Father, Son, and Holy Spirit. They speak of miracles more than they speak of the cross. They speak of victory more than they speak of holiness. A Rwandan charismatic theology rooted in the name Imana must avoid this imbalance. The Spirit who manifests gifts is the Spirit of the crucified and risen Christ. The God who heals is also the God who forgives. The God who gives charisms is also the God who forms a holy people.
Ryangombe, Mediation, and the Christian Claim of Christ
The figure of Ryangombe shows that traditional Rwandan religion was not satisfied with a distant supreme being alone. People needed mediation. They needed access. They needed a way to deal with fear, death, spiritual danger, and the hope of blessed life. This is why Ryangombe and the Imandwa are so important for the theological reading of Rwanda's religious background. They reveal a soteriological hunger.
Christian theology does not mock that hunger. It recognizes it as part of the human condition. Human beings long for a mediator because they know that they cannot save themselves. They long for protection because they know their vulnerability. They long for life beyond death because death is the great enemy. The Gospel addresses precisely these longings, but it gives a new answer: Jesus Christ is the one mediator between God and humanity. He is not one spiritual helper among many. He is the incarnate Son, crucified and risen, who has conquered sin, death, and the powers of evil.
This claim has direct relevance for charismatic manifestations. Deliverance, healing, prophecy, and discernment must never create new mediators who replace Christ. A prophet is not a savior. A healer is not a redeemer. A prayer leader is not the owner of divine power. The moment a charismatic person becomes untouchable, unaccountable, or feared as the only access to blessing, the church has moved away from the Gospel. True charismatic ministry points away from the minister and toward Christ.
Rwanda's traditional longing for mediation therefore helps the church teach both expectation and caution. It teaches expectation because people know that salvation must be more than a theory. It must address life, fear, sickness, death, and spiritual danger. It teaches caution because people may be tempted to transfer old patterns of dependence onto new charismatic personalities. The church must teach that all gifts are subordinate to Christ, accountable to Scripture, and exercised within the body of believers.
Traditional Religion and the Question of Healing
Healing is one of the most sensitive points of contact between traditional religion and charismatic Christianity. In traditional settings, sickness could be interpreted in relation to ancestors, spirits, social conflict, hidden guilt, or spiritual attack. Healing therefore often involved more than medicine. It involved ritual, sacrifice, reconciliation, divination, or protection. When Christian missions introduced hospitals, clinics, prayer, baptism, confession, and pastoral care, they entered a field already shaped by religious interpretation.
The church's response cannot be simplistic. On one hand, Christian faith must reject practices that enslave people to fear, divination, or manipulation. On the other hand, it must not reduce healing to physical medicine alone. The New Testament presents Jesus as one who heals bodies, forgives sins, casts out evil spirits, restores people to community, and proclaims the kingdom of God. The church's healing ministry should therefore be holistic. It should include prayer, pastoral care, sacramental life where appropriate, medical responsibility, moral reconciliation, and social support.
This is especially important for Rwanda because mission history itself joined evangelism with schools and medical work. Gahini, for example, became significant not only as a place of preaching but also as a mission and hospital context. The body was not outside the concern of the Gospel. The healing ministry of the church was one way the love of Christ became visible.
Charismatic healing should be understood within this wider Christian concern for wholeness. A healing testimony may strengthen faith, but the church must also care for those who are not healed immediately. It must not blame the sick, exploit the desperate, or create the impression that medical care is unbelief. The same Spirit who gives gifts also gives wisdom, compassion, patience, and endurance. A mature charismatic church prays boldly and cares faithfully.
Culture, Conversion, and Continuity
Conversion in Rwanda did not mean that people ceased to be Rwandan. It meant that Rwandan identity was brought under the lordship of Christ. This point is important because some missionary approaches in Africa confused Christianity with foreign culture. Yet the Gospel does not require people to abandon their language, memory, or peoplehood. It calls them to renounce sin, idolatry, fear, injustice, and false mediation, while receiving a new identity in Christ.
The traditional religious background therefore should not be treated only as error. It is also a record of human searching. The names that invoke Imana, the concern for life after death, the fear of spiritual harm, and the search for salvation all reveal that Rwandans were asking deeply theological questions before the arrival of mission churches. Christianity did not create those questions. It answered them in a new way.
This helps the reader understand why the study of charismatic manifestations must begin here. If one begins only with Topeka, Azusa Street, Duquesne, Gahini, Gisenyi, or Kabera, one begins too late. The soil into which charismatic Christianity was planted had already been prepared by centuries of religious language and practice. The Holy Spirit's work in the churches of Rwanda must therefore be studied within the long history of Rwandan longing for God, protection, healing, life, and salvation.
Chapter Summary
The first chapter has shown that Rwanda's Christian history must be read against Rwanda's religious background. Belief in Imana, concern for ancestors, and the search for mediation created a spiritual environment in which the Gospel could be heard as good news. At the same time, Christian theology had to correct, fulfill, and transform traditional expectations. Church renewal in Rwanda therefore requires both cultural understanding and biblical discernment. The Holy Spirit renews the church not by ignoring the people's history, but by bringing every longing, fear, and hope under the lordship of Jesus Christ.


[bookmark: _Toc234118505]Chapter 2. The Rise of the Pentecostal and Charismatic Movements
The Need for Renewal
The charismatic movement arose from a deep longing for the life and dynamism of the early church. Many believers became aware that their ministries and churches did not always show the spiritual vitality described in the New Testament. They saw ceremonial Christianity, formal membership, and church structures, but they longed for prayer, power, holiness, fellowship, healing, and spiritual gifts.
This longing did not appear in one place only. It became visible in different Christian communities and eventually produced movements that spread across the world. These movements were not all identical, but they shared a concern for the work of the Holy Spirit and for a renewed experience of Christian life.
Origin of the Pentecostal Movement
The Pentecostal movement is commonly associated with Topeka, Kansas, in the United States, and with the later revival in Los Angeles. It arose within the Holiness movement, which emphasized sanctification and a deeper life with God.
Charles Parham became aware of the ineffectiveness of his ministry when compared with the dynamism of the early church. Out of this awareness, he urged his disciples to pray for a special outpouring of the Holy Spirit. The baptism of the Spirit, associated with the laying on of hands and accompanied by speaking in tongues as a sign, appeared in their small group around the turn of the twentieth century.
The supplied manuscript places this first appearance on December 31, 1899. It also points to the importance of Parham's missionary sense, which he called the "full gospel." This preaching, however, met fierce hostility from established churches.
The Pentecostal message did not remain in Topeka. Through preaching, signs, and the ministry of disciples, including the Black pastor William J. Seymour in Los Angeles, Pentecostalism spread rapidly. The Azusa Street revival in Los Angeles became one of the most important moments in the international expansion of Pentecostal Christianity.
Because this spiritual movement was not accepted by many mother churches, it became an independent movement. It formed its own churches and became known as the Pentecostal movement. The rejection by established churches therefore contributed to the creation of separate Pentecostal bodies.
The Spread of Pentecostal Experience
At the beginning, the movement was not necessarily separatist. Many participants saw it as a charismatic revival within the churches. They hoped that the experience of the Holy Spirit would renew existing Christian communities. But many who spoke in tongues were expelled from their churches, and these difficulties reduced the possibility of renewal from within.
As a result, Pentecostal believers organized themselves in separate congregations. They preached the full gospel, practiced prayer and fasting, emphasized baptism in the Holy Spirit, and expected signs such as speaking in tongues, prophecy, and healing. This formed the foundation of classical Pentecostalism.
This history is important because later charismatic renewal would differ from classical Pentecostalism at exactly this point. Classical Pentecostalism often became a separate church movement. Charismatic renewal, especially in historic churches, sought to remain inside existing churches and renew them from within.
The Triple Desire of Charismatic Christians
The expansion of the charismatic movement was connected to a triple desire among Christians.
First, there was the ardent desire for a true spiritual life in reaction against ceremonial Christianity. Believers wanted more than external forms. They wanted a living relationship with God, a Christianity that touched the heart and transformed life.
Second, there was the longing for real communion in which the gifts of each believer were considered. This was a reaction against a form of Christianity that reduced members of the church to minors, as if only clergy or leaders could act while ordinary believers remained passive.
Third, there was a longing for spiritual power in reaction against a Christianity that denied or excluded miracles and acts of power attested in the New Testament. The book of Acts and the Epistles of Paul describe a church in which the Holy Spirit gave gifts, courage, wisdom, healing, prophecy, discernment, and power for witness. Charismatic Christians wanted the contemporary church to recover this dimension of Christian life.
These three desires help explain why the movement spread so widely. It was not simply a fascination with unusual manifestations. It was a protest against spiritual weakness, passive membership, and unbelief in the continuing action of the Holy Spirit.
The Early Church as Norm
The experience of the early church is central to the theology of charismatic renewal. The New Testament does not present the Holy Spirit as a marginal reality. The Spirit is central to the birth, mission, worship, holiness, and witness of the church. In Acts, the Holy Spirit empowers believers for mission, gives boldness, brings conviction, and creates communities of prayer and fellowship. In Paul's letters, spiritual gifts are given for the edification of the body of Christ.
For this reason, the true charismatic event must be interpreted in relation to the Holy Spirit as described in Scripture. One cannot speak meaningfully of charisma without referring to the manifestations of the Holy Spirit mentioned in Acts and in the Epistles of Paul. The experience of the early church is normative in this respect. It gives the church a foundation for understanding gifts, testing manifestations, and seeking renewal.
Holiness, Prayer, and Expectation
The Pentecostal movement did not begin as a cold theory. It began in prayer, hunger, and dissatisfaction with powerless ministry. The Holiness background is important because it shows that the early Pentecostal desire was connected to sanctification and serious Christian living. Believers were not merely looking for religious excitement. They were seeking a life that corresponded more closely to the New Testament witness.
When Charles Parham and his students prayed for the outpouring of the Holy Spirit, they were asking whether the promise of Acts could be known in their own time. The question was simple but demanding: if the early church received power from the Holy Spirit, should the modern church expect less? If the apostles preached with signs, courage, and missionary zeal, why should the contemporary church be content with weakness and formalism?
This expectation became central to Pentecostal spirituality. Prayer was not only a duty; it was a place of encounter. Fasting was not only a discipline; it was a sign of spiritual urgency. The laying on of hands was not only a ritual; it expressed the belief that God could act in the present. Speaking in tongues was received as a sign that the Spirit who came at Pentecost was still active among believers.
The Meaning of the Full Gospel
The phrase "full gospel" is important in the supplied manuscript. It points to the conviction that the Gospel includes more than forgiveness in a narrow sense. It includes salvation, sanctification, the baptism of the Holy Spirit, healing, and the coming kingdom of God. This did not mean that every Pentecostal teacher expressed the doctrine in exactly the same way, but it did mean that the message was presented as a complete work of God in the whole person.
For churches marked by formal religion, the full gospel was provocative. It declared that God saves, but also that God fills. It declared that God forgives, but also that God empowers. It declared that Christian life is not only waiting for heaven, but living now by the presence and gifts of the Holy Spirit. This message created joy among those who received it and opposition among those who feared disorder or doctrinal novelty.
The full gospel also carried a missionary impulse. If the Spirit had been poured out, then the church had to witness. The experience of the Spirit was not intended to remain inside a small group. It pushed believers outward. This explains why Pentecostalism spread so quickly despite hostility. Those who received the message often became messengers themselves.
Speaking in Tongues and Missionary Imagination
Speaking in tongues was one of the most visible signs of early Pentecostalism. For many believers, it was connected to the baptism in the Holy Spirit and to the missionary task of the church. Tongues pointed back to Acts 2, where the Spirit came upon the disciples and people from different nations heard the mighty works of God. Even when later theology made distinctions about the purpose and interpretation of tongues, the basic conviction remained: the Spirit breaks ordinary limits and equips the church for witness.
In the context of charismatic manifestation, tongues functioned as more than a private experience. It was a sign that God could interrupt dead religion and create praise. It also challenged churches that had reduced Christian life to intellectual assent or ceremonial participation. The body, the voice, the emotions, and the whole person were drawn into worship.
At the same time, tongues required order and interpretation, as Paul teaches. This is why a mature theology of renewal cannot simply celebrate manifestations. It must also teach how gifts are used. The gift must serve love. The manifestation must build up the church. The Spirit's freedom does not cancel the Spirit's wisdom.
Opposition and the Formation of New Churches
The rejection of Pentecostal believers by established churches shaped the future of the movement. When those who spoke in tongues were expelled or treated as dangerous, they created independent congregations. This separation was not always the original intention. Many hoped to renew their churches from within. Yet opposition pushed the movement into separate structures.
This pattern is important for later charismatic renewal because it reveals a repeated tension. When renewal appears, existing churches must decide whether to test and receive it or reject it too quickly. If churches reject every manifestation out of fear, they may drive spiritually hungry members elsewhere. If they receive everything without discernment, they may invite confusion. The pastoral challenge is to remain open and wise at the same time.
Significance for Rwanda
The history of Pentecostal origins helps interpret Rwanda because similar longings appeared in Rwandan churches. Christians wanted more than general acceptance of doctrine. They wanted life, prayer, healing, and spiritual power. They wanted a faith that touched the heart, renewed the community, and confronted the fears of daily existence.
When Pentecostal and charismatic ideas reached Rwanda, they entered churches already facing the problem of formalism. Some Christians had accepted teaching but did not show deep transformation. Others desired a more active participation of ordinary believers. The global Pentecostal story therefore gave language to a local need. It showed Rwandan believers that renewal through the Holy Spirit was not an impossible dream, but part of the church's New Testament inheritance.
Holiness Roots and the Search for Apostolic Christianity
The Pentecostal movement did not arise as an isolated novelty. It emerged from a long Protestant concern for holiness, conversion, evangelism, and the recovery of apostolic Christianity. In the nineteenth century, many Christians in the United States and Europe believed that the churches had become respectable but spiritually weak. They read the New Testament and saw prayer, witness, courage, healing, prophecy, sacrificial community, and holiness. Then they looked at their own churches and saw formality, social status, denominational pride, and limited expectation of divine action. This gap between the biblical witness and ordinary church life created a deep hunger for renewal.
The Holiness movement played a central role in this preparation. It taught that believers should not be content with nominal faith. They should seek sanctification, purity of heart, victory over sin, and total consecration to God. This emphasis was especially connected with the legacy of John Wesley, who taught that salvation was not only pardon but transformation. The language of holiness helped early Pentecostals understand Spirit baptism not as entertainment but as empowerment for holy living and mission.
This background is important for Rwanda because charismatic manifestations are easily misunderstood when they are separated from holiness. If tongues, prophecy, healing, or deliverance are pursued without repentance, they become spiritually dangerous. The early Pentecostal desire was not simply for excitement. It was a desire for the life of the New Testament church. In that life, power and holiness belong together. The same Spirit who gives gifts also convicts of sin, forms character, and sends believers into mission.
The apostolic ideal also explains why Pentecostalism has often been attractive to people who feel that church life has become too clerical or too formal. The book of Acts presents ordinary believers praying, witnessing, suffering, receiving visions, welcoming outsiders, and taking part in the mission of God. Pentecostal spirituality therefore challenged the idea that only ordained leaders were active while lay people remained passive. It insisted that the Spirit gives gifts to the whole body.
For Rwanda, this point is crucial. A church can grow institutionally and still lose vitality. It can build schools, hospitals, parishes, and administrative structures, yet still need inward renewal. Pentecostal and charismatic movements entered this kind of tension. They asked whether the churches were producing disciples filled with prayer, courage, holiness, and love, or whether they were producing members who belonged to the church socially but not spiritually.
Topeka, Azusa Street, and the Global Pentecostal Imagination
The early Pentecostal story is often told through two places: Topeka and Azusa Street. Topeka represents the search for biblical evidence of Spirit baptism. Charles Parham and his students studied the book of Acts and concluded that speaking in tongues was connected to the baptism in the Holy Spirit. The prayer meeting associated with January 1, 1901, became a symbolic moment in Pentecostal memory, even though historians also recognize that the movement had multiple roots and did not begin from one event alone.
Azusa Street gave Pentecostalism a global stage. Under the leadership of William J. Seymour, an African American Holiness preacher, the revival in Los Angeles from 1906 onward became a meeting point for people from different races, classes, and nations. The restoration of spiritual gifts was preached together with a radical experience of worship and, at least in the revival's early phase, a challenge to racial separation. Visitors carried the message elsewhere, and Pentecostalism spread rapidly across continents.
Theologically, Azusa Street matters because it joined weakness and power. The revival did not begin in a prestigious cathedral or university. It began in a humble mission setting, among people who were socially marginal. This pattern has deep biblical resonance. God often chooses what appears weak to shame the strong. The Holy Spirit does not depend on social respectability. This lesson became important for global Pentecostalism, especially in societies where the poor and marginalized needed to know that they could receive the Spirit and participate in God's mission.
For African churches, Azusa Street also had symbolic significance because it showed that Pentecostal leadership was not only white or European. Seymour's role became a sign that the Spirit could work through those whom society excluded. This does not mean that Pentecostal history was free from racism, conflict, or institutional weakness. It means that the origins of the movement contained a powerful testimony: the gifts of the Spirit are not the property of social elites.
Rwanda's churches can read this history with discernment. The point is not to imitate every practice of early American Pentecostalism. The point is to recognize the deeper theological impulse: the church must not quench the Spirit, must not despise the poor, must not silence lay participation, and must not reduce Christianity to respectability. Renewal often begins where people are desperate enough to pray.
