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PREFACE: AN OVERVIEW OF

THE WORLD’S RELIGIONS

Religions of the World: A Comprehensive Encyclopedia of Beliefs and Practices has been de-
signed to survey the present religious situation around the world as the twenty-first
century begins. To accomplish this task, the text is anchored in a disciplined country-by-
country discussion of the emergence of the contemporary religious community in each of
the more than 240 nations from the smaller island republics to the larger and more popu-
lous countries. This survey is made in the more than 1,200 A-to-Z entries below.

In the world of world religions encyclopedias, Religions of the World has assumed a unique
approach. The great majority of previous world religions encyclopedias have grown out of
the disciplines of anthropology and comparative religion. Those volumes have done a mon-
umental job of highlighting the building blocks of the religious life as they have appeared in
widely variant cultural contexts. While showing the very different religious structures that
have been created by people around the world, they have also tried to discern the common
elements that repeatedly appear in all or most religious traditions—prayer and meditational
techniques, myth, ritual, devotion, sacred texts, moral perceptions, deities, spirit entities,
and so forth.

Rather than attempt to duplicate past endeavors, Religions of the World takes a very differ-
ent approach. It is concerned more with the organizations of various religious communities,
the history of their origin and growth, their interaction with the larger world, and their pres-
ent status in the world. Rather than concentrate on the often abstract themes that run
throughout the religious world, we have tried to locate different religious communities in
space and time and tried to identify those communities that have secured the greatest sup-
port from their ideal constituency and those that have had the greatest impact on the world
in which they exist. The attempt to ground each religious community discussed has in-
cluded the naming of present leadership and giving addresses at which the individual groups
may be contacted as well as listing official websites, where applicable.

The production of this encyclopedia has dominated the life of the Institute for the Study
of American Religion (ISAR), a religious studies facility in Santa Barbara, California, for
more than a decade. Since its founding in 1969, ISAR has concentrated on the production of
reference books that have, as its name implies, primarily focused on religion in North Amer-
ica. However, at the end of the 1980s, several factors converged to redirect its research to a
larger context. Not the least of these factors was the invitation to the director of the Institute
(J. Gordon Melton) to join the international board of the Center for Studies on New Reli-
gions (CESNUR) headquartered in Turin, Italy. Board duties required several annual trips
overseas and provided the opportunity for comparing the American and European situation
and time to consider the possibility of adapting techniques used in producing the reference
books in American religion using a global scope. CESNUR provides the context in which
this volume’s two editors initially met and provided regular opportunities for consultation.

By far the most important element in generating this encyclopedia, however, was the
long-term relationship that began in the later 1980s between ISAR and its director and the
Institute for World Spirituality (IWS) and its founder, Dr. Robert L. Moore, a professor of
Psychoanalysis, Culture, and Spirituality at Chicago Theological Seminary. Moore and
Melton had met in the 1970s when ISAR was located in Chicago and together had written a
textbook, The Cult Experience (1982). Their paths diverged in 1985 when ISAR relocated to




California. In the meantime, Moore had founded the Institute for World Spirituality, an or-
ganization working toward the creation of interfaith cooperation for the human future. As
he began to work in an interfaith context, Moore saw the need for a means of placing reli-
gious leaders throughout the world in contact with each other. He initially suggested the
idea of creating an “International Directory of the World’s Religions,” and through the
1990s, IWS and ISAR worked together on the production of such a directory. This project
could not have been completed without the financial and other support given by IWS.

Since the beginning of the new century ISAR has been developing an Internet site that can
hold the directory and setting up a structure that can continually expand and update it. The
idea of creating Religions of the World, as an encyclopedia of the most important of the
world’s religions, emerged as a logical extension of the directory project in conversations
with the wide range of scholars and religious leaders who cooperated with it.

Scope and Arrangement of Encyclopedia Entries

Religion does not just happen. Religions are created by inspired individuals, spread by faith-
ful devotees, and structured so as to reach specific goals and serve the felt needs of adher-
ents. Religious groups develop an economy to provide for the upkeep of facilities and sus-
tain leadership as they pursue their spiritual visions. Some religions are more successful than
others in each of these endeavors, relative success often being dictated by a more or less
friendly environment.

In its attempt to describe the present situation to which the religious world has
evolved, Religions of the World presents four distinct elements. First, the introductory es-
says by Donald Wiebe and David B. Barrett provide some overall perspective on the
basic approach in the body of A-to-Z entries. Wiebe discusses the development and
present state of the debate on the question of religion in the academy and how scholars
attempting to understand its many manifestations can operate; that is, how an encyclo-
pedia of religions is possible. As a distinct discipline, religious studies is an academic en-
terprise built around “an organized group of scholars and scientists from a diverse range
of disciplines who have gained ‘academic identity’ by virtue of their common interest in
religion. And it is essentially a ‘scientific enterprise’ because it is chiefly characterized by
a cognitive intention, and takes for granted that the natural and social sciences are the
only legitimate models for the objective study of religion.” Thus religious studies en-
gages the religious community in terms of its publicly accessible manifestations—it
ideas, its behavior, its existence in community, it historical development—rather than
the Truth it claims, and thus compares without making judgment, at least of a religious/
theological nature.

Barrett, a religious statistician, provides an overall picture of the world’s religious situa-
tion in terms of the larger religious groupings and offers some projection of where those dif-
ferent groups will go in the next. While religions have dispersed dramatically through the
twentieth century, the older areas of strength by Christianity, Hinduism, Judaism, Bud-
dhism, and Islam remain and will effect religious life for the foreseeable future.

The main body of the text of Religions of the World, the more than 1,200 A-to-Z entries,
offer three kinds of material. First, in a series of core essays, the basic data about sixteen
major religious traditions are presented. Not only are the five largest communities de-
scribed, but several smaller groups—TJainism, Shintoism, Zoroastrianism, and Sikism/Sant
Mat are highlighted. These core essays include several items often neglected in other vol-
umes on world religions. First, there is an essay on what are termed Ethnoreligions, and a



complementary essay on Traditional African Religions. These religions, described under a
variety of terms in world religions textbooks, are those religions basically active among one
people or ethnic group and in which membership in the ethnic group is basic to member-
ship/participation in the religion. The religions in this highly diverse set are individually
quite small but, collectively, remain an important element in the ongoing evolution of the
religious community.

Second, among the core essays is one on the Western Esoteric Tradition. Possibly the most
neglected element in religious studies texts, Western esotericism has been the major alternative
to Christianity in the West for the last two thousand years. Often present as a persecuted minor-
ity, it has blossomed since the sixteenth century and has made its presence felt in the last gener-
ation as it made a quantum leap forward in a revivalistic movement generally called the New
Age. The defining of the Western esoteric tradition(s) provides a handle for understanding
much of the religious/spiritual activity apart from the Christian church in the Western world.

Third, the core essays include a discussion of Unbelief. The modern religious world is in
large part defined by the critique on religious claims that began with the Protestant attack
on Roman Catholic supernaturalism in the sixteenth century and expanded in the French
Enlightenment. Unbelief differs from mere irreligion in that it offers a nonsupernatural
perspective from which decisions concerning metaphysics, ethics, and human relations
can be constructed. With due deference to the nonreligious nature of the Unbelief com-
munity, the fact that it largely concerns itself with traditional religious questions (the exis-
tence of god, supernaturalism, normative behavior) and that it offers a replacement
(sometimes in an evangelical manner) for traditional “religious” life makes Unbelief and
its organizational manifestations an important element in any discussion of the religious
world and hence appropriately included in our text.

Supplementing the core essays are entries that describe the religious situation in each of
the countries of the world. The assignment given to each author was to provide some histor-
ical perspective on the current religious community with a description that highlights its di-
versity. Authors come from a variety of scholarly disciplines; they are sociologists, anthro-
pologists, and religious historians, and a few are religious affairs officials serving in
government posts. Their entries, while providing the basic sets of facts, reflect their varied
approaches to the question. No attempt has been made by the editors to remold these entries
into a common format. Their diversity represents the continued diversity of perspectives
that informs our knowledge of religious life.

The country essays cover all of the designated countries as recognized by the United Na-
tions, plus several other designated areas now on that list such as Antarctica and the British
Indian Ocean Territory. Thus one will find entries on not only the larger countries (China,
Indonesia, Russia) but of smaller ones from Liechtenstein to Niue. Included are those areas
of the world still under foreign control from Wake Island to Mayotte. Also covered are the
newer countries such as Timor and Bosnia/Herzegovina. Accompanying most country en-
tries are a map and a set of statistics (created by David B. Barrett) that provide helpful addi-
tions to the text. It should be noted that the discussion of the Vatican is included in the entry
on Italy, and that in addition to the main entry on China, additional entries focus on China:
Hong Kong, China: Macau, China: Taiwan, and China: Tibet.

The bulk of the entries focus upon nearly 1,000 of the most important religious bodies in
the world, the majority being communities within the larger religious groupings that were
the subject of the core essays. The list of religious communities was arrived at by a complex
but very focused process. First, those larger religious communities notable for having a
membership in the millions constituted the original list, to which were added some groups




that while relatively small had a significant international presence, with worshipping com-
munities in 50 or more countries.

To ensure broad coverage, each country was surveyed and an entry on the largest religious
group in every country added, if it was not already on the list. This list was then circulated to
the members of the editorial board (and other colleagues in religious studies), who were
asked to suggest additional groups that had some regional significance. A particular effort
was made to give proper coverage to some of the more neglected areas in world religious
studies such as Indonesia, central Asia, and the island nations of the Pacific.

In order to give broad coverage to the various religious traditions, it was decided to in-
clude an entry on all of the member churches of the World Council of Churches and all of
the cooperating organizations of the World Fellowship of Buddhists (whose membership
lists have varied during the years of the development of this text). Islam presented a separate
problem as divisions within the Muslim community have developed somewhat differently.
Thus entries have been included on the major schools of Muslim jurisprudence (Hanafite,
Hanbalite, Ismaili, Malikite, Shafiite, Shi’ite, and Sufi) as well as entries that cover a number
of smaller sectarian expressions. In some cases, the Islamic community is covered as the
major object of attention in country entries (Oman, Morocco, the Maldives), in some other
countries it has received a separate entry (Brunei, Germany, Malaysia, Romania).