The Full Gospel as a Whole-Life Message
The phrase "full gospel" became central in Pentecostal preaching because it expressed a whole-life understanding of salvation. Jesus saves from sin, sanctifies the believer, baptizes with the Holy Spirit, heals, and will come again. Different Pentecostal groups arranged this message in different ways, but the central idea was that the Gospel touches the whole person and the whole mission of the church.
This whole-life message helps explain the movement's missionary power. If Christ saves, then the Gospel must be preached. If Christ sanctifies, then converts must be discipled into holy living. If Christ baptizes in the Holy Spirit, then believers should expect power for witness. If Christ heals, then the sick should be prayed for and cared for. If Christ is coming again, then the church must live in urgency and hope. Pentecostal mission was energized by this sense that the Gospel was not partial.
In Rwanda, such a message could speak powerfully to people whose lives were not divided into separate religious and material compartments. A Gospel that addressed sin but ignored sickness, fear, poverty, or spiritual oppression would have seemed incomplete. Pentecostal and charismatic preaching promised that Christ was Lord over all these areas. This gave the message pastoral force.
Yet the full gospel must be protected from exaggeration. Healing is real, but not every sickness is healed immediately. The Spirit empowers, but not every claim of power is true. Christ returns, but apocalyptic expectation must not produce irresponsibility. Sanctification is necessary, but holiness must not become spiritual pride. A mature Rwandan charismatic theology receives the full gospel as an invitation to whole-life discipleship, not as a formula for triumphalism.
Mission, Translation, and Indigenous Leadership
Pentecostalism became global because it was portable. It did not require large institutions before it could begin. A prayer meeting, a Bible, testimony, song, and a sense of the Spirit's presence could form the seed of a new community. This made the movement able to cross borders quickly. It also encouraged indigenous leadership, because local believers could preach, pray, testify, and plant churches without waiting for every resource to arrive from outside.
This portability was both a strength and a danger. It was a strength because it allowed the Gospel to spread through ordinary believers. It was a danger because rapid expansion could outpace theological formation. Churches could multiply faster than pastors could be trained. Gifts could be practiced before discernment was taught. Testimonies could spread before they were examined. The need for Bible schools, pastoral mentoring, and doctrinal instruction therefore became urgent.
In Rwanda, the founding of Bible schools and training centers was not a secondary matter. It was a way of stabilizing renewal. If the Spirit gives gifts to the whole church, then the whole church needs teaching. If lay people are active, they need Scripture. If prayer is powerful, it must be guided by truth. If prophecy is practiced, it must be tested. If healing is sought, pastoral care must be wise. The history of Pentecostal expansion shows that renewal and formation must walk together.
Opposition, Discernment, and the Pain of Separation
The early Pentecostal movement faced opposition from established churches. Some opposition was rooted in fear, prejudice, or resistance to spiritual renewal. Some was rooted in legitimate concern about disorder, doctrinal confusion, or emotional excess. Both realities must be acknowledged. It would be too simple to say that all opposition was unbelief, just as it would be too simple to say that all Pentecostal practice was mature.
The pain of separation became part of Pentecostal identity. Many believers who desired renewal within their churches found themselves excluded. They formed new churches because they had nowhere else to go. This pattern later shaped the relationship between Pentecostals and historic churches around the world. Suspicion grew on both sides. Historic churches sometimes saw Pentecostals as disorderly or sectarian. Pentecostals sometimes saw historic churches as dead or resistant to the Spirit.
The charismatic renewal of later decades tried to heal part of this wound by seeking renewal within existing churches. But the older tension remained. Rwanda also inherited this tension. Some believers stayed within Catholic, Anglican, Methodist, Presbyterian, or other churches while receiving charismatic experience. Others moved toward Pentecostal churches where the gifts were more openly practiced. The pastoral question was how to receive renewal without unnecessary division.
The answer requires discernment and humility from all sides. Historic churches must not dismiss every manifestation because it disturbs established habits. Pentecostal churches must not despise theological tradition or church order. Charismatic believers must not make gifts a reason for pride. Church leaders must not suppress the Spirit to protect institutional control. The goal is not victory of one party over another. The goal is the renewal of the body of Christ.
Pentecostalism and the Democratization of Ministry
One of the most important social effects of Pentecostal and charismatic movements has been the democratization of ministry. The Spirit gives gifts to men and women, young and old, rich and poor, educated and uneducated. This does not abolish ordained ministry, teaching authority, or pastoral responsibility. It does challenge any church culture that treats ordinary believers as spiritually passive.
In the New Testament, the church is a body. The eye cannot say to the hand, "I have no need of you." The same principle applies in Rwanda. A church that values only clergy will miss the gifts of lay believers. A church that values only public preachers will miss intercessors, encouragers, teachers, servants, evangelists, and those who discern quietly. A church that values only spectacular gifts will miss the charisms of mercy, administration, generosity, and faithful service.
This democratizing impulse explains why charismatic movements often attract people who feel unseen. Women, youth, poor believers, and lay members may find in charismatic prayer groups a space where their voices matter. This can be renewing, but it also requires order. Recognition of gifts must not become rebellion against legitimate pastoral care. The Spirit creates both freedom and communion. The body needs every member, and every member needs the body.
Chapter Summary
The second chapter has shown that Pentecostal and charismatic movements arose from the desire for true spiritual life, real communion, and divine power. The movement's roots in prayer, holiness, the full gospel, and expectation of the Spirit explain both its attraction and its controversy. For Rwanda, this history matters because it prepared a way to understand later revivals, prayer groups, healings, prophecy, and church growth as part of a wider search for the life of the Holy Spirit.
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Three Currents
Although the triple desire for spiritual life, communion, and power is common to charismatic Christianity, it is necessary to distinguish between three currents: classical Pentecostalism, neo-Pentecostalism, and charismatic renewal.
Classical Pentecostalism belongs to the classic or free Pentecostal movement that began in the United States at the beginning of the twentieth century. It organized its own churches and developed its theology on a fundamentally evangelical base. It emphasized conversion, sanctification, baptism in the Holy Spirit, speaking in tongues, evangelism, healing, and the authority of Scripture.
Neo-Pentecostalism is derived from the charismatic movement. Neo-Pentecostals adopted much of the doctrine of classical Pentecostalism, but they did not form their own churches. They remained within their original communities while receiving and practicing charismatic gifts.
The representatives of charismatic renewal also came from the charismatic succession that began in the 1960s in the United States. Unlike classical Pentecostals, they did not form separate churches. They became influential elements within their own churches, and sometimes they occupied important positions. Unlike some neo-Pentecostals, they interpreted their awakening in the context of their own theological traditions. They did not always establish prayer groups beyond their congregations. Their desire was to renew their own church in a charismatic way.
This distinction is necessary to avoid confusion. Not every charismatic Christian belongs to a Pentecostal denomination, and not every Pentecostal expression has the same relationship to historic churches. The question is not only whether spiritual gifts appear, but also where they appear, how they are interpreted, and whether they lead to separation or renewal from within.
Charismatic Renewal in Historic Churches
The charismatic renewal in historic churches can be placed in the middle of the twentieth century, with important references to the Pentecostal movement at the beginning of the century. The Pentecostal movement began at Topeka and spread internationally through Azusa Street in Los Angeles. But the charismatic renewal in historic churches became more visible in the 1950s and 1960s.
An important moment took place in Van Nuys, California, where the Episcopalian rector Dennis Bennett and many of his parishioners received the baptism in the Holy Spirit. This event was followed by similar experiences in other places. The movement then spread from Episcopalians to other denominations in the United States.
At this stage, the movement was often called "Neo-Pentecostal," a term that indicated its affinity with classical Pentecostalism. It shared the Pentecostal concern for baptism in the Holy Spirit and spiritual gifts, but it appeared inside churches that were not Pentecostal denominations.
The expansion of charismatic renewal to other parts of the world did not take long. It was recorded among Anglicans in 1962, among Lutherans in West Germany in 1963, and among other native communities in 1964. The movement crossed denominational and national boundaries because the hunger for renewal was not confined to one tradition.
Catholic Charismatic Renewal
In the spring of 1967, the experience that had occurred in Van Nuys was in some way repeated among Roman Catholics at Duquesne University. In 1966, students and professors at the university in Pittsburgh were deeply involved in catechesis but were questioning the vitality and influence of their faith. At the same time, they discovered two important books.
The first was David Wilkerson's The Cross and the Switchblade. This book showed the work of the Spirit among young people in New York, including those caught in drugs and street life, and presented their transformation into authentic Christians. The second was John Sherrill's They Speak with Other Tongues, which revealed the history of Pentecostal communities and emphasized the need to ask for baptism in the Holy Spirit.
Through these influences, the students and professors came into contact with a Pentecostal prayer group. Early in 1967, they experienced a new Pentecost. In this way, what was first called Catholic Pentecostalism was born.
However, the term "Catholic Pentecostalism" created a difficulty. It could suggest a super-church into which all other churches might melt. To avoid this confusion, the name was changed to "Charismatic Renewal." The new term allowed Catholics and other Christians to speak of the experience of the Spirit without implying that they were leaving their churches or forming a separate Pentecostal structure.
The Catholic charismatic renewal soon spread to other places. It appeared in Latin America and Asia in 1967 and in Sri Lanka in 1969. Its arrival in Africa was generally more recent. In Europe, the charismatic renewal spread through many countries beginning around 1970.
Renewal Without Separation
One of the most important features of charismatic renewal is its desire to renew the church without necessarily separating from it. This is a delicate task. On the one hand, renewal cannot simply preserve dead formalism. On the other hand, spiritual gifts should not become a cause of disorder, pride, or schism.
Charismatic renewal therefore asks the church to receive the gifts of the Spirit with discernment. It invites believers to prayer, repentance, praise, prophecy, teaching, healing, and deeper fellowship, while also calling them to remain grounded in Scripture and in the theological tradition of their church.
This pattern is especially important for Rwanda, where charismatic manifestations appeared in Catholic, Anglican, Pentecostal, and Free Methodist contexts. In some churches, the manifestations were accepted more openly. In others, they were treated with hesitation or even fear. The same Spirit was sought, but the ecclesial settings were different.
Why Terminology Matters
The distinction between Pentecostalism, neo-Pentecostalism, and charismatic renewal is not merely academic. It helps pastors, theologians, and believers understand what kind of renewal is taking place. A movement that forms separate churches has different pastoral consequences from a movement that remains inside an existing church. A prayer group inside a Catholic parish, an Anglican revival fellowship, a Pentecostal congregation, and a Methodist community with charismatic gifts may all speak of the Holy Spirit, but they do not relate to church structure in the same way.
Terminology also prevents misunderstanding. When every manifestation is called Pentecostal, historic churches may feel that charismatic experience belongs only to another denomination. When every Spirit-filled experience is called renewal, Pentecostal churches may feel that their historical witness is being ignored. Clear language allows each tradition to recognize both continuity and difference.
In Rwanda, this clarity is especially useful because the same spiritual gifts appeared across denominational lines. Discernment, teaching, prophecy, healing, tongues, and prayer were not confined to one church. The categories help us see whether the gifts produced new denominations, renewal groups inside churches, or informal influence between churches.
Renewal Within Theological Tradition
Charismatic renewal in historic churches required believers to interpret their experiences in the light of their own traditions. Catholics could not simply become classical Pentecostals without changing their ecclesial identity. Anglicans, Lutherans, Methodists, and Presbyterians also had to ask how the gifts of the Spirit related to their worship, sacraments, leadership, and doctrine.
This point is important because renewal that ignores theology often becomes unstable. A Catholic charismatic group needs a theology of the sacraments, the church, and spiritual gifts. An Anglican revival fellowship needs a theology of repentance, Scripture, mission, and communion. A Methodist charismatic expression needs to relate gifts to holiness, discipline, and the life of grace. The same Spirit renews the church, but the Spirit does not require every church to erase its memory.
In the best sense, charismatic renewal does not flatten traditions. It awakens them. It asks each church to recover what may have become dormant: prayer, holiness, participation of the laity, expectancy, evangelism, and compassionate service. When renewal is received in this way, it does not destroy the church's identity. It deepens it.
The Duquesne Experience and the Search for Vital Faith
The Duquesne experience is important because it shows that Catholic charismatic renewal began with a question about vitality. Students and professors were involved in catechesis, yet they wondered about the power and influence of their faith. They were not outside religion. They were already active. But activity did not satisfy the longing for living faith.
The books they encountered, The Cross and the Switchblade and They Speak with Other Tongues, gave them testimony and expectation. One showed the transforming work of the Spirit among young people in need of deliverance and conversion. The other opened a window into Pentecostal communities and the experience of speaking in other tongues. Together, these books suggested that Christian faith could be more than instruction and moral effort. It could be an encounter with the Holy Spirit.
This pattern is valuable for Rwanda. Many Rwandan Christians were also active in church life, catechesis, worship, schools, and missions. Yet the question remained: where is the transformed life? Where is the power to forgive, pray, serve, and witness? The Catholic charismatic renewal showed one way historic churches tried to answer this question without leaving their own ecclesial homes.
Prayer Groups as Laboratories of Renewal
In many places, charismatic renewal spread through prayer groups. These groups were small enough for personal testimony, mutual prayer, discernment, and the exercise of gifts. They allowed ordinary believers to participate in ways that formal worship sometimes did not. People could pray aloud, confess needs, share words of encouragement, seek healing, and learn to recognize spiritual gifts.
Prayer groups also created challenges. Without pastoral guidance, they could become isolated from the wider church or develop unclear teaching. But when guided well, they became laboratories of renewal. They helped believers practice fellowship, listen to Scripture, and learn that every member has a role in the body of Christ.
The Rwandan Catholic material reflects this pattern. Some places recognized discernment, teaching, prophecy, and wisdom in groups. Other places were unsure. This unevenness is normal in renewal movements. Gifts grow where they are taught, welcomed, and tested. They remain vague where believers have no language for them.
Renewal and Church Unity
The change from the term "Catholic Pentecostalism" to "Charismatic Renewal" also served the concern for unity. The goal was not to create a super-church or to dissolve all traditions into one Pentecostal identity. The goal was to allow the Spirit's work to renew believers while they remained faithful within their churches.
This concern remains important. Renewal must not become a cause of pride in which one group sees itself as spiritually superior to the rest of the church. The gifts of the Spirit are not given to create a new elite. They are given for the common good. Therefore, charismatic renewal should lead to deeper communion, not spiritual competition.
The Charismatic Renewal as an Ecumenical Current
The charismatic renewal is one of the most ecumenical currents of modern Christianity. It crossed Catholic, Anglican, Lutheran, Reformed, Methodist, Baptist, and independent Protestant boundaries. This does not mean that it solved all doctrinal differences. It means that believers in many traditions discovered a common language of prayer, praise, Scripture, testimony, Spirit baptism, and spiritual gifts.
This ecumenical character was both a gift and a challenge. It was a gift because it allowed Christians to recognize one another as brothers and sisters who desired the life of the Spirit. It encouraged prayer across denominational lines and helped some believers see that the Holy Spirit was not the property of one church. It was a challenge because shared experience did not remove the need for doctrine. A Catholic prayer group, an Anglican fellowship, and a Pentecostal congregation may all speak of the Spirit, but they do not share identical understandings of sacrament, authority, church structure, or ministry.
The renewal therefore required theological translation. The same experience had to be interpreted through different ecclesial languages. Catholics spoke of charisms in relation to the sacramental and hierarchical life of the church. Anglicans often related revival to Scripture, repentance, mission, and parish life. Methodists related renewal to holiness and disciplined discipleship. Pentecostals related it to Spirit baptism, evangelism, tongues, and healing. The diversity did not eliminate unity, but it demanded maturity.
Rwanda offers a concrete example of this ecumenical current. Charismatic manifestations did not arrive as a single denominational package. They appeared in Anglican revival, Catholic prayer groups, Pentecostal church growth, and Free Methodist controversy. The same country therefore became a laboratory for different ways of receiving the Spirit. The theological task is to respect these differences while asking the same central question: do the manifestations glorify Christ and build up the church?
Catholic Charismatic Renewal and the Language of CHARIS
Catholic charismatic renewal eventually received organized forms of service and discernment at the international level. In 2019, Pope Francis addressed leaders connected with CHARIS, the Catholic Charismatic Renewal International Service. His address emphasized three expectations: sharing baptism in the Holy Spirit, serving the unity of the body of Christ, and serving the poor and those in need. These three emphases are deeply important for this book because they show that Catholic charismatic renewal is not supposed to be only an experience of prayer. It is also a call to mission, unity, and charity.
This language helps interpret the Catholic material from Rwanda. When charisms appeared in Catholic contexts, they were not meant to create a parallel church or to make prayer groups superior to parish life. They were meant to renew the church from within. Discernment, teaching, prophecy, wisdom, healing, praise, and fellowship should strengthen communion with the wider church. They should also lead believers toward the poor, the sick, the lonely, and the spiritually wounded.
The Catholic tradition also gives an important theological framework for charisms. The Catechism of the Catholic Church speaks of charisms as graces of the Holy Spirit that directly or indirectly benefit the church, ordered to building up the church, the good of humanity, and the needs of the world. This definition is close to Paul's teaching in 1 Corinthians 12. Gifts are not possessions. They are graces for service. The one who receives a gift does not become more important than others. The receiver becomes more responsible.
This is especially useful in contexts where charismatic persons may be admired too strongly. A prophet, teacher, or healer must not become the center. The center is Christ. The church must ask whether the gift produces love, humility, obedience, and service. A Catholic charismatic theology therefore emphasizes both openness and submission: openness to the Spirit's gifts and submission to the church's discernment.