The Roman Catholic Church, the largest single religious organization in the world, pre-
sented special problems as on the one hand it was merely one community among many, but
on the other hand, a single descriptive entry did not seem adequate. The decision was made
to expand coverage of the church by including entries on the several Eastern-rite churches
that form an important, distinct, but often misunderstood element of its life, and also to in-
clude entries on some of the religious orders that have been most important in the spread of
Roman Catholicism worldwide (e.g., Dominicans, Franciscans, Holy Ghost Fathers, Jesuits,
White Fathers). In like measure, several of the Protestant missionary agencies that were most
important in the spread of Protestantism in the nineteenth century were also given entries
(e.g., American Board of Commissioners for Foreign Missions, Basel Mission, Church Mis-
sionary Society, London Missionary Society, Paris Mission).

Finally, in keeping with the contemporary emphasis on religious life as the twenty-first
century began, a select number of entries were reserved for groups that though relatively
small, in some cases, infinitesimally so, have had an impact due to their interface with the
larger religious and secular world. None are more quickly called to mind than the revivalist
Islamic movement variously known as Islamic fundamentalism or revivalism. These have
been given a set of entries under the general heading of “Islamism,” and additional entries
cover its development from the Muslim Brotherhood to its more recent tragic expression in
Al Qaeda. Similar groups within the Jewish community are also covered. Among the smaller
groups that have become of interest because of their involvement in violent incidents are
Aum Shinrikyo, the Branch Davidians, the Church of the Lamb of God, the Movement for
the Restoration of the Ten Commandments, the Peoples Temple, and the Solar Temple.

The existence of several thousand distinct ethnoreligions presented a particular problem.
Space did not allow the inclusion of separate entries of even a representative sample of the
varied world of small land-based primal religions, and hence the decision was made to pres-
ent a somewhat random selection of groups from different parts of the world (such as the
Navaho from North America, the Zulu from Africa, and the Bon of Tibet), in the hope that
future supplements and editions to this volume will work toward presenting at least a more
representative selection of ethnoreligions. However, in keeping with the contemporary em-
phasis of this volume, we have moved to include coverage of a small group of twentieth-



century revivalist ethnoreligions, with examples drawn primarily from North America and
Europe, but including a few others such as the Santo Daime movement from Brazil.

The diversity of the world’s religious community is in many ways a daunting phenome-
non, and it will grow even more complex in the next century as an increasing number of in-
dividuals exercise their rights to religious self-determination. Meanwhile, running against
the trend to greater diversity is the monumental effort of religious leaders to seek out and
unite with people in other countries with whom they share both religious affirmations and
secular aspirations. The religious community is only partially displayed if we neglect the
many interfaith and ecumenical organizations that attempt to bring otherwise differing
faith communities together for joint witness and action. While interfaith organizations
(from the Council for a Parliament of the World’s Religions to the World Conference on Re-
ligion and Peace) concentrate on overcoming religious and social conflict, intrafaith ecu-
menical groups (from the International New Thought Alliance to the World Muslim Con-
gress) attempt to overcome religious differences in order to present a united witness for a
particular faith expression. Some fifty encyclopedia entries are devoted to interfaith and ec-
umenical organizations that operate on an international level.

Cross-Referencing and Indexing

In order to make Religions of the World as accessible as possible to readers, an extensive set of
cross-references appears throughout the text. These will be especially helpful in directing
users from country entries to entries about particular groups mentioned as existing in a par-
ticular country and the exact name under which a group is described. These cross-references
will also direct users to other religious bodies closely related to a particular group to which
an entry is given, including parent bodies from which a group has originated and ecumeni-
cal organizations which it has joined.

A more extensive end-of-book subject index gives access to entries through the names of
leaders, concepts which they espouse, and practices they observe.

Contact

While believing that this work makes a valuable contribution to our knowledge, we are quite
aware that we are only beginning a process of describing the world’s religions, which number in
the tens of thousands. It is hoped that this work may in the future be followed by other works
that provide coverage of additional religious groups and the editors are open to suggestions for
groups that might be fruitfully included in future editions. We also welcome communications
on improving the present text, correcting any errors that might have inadvertently entered into
the entries, or expanding coverage of any subjects. Please address correspondence to:

J. Gordon Melton

Institute for the Study of American Religion
P.O. Box 90709

Santa Barbara, CA 93190
jgordon@linkline.com

Martin Baumann
Religionswissenschaftliches Seminar
Kasernenplatz 3

6003 Luzern

Switzerland
martin.baumann@unilu.ch
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INTRODUCTION:

THE STUDY OF RELIGION

Donald Wiebe

he study of religion is probably as old as religion itself, although there is no single form

that defines that notion. The earliest form of the study of religion without doubt is de-
votional and catechetical. This kind of study of religion is primarily concerned with the edi-
fication and spiritual growth of the individual and community, and it is not capable, there-
fore, of being clearly differentiated from religion itself. If being religious is in some sense
being able to provide a religious account of the world and of human existence in it, then it
also necessarily involves a study of religion that will assist the devotee in obtaining the
knowledge and skills necessary to provide such an account. There can be no doubt that such
devotional study involves the intellect and in some sense concerns itself with cognitive is-
sues, but it includes much more than that; training and formation in the practical and ethi-
cal requirements of the religious life are essential to the kind of “understanding” of the fun-
damental religious questions of truth, value, and meaning that is sought by believers. This
kind of knowing, therefore, is not primarily about cognition but rather about the construc-
tion and organization of meaning. A catechetical and devotional study of religion, therefore,
is much less a scholarly or academic undertaking than it is a form of religious formation and
education; it provides an “understanding” of religion wholly from the inside and cares little,
or not at all, for elaborating a theoretical account of religion. Indeed, it is not a detached
study of religious phenomena, nor does it seek objectivity (intersubjective testability) for the
claims it makes; it requires of the student, rather, submission to the tradition and the com-
munity, and therefore exhibits a structure characterized by hierarchy and authority. Religion
in the West, however, has also inspired a more scholarly and academic investigation of reli-
gious reality and the religious life that—even though directed toward edification of the stu-
dent/believer—blends both catechetical/devotional and scholarly/cognitive concerns in a
quest for a more profound and shareable understanding of religion.

Although both these forms of study—catechetical/devotional and scholarly/cognitive—
presume of the student a faith commitment, the latter eventually produced an elaborate
structure of theological disciplines that made possible the development of a more system-
atic, comprehensive, and therefore “scientific” understanding of the Christian faith. How-
ever, “scientific” here does not bear the connotation of the modern notion of science, since,
in this context, the scholarship involved is still constrained by religious commitment and be-
lief; it is scholarship from the point of view of the religious insider and produces a system-
atic body of knowledge of (the Christian) religion. Because such a body of knowledge is
constructed as an essential element of the “meaning” of the Christian faith, it is clearly dif-
ferent from the modern scientific endeavor. Such an academic and scholarly undertaking,
therefore, can, at most, be designated a “faith-imbued science.” And even though much of
the scholarly work in such disciplines as biblical studies and church history, for example, is
indistinguishable from that produced by scholars not constrained by a faith commitment
and by religious beliefs, it is essentially a theologico-religious exercise.

These religious forms of “the study of religion” do not exhaust that notion—they are
simply the earliest forms of that enterprise. And the kind of “scientific” understanding of
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religion that blends systematic scholarly and catechetical/devotional concerns differs radi-
cally from the narrower, more academic and strictly scientific interest in religious phenom-
ena that emerged in the context of the modern Western university in the last quarter of the
nineteenth century. This new academic enterprise is scientific not simply in the sense of
producing a systematic body of knowledge of religion—and of religions in their historical
manifestation—but also in the fuller scientific sense of seeking a natural explanatory and
theoretical account of religion. And in embracing the naturalism of the modern sciences,
this new study of religion transcends the constraints upon research and scholarship im-
posed by the prior faith-informed framework governing the work of the scholar-devotee.
This new study of religion, therefore, cannot be included in the category of “faith-imbued
science” but is rather more appropriately given its own designation as the scientific study of
religion—with “scientific” now being understood to mean a strictly (unblended) academic
undertaking that finds its natural home in the context of the modern research university
and affiliated institutes, schools, and associations. Although it is historically connected with
the intellectual examination of religion that preceded it, its fundamental objective and
methodology represent a radical reorientation of that study. Whereas the devotee-scholar is
dedicated to providing a systematic intellectual comprehension of the tradition that is con-
sistent with the faith of the religious community concerned, the modern scientific student
of religion aims to explain religion (both tradition and faith) as an aspect of the natural
world.

This modern approach to the study of religion, it must be noted, has been variously
named since its emergence (for example, religionswissenschaft: history of religions, compara-
tive religions, religiology), although the term “religious studies” has become the most fre-
quently used designation for that academic study of religion in colleges and universities
since roughly the middle of the twentieth century. It is also important to recognize, however,
that this purely scientific approach to the study of religion has not yet come to full fruition
in the modern university. It has rightly been pointed out that even though it is possible to
view “religious studies” as a reductionistic scientific project, that does not describe the kind
of work in which the majority of those who teach in departments of religious studies are en-
gaged. This may be accounted for, in part, by the fact that the formation of departments of
religious studies has been intertwined in a variety of ways in earlier institutional develop-
ments related to religious education and the study of theology in the college and university
context. Religious studies, that is, was often introduced into the university curriculum
through pre-existing departments of theology and never fully succeeded in freeing itself
from their well-entrenched and well-funded religious agendas. However, the lack of success
in fully transforming the study of religion from a faith-based “science” to a “science of reli-
gion” may, on the other hand, represent a failure of nerve on the part of later students of re-
ligion to follow through on the scientific program for the study of religion set out by its
nineteenth-century founders because of the possible harm such a program might do to reli-
gion itself. Whatever the cause, the academic study of religion in most colleges and universi-
ties today is predominantly a theological or crypto-theological enterprise, and it finds added
support for its rejection of the modern scientific ideal in a relatively widespread postmod-
ernist backlash against science in general.

Postmodernists are fond of pointing out that science has been under attack since the end
of the nineteenth century as naive in its view of itself as a system or structure that escapes
the nonrational determinations of culture affecting other modes of thought. Consequently,
postmodern students of religion—whose primary concern, it appears, is with the mainte-
nance and promotion of religion—maintain that the sciences are not simple, rational



processes of thought and analysis that can provide a neutral framework for an uncompli-
cated, objective study of religion. They maintain, therefore, that the academic study of reli-
gion can be legitimately undertaken in a “reflective” rather than a reductionistic explanatory
manner that not only permits but even requires of the student a conscious engagement with
religious truth, value, and meaning. “Reflection” on these matters, it is claimed, is not a mere
repetition of pious affirmations but rather makes possible a “deeper conversation” with reli-
gion that can better reveal religion’s essential character than can the reductionistic approach
of the theoretical sciences. Such an approach, moreover, is often labeled “postmodern sci-
ence,” even though it bears no resemblance to science as a fundamental set of methods for
obtaining knowledge of the world that chiefly characterizes the disciplines of the modern
Western research university. But there can be no doubt that such a postmodern approach to
the study of religion—in its espousal of an (interior) “understanding” of the truth, value,
and meaning of religion gained through dialogical engagement rather than an empirically
testable theoretical account of religion as its primary goal—more closely resembles the cate-
chetical, devotional, and faith-imbued study of religion dominant in the premodern univer-
sity. There can be little doubt, that is, that its concerns are more gnostic than epistemic, for it
is clear that for the postmodernist, rational cognitive inquiry is of little or no importance
compared with the issue of determining the meaning of life and the value of religion; mak-
ing sense of life constitutes its “framework of knowledge” and calls for an immersion of the
student in the “wisdom” of the cultural system “studied” rather than description, critical
analysis, and explanation of that cultural system.

In light of this overview of historical developments in the “study of religion,” it is clear
that there is no simple answer to the question of the nature of that study. There are at least
two, and possibly three, distinct approaches to the intellectual, scholarly, and academic study
of religion: premodern “faith-imbued science,” which blends devotional, catechetical, moral,
and intellectual concerns; modern scientific study of religion, which espouses reason as a
nonmoral instrument of inquiry that attempts to diminish as much as possible religious,
moral, social, cultural, political, and other noncognitive influences in its quest for knowl-
edge about religion; and “postmodern science,” which, in rejecting modern science, appears
to be a new form of gnosticism that is only superficially distinguishable from premodern
faith-imbued science.

There are many postmodern scholars but as yet no postmodern universities; postmod-
ernism, that is, has not as yet, so to speak, “convinced” the sciences (which, for this discus-
sion, includes all the academic disciplines and not just the natural sciences) of the modern
university that their methods for obtaining objective knowledge of the world are incapable
of achieving that end. The primary purpose of the contemporary research university, there-
fore, still appears to be that of obtaining rationally and empirically sound knowledge (in-
cluding the skills required in producing it) and of making it available for the management of
the affairs of society. Consequently, insofar as academic students of religion today desire sci-
entific credibility, they must refuse to expand the religious studies portfolio beyond the
quest for public knowledge of public facts about religious phenomena, events, and behavior.

Although it is true that the emergence of “religious studies” as a scientific study of religion
in the nineteenth century was intertwined with earlier institutional developments in reli-
gious education and the study of theology, there can be no doubt that the primary impulse
that made possible its entry into the university curriculum as a new intellectual enterprise
was the rapid development of the natural and social sciences following on from their eman-
cipation from the dominance of theology in the premodern university. The premodern uni-
versity was essentially a religious institution that concerned itself not simply with the quest
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for knowledge but also with the moral and religious formation of its students. Nevertheless,
as historians have noted, premodern universities, by virtue of legal developments that made
them autonomous corporate entities, were also able to provide what has been called intellec-
tual “neutral spaces” in which the natural and social worlds could be subjected to critical
analysis and explanation. And the subsequent transformation of the traditional notion of
“right reason” to “reason(ing)”—based on the recognition of the possibility of dissociating
knowledge from virtue—gave rise to an unrestricted cognitive drive (that is, the quest for
knowledge for the sake of knowledge alone); in effect, it created a nonmoral and nonideo-
logical instrument of inquiry that made possible the full exploitation of that neutral intellec-
tual space of the medieval university, and the eventual transformation of the religious uni-
versity into the modern research university. And these developments also made possible a
new conceptual ordering of the world, with the mythic ordering of reality giving way to a
naturalistic, empirical, and rational framework of understanding within which the critique
of religion itself became possible. And it is this new reality that made possible the transfor-
mation of “religion” from a supernatural reality to an object of science; “religion,” that is,
came to function as a taxonomic indicator used to designate a range of human behavior in-
volving belief in the supernatural that was now open to natural explanation.

Understanding these transformations, it should be clear that even though the academic
(scientific) study of religion appears to have its beginnings within the framework of Chris-
tian theology—because in most cases it found its way into the curriculum of colleges and
universities in association with faculties and departments of theology or other institutional
arrangements for the “delivery” of religious “services” to undergraduates—it is not so much
the “offspring” of theology as it is the result of the critique of religion and theology. And
though it is true that many theologians and religious instructors (“faith-imbued scientists”)
have contributed to the scientific study of religion, they have done so not as theologians or
religious educators but as philologists, historians, and social scientists, making use of pos-
itivist and empiricist methodologies in their broader religio-theological frameworks of
thought. Clearly distinguishing the political from the intellectual aspects of the introduction
of the “study of religion” into the university curriculum, therefore, is helpful in recognizing
why “religious studies” is in fact a new enterprise and not simply “religion” or “theology” in
another guise—nor a mere embellishment of the theological disciplines already ensconced
in the university setting with which “religious studies” became associated. Indeed, it is in a
sense a rival to the theological “disciplines,” for—insofar as they are themselves aspects of re-
ligion—they will be aspects of the subject matter studied by students of religion. Given these
developments it is also clear why talk about the “academic study of religion” ought to be
seen as a normative matter rather than merely descriptive of what now passes for academic
and scientific work in contemporary departments of religious studies, for it excludes some
traditional scholarly examinations of religion from the field. It is not surprising, therefore, to
hear theologians bitterly complain about how quickly the academic study of religion (reli-
gious studies) secularized its “host” and converted departments of theology into venues for a
nonconfessional, naturalistic “discipline” for the study of religion.

If the modern research university is primarily committed to the creation and dissemina-
tion of knowledge and to the promotion and development of the skills necessary for ac-
quiring new knowledge, then it is only the modern, strictly scientific study of religion that
is “legitimately” a part of the curriculum of the modern Western university, for it is the only
study of religion that transcends the traditional structures of knowledge and authority gov-
erning the theological “disciplines” and that, like the other sciences (university “disci-
plines”), restricts itself to obtaining “public knowledge” of “public facts.” The “academic



study of religion,” therefore, is a new kind of intellectual inquiry into religious phenomena
that possesses a normative structure even though it may not be entirely accurate to see it as
a discipline with its own peculiar methodology. It is more accurate, rather, to refer to this
new inquiry as an academic or scientific “enterprise.” To see it as a discipline with a set of
methods specific to itself would be justified only, it appears, if religion were a sui generis re-
ality explicable solely with reference to its peculiar nature, rather than in relation to other
types of human engagements, and the natural world within which human communities
exist. However, “religion” now refers merely to a range of human constructions and behav-
ior connected to beliefs in transcendental beings, powers, and states in which scholars from
a multiplicity of humanistic, social-scientific, and socio-biological disciplines have an in-
terest, and whose work may contribute to achieving an overall understanding (explana-
tion) of religion.

“Religion” no longer designates some sacred, mysterious, transcendental, or metaphysical
reality that sets it wholly apart from the mundane world and therefore beyond the methods
of inquiry applicable to the study of everyday, ordinary reality. On the one hand, therefore,
the academic study of religion is comparable to economics, political science, sociology, and
psychology, among other disciplines, in that, like them, it simply tries to account for a spe-
cific range of human behavior in nonreligious and nontheological terms. On the other hand
it differs from them in its interdisciplinary and polymethodic character and is better de-
scribed as an “academic enterprise” because it is essentially an organized group of scholars
and scientists from a diverse range of disciplines who have gained “academic identity” by
virtue of their common interest in religion. And it is essentially a “scientific enterprise” be-
cause it is chiefly characterized by a cognitive intention and takes for granted that the natu-
ral and social sciences are the only legitimate models for the objective study of religion. The
multidisciplinary and polymethodic character of this “scientific enterprise” constitutes a
centrifugal force that threatens its coherence and identity, but the commitment to finding a
theory of religion that will provide a causal explanatory account of the data of religion—
which is an essential, even if not yet sufficiently developed, element of the “enterprise”—cre-
ates a counterbalancing centripetal force. The religious studies enterprise, therefore, even
though polymethodic, is more than a miscellaneous agglomeration of humanistic and so-
cial-scientific disciplines. The modern student of religion, therefore—whether working at
the level of the “naturalist” in the collection, description, and classification of data, or at the
level of analysis and interpretation of the meanings that the data have for the devotee, or at
the level of comparative analysis of religious systems of thought and practice that might
provide useful generalizations about religion, or at the level of theory that might provide a
causal explanation for the data—is essentially concerned to find an “account” of religion in
terms of scientifically warrantable (testable) claims, thereby contributing to a cumulative
body of knowledge about religions and religion.

Whether it is even possible for a postmodern university to take shape and form in the
manner of the modern research university is doubtful. And there is no doubt that it does not
as yet exist as anything but an idea or ideal. Nevertheless, postmodernists within the
precincts of the modern university, in alliance with more general antiscience forces in soci-
ety at large, exert considerable pressure for radical changes to the structure, curriculum, and
operation of the modern university. This is no more evident than in the area of religious
studies. What is of particular interest in this case, however, is the affinity between the post-
modernists and the premodern students of religion. Both groups of scholars are, in some
sense, committed to sound scholarship and science, providing that the scholarship involved
does not simply “degenerate” into mere academicism, and that the science espoused not
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simply sink into unrestrained reductionism. Like the premodern theologians, the post-
modern “Historians of Religion” (not “historians of religion,” who concern themselves only
with mundane historical matters) see themselves as spokespersons for an academically
grounded study of religion yet use their scholarly careers to reveal the perennial mystery
and ultimate truth of religion that they “know” by other than scholarly and scientific
means. Like “historians of religion,” they engage in philological and historical investiga-
tions, but it is by means of some gnostic form of initiation that they seem to possess an es-
oteric “understanding” of religion—an “understanding” that lies beyond all mundane
scholarly and scientific criticism.