Baptism in the Holy Spirit: Experience and Interpretation
The phrase "baptism in the Holy Spirit" is used differently by different Christian traditions. Classical Pentecostals often describe it as an experience subsequent to conversion and frequently associate it with speaking in tongues as initial evidence. Charismatic Christians in historic churches may use the phrase more broadly to describe a new release or awakening of the grace already given in Christian initiation. Catholics often connect it with a personal appropriation or activation of baptismal and sacramental grace.
These differences matter. If they are ignored, believers may speak the same words while meaning different things. Yet beneath the differences there is a common concern: believers need more than external religious identity. They need the living power of the Holy Spirit. They need prayer that becomes real, Scripture that becomes alive, worship that engages the heart, and courage for witness. The language of Spirit baptism expresses this longing for awakened Christian life.
In Rwanda, this language helped many believers name experiences of renewal. Some Christians had been baptized, confirmed, catechized, or enrolled in church membership, yet they later testified that they came into a new experience of prayer, repentance, or spiritual gifts. Theologically, such testimonies should be interpreted with care. They do not necessarily deny the reality of earlier grace. They indicate that grace may need to be awakened, received personally, and expressed in discipleship.
The church should therefore avoid two extremes. It should not mock people who testify to a new outpouring of the Spirit. But it should not create a two-level Christianity in which those who have certain manifestations look down on those who do not. The New Testament teaches that all believers belong to Christ by the Spirit, and that the Spirit distributes different gifts as he wills. The fullness of the Spirit is shown not only in tongues or prophecy, but also in love, patience, mercy, faithfulness, and holiness.
Prayer Groups, Small Communities, and Ecclesial Renewal
Prayer groups became important in charismatic renewal because they created space for personal participation. Large liturgical services can sometimes leave ordinary believers silent. A small prayer group can allow testimony, intercession, singing, confession, teaching, and discernment. It can also make spiritual gifts visible because members have room to speak, pray, and serve.
In Rwanda, the small-group character of renewal connected with older African patterns of communal life. Faith was not only private belief. It was shared in households, hills, schools, parishes, and fellowships. Testimony could move from one person to another. Prayer could gather neighbors. A word of encouragement could circulate through kinship and church networks. This made prayer groups powerful instruments of renewal.
Yet small groups also need accountability. A group that becomes isolated can develop its own authority, language, and practices apart from the church. A leader with a strong gift can become dominant. A prophecy can be accepted without testing. A claimed healing can be exaggerated. Teaching can become unbalanced. For this reason, prayer groups should remain connected to pastors, Scripture, sacramental life where applicable, and the wider discipline of the church.
The best prayer groups are neither rebellious nor passive. They are active cells of renewal within the body. They pray for the sick, welcome the wounded, teach Scripture, encourage confession, practice gifts, serve the poor, and send believers back into the life of the church with deeper love. They become places where the church learns again that every member has a role.
Theological Tradition as a Guardrail, Not a Prison
One reason some believers fear charismatic renewal is that they think spiritual gifts will destroy tradition. One reason some charismatics resist tradition is that they think tradition will quench the Spirit. Both fears can be partly understandable, but neither should control the church. Theological tradition should function as a guardrail, not a prison. It protects the church from error, but it should not prevent obedience to the living God.
The historic churches of Rwanda had real theological resources for renewal. Catholic tradition had teaching on charisms, saints, sacraments, discernment, and the works of mercy. Anglican tradition had Scripture, liturgy, evangelical revival, pastoral discipline, and mission. Methodist tradition had holiness, class meetings, social concern, and the witness of Wesleyan spirituality. These traditions were not obstacles to the Spirit. They were resources that could help interpret the Spirit's work.
The problem arises when tradition becomes mere habit. A liturgy can be beautiful and still not be prayed from the heart. A doctrine can be correct and still not shape life. A church structure can be orderly and still fail to hear the suffering. Charismatic renewal presses the question of vitality. It asks whether the inherited forms are alive with prayer, repentance, love, and witness.
This means that renewal should not destroy tradition but reanimate it. Catholic charismatic renewal should make Catholics more deeply Catholic in Christ-centered love, sacramental life, Scripture, and service. Anglican revival should make Anglicans more deeply converted, biblical, prayerful, and mission-minded. Methodist charismatic renewal should intensify holiness, discipline, and freedom in the Spirit. Pentecostal renewal should deepen biblical formation, accountability, and love.
The Danger of Spiritual Elitism
Every renewal movement faces the temptation of elitism. Those who have received a powerful experience may begin to think of themselves as the true spiritual people, while others are merely formal Christians. This temptation is subtle because it can hide behind sincere testimony. A person may truly have encountered God and still become proud of the encounter.
Paul's teaching in 1 Corinthians directly addresses this danger. The Corinthians had spiritual gifts, but they also had division, pride, disorder, and immaturity. Paul did not deny the gifts. He corrected the community by placing the gifts under the rule of love. The greatest sign of the Spirit is not public display but the building up of the body in charity.
Rwandan churches must take this seriously. A prayer group can become proud. A prophetic person can become unteachable. A healing ministry can become centered on personality. A church that grows rapidly can despise older churches. A historic church can despise Pentecostals. The Spirit does not produce contempt. The Spirit produces humility, unity, and truth.
Therefore, one of the marks of authentic charismatic renewal is teachability. A Spirit-filled believer can receive correction. A prayer group can accept pastoral guidance. A prophet can submit a word to discernment. A healer can pray without guaranteeing results. A preacher can celebrate growth without mocking others. The renewal that cannot be corrected is already spiritually unhealthy.
Chapter Summary
The third chapter has clarified the movement from classical Pentecostalism to charismatic renewal. Classical Pentecostalism formed churches. Neo-Pentecostal and charismatic currents often remained inside existing churches. Catholic charismatic renewal showed how Spirit-filled experience could be received inside a historic church when interpreted with theological care. This distinction prepares the way to understand Rwanda, where renewal appeared not in one single form but across Catholic, Anglican, Pentecostal, and Methodist contexts.
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The Catholic Church
The White Fathers visited Rwanda for the first time in 1889, but the first missions were not established until 1900. In 1912, the Vicariate of Kivu was erected, including Rwanda and Burundi. Ten years later, in 1922, Rwanda became an independent vicariate. The first Rwandan priests were ordained in 1917.
The Catholic Church grew rapidly during the 1930s. By the beginning of the Second World War, it had about 300,000 members. In 1952, the first bishop was consecrated, and the Archdiocese of Kabgayi was founded in 1959. The success of the missionary effort of the Catholic Church became obvious, and more than half of the population came to identify as Catholic.
The growth of Catholicism in Rwanda was not only numerical. It also shaped education, social life, parish structures, and religious identity. Catholic missions became important centers of Christian formation. They introduced sacraments, catechesis, schools, and clerical leadership. They also created a setting in which later charismatic renewal would appear, though sometimes with hesitation.
Protestant Missions
The first Protestant missionaries were Lutherans from the Bethel Mission. They crossed the borders from Tanzania in 1907 and built the first mission station during the First World War. However, German missionaries were expelled in 1916, and Belgium refused to allow them to return after the war.
American Adventists arrived in 1919, although they were not able to establish themselves before 1921. After that, their progress was rapid. The Adventist community became second only to the Catholic Church in importance and influence.
In 1921, the Belgian Society of Protestant Missions in the Congo, connected to the Reformed Church of Belgium, took responsibility for the work that helped form the Presbyterian Church of Rwanda. This church became independent in 1959.
Other Protestant groups arrived before the Second World War. The American Methodist Church came in 1935, the Danish Baptists in 1938, and the Swedish Pentecostals in 1940. Since 1960, new missions were also established by the Friends, the Brethren, and conservative Baptists. Many of these groups remained small, except for the Adventists, who spread throughout the country.
Protestantism in Rwanda was often characterized by regional concentration. The Free Methodist Church was especially present in the southwest of Rwanda. Pentecostals spread across Rwanda, with important starting points in Cyangugu and Gisenyi. Baptists were present in the southern region of Butare, and Presbyterians were found near Kigali and Kibuye.
The Anglican Church
The Gospel message was first proclaimed in Rwanda through the English mission in Uganda. The Anglican mission was driven by a burning desire to provide for the whole needs of the human person. It used a triple approach: the proclamation of the Gospel to touch the heart, teaching to reach the mind, and healing to care for the body.
This approach led to churches, schools, and hospitals. The population responded, and people came in significant numbers. Yet something was still missing. There was often general consent with respect to the new doctrine, but very little real change in the way people lived.
Dr. Sharp explored the region in 1924 and discovered that people were ready to hear the Gospel. Throughout his career, people came in large numbers to receive medical treatment, and at the same time they demanded teachers. Among the needs for hospitals, preachers, and missionaries, one need was especially urgent: the Word of God had to be available in the language of Rwanda.
This point is essential. A church cannot be deeply rooted if the people do not receive the Word of God in their own language. Translation, teaching, preaching, and local leadership were necessary for genuine transformation. Without this, people might accept Christian doctrine outwardly without experiencing conversion of life.
Mission and Transformation
The history of the Gospel in Rwanda shows that mission involved more than church planting. It included education, healing, catechesis, translation, and the formation of local leaders. It also revealed a gap between outward religious acceptance and inward spiritual transformation.
This gap prepared the way for renewal movements. When Christians realized that doctrine had been accepted but life had not been deeply changed, they began to pray for revival. The need was not only for more institutions, but for renewed hearts. The churches needed the Holy Spirit to bring conviction of sin, new life, prayer, unity, and courage.
The charismatic manifestations in Rwanda must therefore be understood within this missionary history. They were not isolated phenomena. They arose in churches that had already been built, taught, and organized, but that still needed spiritual renewal.
Mission as Word, Sacrament, School, and Healing
The missionary history of Rwanda shows that the Gospel came with several visible forms. It came through preaching and catechesis, but also through schools, hospitals, mission stations, parish structures, and the formation of clergy and local leaders. This is why the history of the churches cannot be reduced to sermons alone. Mission touched the mind through education, the body through medical care, the family through catechesis, and the community through new forms of organization.
The Catholic Church, with its missions, vicariates, priests, bishops, and archdiocese, created a strong institutional presence. Protestant missions created schools, congregations, Bible teaching, regional centers, and new denominational identities. Anglican mission added the triple approach of proclamation, teaching, and healing. Pentecostal missions later emphasized baptism in the Spirit, evangelism, prayer, and spiritual gifts.
These forms of mission were not enemies. Each addressed a real human need. The heart needed conversion. The mind needed teaching. The body needed care. The community needed order. Yet all of these forms remained incomplete if they did not lead to a living relationship with God.
The Catholic Missionary Achievement
The rapid growth of the Catholic Church in Rwanda demonstrates the power of organized mission. The establishment of missions, the creation of the Vicariate of Kivu, the later independent vicariate for Rwanda, the ordination of Rwandan priests, and the founding of the Archdiocese of Kabgayi all show a church that took root institutionally. The number of members by the beginning of the Second World War also shows that Catholicism became a major part of Rwandan religious identity.
This achievement should be recognized with respect. It gave many Rwandans access to Christian teaching, sacramental life, schools, and pastoral care. It also created a framework in which later renewal movements could emerge. A charismatic prayer group in a Catholic context does not appear in empty space. It appears inside parishes, catechetical structures, and devotional practices already formed by mission.
At the same time, institutional success does not remove the need for spiritual vitality. A church may grow numerically and still need renewal. It may have priests, bishops, schools, and members, yet still need deeper conversion, prayer, and openness to the Holy Spirit. This is one reason the Catholic charismatic renewal became important.
Protestant Diversity and Regional Identity
The Protestant history of Rwanda was marked by diversity. Lutherans, Adventists, Presbyterians, Methodists, Baptists, Pentecostals, Friends, Brethren, and conservative Baptists all contributed to the Christian landscape. Their distribution was often regional, with different churches becoming stronger in different parts of the country.
This regional character affected renewal. A church rooted in one area could develop a strong local identity, and spiritual influence could move through kinship, schools, pastors, and neighboring congregations. The Free Methodist presence in the southwest, the Pentecostal points of growth in Cyangugu and Gisenyi, the Baptists in the southern region of Butare, and the Presbyterians near Kigali and Kibuye all show how geography and denomination interacted.
The diversity also created comparison. Believers could observe differences in worship, baptism, prayer, teaching, and spiritual gifts. When members moved from one church to another, they did so not only for doctrine but also for spiritual experience. This becomes clear later in the Free Methodist baptism controversy, where members moved toward ADEPR in search of immersion and a Pentecostal environment.
The Word of God in the Language of Rwanda
The Anglican emphasis on the need for the Word of God in the language of Rwanda is one of the most important theological points in the missionary history. A people can hear sermons through interpreters and accept religious authority from outside, but faithful discernment of spiritual manifestations requires the Word in the people's own language. Faith becomes rooted when Scripture can be heard, remembered, prayed, taught, and discussed in the language of daily life.
Language also affects charismatic renewal. Prophecy, teaching, words of wisdom, discernment, confession, and testimony all require speech that reaches the heart. If the church's language remains foreign or distant, gifts may become formal or unclear. If the Word of God enters the language of the people, then renewal can become local, personal, and communal.
The desire for Scripture in Kinyarwanda therefore belongs to the same history as revival. The Holy Spirit does not renew the church apart from the Word. The Spirit gives gifts, but also illuminates Scripture, convicts of sin, and forms believers in truth.
Institution and Renewal
The churches in Rwanda needed both institution and renewal. Without institution, the church lacks continuity, teaching, discipline, and pastoral care. Without renewal, institution can become formal, heavy, and spiritually cold. The missionary churches built structures, but the revival movements asked whether those structures were filled with life.
This tension appears throughout the book. Catholic growth created a broad Christian identity but later needed charismatic vitality in some places. Anglican mission created schools and hospitals but still recognized that doctrine was sometimes accepted without transformed living. Pentecostal revival created expansion but also challenged established churches. The Free Methodist Church had order and leadership, but charismatic gifts and baptismal questions forced new decisions.
The Gospel in Rwanda therefore produced churches, but the Holy Spirit had to continue renewing those churches. The work of mission did not end when missions were founded. It continued whenever believers prayed, repented, received gifts, served the needy, and bore witness to Christ.
Mission Institutions and the Formation of Christian Society
Mission institutions changed Rwanda in visible ways. Schools created new forms of literacy and leadership. Hospitals created new relationships between Christian faith and bodily healing. Catechetical centers shaped religious language and moral instruction. Parish structures gathered people into new rhythms of worship, baptism, marriage, confession, teaching, and community identity. These institutions became part of the public face of Christianity.
The institutional character of mission was necessary. Christianity cannot be sustained by isolated enthusiasm alone. It needs teaching, memory, pastoral care, and disciplined community. Institutions allow faith to be transmitted across generations. They train leaders, preserve doctrine, educate children, care for the sick, and organize service. Without institutions, revival may burn brightly and disappear quickly.
But institutions carry their own temptation. They can become more concerned with survival than mission. They can protect hierarchy while neglecting spiritual life. They can count members without making disciples. They can become too close to political power or social prestige. When this happens, the church needs renewal from within. The Holy Spirit does not despise institutions, but he continually calls them back to their purpose.
This helps explain the repeated pattern in Rwanda: mission created churches, and revival called those churches to conversion. The Gospel was not only to be registered in baptismal books. It was to become visible in transformed lives. The school needed the Spirit. The hospital needed compassion. The parish needed prayer. The catechumen needed personal faith. The pastor needed holiness. The church needed living witness.
The East African Revival and the Rwandan Mission Context
The East African Revival is one of the most important renewal movements connected with Rwanda. Gahini is remembered as a cradle of this revival, and the Anglican Diocese of Gahini continues to present itself in relation to that heritage. The mission history of Gahini dates to the 1920s, and the revival associated with the 1930s became influential beyond Rwanda, spreading into Uganda, Kenya, Tanzania, and the eastern Congo region.
Scholars of the East African Revival, including Kevin Ward, Derek Peterson, and Phillip Cantrell, have emphasized that this revival was not merely a foreign missionary event. It became an African movement of conversion, confession, testimony, moral seriousness, and fellowship. The Balokole language of being "saved" expressed a new identity. Public confession, restitution, walking in the light, and visible moral change became marks of the movement.
This is crucial for the study of charismatic manifestations because the East African Revival did not always look like classical Pentecostalism. Its central signs were not only tongues or healing. They were repentance, confession, joy, witness, moral transformation, and fellowship across boundaries. Yet it was deeply charismatic in the broader sense because believers experienced the Holy Spirit as actively convicting, renewing, and empowering the church.
In Rwanda, this revival addressed the problem already noted by missionaries: people could accept Christian teaching without deep transformation. Revival insisted that Christianity must become personal and visible. Hidden sin had to be confessed. Broken relationships had to be repaired. The believer had to walk in truth. The church had to move beyond formal adherence into living discipleship.
This gives Rwanda a distinctive contribution to charismatic theology. It reminds the wider church that the manifestation of the Spirit is not only extraordinary speech or physical healing. It may also be the deep conviction of sin, the courage to confess, the grace to forgive, the joy of salvation, and the creation of a fellowship that cuts across social divisions. Such manifestations may be less spectacular, but they are profoundly biblical.
Gahini as Mission, Hospital, and Revival Memory
Gahini stands at the intersection of mission, healing, and revival. The Anglican mission station, the hospital established in the 1920s, and the memory of the East African Revival together show how word, body, and Spirit met in one place. This makes Gahini more than a historical location. It becomes a theological symbol.