Given this stance of the postmodern “Historians of Religion,” it is obvious that they are
operating with incoherent notions of scholarship and science: rejecting the logical and em-
pirical constraints of normal scholarly and scientific practice in the production of knowl-
edge, yet espousing them as means for the dissemination of a “knowledge” gained by other
unspecified (and uncriticizable) means. Furthermore, there is no rationale provided for the
implicit claim in such practice that postmodern scholarship and science represent epistemo-
logical improvement, development, or progress over that produced by modern scholarship
and science in its elaboration of the intellectual “neutral space” provided by the medieval
university. Indeed, the so-called postmodern scholarship and science is rather an antischol-
arship and antiscience and is, therefore, subversive of the modern university. It sees scholar-
ship and science as forms of cognitive imperialism that undermine other cultural, religious,
and political values and therefore attempts to reconstruct the university so as to provide a
framework for their articulation and promotion. Although some see the possibility of a
postmodern university as the democratization of scholarship, it is difficult to see how this
can be anything other than the balkanization of the university. Given the wide diversity of
noncognitive goals and values seeking attention and place in the public sphere, importation
of their agendas into the universities will do little by way of mediating their contending
claims for power; indeed, it will simply make the sciences available for the articulation and
defense of individual and local social interests. In a postmodern university, therefore, there
can be no “growth of knowledge”; such an institution can only encourage an accumulation
of contending and contradictory assertions and unsubstantiated claims.

In summary, then, the preceding analysis has shown that “the study of religion” can desig-
nate more than simply one kind of intellectual engagement with religion. The study of reli-
gion in the premodern university is a form of “faith-imbued” study that is clearly distin-
guishable from the modern, “strictly scientific” approach to understanding religion, an
enterprise that emerged in the late nineteenth century, spurred on by a period of rapid
growth in the natural sciences. And it is the latter approach to the study of religion—one di-
rected to obtaining reliable public knowledge about religious behavior—that finds legitima-
tion in that peculiar modern institution, the research university. And its success in matters of
cognition is incontrovertible, despite the claims of postmodern scholars that science, no
more than religion itself, is a culture-transcending mode of thought or source of knowledge.
Science may be of little or no help in addressing human problems: in providing people a
sense of belonging, in furnishing a basis of obligation and cooperation in society, or in con-
soling the afflicted. However, its superiority in the sphere of cognition is wholly conspicuous
and distinctive. Postmodern efforts to improve upon the modern university involved trans-
forming the notion of knowledge, incorporating into it the concerns of Truth, Value, and
Meaning, and making of it a form of wisdom capable of addressing human problems.
Achieving such “wisdom-knowledge,” however, involves (an uncritical) immersion in the
traditions housing Truths, Values, and Meanings, and is, therefore, a gnostic form of know-



ing quite incommensurable with scientific knowledge of the modern university; it is, in fact,
indistinguishable from the mythopoetic, faith-imbued knowledge of the theologians of the
premodern university. “Religious studies,” therefore, if it is to be an appropriate academic
undertaking within the context of the contemporary research university, and a legitimate el-
ement of the curriculum in today’s colleges and universities, must be a purely cognitive en-
terprise in the strict sense of “science” set out above. Other styles of the “study of religion”
may have their rightful place, but that place is not the modern research university.
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A STATISTICAL APPROACH
TO THE WORLD’S RELIGIOUS

ADHERENTS, 2000-2050 C.E.

David B. Barrett and Todd M. Johnson

About the Statistics Used in this Encyclopedia

Religions of the World: A Comprehensive Encyclopedia of Beliefs and Practices contains a stan-
dardized statistical table, with totals of followers (adherents) of the 19 largest religions, for
each of the world’s 238 countries, 20 regions, 7 continents, and the entire globe itself. This
listing follows the names and definitions as designated by the United Nations (UN) as of
2002. Tables for the world, the continents, and the continental regions immediately follow
this introduction. The tables for the individual countries (as well as Antarctica) appear in
the encyclopedia entry for the respective country.

A Standardized Format

The standardized formats and definitions in each of these short religion tables are as follows:
Titles follow the format “Status of religions in Afghanistan, 2000-2050,” with the largest being
“Status of religions in World Population, 2000-2050.” This latter table lists the world’s 19
largest or most significant distinct religious blocs, ranked numerically by number of followers
(adherents) in 2000 C.E. The largest such religion, Christianity, is then subdivided into the 3
largest of its 6 constituent ecclesiastical megablocs of affiliated church members (Orthodox,
Roman Catholics, Anglicans, Protestants, Independents, and Marginal Christians).

Standardized columns

Scanning across the column heads of each table, readers will note 6 categories of informa-
tion: (1) name of the religion’s followers, (2) total of those followers (including children) in
2000, (3) that total expressed as a percentage of total population (which in turn is shown on
the bottom line), (4) annual percent rate of growth over the period 1990-2000, (5) projected
total followers in 2025 C.E., and (6) total projected followers in 2050 C.E. The future projec-
tions in these last 2 columns are built on the 7 detailed alternate scenarios that are part of
the UN’s demographic database for every country and every year from 1950 to 2050.

Duplicate membership

In the interests of brevity, these highly condensed tables abridge an important issue and omit
a variety of explanatory categories (which can be studied more completely in the World
Christian Encyclopedia, 2d ed. [New York: Oxford University Press, 2001], and also in World
Christian Trends [Pasadena, CA: William Carey Library, 2001]). Among these categories are:
(1) Unaffiliated Christians (found in all countries) often called nominal Christians, being
professing followers of Christ who are not known to or involved in organized Christianity;
(2) Doubly affiliated Christians (found in 93 countries, such as Brazil), being baptized mem-
bers of a denomination who become baptized or affiliated in a second denomination without
renouncing the former; (3) Disaffiliated Christians (found in 11 countries, such as Italy),
being baptized persons who profess to have abandoned Christianity (as in polls) but without
renouncing their baptismal membership; and (4) Doubly counted religionists (found in 24
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countries, the largest being India), being followers of one religion (e.g., Hinduism, Islam, or
Buddhism) who become committed members of another religion (e.g., Christianity) at the
same time as retaining committed membership in the first.

Definitions
The tables use the following categories and subjects:

Continents. These follow current UN demographic terminology, which now divides the
world into 7 major areas including Antarctica. See World Population Prospects: The 1998 Re-
vision (New York: United Nations, 1999), which gives populations of all continents, regions,
and countries covering the period 1950-2050. Note that “Asia” now includes the former
USSR Central Asian states; and “Europe” now includes all of Russia extending eastward to
Vladivostok, the Sea of Japan, and the Bering Strait.

Countries. This covers sovereign countries (properly termed nations) and nonsovereign
countries in which each religion or religious grouping has a numerically significant and or-
ganized following.

Followers (or Adherents). As defined in the 1948 Universal Declaration of Human
Rights, a person’s religion is what he or she says it is, and no one has the right to deny such
profession. Totals are enumerated following the methodology of the World Christian En-
cyclopedia using recent censuses, polls, surveys, reports, Web sites, literature, and other
data.

Atheists. Persons professing atheism, skepticism, disbelief, or irreligion, including the mil-
itantly antireligious (opposed to all religion). Compare with “Nonreligious,” below.

Buddhists. At the world level, followers of the Buddha are 56 percent Mahayana, 38 per-
cent Theravada (Hinayana), 6 percent Tantrayana (Lamaism).

Chinese folk-religionists. An umbrella term for followers of traditional Chinese religion
(local deities, ancestor veneration, Confucian ethics, Taoism, traditional universism, divina-
tion, some Buddhist elements).

Christians. Followers of Jesus Christ comprising (a) persons affiliated with churches
(church members, including children), divided into 6 standardized ecclesiastical megablocs
as enumerated below; plus (b) persons professing in censuses or polls to be Christians
though not so affiliated. Each table lists under “Christians” only the 3 largest such
megablocs. Figures for these 3 megablocs may be larger than the total on the previous line
because many Christians are affiliated to more than one denomination. The 6 megablocs are
as follows:

1. Orthodox. Churches in communion with the ancient patriarchates of the East, including
(a) Eastern Orthodox (Constantinople, Antioch, Jerusalem), (b) Oriental Orthodox
(Echmiadzin, Alexandria, Damascus, Addis Ababa, India), and (c) the Ancient Assyrian
Apostolic Church of the East.

2. Roman Catholics. Churches and jurisdictions in communion with the Holy See and the
Roman papacy.



3. Anglicans. Churches in communion with the Archbishop of Canterbury.

4. Protestants. Churches tracing their ancestry back to the Protestant Reformation in Eu-
rope from 1517 onwards, under Luther, Calvin, Zwingli, et al.

5. Independents. Members of churches and networks that regard themselves as postdenom-
inationalist and neo-apostolic and thus are independent of and uninterested in historic,
organized, institutionalized, denominationalist Christianity.

6. Marginal Christians. Members of denominations regarding themselves as on the margins
of organized mainstream Christianity ( Mormons, Jehovah’s Witnesses, Christian Sci-
ence, Religious Science, et al.).

Confucians. Non-Chinese followers of Confucius and Confucianism, mostly Koreans in
Korea.

Ethnoreligionists. Followers of local, tribal, or shamanistic religions, with members re-
stricted to one ethnic group.

Hindus. At the world level, followers of Hindu deities are 70 percent Vaisnavites, 25 per-
cent Saivites, and 5 percent Shaktites, neo-Hindus, and reform Hindus.

Jews. Adherents of Judaism. For detailed data on “core” Jewish populations, see the annual
“World Jewish Populations” article in the American Jewish Committee’s American Jewish
Year Book.

Muslims. At the world level, 83 percent are Sunnites, 16 percent are Shi’ites, and 1 percent
are other schools.

New-Religionists. Followers of twentieth-century new religions, new religious move-
ments, radical new crisis religions, and non-Christian syncretistic mass religions, all
founded since 1800 and most since 1945, mostly Asian in origin and membership but in-
creasingly with worldwide followings.