As mission, Gahini represents proclamation. The Gospel was preached, translated, taught, and embodied in Christian community. As hospital, Gahini represents compassion for the body. Healing was not left only to traditional religious systems or to private family struggle. The church offered medical care as part of its witness. As revival memory, Gahini represents the conviction that institution without inward renewal is not enough.
This combination is important for the whole book. Some charismatic movements emphasize spiritual power but neglect education and medical service. Some historic missions emphasize schools and hospitals but become hesitant about spiritual gifts. Gahini suggests that these should not be separated. The Spirit who convicts and renews is also the Spirit who sends believers to teach, heal, and serve.
For Rwanda, places like Gahini also preserve memory. Revival can be forgotten when it is not narrated. A heritage center, annual convention, or diocesan memory does not create renewal by itself, but it can remind the church of what God has done and call new generations to seek the same depth of repentance and witness. Memory becomes spiritually useful when it leads to obedience in the present.
Demographic Change and the Plural Christian Landscape
Rwanda's modern religious landscape is overwhelmingly Christian, but internally diverse. Census and demographic reports commonly show Catholic, Protestant, Adventist, Pentecostal, and other Christian communities as major parts of the population, with Islam and traditional religion representing smaller reported percentages. Such numbers should be read with care because religious affiliation does not always reveal depth of practice, intensity of belief, or participation in renewal. Still, the demographic picture confirms that Rwanda is a strongly Christian country with multiple ecclesial identities.
This diversity shapes charismatic manifestations. A Catholic believer may encounter Pentecostal preaching through radio, family, or neighbors. An Anglican Christian may attend revival meetings shaped by East African Revival spirituality. A Methodist may be influenced by Pentecostal baptismal practice. A Pentecostal may learn from older Protestant Bible teaching. The Christian landscape is porous. Ideas, songs, testimonies, and practices move across church lines.
This movement can enrich the churches, but it can also create tension. A believer may begin to compare baptismal forms, worship styles, prophetic practice, healing ministry, or the freedom of prayer in different churches. Some comparisons lead to healthy renewal. Others lead to suspicion or migration from one church to another. The Free Methodist controversy over baptism by immersion must be read within this broader plural landscape.
The plural Christian setting also means that discernment cannot be isolated inside one denomination. Rwanda needs interchurch theological conversation about the Spirit. Catholics, Anglicans, Pentecostals, Methodists, Presbyterians, Baptists, Adventists, and other Christians may not agree on every doctrine, but they share the challenge of teaching believers how to test manifestations, avoid manipulation, serve the poor, and keep Christ at the center.
Catechesis, Conversion, and the Problem of Nominal Christianity
One recurring issue in mission history is the difference between catechesis and conversion. Catechesis is necessary. People must be taught the faith. They must learn Scripture, doctrine, prayer, sacraments, ethics, and the life of the church. But catechesis can become external if it is not received with repentance and faith. A person may know Christian words without being transformed by Christ.
This problem was visible in Rwanda, as it has been visible in many Christian countries. Large numbers of people could enter churches, attend schools, receive instruction, and identify socially as Christians, while still living according to fear, resentment, injustice, or hidden sin. Revival movements arose in part because believers recognized this gap. They wanted faith that changed life.
Charismatic manifestations often appear at precisely this point. The Spirit convicts where instruction alone has not penetrated. A word of prophecy may expose hidden compromise. A healing testimony may awaken faith. A prayer meeting may bring tears of repentance. A song may become confession. A deliverance prayer may confront fear. These experiences do not replace catechesis, but they can make the teaching of the church existentially real.
The danger, however, is to oppose Spirit and teaching. Some believers may think that because they have received a manifestation, they no longer need doctrine. This is false. In the New Testament, the Spirit leads the church into truth. Renewal should intensify hunger for Scripture and sound teaching. Catechesis without conversion becomes formalism; manifestation without catechesis becomes instability. Rwanda needs both.
The Gospel and Social Transformation
Missionaries in Rwanda did not only preach individual salvation. They also created schools, hospitals, and new forms of social organization. This raises an important theological point: the Gospel has social consequences. If people are reconciled to God, they must also learn new ways of relating to neighbors. If the Spirit gives gifts, those gifts must serve the common good. If the church proclaims healing, it must care for actual bodies and communities.
Charismatic renewal should therefore be evaluated partly by its social fruit. Does it produce honesty? Does it help families? Does it encourage care for widows, orphans, the poor, the sick, and the traumatized? Does it resist corruption? Does it build peace? Does it teach believers to forgive? Does it create new forms of solidarity? These questions are not secondary. They belong to the biblical test of fruit.
In Rwanda, the need for social transformation is especially serious because Christian identity alone did not prevent social violence and deep wounds in national history. This book is not a political history, but a theological study cannot ignore the fact that churches must ask what kind of disciples they are forming. Charismatic manifestations are not enough if they do not produce love, truth, reconciliation, and justice.
The Spirit who gives prophecy also forms peacemakers. The Spirit who heals bodies also heals memories. The Spirit who gives tongues also teaches truthful speech. The Spirit who empowers worship also empowers service. The Gospel in Rwanda must therefore be measured not only by the number of churches but by the depth of Christlike life in those churches.
Chapter Summary
The fourth chapter has shown that the Gospel entered Rwanda through multiple churches and missionary approaches. Catholic, Protestant, Anglican, Pentecostal, and Methodist missions all contributed to the Christian landscape. Yet the history also shows that church growth and spiritual vitality are not the same thing. Rwanda had churches, schools, hospitals, clergy, and members, but still needed the transforming work of the Holy Spirit. This prepares the way for the direct study of charismatic manifestations in the churches of Rwanda.
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The Church in Rwanda and the Charismatic Movement
The churches in Rwanda were influenced by the charismatic movement in different ways. The influence did not appear everywhere at the same time, and it did not take the same form in every church. In some places it was received as revival. In others it appeared as prayer groups and spiritual gifts. In other settings it was connected to healing, prophecy, and baptism in the Holy Spirit.
The Rwandan experience shows that charismatic renewal is both universal and local. It is universal because it is connected to the wider Christian experience of the Holy Spirit. It is local because it takes shape inside particular churches, histories, fears, hopes, and theological traditions.
In the Anglican Church
In the Anglican Church, the movement of the Spirit began with Blasion at Gahini and spread to Kabale. After his death, it spread throughout Uganda and Rwanda. Human intervention and effort played a limited role, but the message of Joe Church on "victorious prayer" became a touchstone.
Joe Church appealed to believers to unite in prayer for revival because church life had become stagnant. The situation was compared to Ezekiel's vision of the dry bones: what power could bring life into bones that were dry and dead? This image captured the spiritual condition of many Christians who were outwardly part of the church but inwardly lifeless.
From 1933, a revival movement began in the mission in Rwanda. People who had once been lifeless and formalist Christians, including leaders in the church, experienced deep conviction of sin. They came out of this experience changed and spiritually loaded. The prayer that had been used in China became their own: "Lord, send revival, and let it start in me."
This Anglican revival emphasized repentance, personal renewal, prayer, confession, and transformed life. It was not merely about external manifestations. It was about the Holy Spirit bringing conviction and restoring the life of the church from within.
In the Catholic Church in Rwanda
In the Catholic Church in Rwanda, spiritual charisms emerged in various forms and in different places. The manifestations were not uniform.
At Butare, charisms included discernment and teaching. At Cyangugu, there was the gift of discernment in many places and also the gift of teaching. Some groups also experienced the prophetic word and the word of wisdom.
At Kabgayi, people spoke quietly about charisms. There was fear that charisms might be dangerous, and some said that they did not know what charisms were. At Kigali, there was no clear discernment of charisms in groups. The charismatic word existed, but the meaning of charisma was vague and insignificant for many.
This description gives an image of the charismatic renewal in Rwanda. It was present, but it was uneven. In some places people recognized gifts. In others they feared them or did not understand them. The renewal was not simply a wave that moved with equal force everywhere.
The Catholic charismatic renewal in Rwanda also appeared as a new spirit of charity, assistance to the needy, fellowship, and engagement in social work. This is important because true renewal cannot be reduced to extraordinary manifestations. If the Holy Spirit renews the church, love and service must also increase.
At the same time, the source material observes that in some cases it was the groups that were charismatic, not necessarily all the members. This distinction matters. A prayer group may be called charismatic because of its practices and openness to gifts, but the renewal of each member still requires personal conversion, prayer, and growth in holiness.
What Is a True Charismatic Event?
The question must be asked: What is the true charismatic event? It is clear that the word "charisma" should not be used vaguely. In Christian theology, charisms are manifestations of the Holy Spirit. They are mentioned in the book of Acts and in the Epistles of Paul. The experience of the early church is therefore normative for understanding them.
A true charismatic event should lead to the edification of the church. It should build faith, deepen love, strengthen witness, and glorify God. It should not be judged only by whether it is unusual. It must be judged by whether it is consistent with the work of the Holy Spirit in Scripture.
Discernment is therefore necessary. Some believers fear charisms because they can be misunderstood or abused. Others embrace manifestations without sufficient theological testing. The church needs both openness and discernment: openness to the Holy Spirit and discernment rooted in Scripture, pastoral wisdom, and the fruit of transformed life.
Renewal as Charity and Fellowship
One of the strongest signs of renewal is charity. The Rwandan Catholic experience described in the source material included assistance to the needy, fellowship, and social engagement. These are not secondary matters. They show that the Spirit's work touches the concrete life of the community.
If spiritual gifts do not lead to love, they lose their proper direction. Teaching must serve truth. Discernment must serve wisdom. Prophecy must serve edification. Healing must serve compassion. Tongues must serve praise and, when interpreted, the building up of the church. Charismatic renewal must therefore be measured not only by manifestations but also by the renewal of Christian life.
Anglican Revival as Inward Conversion
The Anglican revival described in this chapter must be understood as a renewal of the inner person. Its central concern was not first the public display of gifts, but the awakening of conscience. People who were already church leaders or formal Christians discovered that outward religion was not the same as spiritual life. They were convicted of sin and called to repentance.
The image of Ezekiel's dry bones is powerful because it describes a religious body that still has form but lacks breath. Bones may show structure, but they cannot live unless the Spirit gives life. In the same way, a church may have buildings, offices, worship schedules, and members, but if prayer is weak and repentance is absent, the church can become dry. The revival movement asked God to breathe life into that dryness.
The prayer "Lord, send revival, and let it start in me" is one of the most important spiritual statements in this book. It prevents revival from becoming a criticism of others only. The believer does not pray first, "Lord, change them." The believer prays, "Start in me." This is why true renewal cannot be reduced to a public movement. It begins in the heart before it becomes visible in the church.
Catholic Charisms and Pastoral Caution
The Catholic experience in Rwanda shows both openness and caution. Butare and Cyangugu appear as places where discernment, teaching, prophecy, and wisdom were recognized. Kabgayi and Kigali show more uncertainty. Some believers feared charisms, and others did not know what they were.
This variation is not surprising. Historic churches often need time to develop language for charismatic experience. If believers have not been taught about spiritual gifts, they may interpret them as strange, dangerous, or unnecessary. If leaders fear disorder, they may prefer silence. Yet silence does not remove the gifts; it only makes them harder to discern.
The pastoral task is therefore education. Believers need to learn that charisms are gifts of grace given by the Holy Spirit for the common good. They are not magic, personal glory, or private spiritual possessions. Discernment is especially important because not every powerful experience is from the Holy Spirit, and not every fear is wisdom. The church must test manifestations through Scripture, doctrine, pastoral fruit, and the love of Christ.
Groups and Members
The source material makes a sharp observation: sometimes the groups were charismatic, not necessarily all the members. This is an important distinction for any church. A group may carry a name, practice, or reputation, but each person still needs personal renewal. A prayer group can become a place of life, but it can also become another form of religious belonging if members do not grow in holiness.
This means that renewal should be both communal and personal. The group provides fellowship, teaching, and encouragement. The individual responds with repentance, faith, obedience, and service. If the group is alive but the members are passive, renewal becomes superficial. If individuals have experiences but refuse fellowship, renewal becomes isolated. The New Testament model holds both together: the Spirit fills persons and builds the body.
Charity as a Test of Charisms
The Catholic renewal in Rwanda was described not only by gifts but also by charity, assistance to the needy, fellowship, and social work. This is one of the strongest theological points in the chapter. The Holy Spirit does not renew the church only in worship meetings. The Spirit renews how believers treat the poor, the sick, the lonely, the wounded, and one another.
Charity is therefore a test of charisms. A prophecy that does not lead to love is incomplete. Teaching that does not serve truth and humility becomes empty. Discernment that does not produce patience and wisdom becomes judgmental. Healing that does not express compassion becomes spectacle. A church that claims renewal but neglects the needy has not understood the full work of the Spirit.
The East African Revival as Charismatic Renewal Before the Name
The Anglican experience in Rwanda should be read as a form of charismatic renewal even though it did not always use the later vocabulary of the charismatic movement. The revival at Gahini and its wider East African influence showed many marks of the Spirit's work: conviction of sin, prayer, confession, testimony, joy, fellowship, mission, and moral transformation. These are manifestations of grace even when they are not described as tongues, healing, or prophecy.
This matters because modern readers sometimes define "charismatic" too narrowly. If charismatic manifestation means only an extraordinary gift that attracts attention, then the East African Revival may seem less charismatic than Pentecostal revival. But if charisma means the gracious action of the Holy Spirit for the renewal of the church, then the Anglican revival belongs fully in the charismatic story. A person deeply convicted of sin by the Spirit is experiencing a manifestation of divine grace. A community moved to restitution and reconciliation is experiencing the Spirit's power.
The revival's emphasis on confession is especially important. In many churches, sin remains hidden behind respectability. People may attend worship, receive instruction, hold offices, or lead others while their hearts remain divided. Revival breaks this pattern by bringing truth into the open. Confession is not humiliation for its own sake. It is the opening of the heart before God and the community so that grace can restore what secrecy has damaged.
The prayer "Lord, send revival, and let it start in me" expresses the spirituality of the East African Revival in a concentrated form. It is personal without being individualistic. It begins with the self but does not end there. The believer asks God to renew the inner life so that the church and society may also be renewed. This is a theology of inward awakening for outward witness.
Public Confession, Restitution, and Walking in the Light
One characteristic associated with the East African Revival was the practice of confession and restitution. Believers were urged to bring hidden sin into the light and to repair wrongs where possible. This practice was not merely emotional. It had ethical content. A thief should return what was stolen. A liar should tell the truth. A divided relationship should be reconciled. A Christian should not claim spiritual life while refusing moral responsibility.
This gives the Rwandan Anglican revival a strong theological depth. The Spirit's manifestation was not only a feeling of power but a demand for truth. The Holy Spirit is the Spirit of holiness. Therefore, revival must expose the false peace of hidden sin. It must lead believers to concrete acts of obedience.
Such a pattern is also pastorally wise. In societies where community life is close and social memory is strong, hidden wrongs can poison relationships for years. Confession and restitution open a path toward healing. They also protect charismatic renewal from becoming an escape into spiritual excitement. A person who claims revival but refuses to make peace with a neighbor has misunderstood the Spirit.
For the churches of Rwanda, this remains a vital lesson. The authenticity of renewal must be tested by truthfulness, reconciliation, and moral repair. The Spirit who gives gifts also teaches believers to walk in the light. A congregation that sings with enthusiasm but tolerates dishonesty, hatred, or injustice is not walking in full renewal.
Catholic Charisms in Parish Life
The Catholic examples from Butare, Cyangugu, Kabgayi, and Kigali reveal different levels of reception. In some places, discernment and teaching were recognized. In others, the language of charisma remained vague. This unevenness should not be interpreted only as weakness. It also reflects the difficulty of integrating new charismatic practices into a church with established sacramental, liturgical, and pastoral structures.
Catholic renewal must ask how charisms serve parish life. A gift of teaching should deepen catechesis and Scripture. A word of wisdom should help believers live the Gospel. Discernment should protect the community from confusion. Prophecy should console, exhort, and build up. Healing prayer should accompany the sick with compassion and humility. Charity should connect prayer with service to the needy.
If charisms are detached from parish life, they may create a separate spiritual culture inside the church. Members of a prayer group may begin to feel that they are the living part of the church while ordinary parishioners are spiritually inferior. This damages communion. The better path is integration. Prayer groups should renew the whole parish by deepening worship, service, evangelization, and care for the poor.
Kabgayi and Kigali show why teaching is necessary. Fear often grows where language is absent. If believers do not know what charisms are, they may imagine that all manifestations are dangerous. If they are taught poorly, they may accept everything without testing. Pastoral formation should therefore include biblical teaching on gifts, the Catholic understanding of charisms, the role of discernment, and the connection between gifts and charity.
Discernment as a Communal Practice
Discernment is often discussed as if it were only an individual ability. In the New Testament, however, discernment belongs to the church. Prophecies are weighed. Gifts are exercised for the common good. Leaders teach and correct. The community looks for fruit. This means that a charismatic manifestation should not be judged only by the person who gives it. It must be received, tested, and interpreted within the body.
This communal dimension is important in Rwanda because religious testimony can carry great social force. If a person is regarded as a prophet, healer, or spiritually powerful leader, others may hesitate to question that person. They may fear opposing God. But biblical discernment does not dishonor God. It honors God by refusing to confuse divine speech with every human claim.
Communal discernment asks several questions. Does this manifestation confess Jesus Christ as Lord? Does it agree with Scripture? Does it produce humility or pride? Does it build up the church or divide it? Does it serve the poor and wounded or exploit them? Does the person exercising the gift accept correction? Does the manifestation lead to prayer, holiness, and love?