Nonreligious. Persons professing no religion, nonbelievers, agnostics, freethinkers, indif-
ferent, uninterested, or dereligionized secularists indifferent to all religion but not militantly
so. Compare with “Atheists,” above.

Other religionists. Includes a handful of smaller religions, quasi-religions, pseudo reli-
gions, parareligions, religious or mystic systems, religious and semireligious brotherhoods of
numerous varieties.

Total population. UN medium variant figures for mid-2025 and mid-2050, as given in
World Population Prospects: The 1998 Revision.
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A Statistical Approach to the World’s Religious Adherents, 2000-2050 C.E.

Religious Adherents of the World

and by Continent and Region

he following tables cover the world’s countries as recognized by the UN, plus 11 countries not recognized or in-

cluded by the UN: Bougainville, British Indian Ocean Territory, Christmas Island, Cocos Islands, Mayotte, Nor-
folk Island, Northern Cyprus, Somaliland, Spanish North Africa, Svalbard and Jan Mayen Islands, and the Republic of
China (Taiwan). There is a country entry in the encyclopedia for each country, plus entries for British Indian Ocean
Territory, Christmas Island, Cocos Islands, Mayotte, Svalbard and Jan Mayen Islands, and China: Taiwan. There is, in
addition, an entry on Antarctica. For statistics and material on the Vatican (Holy See), see Italy; for material on Hong
Kong and Macau, see China: Hong Kong and China: Macau. The tables below cover the world, then each continent in
alphabetical order. Following each individual continent are the tables for each region of that continent, each with a
note detailing the countries that compose that region.

The World

Status of religions in World Population, 2000-2050

Followers 2000 2025 2050
total % rate

Christians 1,999,564,000  33.0 136 2,616,670,000 3,051,564,000
Roman Catholics ~ 1,057,328,000  17.5 129 1,361,965,000 1,564,609,000
Independents 385,745,000 64 249 581,642,000 752,892,000
Protestants 342,002,000 5.7 144 468,633,000 574,419,000
Muslims 1,188,243,000 19.6  2.13 1,784,876,000 2,229,282,000
Hindus 811,336,000 134 169 1,049,231,000 1,175,298,000
Nonreligious 768,159,000 127 0.83 875,121,000 887,995,000
Chinese folk-religionists 384,807,000 64 1.00 448,843,000 454,333,000
Buddhists 359,982,000 6.0 1.9 418345000 424,607,000
Ethnoreligionists 228,367,000 38 133 277,047,000 303,599,000
Atheists 150,090,000 25 030 159,544,000 169,150,000
Neoreligionists 102,356,000 1.7 103 114,720,000 118,845,000
Sikhs 13,258,000 04 187 31,378,000 37,059,000
Jews 14,434,000 02 091 16,053,000 16,694,000
Spiritists 12,334,000 02 196 16,212,000 20,709,000
Baha'is 7,106,000 0.1 228 12,062,000 18,001,000
Confucianists 6,299,000 0.1 013 6,818,000 6,953,000
Jains 4,218,000 0.1 087 6,116,000 6,733,000
Shintoists 2,762,000 0. -1.09 2,123,000 1,655,000
Taoists 1,655,000 00 1.0 3,066,000 3,272,000
Zoroastrians 2,544,000 00  2.65 4,440,000 6,965,000
other religionists 1,067,000 0.0  1.03 1,500,000 1,938,000
Total population 6,055,049,000 100.0 1.4 7,823,703,000 8,909,095,000
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Africa (60 countries)

Status of religions in Africa, 2000-2050

Eastern Africa includes 21 countries: British Indian Ocean
Territory, Burundi, Comoros, Djibouti, Eritrea, Ethiopia, Kenya,
Madagascar, Malawi, Mauritius, Mayotte, Mozambique,
Reunion, Rwanda, Seychelles, Somalia, Somaliland, Tanzania,
Uganda, Zambia, and Zimbabwe

Followers 2000 2025 2050
total % rate

Christians 360,232,000 459  2.68 633,804,000 903,205,000

Roman Catholics 120,386,000 154  2.88 228,295,000 341,894,000

Protestants 89,000,000 114 2.88 157,300,000 227,150,000

Independents 83,841,000 10.7 296 139,813,000 209,164,000

Muslims 317,374,000 411 237 519,348,000 695,279,000

Ethnoreligionists 96,805,000 5.1 1.99 126,051,000 134,509,000

Nonreligious 5,024,000 0.6 342 10,576,000 19,734,000

Hindus 2,351,000 05 194 3,427,000 4,964,000

Baha'is 1,733,000 02 228 3,396,000 5,560,000

Atheists 420,000 0.1 236 890,000 1,474,000

Jews 214,000 0.0 0.2 234,000 275,000

Buddhists 134,000 00 225 294,000 563,000

Jains 66,100 0.1 1.55 94,600 200,000

Sikhs 53,100 0.0 154 101,000 145,000

Chinese folk-religionists 32,400 0.0 1.35 57,500 112,000

Neoreligionists 28,400 0.1 343 43,000 68,000

Spiritists 2,500 0.0 0.04 4,400 7,200

Zoroastrians 880 00 204 1,800 3,000

Confucianists 240 00 051 500 900

other religionists 65,700 0.0 1.92 122,000 190,000

Total population 784,445,000 100.0 247 1,298311,000 1,766,082,000
Status of religions in Eastern Africa, 2000-2050 Status of religions in Middle Africa, 2000-2050
Followers 2000 2025 2050 Followers 2000 2025 2050

total % rate total % rate

Christians 151,117,000 612 265 271,313,000 389,128,000 Christians 78,075,000 81.6 326 156,486,000 237,100,000
Roman Catholics 47431,000 192 259 85,902,000 123,927,000 Roman Catholics 42,154,000 441 338 86,486,000 135,750,000
Protestants 35,724,000 145 3.07 66,248,000 96,825,000 Protestants 17,592,000 184 326 33,346,000 48,547,000
Orthodox 25,537,000 105 2.65 47,148,000 68,860,000 Independents 14,674,000 153 3.45 32,869,000 54,540,000
Muslims 51,030,000 207  2.69 94,345,000 136,246,000 Muslims 8,966,000 108  2.86 17,240,000 25,638,000
Ethnoreligionists 41541000 170 214 54432,000 60,041,000 Ethnoreligionists 1530000 79 1.9 8,206,000 5,886,000
Hindus 1,272,000 05 1.85 1,971,000 2,865,000 Nonreligious 491,000 05 464 1,514,000 3,952,000
Nonreligious 864,000 04 385 2,013,000 3,697,000 Baha'is 402,000 04 310 834,000 1,301,000
Baha'is 832,000 03 170 1,536,000 2,609,000 Hindus 93,200 02 38l 201,000 401,000
Atheists 90,100 0.1  3.03 200,000 348,000 Atheists 68,200 0.1 333 138,000 260,000
Jains 66,100 0.1 155 94,600 200,000 Neoreligionists 10,700 03 385 21,000 33,000
Buddhists 57,900 0.1 233 113,000 224,000 Buddhists 4,600 0.0 397 9,400 20,000
Sikhs 42300 00 160 80,500 114,000 Jews 460 00 098 300 300
Jews 28,800 00 155 38,100 47500 Chinese folk-religionists 320 00 234 600 1,200
Chinese folk-religionists 8400 0.0 142 37,100 70,200 other religionists 11,600 00 478 12,600 41,000
Zoroastrians 880 00 2.04 1,800 3,000
Spiritists 530 0.0 0.0 800 1,200 Total population 95,653,000 1000  3.12 184,673,000 274,631,000
other religionists 2,800 0.0 1.55 4,700 8,100
Total population 246,969,000 1000 256 426,181,000 595,562,000 Middle Africa includes 9 countries: Angola, Cameroon, Central

African Republic, Chad, Congo (Republic of, Brazzaville), Congo
(Democratic Republic, Zaire), Equatorial Guinea, Gabon, and
Sao Tomé and Principe
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Status of religions in Northern Africa, 2000-2050

Followers 2000 2025 2050
total % rate

Muslims 151,869,000 87.7  2.04 217,633,000 262,354,000
Christians 15,865,000 92 1871 23,128,000 29,989,000
Orthodox 9,582,000 55 157 12,384,000 14,484,000
Roman Catholics 3,583,000 21 18 6,117,000 8,517,000
Anglicans 2,323,000 13 257 3,604,000 4,605,000
Ethnoreligionists 3,518,000 100 0.72 4,401,000 4,503,000
Nonreligious 1,888,000 LIan 3,726,000 6,482,000
Atheists 121,000 0.1 1.88 192,000 276,000
Baha'is 42,600 00 2.08 76,000 124,000
Jews 24,600 00 046 19,800 17,900
Buddhists 18,900 03 13 55,000 138,000
Hindus 6,300 00 256 15,000 25,200
Sikhs 2,000 00 I3 5,000 10,000
Chinese folk-religionists 1,600 00 LI 4,000 10,000
Total population 173,265,000 100.0  2.01 249,120,000 303,765,000

Northern Africa includes 8 countries: Algeria, Egypt, Libya,
Morocco, Sahara, Spanish North Africa, Sudan, and Tunisia

Status of religions in Western Africa, 2000-2050
Followers 2000 2025 2050

total % rate
Muslims 104,550,000 472 2.67 189,007,000 269,702,000
Christians 76,211,000 344 270 136,099,000 191,899,000
Independents 29,464,000 133 3.3 45,488,000 67,850,000
Roman Catholics 22,642,000 102 2.84 43,384,000 65,329,000
Protestants 20,484,000 92 193 38,833,000 58,505,000
Ethnoreligionists 39,834,000 180 219 54,869,000 60,347,000
Nonreligious 786,000 04 415 1,826,000 3,428,000
Baha'is 156,000 0.1 297 364,000 674,000
Atheists 57,700 00 112 143,000 287,000
Neoreligionists 17,800 0.1 3.8 22,000 35,000
Hindus 15,000 00 228 29,400 63,800
Buddhists 6,400 00 176 16,000 32,000
Chinese folk-religionists 3,900 00 1.03 7,800 15,200
Jews 860 0.0 0.09 2,000 4,000
other religionists 33,100 0.0 1.84 64,100 101,000
Total population 221,673,000 100.0  2.60 382,451,000 526,589,000

Western Africa includes 17 countries: Benin, Burkina Faso, Cape
Verde, Gambia, Ghana, Guinea, Guinea-Bissau, Ivory Coast,
Liberia, Mali, Mauritania, Niger, Nigeria, Saint Helena, Senegal,
Sierra Leone, and Togo

Status of religions in Southern Africa, 2000-2050
Followers 2000
total % rate
Christians 38,964,000 83.1 201
Independents 19,899,000 424 223
Protestants 13,840,000  29.5 1.85
Roman Catholics 4,577,000 98 220
Ethnoreligionists 4,382,000 94 0.4
Nonreligious 995,000 21 32
Hindus 964,000 21 190
Muslims 958,000 20 1N
Baha'is 301,000 0.6 257
Jews 159,000 04 048
Atheists 82,600 02 I
Buddhists 46,600 0.1 207
Sikhs 8,800 00 I3
Chinese folk-religionists 3,200 0.0 131
Spiritists 2,000 00 0.1l
Confucianists 240 0.0 051
other religionists 18,200 00 0.3
Total population 46,885,000 1000 1.83

2025

46,778,000
25,490,000
16,596,000
6,405,000
4,144,000
1,497,000
1,211,000
1,122,000
586,000
174,000
216,000
100,000
15,400
8,000
3,600

500
30,400

55,886,000

2050

55,089,000
30,990,000
19,980,000
8,370,000
3,732,000
2,175,000
1,609,000
1,339,000
851,000
205,000
303,000
150,000
20,600
15,000
6,000

900
40,000

65,536,000

Southern Africa includes 5 countries: Botswana, Lesotho,

Namibia, South Africa, and Swaziland
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Asia (50 countries)

Status of religions in Asia, 2000-2050
Followers 2000 2025 2050
total % rate
Muslims 832,879,000 226  2.10 1,219,867,000 1,484,321,000
Hindus 805,120,000  23.6  1.69 1,040,589,000 1,164,080,000
Nonreligious 608,594,000 165 093 702,802,000 696,142,000
Chinese folk-religionists 383,408,000 116 1.2 447,120,000 452,347,000
Buddhists 354,651,000 100  1.07 408,835,000 410,309,000
Christians 312,849,000 85 232 464,800,000 584,716,000
Independents 154,732,000 42 307 247,278,000 318,576,000
Roman Catholics 110,480,000 30 200 159,576,000 193,928,000
Protestants 49,970,000 14 184 73,270,000 92,842,000
Ethnoreligionists 128,298,000 3.6 087 147,976,000 165,996,000
Atheists 121,945,000 33 053 135,462,000 144,908,000
Neoreligionists 100,639,000 49 1.00 112,430,000 115,948,000
Sikhs 22,421,000 08 186 30,206,000 35,610,000
Confucianists 6,264,000 04 013 6,771,000 6,896,000
Jews 4,429,000 0.1 299 5,812,000 6,443,000
Jains 4,145,000 04 085 6,014,000 6,524,000
Baha'is 3,475,000 0.1 214 5,483,000 7,839,000
Shintoists 2,699,000 08 -l.I4 2,043,000 1,554,000
Taoists 2,643,000 02 1.00 3,053,000 3,256,000
Zoroastrians 2,463,000 0.1 2.66 4,311,000 6,791,000
Spiritists 1,900 00 021 3,000 4,000
other religionists 62,100 0.0 20! 93,000 123,000
Total population 3,682,550,000 100.0  1.48 4,723,140,000 5,268,451,000
Status of religions in Eastern Asia, 2000-2050 Status of religions in South-central Asia, 2000-2050
Followers 2000 2025 2050 Followers 2000 2025 2050
total % rate total % rate
Nonreligious 561,296,000 37.8  0.89 628,075,000 590,404,000 Hindus 794,023,000 544  1.68 1,023,934,000 1,140,292,000
Chinese folk-religionists 371,186,000  25.0  0.99 431,068,000 433,738,000 Muslims 511,067,000 343 222 763,131,000 946,257,000
Buddhists 188,583,000 127 0.79 200,672,000 182,376,000 Christians 73,677,000 49 227  115366,000 148,362,000
Christians 114,659,000 11 261 166,078,000 202,334,000 Independents 37,431,000 25 408 71,305,000 94,164,000
Independents 90,902,000 6.1 307 132,885,000 164,785,000 Protestants 19,037,000 13 218 217,167,000 33,717,000
Roman Catholics 12,015,000 08 159 19,901,000 23,871,000 Roman Catholics 18,744,000 13 L15 25,325,000 30,348,000
Protestants 10,512,000 0.7 112 13,365,000 14,740,000 Ethnoreligionists 38,101,000 2.6 162 45,104,000 66,513,000
Atheists 109,955,000 14 053 120,543,000 127,240,000 Nonreligious 25,011,000 1.7 11 37,674,000 52,606,000
Ethnoreligionists 65,330,000 44 032 72,255,000 66,967,000 Buddhists 24,644,000 1.8 151 33,022,000 38,704,000
Neoreligionists 44,897,000 3.0 0.6l 46,195,000 42,981,000 Sikhs 22,273,000 1.6 1.86 29,935,000 35,192,000
Muslims 19,632,000 13 054 21,655,000 21,825,000 Atheists 4,907,000 03 -0.63 4,752,000 4,831,000
Confucianists 5,358,000 04 0.6 5,210,000 5,080,000 Jains 4,142,000 04 085 6,008,000 6,515,000
Shintoists 2,697,000 1.6 -1.14 2,040,000 1,550,000 Zoroastrians 2,463,000 02 .66 4,310,000 6,790,000
Taoists 2,642,000 02 1.00 3,050,000 3,250,000 Baha'is 2,314,000 02 1.9 3,528,000 5,038,000
Baha'is 66,800 0.0 2.65 97,200 138,000 Chinese folk-religionists 153,000 00 1.8 285,000 462,000
Hindus 39,900 0.0 096 60,000 85,000 Jews 120,000 00 -0.83 107,000 109,000
Jews 2,700 00 -2.15 2,800 2,800 Neoreligionists 3,600 00 095 5,500 8,800
Spiritists 1,900 0.0 021 3,000 4,000 Shintoists 150 00 232 350 500
Sikhs 760 00 033 900 1,200 other religionists 8,400 00 096 12,000 16,000
Zoroastrians 570 0.0 030 700 900
other religionists 11,400 0.0 0.5 15,000 18,000 Total population 1,490,778,000  100.0  1.87 2,049,851,000 2,430,004,000
Total population 1,485,217,000  100.0  0.96 1,695,441,000 1,676,245,000

South-central Asia includes 14 countries: Afghanistan,
Bangladesh, Bhutan, India, Iran, Kazakhstan, Kirghizstan,
Maldives, Nepal, Pakistan, Sri Lanka, Tajikistan, Turkmenistan,
and Uzbekistan

Eastern Asia includes 6 countries: China, Peoples Republic of;
China, Republic of (Taiwan); Japan; Mongolia; North Korea; and
South Korea
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Status of religi in South n Asia, 2000-2050 Status of religions in Western Asia, 2000-2050
Followers 2000 2025 2050 Followers 2000 2025 2050
total % rate total % rate
Buddhists 141,234000 272 1.38 174,778,000 188,617,000 Muslims 163,751,000  87.1  2.38 259,497,000 331,118,000
Muslims 138,429,000 267 157 175,585,000 185,120,000 Christians 13,479,000 12 15T 18,914,000 23,180,000
Christians 111,034,000 214 209 164,443,000 210,839,000 Orthodox 8,596,000 46  1.08 10,686,000 11,483,000
Roman Catholics 76,209,000 147 211 108,857,000 132,292,000 Roman Catholics 3,512,000 1.9 265 5,494,000 1,416,000
Independents 25,160,000 49 119 40,496,000 55,522,000 Independents 1,238,000 07 359 2,592,000 4,105,000
Protestants 20,190,000 39 191 32,358,000 43,832,000 Nonreligious 4,624,000 25 0 1,073,000 10,804,000
Neoreligionists 55,720,000 1.8  1.33 66,193,000 72,895,000 Jews 4,304,000 28 3.3 5,699,000 6,327,000
Ethnoreligionists 24,817,000 48 1.4 30,568,000 32,428,000 Hindus 805,000 LT 42 1,683,000 2,917,000
Nonreligious 17,664,000 34 2121 29,981,000 42,321,000 Atheists 590,000 03 347 602,000 792,000
Chinese folk-religionists 12,034,000 23 1.88 15,711,000 18,057,000 Buddhists 190,000 0.1 2% 363,000 613,000
Hindus 10,252,000 2.0 231 14,912,000 20,786,000 Baha'is 140,000 0.1 335 262,000 444,000
Atheists 6,494,000 13202 9,565,000 12,045,000 Sikhs 67,200 0.1 3.6 144,000 248,000
Baha'is 954,000 02 247 1,595,000 2,219,000 Ethnoreligionists 50,200 0.1 6.lI5 48,400 87,200
Confucianists 905,000 0.5 1.19 1,561,000 1,816,000 Chinese folk-religionists 35,200 00 214 56,000 90,000
Sikhs 79,400 0.1 1.41 126,000 168,000 Neoreligionists 18,500 0.1 276 37,300 63,700
Jains 2,900 00 078 5,000 7,800 Jains 200 00 347 500 1,200
Jews 2,300 00 130 2,900 3,700 Zoroastrians 30 00 0.3 40 50
Shintoists 1,400 0.0 187 2,600 3,900 other religionists 32,300 0.1 247 48,500 64,000
Taoists 1,300 0.0 1.9 2,800 5,700
Zoroastrians 260 0.0 058 500 800 Total population 188,015,000 100.0 226 294,321,000 376,617,000
other religionists 10,000 00 321 17,500 25,000
Total population 518,540,000 100.0  1.63 683,527,000 785,583,000 Western Asia includes 19 countries: Armenia, Azerbaijan,
Bahrain, Cyprus, Georgia, Iraq, Israel, Jordan, Kuwait, Lebanon,
South-eastern Asia includes 11 countries: Brunei, Cambodia, Northern Cyprus, Oman, Palestine, Qatar, Saudi Arabia, Syria,
Indonesia, Laos, Malaysia, Myanmar, Philippines, Singapore, Turkey, United Arab Emirates, and Yemen