These questions should be asked in Anglican, Catholic, Pentecostal, and Methodist settings. No church is exempt. Historic churches can quench the Spirit through excessive fear. Pentecostal and charismatic groups can grieve the Spirit through disorder or pride. Discernment is the shared discipline that allows the church to remain open and faithful.
Charity, Social Work, and the Poor as Theological Tests
The Catholic material's emphasis on charity, assistance to the needy, fellowship, and social work is not merely practical. It is theological. Jesus identifies himself with the hungry, thirsty, stranger, naked, sick, and imprisoned. The Spirit who anointed Jesus sent him to proclaim good news to the poor, release to captives, recovery of sight to the blind, and freedom for the oppressed. Therefore, a renewal that ignores the poor cannot be fully evangelical.
This is why Pope Francis's emphasis on service to the poor within Catholic charismatic renewal is so relevant. Baptism in the Holy Spirit must not be separated from the poor. Unity must not be separated from service. Praise must not be separated from compassion. The Spirit does not gather believers into prayer groups so that they may enjoy spiritual experiences while the needy remain unseen.
In Rwanda, where churches have historically operated schools, hospitals, and social ministries, this point has special force. Charismatic renewal should strengthen these ministries, not distract from them. Prayer for healing should increase care for the sick. Words of wisdom should help communities respond to poverty and family struggles. Discernment should protect vulnerable people from manipulation. Fellowship should include the lonely and wounded.
Charity also tests the motive of the gifted person. If a gift becomes a path to money, status, or control, it has lost its direction. If a gift leads to service, humility, and costly love, it bears the marks of the Spirit. The poor are therefore not an optional concern added after spiritual experience. They are one of the places where the authenticity of spiritual experience is revealed.
Anglican and Catholic Renewal in Comparative View
The Anglican and Catholic examples in this chapter show different but complementary patterns. Anglican renewal emphasized inward conversion, confession, prayer, and the transformation of formal Christians into living witnesses. Catholic renewal emphasized charisms within prayer groups, discernment, teaching, wisdom, charity, and social engagement. Both patterns answer a different danger.
The Anglican pattern answers the danger of nominal Christianity. It says that outward membership is not enough. The believer must be converted, truthful, repentant, and alive in Christ. The Catholic pattern answers the danger of narrow spiritual individualism. It says that gifts must serve communion, charity, and the wider life of the church. Together, the two patterns give Rwanda a rich theology of renewal.
These patterns can learn from each other. Anglican revival can receive from Catholic renewal a stronger emphasis on charisms as gifts for the whole church and on service to the poor. Catholic renewal can receive from Anglican revival a strong call to personal repentance and walking in the light. Both can learn from Pentecostalism the urgency of prayer, Spirit baptism, healing, and mission. Both can learn from Methodist holiness the disciplined pursuit of sanctified life.
The churches of Rwanda do not need to erase their differences in order to learn from one another. They need humility. The Spirit has not given all gifts to one tradition. The renewal of the church becomes richer when churches listen carefully to what God has done beyond their own walls.
Chapter Summary
The fifth chapter has shown that charismatic manifestations in Rwanda were diverse. Anglican revival emphasized conviction of sin, prayer, and personal transformation. Catholic charismatic renewal appeared through discernment, teaching, prophecy, wisdom, charity, and social engagement, but also faced hesitation and uncertainty. The true charismatic event must be judged by Scripture, love, edification, and the fruit of renewed life. In Rwanda, the Spirit's work was not confined to one form; it appeared as repentance, gifts, fellowship, and service.
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The Pentecostal Church in Rwanda
Through the Swedish Free Mission, the Gospel of Pentecost was fully and openly proclaimed in Rwanda in 1940. In 1943, the first Christian was baptized. Later, the Pentecostal movement experienced significant revival and expansion, especially in Gisenyi.
In 1964, the Bible School of Gisenyi was founded. In 1965, revival took place in Gisenyi, and the first graduates of the Bible School became important instruments of expansion. The report of Missionary Peterson in Dagen describes the revival in striking terms.
The report says: "We started in prayer and fasting. One student was baptized in the Holy Spirit. But after, there had a great outpouring. Since returning from this fire burning of God, these early graduates were at the origin of the expansion of this revival in the northern part of the country."
This account shows several important elements of Pentecostal renewal: prayer, fasting, baptism in the Holy Spirit, the language of fire, and evangelistic expansion. The revival did not remain inside the Bible school. It moved outward through graduates who carried the experience of renewal into the churches.
Growth from Gisenyi
The expansion was remarkable. The Church of Gisenyi, which had about 500 members in 1964, counted about 23,000 members in 1973. This growth also gave rise to new churches in Ruhengeri, Kigali, and Byumba.
The numbers show the power of revival as a missionary force. The Pentecostal movement did not grow only because of administrative planning. It grew because believers experienced the Holy Spirit and became witnesses. Prayer and fasting led to empowerment, and empowerment led to expansion.
This pattern resembles the book of Acts. The Spirit comes upon believers, they receive power, and the church expands through witness. The Rwandan Pentecostal experience therefore fits within the wider Pentecostal understanding of baptism in the Holy Spirit as power for mission.
Distinctive Pentecostal Emphases
The Pentecostal movement in Rwanda emphasized the work of the Holy Spirit openly. Unlike some churches where charisms were feared or discussed quietly, Pentecostals proclaimed them directly. Speaking in tongues, prophecy, healing, prayer, fasting, and spiritual power were accepted as part of Christian life.
This openness gave Pentecostalism a strong identity. It also attracted believers who desired a more visible experience of the Spirit. In Rwanda, some members from other churches moved toward Pentecostal congregations, especially when they sought baptism by immersion or a more expressive charismatic life.
The Pentecostal movement's strength was its confidence that the New Testament pattern could continue in the church today. The Holy Spirit was not only remembered as a doctrine but expected as a living presence. This expectation shaped worship, evangelism, prayer, and church growth.
Pentecostalism and the Wider Church
The growth of Pentecostalism raised questions for other churches. Was the Pentecostal experience a threat, a correction, or a gift? Some historic churches saw Pentecostal manifestations as dangerous or disorderly. Others began to recognize that their own members were hungry for spiritual vitality.
The existence of Pentecostal churches therefore challenged the wider church to reconsider its theology of the Holy Spirit. If Christians were leaving for Pentecostal congregations in search of prayer, healing, spiritual gifts, and baptism in the Spirit, historic churches had to ask whether they had neglected important aspects of the New Testament.
This does not mean that every Pentecostal practice should be copied uncritically. It means that the hunger for the Holy Spirit cannot be ignored. The church must respond theologically and pastorally. It must teach, discern, and renew.
The Bible School as a Center of Renewal
The Bible School of Gisenyi is important because revival often needs centers of formation. Prayer and spiritual experience are essential, but leaders also need teaching. When the first graduates left the Bible School carrying the "fire burning of God," they did not carry only emotion. They carried a message, a discipline, and a missionary identity.
Bible schools can become places where doctrine and experience meet. Students study Scripture, learn the mission of the church, and participate in prayer. When such training is joined to genuine spiritual awakening, graduates can become powerful witnesses. This seems to have happened in Gisenyi. The revival moved through trained people who were spiritually stirred and ready to serve.
The account of prayer and fasting also shows that the revival was not casual. It was sought. The believers gave themselves to God with seriousness. One student was baptized in the Holy Spirit, and then a greater outpouring followed. This pattern resembles many revivals: a small beginning becomes a wider movement when the church remains open and obedient.
Fire, Witness, and Church Growth
The language of fire is common in Pentecostal testimony. Fire suggests purity, passion, power, and spreading influence. When Missionary Peterson spoke of "this fire burning of God," the phrase described an experience that could not stay hidden. It moved from the school to the churches and from one region to another.
The growth from 500 members in 1964 to 23,000 members in 1973 is not only a statistic. It represents families, conversions, worshiping communities, pastors, testimonies, and new centers of mission. It also shows that spiritual renewal can have social visibility. When people are changed, churches grow. When churches grow, new communities are formed. When communities are formed, the religious landscape of a region changes.
Yet growth must be interpreted carefully. Numbers can indicate vitality, but they are not the only proof of faithfulness. A church can grow quickly and still need teaching, discipline, and pastoral care. Pentecostal expansion therefore required not only evangelistic zeal but also formation of believers who could remain faithful after the excitement of revival.
The Pentecostal Challenge to Historic Churches
Pentecostal growth created a practical challenge for other churches. If members were leaving because they desired baptism by immersion, healing, prayer, tongues, or a more direct experience of the Spirit, then historic churches could not simply dismiss them as rebellious. They had to ask what spiritual hunger was being expressed.
The challenge was not that every historic church had to become Pentecostal in denomination. The deeper challenge was theological: had the church taught the Holy Spirit fully? Had it allowed ordinary believers to participate? Had it prayed for healing and renewal? Had it created space for testimony and gifts? Had it treated miracles as part of the biblical witness or as embarrassing remnants of the past?
Pentecostalism in Rwanda therefore functioned as both a church movement and a prophetic question to the wider church. It asked whether Christianity would remain formal or become visibly alive.
Pentecostal Strengths and Pastoral Needs
The strength of Pentecostalism was its expectation. Pentecostal believers expected God to act. They prayed as if the Spirit could come, heal, speak, send, and transform. This expectation gave energy to worship and mission. It helped believers see themselves not as passive church members but as witnesses empowered by God.
The pastoral need was to keep this expectation rooted in Scripture and character. Spiritual power must be joined to humility. Healing must be joined to compassion. Tongues must be joined to order. Prophecy must be joined to discernment. Evangelism must be joined to discipleship. When these are held together, Pentecostal renewal can build strong churches rather than temporary enthusiasm.
Swedish Pentecostal Mission and Indigenous Expansion
The arrival of the Swedish Pentecostal mission in 1940 placed Rwanda within the wider network of global Pentecostal expansion. Pentecostalism had already moved beyond North America and Europe through missionary societies, independent evangelists, indigenous converts, and transnational prayer networks. In Rwanda, the Swedish Free Mission helped proclaim Pentecostal faith openly and gave institutional shape to the movement that would later be associated with ADEPR.
The early baptism in 1943 is historically important because it marks not only a personal conversion but also the beginning of a visible Pentecostal community. Baptism in Pentecostal contexts often carried strong meaning: public confession of faith, separation from old life, obedience to Scripture, and membership in a Spirit-filled community. It was not merely a private ritual.
Yet the strongest expansion came when Rwandan believers became active agents of the movement. The Bible School of Gisenyi trained local leaders. Graduates carried the revival into the northern part of the country. This pattern confirms a major feature of African Christianity: movements endure when local Christians become interpreters, leaders, evangelists, teachers, and pastors. Foreign mission may plant, but indigenous leadership roots the church in local soil.
This is a lesson for all renewal. A movement that depends only on outside preachers remains fragile. A movement that forms local leaders can grow, adapt, and endure. The Spirit gives gifts within the local body, and those gifts must be recognized and trained.
Prayer and Fasting as Missional Method
The Gisenyi account begins with prayer and fasting. This detail should not be passed over quickly. Pentecostal revival did not begin as a marketing strategy or a church-growth technique. It began with spiritual hunger. Prayer and fasting expressed dependence on God, urgency for renewal, and openness to the Holy Spirit's action.
In biblical tradition, fasting often accompanies repentance, discernment, mission, and crisis. It is a way of placing the body inside prayer. It says that the believer seeks God more than ordinary comfort. In Pentecostal spirituality, fasting has often been connected with seeking power for ministry, breakthrough in prayer, healing, and revival.
For Rwanda, prayer and fasting also connected Christian renewal with a serious spirituality that ordinary people could understand. It required no wealth. It required no high education. It required surrender, time, and desire for God. This made revival accessible to students, pastors, rural believers, women, youth, and ordinary church members.
However, fasting must be taught wisely. It should not become a way of manipulating God, proving superiority, or endangering health. It should lead to humility, compassion, repentance, and mission. The prophet Isaiah warns against fasting that leaves injustice untouched. True fasting must be joined to mercy, justice, and obedience.
Spirit Baptism and the Empowerment of Witness
In the Gisenyi revival, one student was baptized in the Holy Spirit, and this was followed by a greater outpouring. Pentecostal theology interprets such events through Acts 1:8: the Spirit gives power for witness. The purpose of Spirit baptism is not self-display. It is mission. Believers receive power so that they may testify to Christ in word and life.
This helps explain why the revival spread through graduates. The Spirit's work did not remain in the private experience of one student. It created witnesses. Those witnesses went out from the Bible School into churches and regions. The result was expansion in northern Rwanda and the multiplication of congregations.
The connection between Spirit baptism and mission is essential for evaluating charismatic manifestations. A manifestation that turns believers inward and makes them obsessed with their own experience is incomplete. A manifestation that sends believers to preach, pray, serve, and form disciples is closer to the New Testament pattern. The Spirit comes upon the church so that the church may go out.
In Rwanda, Pentecostal growth demonstrates this missional character. The growth of Gisenyi and the formation of new churches in Ruhengeri, Kigali, and Byumba show that renewal had geographical consequences. The Spirit's work changed the map of the church.
The Bible School and the Discipline of Revival
The Bible School of Gisenyi deserves special attention because it shows that revival and discipline belong together. Some people imagine revival as spontaneous and therefore opposed to study. The Rwandan Pentecostal story suggests another pattern. Revival came through a training center where students were being formed for ministry. Prayer, fasting, teaching, and mission converged.
This convergence is necessary. Without biblical teaching, revival can become shallow. Without prayer, theological education can become dry. Without mission, both can become self-contained. The Bible School served as a furnace where Scripture, spiritual hunger, and missionary calling were held together.
Such institutions are crucial for the future of charismatic churches in Rwanda. Rapid growth requires trained pastors. Healing ministries require pastoral wisdom. Prophetic gifts require scriptural discernment. Church planting requires leadership. Worship requires theology. The Bible School model shows that Pentecostal renewal should invest deeply in formation.
The image of "fire burning of God" should therefore not be interpreted as emotion alone. Fire also purifies, illumines, and sends. A student on fire must become a disciplined servant. A pastor on fire must become a teacher of truth. A church on fire must become a community of holiness and mission.
Church Growth and the Need for Discipleship
The growth of the Church of Gisenyi from about 500 members in 1964 to about 23,000 in 1973 is striking. Such growth testifies to the attractiveness and energy of Pentecostal revival. It also raises serious pastoral questions. How were converts taught? How were leaders trained? How were families discipled? How were gifts tested? How were new congregations organized? How did the church care for those who came seeking healing or deliverance?
Church growth is a blessing when it produces disciples. It becomes fragile when it produces crowds without formation. The New Testament command is not only to make converts but to make disciples, teaching them to obey everything Christ commanded. A revival that brings thousands into church must be followed by deep teaching in Scripture, prayer, ethics, family life, generosity, reconciliation, and mission.
Pentecostalism's strength is often its ability to mobilize believers quickly. Its weakness, when present, can be insufficient depth after rapid expansion. The Rwandan Pentecostal story therefore invites appreciation and caution. Appreciation because the Spirit gave energy for mission. Caution because the work of pastoral formation must continue long after the revival meeting ends.
This is not only a Pentecostal issue. Catholic, Anglican, Methodist, and other churches face the same problem in different forms. Large membership, strong institutions, or powerful experiences do not automatically create mature disciples. Every church needs a path from encounter to formation.
Pentecostal Worship and Embodied Faith
Pentecostal worship often involves the whole person: voice, body, emotion, memory, testimony, song, prayer, and movement. This embodied character is important in Rwanda, where religious life has never been merely intellectual. People bring grief, illness, joy, family concerns, fear, hope, and bodily need into worship. Pentecostal prayer gives these realities visible expression.
Speaking in tongues, raised hands, tears, dancing, kneeling, laying on of hands, and loud intercession may appear disorderly to those formed in quieter worship traditions. But for many believers they express the reality that the Gospel touches the whole person. The body is not excluded from prayer. Emotion is not automatically opposed to truth. Joy can become physical. Repentance can be felt. Hope can be sung.
Yet embodied worship also needs pastoral wisdom. Volume is not the same as anointing. Emotion is not the same as truth. Physical expression must not pressure people into performance. The sick and vulnerable must be protected. The body belongs to God and must not be manipulated. Mature Pentecostal worship welcomes expressive freedom while maintaining love, order, and respect.
For the wider churches of Rwanda, Pentecostal worship raises a helpful question: have our forms of worship allowed people to bring their whole lives before God? If worship becomes too distant from ordinary suffering and joy, believers may seek elsewhere a more embodied spirituality. Historic churches do not need to copy every Pentecostal style, but they should ask whether their worship is truly participatory, prayerful, and alive.
Women, Youth, and Lay Participation
Pentecostal revival often creates spaces for lay participation. Women, youth, and people without formal theological education may pray, testify, evangelize, sing, prophesy, or lead small groups. This does not remove the need for trained pastors, but it widens the active ministry of the church. In Rwanda, where family, local community, and oral testimony are important, such participation can spread renewal quickly.
Lay participation is a major reason for Pentecostal growth. A church that activates many members has more witnesses than a church where ministry is limited to clergy. Testimony can move through households and marketplaces. Prayer can happen in homes. Evangelism can be carried by ordinary believers. The Spirit's gifts become distributed across the body.
This has theological significance. Pentecostal practice often embodies Paul's teaching that each member has a gift for the common good. The challenge is to make sure that participation is guided by discipleship. Zeal without teaching can harm. Authority without accountability can become dangerous. But trained lay participation can renew the church deeply.