Thailand, Timor, and Vietnam

Europe (48 countries)

Status of religions in Europe, 2000-2050

Followers 2000 2025 2050
total % rate

Christians 559,643,000 76.8 0.7 554,586,000 492,726,000
Roman Catholics 285,978,000 392 0.6 276,272,000 243,560,000
Orthodox 158,105,000  21.7  0.19 165,804,000 152,709,000
Protestants 771,529,000 106  0.15 77,089,000 70,232,000
Nonreligious 106,841,000 147 -0.22 86,237,000 72,424,000
Muslims 31,566,000 43 078 36,005,000 37,584,000
Atheists 22,922,000 32 -1 16,768,000 15,065,000
Jews 2,527,000 04 -049 2,107,000 1,920,000
Buddhists 1,547,000 03 139 2,236,000 2,872,000
Hindus 1,416,000 03 131 1,707,000 2,094,000
Ethnoreligionists 1,263,000 02 040 1,151,000 1,034,000
Chinese folk-religionists 255,000 0.1 1.1 351,000 434,000
Sikhs 239,000 02 046 281,000 360,000
Neoreligionists 158,000 0.1 LI 223,000 286,000
Spiritists 133,000 0.1 1.88 167,000 199,000
Baha'is 130,000 00 198 204,000 336,000
Confucianists 10,700 00 072 14,600 19,700
Zoroastrians 660 00 075 980 1,400
other religionists 236,000 0.1 059 295,000 348,000
Total population 728,887,000 100.0  0.09 702,335,000 627,691,000
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Status of religions in Eastern Europe, 2000-2050 Status of religions in Northern Europe, 2000-2050

Followers 2000 2025 2050 Followers 2000 2025 2050
total % rate total % rate
Christians 220,275,000 718 0.7 229,854,000 212,114,000 Christians 78,312,000 830  0.16 78,098,000 70,544,000
Orthodox 136,374,000 444 0.7 143,620,000 131,650,000 Protestants 28,132,000 298 0.I5 27,896,000 25,746,000
Roman Catholics 61,698,000 20.1 0.3 62,930,000 58,336,000 Anglicans 26,523,000 306 0.3 26,289,000 24,522,000
Independents 18,738,000 6.1 102 20,613,000 20,402,000 Roman Catholics 12,673,000 134 0.17 13,166,000 12,937,000
Nonreligious 56,748,000 185 -0.75 33,842,000 18,725,000 Nonreligious 10,622,000 113 027 11,598,000 12,870,000
Muslims 13,588,000 44 -0.06 13,925,000 13,405,000 Atheists 2,372,000 25 0.06 2,486,000 2,935,000
Atheists 12,491,000 41 213 6,085,000 3,665,000 Muslims 1,551,000 1T 1.65 1,890,000 2,208,000
Jews 1,356,000 04 -1I2 916,000 749,000 Hindus 433,000 0.6 136 506,000 608,000
Ethnoreligionists 1,138,000 05 025 1,011,000 864,000 Jews 351,000 04 -0.46 320,000 294,000
Hindus 766,000 05 120 900,000 1,100,000 Buddhists 236,000 03 324 358,000 432,000
Buddhists 589,000 02 059 908,000 1,163,000 Sikhs 235,000 04 045 275,000 350,000
Baha'is 21,800 00 I3 40,600 80,000 Spiritists 70,600 0.1 224 87,600 104,000
Spiritists 7,300 00 0.9 9,000 10,000 Baha'is 44,500 0.1 170 58,700 89,900
Chinese folk-religionists 930 0.0 091 2,000 4,000 Chinese folk-religionists 42,200 0.1 1.25 48,400 56,700
other religionists 10,700 00 074 13,000 16,000 Neoreligionists 38,000 0.1 1.93 69,300 86,000
Ethnoreligionists 9,000 00 1.68 10,700 13,300
Total population 306,990,000 100.0 -0.12 287,506,000 251,894,000 other religionists 64,800 0.1 045 70,100 80,400
. . . . Total population 94,383,000 1000 020 95,876,000 90,660,000
Eastern Europe includes 10 countries: Belorussia, Bulgaria,

Czech Republic, Hungary, Poland, Moldavia, Romania, Russia,

i i Northern Europe includes 14 countries: Channel Islands,
Slovakia, and Ukraine

Denmark, Estonia, Faeroe Islands, Finland, Iceland, Ireland, Isle
of Man, Latvia, Lithuania, Norway, Svalbard and Jan Mayen
Islands, Sweden, and United Kingdom

Status of religions in Southern Europe, 2000-2050 Status of religions in Western Europe, 2000-2050
Followers 2000 2025 2050 Followers 2000 2025 2050
total % rate total % rate
Christians 120,917,000 839  0.04 110,777,000 91,959,000 Christians 140,139,000 764 028 135,858,000 118,110,000
Roman Catholics 110,713,000 768  0.05 100,575,000 82,044,000 Roman Catholics 100,894,000  55.0  0.24 99,601,000 90,242,000
Orthodox 18,703,000 13.0 028 18,729,000 17,404,000 Protestants 39,158,000 214 0.08 37,863,000 32,790,000
Independents 1,494,000 1.0 095 1,812,000 2,132,000 Independents 2,818,000 15 099 3,151,000 3,259,000
Nonreligious 12,389,000 86  0.09 12,159,000 10,820,000 Nonreligious 27,083,000 148  0.65 28,638,000 30,009,000
Muslims 7,249,000 50 132 8,695,000 8,361,000 Muslims 9,180,000 5.0 155 11,495,000 13,610,000
Atheists 3,350,000 23 -0.71 3,041,000 2,934,000 Atheists 4,708,000 26 0.l 5,156,000 5,530,000
Buddhists 77400 01 092 98,500 123,000 Jews 761,000 04 085 814,000 820,000
Chinese folk-religionists 64300 0.1 086 96,000 116,000 Buddhists 644000 04 160 871,000 1,155,000
Jews 59,600 0.0 -1.84 57,400 56,800 Hindus 213,000 0.1 158 295,000 376,000
Baha'is 29,800 0.0  4.00 55,100 82,800 Chinese folk-religionists 148,000 0.1 LI8 204,000 258,000
Neoreligionists 12,000 0.0 046 16,000 20,000 Ethnoreligionists 111,000 0.1 1.94 120,000 143,000
Ethnoreligionists 5,300 00 075 9,200 13,800 Neoreligionists 108,000 0.1 0.91 138,000 180,000
Spiritists 4400 00 120 6,500 8,500 Spiritists 50400 0.1 163 64,000 11,400
Hindus 3,100 00 248 6,400 10,100 Baha'is 33,600 0.0 127 50,100 83,400
other religionists 13,400 00 054 18,500 22,000 Confucianists 10,700 00 072 14,600 19,700
Sikhs 3,700 0.0 146 6,300 10,000
Total population 144,174,000 1000  0.08 135035000 114,526,000 Zoroastrians 660 00 0.75 980 1,400
other religionists 147,000 0.1 0.65 193,000 230,000
Southern Europe includes 15 countries: Albania, Andorra, Total population 183,340,000 100.0 041 183,918,000 170,611,000
Bosnia-Herzegovina, Croatia, Gibraltar, Greece, Holy See, Italy,
Macedonia, Malta, Portugal, San Marino, Slovenia, Spain, and Western Europe includes 9 countries: Austria, Belgium, France,
Yugoslavia Germany, Liechtenstein, Luxembourg, Monaco, Netherlands, and

Switzerland
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Latin America and the Caribbean (46 countries)

Status of religions in Latin America, 2000-2050

Followers 2000 2025 2050
total % rate

Christians 481,102,000 927 1.63 641,116,000 734,437,000

Roman Catholics 461,220,000 888  1.65 606,059,000 688,833,000

Protestants 48,132,000 93 191 76,191,000 96,439,000

Independents 39,706,000 7 1.9 60,022,000 75,171,000

Nonreligious 15,928,000 313 25,800,000 36,460,000

Spiritists 12,039,000 34 197 15,836,000 20,264,000

Atheists 2,757,000 05 157 3,672,000 4,545,000

Muslims 1,672,000 03 199 2,638,000 3,381,000

Ethnoreligionists 1,288,000 03 164 1,305,000 1,321,000

Jews 1,142,000 02 074 1,227,000 1,278,000

Baha'is 873,000 02 287 1,577,000 2,429,000

Hindus 768,000 02 089 969,000 1,105,000

Buddhists 647,000 0.1 170 1,082,000 1,651,000

Neoreligionists 622,000 0.2 1.83 983,000 1,387,000

Chinese folk-religionists 194,000 0.0 1.84 282,000 382,000

Shintoists 6,800 00 127 10,000 16,000

Confucianists 440 0.0 105 600 800

other religionists 98,000 0.0 1.89 150,000 218,000

Total population 519,138,000 100.0  1.66 696,648,000 808,895,000

Status of religions in Caribbean, 2000-2050 Status of religions in Central America, 2000-2050
Followers 2000 2025 2050 Followers 2000 2025 2050
total % rate total % rate

Christians 30,049,000 788 1.4 38,193,000 42,367,000 Christians 130,214,000 963  1.93 179,745,000 209,650,000
Roman Catholics 23,191,000 608 1.23 29,114,000 31,552,000 Roman Catholics 124,010,000 9.7 1.93 169,850,000 195,700,000
Protestants 3,863,000 10.1  1.66 5,468,000 7,021,000 Protestants 6,984,000 52 .68 12,750,000 18,175,000
Independents 1,309,000 34 176 2,157,000 2,979,000 Independents 5,161,000 38 257 9,654,000 13,695,000
Nonreligious 3,862,000 10.1 099 4,160,000 4,347,000 Nonreligious 3,570,000 26 155 6,411,000 9,492,000
Spiritists 2,735,000 12 0m 3,147,000 3,381,000 Muslims 397,000 03 202 693,000 992,000
Atheists 871,000 24 01 944,000 908,000 Atheists 205,000 02 3.5 396,000 608,000
Hindus 364,000 1.7 083 458,000 504,000 Spiritists 184,000 0.6 295 325,000 463,000
Muslims 114,000 03 090 161,000 194,000 Baha'is 178,000 0.1 283 326,000 508,000
Baha'is 64,800 02 202 115,000 189,000 Ethnoreligionists 152,000 0.1 284 166,000 180,000
Chinese folk-religionists 41,700 0.1 091 58,000 72,100 Jews 135,000 0.1 152 145,000 168,000
Buddhists 14,000 0.1 046 17,900 21,000 Chinese folk-religionists 67,700 0.1 248 92,700 132,000
Jews 8,300 00 058 9,000 10,500 Buddhists 60,000 0.0 21l 96,600 148,000
Neoreligionists 1,400 00 254 1,800 2,700 Neoreligionists 25,100 00 179 50,000 70,000
Ethnoreligionists 30 00 114 50 80 Hindus 20,800 00 176 34,500 55,500
other religionists 13,100 00 197 20,200 29,400 other religionists 12,600 0.0 2121 24,500 37,500
Total population 38,139,000 1000 L.I7 47,287,000 52,026,000 Total population 135,222,000 100.0  1.95 188,504,000 222,502,000