Historic churches in Rwanda can learn from this. The solution to clericalism is not disorder but equipped ministry. Pastors should train believers to pray, serve, teach, evangelize, discern, and care for one another. The more the whole body serves, the more the church reflects the New Testament pattern.
ADEPR and the Wider Ecology of Rwandan Christianity
ADEPR became an important Pentecostal presence in Rwanda not only as a denomination but as a spiritual reference point. Members of other churches looked toward Pentecostal congregations when they desired immersion, Spirit-filled worship, healing, tongues, or freer prayer. This created an ecology of influence. Churches were not sealed off from one another. They observed each other, borrowed from each other, feared each other, and sometimes lost members to each other.
This ecology should be interpreted carefully. Movement between churches can be painful, but it also reveals spiritual questions. If believers leave a church because they desire more Scripture, prayer, holiness, or participation, leaders should listen. If believers leave because they are chasing spectacle or refusing discipline, leaders should teach. In either case, the movement of people becomes a theological signal.
ADEPR's growth challenged other churches to articulate their own pneumatology. What do Catholics teach about charisms? How do Anglicans practice revival? How do Methodists connect holiness and gifts? How do Presbyterians, Baptists, and Adventists understand the Spirit's work? Pentecostalism forced these questions into the open.
The future of Rwandan Christianity will be healthier if churches respond not with rivalry but with serious teaching, humble dialogue, and faithful renewal. The Spirit's work in one church can provoke renewal in another without requiring the erasure of all denominational identity.
Chapter Summary
The sixth chapter has shown that Pentecostal revival in Rwanda was connected to prayer, fasting, baptism in the Holy Spirit, Bible school formation, and missionary expansion. The growth of the Church of Gisenyi illustrates the power of Spirit-filled witness. At the same time, Pentecostalism challenged the wider church to recover its own theology of the Holy Spirit, spiritual gifts, healing, and active participation of believers.
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The Free Methodist Church and Pentecostal Influence
In the supplied manuscript, it is difficult to distinguish the Free Methodist Church in Rwanda from the Pentecostal Church in Rwanda, known as ADEPR, in terms of the infusion of the Holy Spirit. In certain regions, especially at Fizi in the Southern Kivu Province of the Democratic Republic of Congo, precisely at Kabera, the Free Methodist Church is described as taking the lead in the charismatic domain when compared with Pentecostal congregations in the same region.
This observation is significant. It shows that charismatic manifestations were not limited to officially Pentecostal churches. Methodist communities could also experience speaking in tongues, prophecy, healing, and other charisms. The label of the denomination did not fully determine the presence or absence of spiritual gifts.
In Rwanda, Pentecostal congregations seemed to have more visible infusion of the Holy Spirit than Methodist congregations, but the difference was not always large. Generally, speaking in tongues, prophecy, gifts of healing, and other charisms occurred in some Free Methodist churches in Rwanda. Because of this, some could be called "Methodist Pentecostal" in character.
The Prophetess Mariam of Kabera
The manuscript mentions the deceased prophetess of Kabera, known as Mariamu or Mariam. She was of Rwandan origin and was a Methodist. She was also frequently visited by Pentecostal believers from Rwanda. This shows how charismatic reputation could cross denominational boundaries.
The source reports that Prophetess Mariam was believed to go to heaven once a week. People saw her in human form, but when she left, she appeared as dead until the time of her return from heaven. This account belongs to the realm of testimony and charismatic memory. Whether one approaches it with belief, caution, or a need for further discernment, it shows the strong place that prophetic experience held in the religious imagination of some communities.
Such accounts require pastoral and theological discernment. The church must listen carefully to testimonies, but it must also test all things. The goal is not to suppress the Spirit, but to ensure that every manifestation leads to Christ, truth, holiness, and the building up of the church.
The Beginning of Charisma in the Free Methodist Church in Rwanda
In 1978, the question of the form of baptism was raised in the Free Methodist Church in Rwanda. Until that time, baptism had been practiced by aspersion, or sprinkling. At that moment, Jacques Bakundukize, pastor and Secretary General of the Free Methodist Church in Rwanda, could not tolerate this form of baptism as the only practice.
He secretly called Pastor John NyoniYishyamba, pastor of the Free Methodist Church at Kibungo Parish, and asked him to baptize him in water by immersion, discreetly. Pastor Jacques Bakundukize was part of a group that shared the same opinion, including Pastor Gabriel Irabona and the wife of Ngirabakunzi.
The reason they chose John Baptist NyoniYishyamba as the baptizer was probably that he had been baptized by immersion in the Baptist Church before becoming a Methodist minister. NyoniYishyamba was also known throughout Rwanda for his charisma. The group from Kibogora may have come to him because of his reputation in spiritual gifts.
He healed the sick and was used in different miraculous gifts. Many spiritual gifts abounded in him. This reputation made him a central figure in the connection between baptismal practice and charismatic experience.
Baptism by Immersion and Church Conflict
Eventually, the Free Methodist Church was informed of the baptism by immersion at Kibogora. Baptism became the central point of discussion at the Annual Conference. The Conference concluded by excommunicating Pastor Bakundukize and his group. Mrs. Ngirabakunzi later returned quickly to her original church, the Free Methodist Church.
The issue of baptism by aspersion unleashed an uprising among the followers of the Free Methodist Church. A large number of faithful left the Free Methodist Church to be baptized by immersion and to join the Pentecostal Church, ADEPR.
Seeing the massive exodus of members to ADEPR, Methodist leaders convoked the Executive Council to discuss this delicate problem. The Council met and concluded that candidates for baptism would choose between the two forms: aspersion and immersion.
From that time, the manuscript states that no known case occurred of a person choosing baptism by aspersion. Baptism by immersion became the practice everywhere and for everyone.
Theological Meaning of the Baptism Controversy
The baptism controversy shows how a sacramental or ritual question can become connected to charismatic renewal. The issue was not only water. It was also authority, conscience, biblical interpretation, church tradition, and the search for a more living faith.
For some believers, baptism by immersion seemed more faithful to the New Testament and more connected to the experience of conversion and renewal. For church leaders, the secret baptism raised questions of order and discipline. The conflict therefore involved both spiritual hunger and ecclesial authority.
The outcome shows that the church adjusted its practice in response to the movement of its members. The Executive Council's decision allowed candidates to choose. In practice, the people chose immersion. This demonstrates that renewal movements can force churches to reconsider practices that once seemed fixed.
Methodist Charismatic Identity
The Free Methodist Church in Rwanda did not cease to be Methodist because charismatic manifestations appeared within it. Rather, it entered into a complex identity in which Methodist church life and Pentecostal-style spirituality overlapped. Speaking in tongues, prophecy, and healing did not automatically create a new denomination, but they did reshape the spiritual atmosphere of certain congregations.
This is one of the important lessons of the Rwandan case. Charismatic renewal cannot always be contained inside denominational categories. The Holy Spirit may work in ways that challenge inherited boundaries. The church must then ask how to remain faithful to its doctrine and order while also receiving genuine renewal.
The Meaning of "Methodist Pentecostal"
The phrase "Methodist Pentecostal" may seem unusual, but it describes an important reality. It points to a Methodist church or Methodist believers whose spiritual life includes manifestations commonly associated with Pentecostal practice: speaking in tongues, prophecy, healing, and strong expectation of the Holy Spirit. The phrase does not necessarily mean that the church has changed denomination. It means that Pentecostal spirituality has entered Methodist life.
This overlap should not be treated as impossible. Methodism itself has a history of revival, holiness, prayer, discipline, and concern for transformed life. Pentecostal experience, especially in its concern for the Spirit's power, can therefore find points of contact with Methodist spirituality. The question is whether the gifts are integrated with Methodist doctrine, pastoral order, and holiness, or whether they become a source of division.
In Rwanda, the manuscript suggests that the difference between Pentecostal and Methodist charismatic experience was sometimes minimal. This means that ordinary believers may have recognized spiritual power more quickly than denominational categories. They saw healing, prophecy, and tongues, and they responded to what they believed was the work of God.
John NyoniYishyamba as a Charismatic Figure
John Baptist NyoniYishyamba appears in the manuscript as more than a baptizer. He was known for charisma, healing, and miraculous gifts. This reputation explains why others came to him. In renewal movements, certain persons become reference points because people associate them with spiritual power, wisdom, or courage.
Such figures can strengthen the church when they remain humble and accountable. They can also create tension if their influence seems to bypass normal authority. NyoniYishyamba's role in the baptism by immersion controversy shows both sides. On one hand, his spiritual reputation made him trusted by those seeking renewal. On the other hand, his involvement in a secret baptism created conflict with church leadership.
This does not mean that the desire for immersion was wrong. It means that renewal often raises questions of process. How should believers follow conscience while honoring church order? How should leaders respond when members are convinced that a practice must change? How can the church avoid suppressing renewal while also avoiding disorder?
Baptism, Conscience, and the Authority of Scripture
The baptism controversy was about the form of baptism, but underneath it was a deeper question about obedience. For those who favored immersion, the issue likely seemed biblical and spiritual. They wanted a practice that visibly represented death, burial, and resurrection with Christ. They also saw immersion practiced by Baptists and Pentecostals and perhaps associated it with a more serious confession of faith.
For the church leadership, the issue involved authority, unity, and discipline. If pastors acted secretly against the church's practice, what would prevent disorder? If every group changed church practice on its own, how could the church remain one body? These were real concerns.
The Executive Council's later decision to allow candidates to choose between aspersion and immersion was therefore significant. It recognized the strength of conviction among the people and prevented continued loss of members to ADEPR. In practice, the people chose immersion. This outcome shows that the church's official structures eventually adjusted to the spiritual and biblical concerns of its members.
The Exodus to ADEPR
The movement of many faithful from the Free Methodist Church to ADEPR reveals how strongly spiritual practice can affect church belonging. People did not leave only because of a small ritual detail. They left because baptism by immersion had become connected with obedience, renewal, and perhaps the more charismatic life they saw in Pentecostal congregations.
This is a pastoral lesson. When members leave, leaders should ask what hunger or wound is behind the departure. Sometimes people leave because they reject discipline. But sometimes they leave because they believe the church has not listened. In the Rwandan case, the Methodist leaders did eventually listen by allowing both forms of baptism.
The story also shows that renewal can be costly. It can produce conflict, misunderstanding, and institutional pain. Yet if the church learns from the conflict, it may emerge stronger and more responsive.
The Prophetess Mariam and the Need for Discernment
The testimony concerning Prophetess Mariam is extraordinary. The manuscript reports that she was believed to go to heaven once a week and that her body appeared as dead until her return. Such a testimony should be handled with both respect and caution. It belongs to the memory of a charismatic community, and it shows how deeply people believed that God could reveal heavenly realities.
The church should not mock such testimonies simply because they are unusual. At the same time, the church must test them. The question is not only whether a story is impressive. The question is whether it leads people to Christ, holiness, truth, love, and obedience. Extraordinary claims require careful pastoral discernment.
Mariam's influence also shows how charismatic reputation crosses church lines. Pentecostal believers visited a Methodist prophetess because they perceived spiritual power. This crossing of boundaries reveals that renewal movements often create networks of influence outside official structures.
Wesleyan Holiness and Pentecostal Overlap
The Free Methodist story in Rwanda makes sense when placed within the wider Wesleyan holiness tradition. Methodism began as a revival movement that emphasized conversion, assurance, disciplined discipleship, holiness of heart and life, prayer, small groups, lay participation, and concern for the poor. The Free Methodist Church later developed within this stream with a strong concern for freedom, holiness, and the movement of the Holy Spirit in public worship.
This background helps explain why Pentecostal influence could enter Methodist life. Pentecostalism did not emerge from a completely different spiritual universe. It grew partly out of holiness soil. Both traditions opposed dead formalism. Both stressed personal conversion. Both believed that grace should transform life. Both valued prayer and testimony. Both expected the Holy Spirit to sanctify and empower believers.
The difference lay in emphasis. Free Methodism historically emphasized holiness, discipline, freedom from sin's power, and ordered church life. Pentecostalism emphasized baptism in the Holy Spirit, gifts, healing, tongues, and missionary power. In Rwanda, these emphases met. The result was not always conflict. Sometimes it created a Methodist spirituality with Pentecostal warmth and expectation.
This overlap should be interpreted positively when it strengthens discipleship. If Pentecostal gifts deepen Methodist holiness, the church is enriched. If Methodist discipline gives stability to Pentecostal gifts, the church is strengthened. The danger arises when gifts detach from holiness or when order suppresses genuine renewal. The Rwandan Free Methodist story shows the need for both freedom and discipline.
Baptism by Immersion as Theological Symbol
The baptism controversy should not be dismissed as a small dispute about method. Baptism by immersion carried symbolic power. It visually represented burial and resurrection with Christ. For believers influenced by Baptist and Pentecostal practice, immersion could appear more biblical, more complete, and more connected to personal conversion than aspersion. Whether one agrees with this conclusion or not, the force of the conviction must be understood.
The secret baptism of Jacques Bakundukize reveals how strong this conviction had become. He did not merely discuss the issue theoretically. He sought the act itself, even at personal risk. This shows that baptism had become a matter of conscience. When a practice becomes tied to obedience before God, believers may act even when institutions resist.
At the same time, secrecy created a real ecclesial problem. The church has a responsibility to maintain order, common practice, and accountability. A pastor who acts secretly against the church's discipline places the community in tension. The question becomes not only "What is the right form of baptism?" but also "How should reform happen inside the church?"
The later decision of the Executive Council to allow candidates to choose between aspersion and immersion was pastorally significant. It recognized that the old practice could not simply be enforced without damaging the church. It also created space for conscience. In practice, the choice of immersion by nearly all candidates showed where the spiritual and biblical imagination of the people had moved.
This story teaches that church order must be strong enough to guide and flexible enough to listen. If order never listens, it becomes rigidity. If conscience never submits, it becomes disorder. The church needs processes by which biblical conviction can be heard, tested, and, when appropriate, received.
John NyoniYishyamba and Charismatic Authority
John Baptist NyoniYishyamba is a key figure because he combined baptismal experience, pastoral office, and charismatic reputation. He had been baptized by immersion in the Baptist Church before entering Methodist ministry. He was also known for healing and miraculous gifts. These two elements made him a natural person to whom others would turn when they wanted baptism by immersion with charismatic weight.
Charismatic authority often develops through recognition rather than appointment. People recognize that a person prays with power, heals the sick, speaks with wisdom, or lives with unusual courage. This recognition can be a gift to the church. It can also create tension with formal authority. A pastor may hold office, but a charismatic person may hold spiritual influence. Sometimes the same person holds both, as NyoniYishyamba did.
The church must learn how to handle such authority. It should not despise a gift because it does not fit neatly into administrative categories. But it should also not allow charismatic reputation to place anyone above correction. The more influence a gifted person has, the more humility and accountability are required.
NyoniYishyamba's case therefore becomes a lesson in integration. Healing gifts, baptismal conviction, pastoral office, and church order should not be enemies. They should be brought into conversation. A mature church will ask how charismatic authority can serve the body without undermining legitimate discipline.
Prophetic Testimony and the Limits of Verification
The testimony concerning Prophetess Mariam presents a difficult theological problem. Reports that someone went to heaven weekly and appeared dead until returning cannot be treated in the same way as ordinary historical data. Such claims are extraordinary. They require careful investigation, spiritual discernment, pastoral sensitivity, and humility about what can and cannot be verified.
The church should neither exploit nor mock such testimony. Mockery can wound believers who sincerely experienced the testimony as a sign of God. Exploitation can turn extraordinary claims into spiritual entertainment or manipulation. The better response is careful discernment. What did the testimony teach about Christ? What fruit did it produce? Did it encourage holiness, love, and obedience? Did it lead people into Scripture and prayer? Was it accountable to the church?
The New Testament includes visions, trances, angelic visitations, healings, and extraordinary revelations. Therefore, Christians cannot reject all unusual testimony simply because it is unusual. Yet the New Testament also warns believers to test the spirits and to reject false prophecy. The existence of biblical visions does not make every claimed vision true. The existence of false claims does not make every vision false.
Mariam's story should therefore be preserved as a testimony from the charismatic memory of the community, while also being framed by discernment. The reader should understand what people believed and how the story functioned spiritually, without being forced into uncritical acceptance or cynical dismissal.
Ecclesial Conflict as a Site of Renewal
The Free Methodist chapter shows that renewal is not always peaceful. The baptism controversy led to excommunication, exodus, emergency leadership meetings, and eventual change in practice. This is uncomfortable, but it is not unusual. Many renewal movements expose unresolved tensions within churches. They reveal where teaching is unclear, where authority is rigid, where members are unheard, or where spiritual hunger has been neglected.
Ecclesial conflict can destroy a church if handled badly. Leaders may respond with fear and punishment. Members may respond with rebellion and contempt. Both sides may harden. But conflict can also become a site of renewal if it leads to listening, repentance, clarification, and reform.
In the Rwandan Free Methodist case, the eventual decision to permit both baptismal forms suggests that the church learned from the crisis. It did not simply continue excommunicating people until all dissent disappeared. It adjusted. The adjustment did not erase the pain, but it opened a way forward.
This lesson is broader than baptism. Churches facing charismatic renewal should not wait until members leave before teaching on the Holy Spirit. They should create spaces for questions, testimony, biblical study, and pastoral discernment. When spiritual hunger is guided early, conflict may become formation rather than division.
Methodist Pentecostal Identity as a Rwandan Contribution
The phrase "Methodist Pentecostal" may sound unusual in strict denominational language, but it names a lived reality. In Rwanda, some Methodist believers practiced or received gifts commonly associated with Pentecostalism while remaining within Methodist structures. This hybrid identity challenges overly rigid categories.
Scholarly study of global Christianity increasingly recognizes that lived religion does not always follow official denominational lines. Ordinary believers borrow songs, prayers, testimonies, healing practices, baptismal convictions, and devotional habits across church boundaries. A person may be officially Methodist, formed by Pentecostal prayer, influenced by Baptist baptism, and shaped by local African spiritual concerns. Rwanda's churches are part of this complex reality.
This does not mean that doctrine is unimportant. It means that doctrine must engage lived practice. If Methodist leaders ignore Pentecostal influence among their members, they cannot shepherd them well. If Pentecostal believers ignore Methodist holiness and discipline, they lose a gift that could stabilize their experience. Theological leadership must interpret these overlaps rather than pretend they do not exist.
The Rwandan contribution is therefore practical and theological. It shows that charismatic manifestations can cross denominational borders and force churches to rethink their identity. A church can remain itself while receiving gifts from another stream, provided those gifts are integrated under Scripture, holiness, love, and pastoral order.
Pastoral Guidelines from the Free Methodist Case
Several pastoral guidelines emerge from this chapter. First, leaders should listen carefully when members raise biblical or spiritual concerns. The baptism controversy might have developed differently if there had been earlier space for open theological discussion. Second, churches should teach clearly about baptism, the Holy Spirit, healing, prophecy, and discernment before crises arise. Silence leaves believers to seek answers elsewhere.
Third, charismatic persons need accountability. Healing gifts, prophetic reputation, or spiritual influence do not exempt anyone from humility. Fourth, church authorities need flexibility. Discipline is necessary, but discipline without pastoral listening can push members away. Fifth, extraordinary testimonies should be received neither with automatic belief nor automatic rejection. They should be tested by Scripture, fruit, doctrine, and pastoral wisdom.
Finally, the church should remember that renewal may come through uncomfortable questions. A dispute about baptism, a testimony about healing, a prophetic person, or a movement of members toward another church may all become invitations to deeper theological reflection. The Holy Spirit can use tension to reveal what the church must teach, correct, or receive.
Chapter Summary
The seventh chapter has shown that charismatic manifestations in the Free Methodist Church in Rwanda were complex and important. Methodist believers experienced gifts often associated with Pentecostalism. John NyoniYishyamba represented charismatic authority and healing. The baptism by immersion controversy revealed tensions between conscience, Scripture, church order, and renewal. The story of Prophetess Mariam showed the power and difficulty of extraordinary testimony. Together, these events show that manifestations can challenge a church deeply while also pushing it toward greater openness to the Holy Spirit.


[bookmark: _Toc234118511]Chapter 8. Theology and Discernment of Charismatic Manifestations
The Church Is Charismatic
The title of Arnold Bittlinger's work, The Church Is Charismatic, captures an important theological claim. The church does not merely possess charisms as optional decorations. The church exists by the gift of the Holy Spirit. It is born, sustained, and renewed by grace. Therefore, the charismatic dimension belongs to the nature of the church.
This does not mean that every manifestation is automatically authentic. It means that the church cannot understand itself without the Spirit's gifts. The Spirit gives life, ministries, wisdom, power, and unity. The body of Christ is built up by gifts given to its members.
The New Testament presents charisms as gifts for service. They are not private trophies. They are given for the common good. Teaching, discernment, prophecy, wisdom, healing, tongues, interpretation, administration, mercy, and other gifts must serve the edification of the community.
Charisms and Scripture
The book of Acts and the Epistles of Paul are essential for understanding charismatic manifestations. Acts shows the Spirit descending, empowering, guiding, and sending the church. Paul's letters teach that gifts must be used in love and order.
This biblical foundation protects the church from two errors. The first error is to deny or exclude miracles and acts of power attested in the New Testament. This leads to a reduced Christianity that lacks expectation of God's action. The second error is to embrace manifestations without discernment, order, or love. This leads to confusion and spiritual pride.
The true path is neither denial nor disorder. The true path is openness governed by theology. The church should desire spiritual gifts, but it should also test them. It should welcome the Holy Spirit, but it should not abandon wisdom. It should encourage believers to participate, but it should not reduce renewal to emotional excitement.
Charismatic Renewal and Theology
Theology is necessary for renewal because experience alone is not enough. A person may have a powerful experience and still misunderstand its meaning. A church may witness manifestations and still fail to integrate them into discipleship, mission, and holiness. Theology gives language, boundaries, memory, and discernment.
At the same time, theology without renewal can become dry. A church may possess correct doctrine and still become stagnant. It may teach the truth but lack prayer. It may preserve order but lack life. It may speak of the Holy Spirit but resist the Spirit's work.
Church renewal therefore requires the meeting of theology and charismatic manifestation. Theology keeps renewal rooted in truth. Charismatic experience keeps theology open to the living action of God. Together, they help the church become both faithful and alive.
Signs of Authentic Renewal
The Rwandan material suggests several signs of authentic renewal.
First, renewal brings conviction of sin. In the Anglican revival, formalist Christians and even church leaders experienced deep conviction. This is a strong sign because the Holy Spirit does not only give power; the Spirit also brings repentance.
Second, renewal deepens prayer. The appeal to victorious prayer and the cry, "Lord, send revival, and let it start in me," show that renewal begins when believers seek God seriously.
Third, renewal releases gifts. In Catholic, Pentecostal, and Methodist contexts, gifts such as discernment, teaching, prophecy, words of wisdom, healing, tongues, and other charisms appeared.
Fourth, renewal creates fellowship. The Catholic charismatic groups were marked by charity, assistance to the needy, fellowship, and social engagement. These are not external to the Spirit's work. They are fruit of renewal.
Fifth, renewal leads to mission. The Pentecostal revival in Gisenyi led to growth from 500 members to 23,000 members within less than a decade and helped produce new churches in other regions.
Sixth, renewal may challenge church structures. The Free Methodist baptism controversy shows that renewal can raise questions about inherited practices and force leaders to respond.
Dangers and Discernment
Charismatic renewal also carries dangers if it is not guided well. Some people may fear charisms because they seem dangerous or unclear. This fear appeared in places such as Kabgayi, where people spoke quietly about charisms and said they did not know what they were.
Fear is not the final answer, but it reveals the need for teaching. The church must explain spiritual gifts biblically and pastorally. Members should know what charisms are, why they are given, how they are tested, and how they are used for the good of the church.
Another danger is reducing renewal to a group identity. The manuscript observes that sometimes groups were charismatic, but not necessarily all their members. A charismatic label can become external if individuals do not personally enter into repentance, prayer, and service.
There is also the danger of separating power from love. If manifestations do not lead to charity, humility, and obedience, they are not serving their proper purpose. The Spirit who gives gifts is also the Spirit who forms the character of Christ in believers.
Renewal Within the Churches of Rwanda
The churches of Rwanda show several models of renewal. The Anglican model emphasizes revival, repentance, prayer, and transformed life. The Catholic model emphasizes prayer groups, discernment, teaching, wisdom, charity, and social service. The Pentecostal model emphasizes baptism in the Holy Spirit, prayer and fasting, speaking in tongues, healing, evangelism, and rapid expansion. The Free Methodist model shows the overlap of Methodist identity with charismatic gifts and the practical challenge of baptismal reform.
These models should not be treated as enemies. Each reveals something important. The church needs repentance, gifts, charity, power, teaching, order, and mission. A full theology of renewal should receive what is true in each model and test everything by Scripture.
The Rwandan case therefore contributes to the wider Christian discussion of charismatic renewal. It shows that renewal is not a Western import only, even though the modern movement had important beginnings in the United States and Europe. In Rwanda, renewal entered local churches, local conflicts, local prayer, local testimonies, and local mission. It became part of the history of the Rwandan church.
The Spirit and the Whole Church
A theology of renewal must begin with the fact that the Holy Spirit is given to the whole church. The Spirit is not reserved for a small class of extraordinary believers. The Spirit gives gifts as he wills, but those gifts are for the body. This means that pastors, teachers, evangelists, prophets, healers, intercessors, servants, and ordinary members all belong together in the life of renewal.
This point corrects two mistakes. The first mistake is clericalism, where only official leaders are expected to minister and ordinary believers remain passive. The second mistake is individualism, where gifted persons act as if they do not need the church. True charismatic theology rejects both. The Spirit gives gifts to persons, but he gives them for the communion and mission of the church.
For Rwanda, this matters because renewal appeared through leaders, prayer groups, Bible school graduates, pastors, prophetesses, and ordinary believers. No single office or group carried the whole story. The Spirit moved through the body.
Order and Power
Some churches fear charismatic renewal because they fear disorder. This fear is not meaningless. Spiritual manifestations can be misused. People can confuse personal emotion with prophecy. Leaders can manipulate gifts. Testimonies can become exaggerated. Prayer groups can separate from pastoral oversight. These dangers are real.
But the answer to misuse is not unbelief. The answer is ordered openness. Paul did not command the church to despise gifts. He taught believers to pursue love, desire spiritual gifts, and use them for edification. He also taught that worship should build up the church and that God is not a God of confusion. Therefore, order and power belong together.
Rwandan churches need this balance. Where charisms are feared, teaching is needed. Where charisms are practiced without discernment, pastoral guidance is needed. Where churches are formal and cold, prayer for renewal is needed. Where believers are enthusiastic but shallow, discipleship is needed. The Holy Spirit renews both freedom and order.
The Fruit of Renewal
The fruit of renewal must be visible in life. A church renewed by the Spirit should become more prayerful, more holy, more united, more compassionate, and more courageous in witness. It should care for the needy, teach the Word, welcome the gifts, and correct error with patience.
This fruit matters because manifestations alone can mislead. A person may speak loudly and still lack love. A group may claim prophecy and still neglect Scripture. A church may experience growth and still fail to disciple converts. The fruit of the Spirit and the gifts of the Spirit must not be separated.
The Rwandan examples show this clearly. Anglican revival produced conviction of sin. Catholic renewal produced charity and fellowship. Pentecostal revival produced mission and growth. Methodist charismatic experience produced questions about baptism, healing, prophecy, and church identity. Each model shows one part of the larger fruit that the church needs.
A Theology of Discernment
Discernment is not suspicion. Discernment is faithful testing. It asks whether a manifestation agrees with Scripture, honors Christ, builds up the church, produces good fruit, and remains accountable to pastoral wisdom. Discernment protects both the church and the gifts. Without discernment, the church may accept error. Without openness, the church may quench the Spirit.
In Rwanda, discernment was especially needed because the churches lived in a context already shaped by belief in spiritual powers, ancestors, mediation, and extraordinary experience. Christian renewal had to distinguish the work of the Holy Spirit from traditional religious fears and from human imagination. This did not mean rejecting every unusual testimony. It meant placing every testimony under the lordship of Christ.
The church should therefore teach believers how to pray, how to listen, how to test prophecy, how to handle healing claims, how to interpret tongues, how to serve with humility, and how to submit gifts to the good of the body. A church that teaches discernment can be open without being naive.
The Future of Renewal in Rwanda
The future of renewal in Rwanda depends on the union of Word, Spirit, and mission. The Word keeps the church grounded. The Spirit keeps the church alive. Mission keeps the church turned outward. If any of these are separated, renewal becomes weak. Word without Spirit can become dry. Spirit without Word can become unstable. Word and Spirit without mission can become self-centered.
Rwandan churches also need a renewal that heals memory and strengthens unity. Because charismatic manifestations have sometimes caused fear, division, or movement from one church to another, leaders must teach with patience. They should not treat spiritual hunger as rebellion. They should guide it toward mature discipleship.
The church in Rwanda has received many streams: traditional awareness of Imana, Catholic mission, Protestant mission, Anglican revival, Pentecostal expansion, Methodist holiness, and charismatic renewal. A mature theology can gather these streams under Christ, testing everything and holding fast to what is good.
Biblical Theology of Charisms
A theology of charismatic manifestations must begin with Scripture. In the Old Testament, the Spirit of God comes upon judges, kings, prophets, artisans, and servants for particular tasks. The Spirit creates, empowers, reveals, judges, and renews. The prophets look forward to a time when the Spirit will be poured out more widely, not only on a few leaders but on sons and daughters, old and young, servants and maidservants. This expectation prepares the way for Pentecost.
In the Gospels, Jesus is conceived by the Holy Spirit, anointed by the Spirit, led by the Spirit, and empowered in his ministry. His healings, exorcisms, teaching, compassion, and proclamation of the kingdom reveal the Spirit-filled mission of the Son. Jesus also promises the Spirit to his disciples. The Spirit will teach, remind, comfort, empower, and bear witness.
In Acts, the Spirit creates the missionary church. Pentecost is not only a private experience for the disciples. It is the public birth of Spirit-empowered witness. The Spirit falls in Jerusalem, Samaria, Caesarea, and Ephesus, showing that the Gospel crosses ethnic, religious, and geographical boundaries. Tongues, prophecy, bold preaching, healing, guidance, dreams, and discernment appear as signs that the risen Christ is active through the Spirit.
In Paul's letters, charisms are gifts of grace for the body of Christ. Romans 12, 1 Corinthians 12-14, Ephesians 4, and other passages show that gifts are diverse and ordered toward service. Some gifts are dramatic, such as prophecy, tongues, healing, and miracles. Others are less spectacular but equally necessary, such as teaching, mercy, giving, administration, encouragement, and leadership. The body needs all of them.
This biblical pattern protects the Rwandan church from narrowing the charismatic life. If only tongues and healing are called charismatic, many gifts will be ignored. If only official ministries are valued, lay gifts will be buried. If only extraordinary signs are celebrated, the daily gifts of mercy, teaching, administration, and service will be neglected. The Spirit gives diverse gifts for one body.
Christological Test: Does the Manifestation Glorify Jesus?
The first test of any charismatic manifestation is Christological. Does it glorify Jesus Christ? The Holy Spirit does not create a spirituality centered on human power, personality, money, fear, or spectacle. The Spirit bears witness to Christ. A manifestation that draws attention away from Christ and toward the greatness of the minister must be questioned.
This test is crucial in contexts where gifted persons can become famous. A healer may be admired. A prophet may be feared. A preacher may become a brand. A prayer leader may be treated as the only channel of blessing. When this happens, the church must return to the center: Jesus Christ is Lord. All gifts are subordinate to him.
The Christological test asks concrete questions. Is the cross central? Is repentance preached? Is salvation in Christ proclaimed? Are people led to worship God or depend on the gifted person? Is the manifestation consistent with the character of Jesus, who is humble, holy, truthful, compassionate, and obedient to the Father? Does it lead to deeper discipleship?
For Rwanda, this test also protects against the return of older patterns of mediation. Traditional religion sought protection through ancestors, spirits, and heroic mediators. Christian charismatic ministry must not create new quasi-mediators who replace Christ. A prophet or healer is a servant, not a savior.
Pneumatological Test: Is This the Work of the Holy Spirit?
The second test is pneumatological. A manifestation must be evaluated according to the character and mission of the Holy Spirit. The Spirit is holy. Therefore, a manifestation that encourages sin, manipulation, sexual immorality, greed, pride, or hatred cannot be from the Holy Spirit. The Spirit is truthful. Therefore, deception, exaggeration, and false claims contradict the Spirit's nature. The Spirit creates unity in diversity. Therefore, gifts that create unnecessary division, contempt, or spiritual elitism must be tested carefully.
The Spirit also gives freedom, but not lawlessness. Paul teaches that where the Spirit of the Lord is, there is freedom, but he also teaches that the fruit of the Spirit includes self-control. True spiritual freedom does not destroy order. It frees believers from sin, fear, and bondage so that they may love and serve.
This test is especially important for healing and prophecy. A healing ministry should show compassion, truthfulness, and pastoral care for those who are not healed. It should not blame the sick or fabricate results. Prophecy should strengthen, encourage, console, warn, or guide in ways consistent with Scripture. It should not control people through fear or replace responsible decision-making.
In Rwanda, where people have deep awareness of spiritual power, the pneumatological test helps distinguish Christian charisms from magic or manipulation. The Holy Spirit is not an impersonal force. The Spirit is God, given to the church to glorify Christ and sanctify believers.
Ecclesial Test: Does It Build Up the Church?
The third test is ecclesial. Paul repeatedly teaches that gifts are given for the common good and the building up of the church. A manifestation may be emotionally powerful, but if it tears down the body, humiliates believers, creates rivalry, or isolates a group from the church, it is not being used properly.
The ecclesial test does not mean that every manifestation will be comfortable for leaders. Prophetic words may correct. Revival may expose formalism. Baptismal conviction may challenge inherited practice. The East African Revival disturbed religious complacency. The Free Methodist baptism controversy disturbed existing discipline. The question is not whether a manifestation creates any tension. The question is whether the tension leads toward truth, repentance, love, and faithful reform, or toward pride, rebellion, and division.
A manifestation builds up the church when it strengthens faith, deepens prayer, produces repentance, heals relationships, equips believers for service, and sends the community into mission. It damages the church when it glorifies personalities, creates secretive groups, despises pastors, exploits the vulnerable, or refuses correction.
This test should be applied in every Rwandan church. Catholic prayer groups should build up parish life. Anglican revival fellowships should strengthen the church's mission and holiness. Pentecostal gifts should produce disciples and not only crowds. Methodist charismatic experience should deepen holiness and unity.
Moral Test: What Fruit Is Produced?
Jesus teaches that trees are known by their fruit. Paul teaches that the fruit of the Spirit includes love, joy, peace, patience, kindness, goodness, faithfulness, gentleness, and self-control. These fruits are not optional additions to charismatic power. They are the moral evidence of the Spirit's work.
The moral test asks what happens after the manifestation. Does the person become more humble? Does the community become more loving? Are the poor served? Are relationships healed? Is sin confessed? Is truth spoken? Are believers more patient and faithful? Are leaders more accountable? Are members more courageous in mission?
This test is necessary because manifestations can be impressive in the moment but barren afterward. Loud worship, dramatic prayer, or public testimony may move emotions without forming character. The Rwandan examples show better possibilities: Anglican revival produced confession; Catholic renewal produced charity; Pentecostal revival produced mission; Methodist conflict eventually produced reform. These are fruits that can be examined.
The moral test also helps protect wounded believers. People who seek healing, deliverance, or prophetic guidance are often vulnerable. A ministry that exploits vulnerability is morally false, regardless of its language. The Spirit of Christ protects the weak. Therefore, any charismatic ministry that harms the weak must be corrected.
Scriptural Test: Does It Agree with the Word of God?
The Spirit does not contradict the Scriptures he inspired. Therefore, every manifestation must be tested by the Word of God. This requires that churches teach Scripture deeply. Believers cannot discern well if they do not know the biblical story, the teachings of Jesus, the apostolic witness, and the moral commands of the Gospel.
The scriptural test applies to doctrine and practice. A prophecy that denies Christ, encourages sin, promises salvation apart from the Gospel, or creates fear-based control must be rejected. A healing claim that forbids responsible medical care without wisdom should be questioned. A teaching that makes wealth the proof of faithfulness must be tested against the cross, the prophets, and the whole counsel of Scripture.
Scripture also teaches positive openness. The same Bible that warns against false prophecy also commands believers not to quench the Spirit. The same Paul who regulates tongues says not to forbid speaking in tongues. The same apostle who insists on order also tells the church to desire spiritual gifts. Therefore, the scriptural test does not support unbelief. It supports faithful openness.
For Rwanda, this means that Bible translation, teaching, preaching, and theological education remain essential to charismatic renewal. The more the Word is rooted in Kinyarwanda-speaking communities, the more the church can test and receive gifts wisely.
Pastoral Framework for Rwandan Churches
A practical framework for discerning charismatic manifestations in Rwanda may include seven questions. First, what is being claimed? The church must describe the manifestation clearly before judging it. Is it prophecy, healing, tongues, deliverance, discernment, teaching, wisdom, or another gift? Vague language leads to confusion.
Second, who is making the claim, and are they accountable? A spiritually mature person should be teachable, humble, and willing to submit to discernment. Third, what does Scripture say? The manifestation must be placed under the biblical witness. Fourth, what fruit appears? The church should observe character, love, holiness, service, and mission.
Fifth, how does the manifestation affect the church? Does it build communion or create division? Sixth, how are vulnerable people protected? The sick, poor, traumatized, and spiritually fearful must not be exploited. Seventh, what pastoral action is needed? The church may need to receive the gift, correct its use, provide teaching, investigate a testimony, comfort the wounded, or reject a false claim.
This framework is not meant to control the Holy Spirit. It is meant to help the church obey the biblical command to test everything and hold fast to what is good. Discernment is an act of faith, not fear.
Spiritual Formation for Charismatic Believers
Charismatic believers need formation in humility, Scripture, prayer, holiness, emotional maturity, and service. A gift can be real and still immature in its use. A person may receive a true word but deliver it harshly. A person may pray for healing with faith but lack pastoral sensitivity. A person may speak in tongues but neglect love. Formation helps gifts become fruitful.
The church should therefore train charismatic believers. They need teaching on the gifts, the fruit of the Spirit, pastoral ethics, care for the sick, handling of testimony, money and ministry, sexual integrity, and accountability. They also need spiritual disciplines: prayer, fasting, Scripture meditation, confession, worship, and service.
Formation should include suffering. Many charismatic teachings emphasize victory but do not teach believers how to suffer faithfully. Yet the New Testament joins power with suffering. Paul knew visions and miracles, but also weakness, persecution, and unanswered prayer. A mature Rwandan charismatic theology must prepare believers for both healing and endurance, both breakthrough and patience.
This formation will protect the church from shallow triumphalism. The Spirit's presence does not mean that believers never suffer. It means that Christ is present in suffering, that gifts are given for service, and that hope remains even when healing is delayed.
Toward a Rwandan Theology of Charismatic Manifestations
A Rwandan theology of charismatic manifestations should hold together several truths. First, Rwanda's traditional religious background created real questions about God, mediation, protection, and life after death. Second, the Gospel answers these questions in Jesus Christ, who is the only mediator and savior. Third, the Holy Spirit renews the church through repentance, gifts, holiness, mission, and love.
Fourth, charismatic manifestations are not limited to Pentecostal denominations. They have appeared in Anglican, Catholic, Pentecostal, and Methodist contexts. Fifth, every manifestation must be tested by Christ, Scripture, the Spirit's holiness, the church's edification, moral fruit, and pastoral wisdom. Sixth, renewal must serve the poor, heal relationships, deepen discipleship, and strengthen witness.
Such a theology would be neither hostile to manifestations nor naive about them. It would be hospitable and discerning. It would welcome prayer for healing and also care for the unhealed. It would receive prophecy and also weigh it. It would value tongues and also teach order. It would honor church tradition and also call tradition to renewed life. It would recognize spiritual power and also insist that love is the greatest way.
This is the theological direction proposed by the whole book. The churches of Rwanda should not choose between theology and charismatic manifestation. They should seek a Spirit-filled theology and a theologically grounded renewal. In that union, the church becomes more faithful to Scripture, more open to grace, and more useful in the hands of God.
Chapter Summary
The eighth chapter has argued that the church is charismatic because it lives by the gift of the Holy Spirit. Spiritual gifts must be rooted in Scripture, governed by love, tested through discernment, and used for the building up of the church. The Rwandan case shows that renewal requires conviction, prayer, teaching, mission, charity, healing, and pastoral wisdom. The church becomes fully alive when theology and charismatic manifestation serve the same purpose: faithful witness to Jesus Christ.
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Charismatic manifestations in the churches of Rwanda are not a marginal subject. They concern the life, mission, and faithfulness of the church. The Rwandan case shows that the church needs more than institutions, ceremonies, and general acceptance of doctrine. It needs the renewing work of the Holy Spirit, and it needs careful discernment of the spiritual gifts that appear among believers.
The traditional religious background of Rwanda shows a people already aware of Imana, the supreme God, and deeply concerned with spiritual realities, ancestors, protection, mediation, and salvation. When the Gospel came, it entered this spiritual landscape and proclaimed Jesus Christ as the true mediator and savior. The churches that grew in Rwanda carried the message of the Gospel through Catholic, Protestant, Anglican, Pentecostal, and Methodist missions.
Yet the growth of churches did not remove the need for renewal. In some places, doctrine was accepted but life did not change deeply. Formalism and spiritual stagnation remained. The Anglican revival responded through prayer, repentance, and the cry that revival should begin with the individual believer. Catholic charismatic renewal brought attention to discernment, teaching, prophecy, wisdom, fellowship, charity, and social work. Pentecostal revival emphasized baptism in the Holy Spirit, prayer and fasting, spiritual fire, and missionary expansion. Free Methodist charismatic experience showed that gifts of healing, prophecy, tongues, and spiritual power could appear even in a church not officially Pentecostal, and it also showed how renewal could challenge established practices such as baptism by aspersion.
The wider history of Pentecostalism and charismatic renewal helps interpret these Rwandan experiences. Classical Pentecostalism formed separate churches and developed an evangelical theology of Spirit baptism and gifts. Neo-Pentecostalism adopted Pentecostal experience while remaining within existing communities. Charismatic renewal sought to renew historic churches from within, interpreting the work of the Spirit in the light of their own traditions.
For Rwanda, as for the wider church, the challenge is to hold theology and charismatic experience together. Theology without renewal becomes dry. Experience without theology becomes unstable. But when theology and charismatic manifestation serve one another, the church can be both faithful and alive.
Authentic renewal should produce conviction of sin, prayer, holiness, gifts, charity, fellowship, mission, and deeper faith in Christ. It should not create pride, disorder, or division. It should lead believers to serve one another and to witness to the world.
The church in Rwanda continues to need this renewal. It needs churches that know their history, honor their theological foundations, and remain open to the Holy Spirit. It needs pastors and believers who can discern the gifts, teach the Word, serve the needy, heal divisions, and pray for revival. Above all, it needs the prayer that shaped earlier awakenings: Lord, send revival, and let it start in me.
This book has followed one central line: renewal is not an escape from theology, and theology is not a substitute for renewal. The church needs both. Theology gives the church truth, memory, doctrine, and discernment. Charismatic manifestation reminds the church that God is living, active, generous, and powerful. When these two are separated, the church suffers. When they meet, the church is strengthened.
The Rwandan story is valuable because it is concrete. It is not an abstract debate about whether the Holy Spirit gives gifts. It is a story of missions, parishes, schools, hospitals, Bible schools, prayer groups, revivals, baptisms, healings, prophetic testimonies, fears, conflicts, and decisions. It is a story of churches trying to understand what God was doing among them.
The book has also shown that renewal must be judged by its fruit. A manifestation that does not lead to Christ, love, holiness, and service is not enough. A church that speaks of doctrine but lacks prayer and compassion is not enough. A revival that grows numerically but fails to disciple believers is incomplete. A prayer group that becomes proud or isolated has lost its purpose. Authentic renewal brings the church back to Jesus Christ and sends believers into the world with humility and courage.
For the churches of Rwanda, the path forward is not to deny the past, but to learn from it. The traditional search for God through Imana shows the deep spiritual hunger of the people. The missionary churches show the power of proclamation, teaching, and institution. The Anglican revival shows the need for repentance and inward conversion. The Catholic charismatic renewal shows the importance of discernment, teaching, fellowship, charity, and social service. The Pentecostal revival shows the power of prayer, fasting, Spirit baptism, and mission. The Free Methodist story shows how renewal can challenge church practice and force leaders to listen.
Therefore, the study of charismatic manifestations in Rwanda should be historical, theological, pastoral, and missionary. It should remember where the churches came from. It should teach clearly what the Scriptures say. It should welcome the Holy Spirit's gifts. It should care for the wounded and the poor. It should send believers to witness in word and action.
The final prayer of this book is simple: may the churches of Rwanda be renewed by the Holy Spirit without losing theological depth; may they be grounded in Scripture without becoming cold; may they welcome spiritual gifts without falling into disorder; may they honor their traditions without refusing new life; and may every manifestation, every doctrine, every ministry, and every revival lead to the glory of Jesus Christ.
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On Catholic charismatic renewal and CHARIS, see Pope Francis, Address to Participants in the International Conference of Leaders of the Catholic Charismatic Renewal International Service - CHARIS, Vatican, June 8, 2019. The address emphasizes baptism in the Holy Spirit, unity in the body of Christ, and service to the poor.
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[bookmark: _Toc234118515]Appendix A. Key Names and Places
ADEPR: The Pentecostal Church in Rwanda, frequently mentioned in connection with baptism by immersion and Pentecostal expansion.
Azusa Street: The Los Angeles revival associated with the rapid spread of Pentecostalism.
Bakundukize, Jacques: Pastor and Secretary General of the Free Methodist Church in Rwanda who became central in the baptism by immersion controversy.
Blasion: A figure associated with the beginning of the movement of the Spirit at Gahini in the Anglican context.
Butare: A place where Catholic charismatic manifestations included discernment and teaching.
Cyangugu: A place associated with Catholic charismatic gifts such as discernment and teaching, and also with Protestant and Pentecostal history.
Dennis Bennett: Episcopalian rector associated with charismatic renewal in Van Nuys, California.
Duquesne University: The place connected with the early Catholic charismatic renewal experience in 1967.
Gahini: An Anglican mission context associated with revival.
Gisenyi: A major center of Pentecostal revival and expansion, especially after the founding of the Bible School in 1964 and revival in 1965.
Imana: The Rwandan name for God, understood traditionally as the supreme being.
Imandwa: Initiated followers connected with the traditional religious figure Ryangombe.
Kabera: A place in Southern Kivu associated with strong charismatic manifestations and the prophetess Mariam.
Kabgayi: A major Catholic center and archdiocese; also a place where charisms were discussed with caution.
Kalisimbi: The paradise associated with Ryangombe in traditional belief.
Kigali: Rwanda's capital and a place where charismatic understanding was described as vague in some Catholic groups.
Mariam or Mariamu: A Methodist prophetess of Rwandan origin associated with Kabera and with extraordinary charismatic testimony.
Nyamuzinda: The figure believed in traditional religion to govern the spirits of the dead.
NyoniYishyamba, John Baptist: Free Methodist pastor known for charismatic gifts and healing, and associated with baptism by immersion.
Parham, Charles: Early Pentecostal figure connected with Topeka and the teaching on baptism in the Holy Spirit.
Ryangombe: A traditional religious hero and mediator figure associated with salvation and Kalisimbi.
Seymour, William J.: Black pastor in Los Angeles associated with the spread of Pentecostalism through Azusa Street.
Topeka: Kansas city associated with the early Pentecostal outpouring.
Van Nuys: California location associated with Dennis Bennett and charismatic renewal in historic churches.
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1889: The White Fathers visited Rwanda for the first time.
1900: The first Catholic missions were established in Rwanda.
1901: The Pentecostal movement is commonly associated with the Topeka beginning at the start of the twentieth century.
1906: The Azusa Street revival in Los Angeles became a major point of Pentecostal expansion.
1907: Lutheran missionaries from the Bethel Mission crossed into Rwanda from Tanzania.
1912: The Vicariate of Kivu was erected, including Rwanda and Burundi.
1916: German missionaries were expelled.
1917: The first Rwandan priests were ordained.
1919: American Adventists arrived.
1921: Adventists began to establish their work; the Belgian Protestant mission helped form what became the Presbyterian Church of Rwanda.
1922: Rwanda became an independent vicariate.
1924: Dr. Sharp explored the region and found people ready to hear the Gospel.
1933: Revival began in the Anglican mission in Rwanda.
1935: The American Methodist Church arrived.
1938: Danish Baptists arrived.
1940: Swedish Pentecostals arrived and the Gospel of Pentecost was openly proclaimed in Rwanda.
1943: The first Pentecostal Christian was baptized.
1952: The first bishop was consecrated in the Catholic Church.
1959: The Archdiocese of Kabgayi was founded; the Presbyterian Church of Rwanda became independent.
1960s: Charismatic renewal spread in historic churches, beginning especially in the United States.
1962: Charismatic renewal was recorded among Anglicans.
1963: Charismatic renewal was recorded among Lutherans in West Germany.
1964: The Bible School of Gisenyi was founded.
1965: Revival took place in Gisenyi among Pentecostals.
1967: Catholic charismatic renewal emerged at Duquesne and spread to Latin America and Asia.
1969: Charismatic renewal appeared in Sri Lanka.
1970: Charismatic renewal began to spread through Europe.
1973: The Church of Gisenyi was reported to have grown to about 23,000 members.
1978: The baptism by immersion controversy emerged in the Free Methodist Church in Rwanda.
1982: The national session of the Charismatic Renewal in Rwanda was held in Kigali from December 28-31.
1983: Dagen published the missionary report cited in the manuscript.
1997: Rev. Nigeni Simon was interviewed about the Free Methodist Church in Rwanda.
2017: Gahini was publicly marked as an East African Revival Heritage Centre.
2019: Pope Francis addressed leaders of CHARIS and emphasized baptism in the Holy Spirit, unity in the body of Christ, and service to the poor.


[bookmark: _Toc234118517]Appendix C. Discernment Checklist for Charismatic Manifestations
Claim: What exactly is being claimed? Is the manifestation described as prophecy, healing, tongues, interpretation, discernment, teaching, wisdom, deliverance, vision, dream, or another gift?
Christ: Does the manifestation confess and glorify Jesus Christ as Lord, mediator, savior, and center of the church?
Scripture: Does the manifestation agree with the witness of Scripture, especially the teaching of Jesus and the apostolic instruction on spiritual gifts?
Spirit: Does the manifestation reflect the holiness, truthfulness, unity, freedom, and love of the Holy Spirit?
Church: Does it build up the body of Christ, strengthen fellowship, and remain accountable to pastoral care?
Fruit: What moral and spiritual fruit appears afterward? Look for repentance, humility, love, joy, peace, patience, holiness, service, courage, and mission.
Order: Is the gift exercised in a way that respects worship, protects the vulnerable, and avoids confusion or manipulation?
Poor: Does the renewal lead believers toward compassion, service, and assistance to those in physical or spiritual need?
Accountability: Is the person exercising the gift willing to be corrected, questioned, and guided by Scripture and the church?
Truthfulness: Are testimonies handled honestly, without exaggeration, pressure, or financial exploitation?
Healing: If healing is claimed, are the sick treated with compassion whether or not immediate healing occurs, and is responsible medical care respected?
Prophecy: If prophecy is claimed, is it weighed by mature believers, and does it console, exhort, strengthen, warn, or guide without controlling people through fear?
Tongues: If tongues are practiced publicly, is there interpretation when needed, and does the practice build up the church?
Tradition: How does the manifestation relate to the theological tradition of the church where it appears, whether Catholic, Anglican, Pentecostal, Methodist, or another tradition?
Mission: Does the manifestation send believers outward in witness, evangelism, reconciliation, justice, and service?
Decision: After prayer and examination, should the church receive the manifestation, correct its use, provide further teaching, investigate it more carefully, or reject it?
Page 2