Caribbean includes 24 countries: Anguilla, Antigua and
Barbuda, Aruba, Bahamas, Barbados, British Virgin Islands,
Cayman Islands, Cuba, Dominica, Dominican Republic,
Grenada, Guadeloupe, Haiti, Jamaica, Martinique, Montserrat,
Netherlands Antilles, Puerto Rico, Saint Kitts and Nevis, Saint
Lucia, Saint Vincent and Grenadines, Trinidad and Tobago, Turks
and Caicos Islands, and Virgin Islands of the United States

South America (right) includes 14 countries: Argentina, Bolivia,
Brazil, Chile, Colombia, Ecuador, Falkland Islands, French
Guiana, Guyana, Paraguay, Peru, Suriname, Uruguay, and

Venezuela

Central America includes 8 countries: Belize, Costa Rica, El
Salvador, Guatemala, Honduras, Mexico, Nicaragua, and Panama

Followers

Christians
Roman Catholics
Protestants
Independents
Spiritists
Nonreligious
Atheists
Muslims
Ethnoreligionists
Jews
Baha'is
Neoreligionists
Buddhists
Hindus
Chinese folk-religionists
Shintoists
Confucianists
other religionists

Total population

Status of religions in South America, 2000-2050

2000
total % rate
320,840,000 92.8  1.54
314,019,000 908 156
37,285,000 108  1.80
33,236,000 9.6 180
9,120,000 32135
8,496,000 25 290
1,680,000 05 187
1,161,000 03 209
1,136,000 03 1.50
999,000 03 064
630,000 02 297
595,000 02 1.8
573,000 02 169
383,000 02 090
84,500 00 182
6,800 0.0 127
440 0.0 1.05
72,300 0.0 1.83
345,777,000  100.0  1.60

2025

423,178,000
407,095,000
57,973,000
48,211,000
12,364,000
15,229,000
1,332,000
1,785,000
1,138,000
1,074,000
1,136,000
931,000
967,000
476,000
131,000
10,000

600

105,000

460,856,000

2050

482,419,000
461,581,000
71,243,000
58,497,000
16,421,000
12,622,000
3,029,000
2,196,000
1,141,000
1,100,000
1,132,000
1,315,000
1,483,000
545,000
178,000
16,000

800

151,000

534,361,000
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Northern America (5 countries)

Status of religions in Northern America, 2000-2050

Followers 2000 2025 2050
total % rate

Christians 260,624,000 842  0.81 290,345,000 300,681,000
Independents 80,237,000 259 1.2 102,710,000 116,411,000
Roman Catholics 71,035000 229 040 80,520,000 82,822,000
Protestants 69,978,000 226 0.2 74,765,000 75,868,000
Nonreligious 28,473,000 92 1.66 44,856,000 56,368,000
Jews 6,024,000 20 03 6,560,000 6,660,000
Muslims 4,450,000 14 156 6,520,000 7,900,000
Buddhists 2,701,000 09 275 5,420,000 8,600,000
Atheists 1,680,000 0.5 351 2,250,000 2,598,000
Hindus 1,327,000 04 313 2,050,000 2,500,000
Chinese folk-religionists 854,000 03 1.3 945,000 950,000
Neoreligionists 842,000 03 3.2 961,000 1,048,000
Baha'is 786,000 03 225 1,201,000 1,527,000
Sikhs 528,000 02 281 760,000 900,000
Ethnoreligionists 444,000 0.1 437 506,000 505,000
Spiritists 151,000 0.1 1.43 192,000 224,000
Zoroastrians 77,600 0.0 237 124,000 166,000
Shintoists 56,200 00 118 70,000 85,000
Taoists 11,100 00 1.08 13,500 16,500
Jains 7,000 0.0 336 7,000 8,500
other religionists 597,000 02 089 830,000 1,045,000
Total population 309,631,000 100.0  0.94 363,612,000 391,781,000

North America includes 5 countries: Bermuda, Canada,
Greenland, Saint Pierre and Miquelon, and United States of
America

Oceania (28 countries)

Status of religions in Oceania, 2000-2050

Followers 2000 2025 2050
total % rate

Christians 25,110,000 826 133 32,010,000 35,788,000
Roman Catholics 8,228,000 271  l.64 11,240,000 13,568,000
Protestants 7392,000 243 157 10,015,000 11,882,000
Anglicans 5,409,000 182 053 5,996,000 6,523,000
Nonreligious 3,298,000 109 150 4,849,000 6,865,000
Atheists 365,000 15 129 503,000 560,000
Hindus 355,000 15 143 490,000 555,000
Muslims 301,000 LI 3.04 497,000 816,000
Buddhists 301,000 1.0 519 478,000 611,000
Ethnoreligionists 268,000 0.9 1.90 259,000 235,000
Baha'is 110,000 04 287 200,000 310,000
Jews 97,000 03 096 113,000 119,000
Neoreligionists 66,500 02 9.02 79,800 108,000
Chinese folk-religionists 63,500 02 139 81,200 108,000
Confucianists 23,700 0.1 1.06 31,200 35,100
Sikhs 18,200 0.1 355 29,200 44300
Spiritists 7,000 0.0 059 9,000 11,000
Zoroastrians 1,400 00 3.18 2,000 3,000
other religionists 9,400 00 059 11,100 13,900
Total population 30,393,000 1000 141 39,647,000 46,180,000
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Status of religions in Australia-New Zealand, 2000-2050

Followers 2000 2025 2050
total % rate

Christians 18,199,000 800  1.01 21,167,000 21,846,000
Roman Catholics 5,896,000 259 135 7,351,000 8,401,000
Anglicans 4,886,000 215 029 5,051,000 5,151,000
Protestants 3,562,000 157 0.0 4,051,000 4,251,000
Nonreligious 3,239,000 142 147 4,726,000 6,660,000
Atheists 363,000 1.6 128 500,000 556,000
Buddhists 280,000 12 530 436,000 546,000
Muslims 238,000 1.0 3.6l 411,000 714,000
Jews 96,300 04 096 112,000 118,000
Hindus 82,500 04 2.60 124,000 160,000
Ethnoreligionists 65,900 03 240 73,000 75,000
Neoreligionists 59,500 03 996 66,000 87,600
Baha'is 37,400 02 294 66,000 108,000
Chinese folk-religionists 34,300 02 076 41,200 46,500
Confucianists 23,200 0.1 1.01 30,000 33,000
Sikhs 12,800 0.1 444 20,700 33,500
Spiritists 7,000 00 059 9,000 11,000
Zoroastrians 1,400 00 3.8 2,000 3,000
other religionists 8,700 00 033 9,800 12,000
Total population 22,748,000 1000  L.I7 217,793,000 31,009,000

Australia/New Zealand includes 5 countries: Australia,
Christmas Island, Cocos Islands, New Zealand, and Norfolk
Island

Followers

Christians
Protestants
Roman Catholics
Anglicans

Hindus

Ethnoreligionists

Muslims

Baha'is

Nonreligious

Buddhists

Chinese folk-religionists

Sikhs

Neoreligionists

Atheists

Jews

other religionists

Total population

Status of religions in Melanesia, 2000-2050

2000
total % rate
5,820,000 899 228
3,299,000 510 257
1,807,000 279 238
520,000 83 3.08
272,000 333 1.10
195,000 3.0 1.77
63,600 Il 117
48,900 08  2.67
40,100 0.6 287
12,700 02 3.l
6,400 0.1 1.1
5,300 0.7 1.68
4,900 0.1 287
1,800 02 332
670 0.0 1.86
480 02 486
6,472,000 100.0  2.20

2025

9,133,000
5,156,000
3,022,000
942,000
366,000
176,000
86,000
89,900
82,500
21,300
9,400
8,500
8,100
3,000
930

800

9,985,000

2050

11,723,000
6,613,000
4,018,000
1,367,000

395,000
150,000
102,000
133,000
141,000
30,200
13,000
10,800
11,200
4,200
1,200
1,200

12,714,000

Melanesia includes 6 countries: Bougainville, Fiji, New

Caledonia, Papua New Guinea, Solomon Islands, and Vanuatu

Status of religions in Micronesia, 2000-2050

Followers 2000 2025 2050
total % rate

Christians 506,000 931 2.6l 879,000 1,198,000
Roman Catholics 344,000 634 299 614,000 845,000
Protestants 187,000 344 248 308,000 411,000
Independents 25,100 46 411 59,600 94,500
Baha'is 10,700 20 3.5 21,300 35,000
Buddhists 7,100 15 538 18,900 32,400
Nonreligious 6,400 12 558 14,400 24,400
Ethnoreligionists 6,100 13 1.18 8,800 10,100
Chinese folk-religionists 4300 Il 294 10,400 17,000
Neoreligionists 2,100 06 475 5,600 8,800
Confucianists 490 02 370 1,200 2,100
Total population 543,000 100.0  2.67 960,000 1,328,000

Micronesia includes 7 countries: Guam, Kiribati, Marshall
Islands, Micronesia, Nauru, Northern Mariana Islands, and Palau

Followers

Christians
Protestants
Roman Catholics
Marginal Christians
Chinese folk-religionists
Baha'is
Nonreligious
Buddhists
Ethnoreligionists
Hindus
Atheists
other religionists

Total population

Status of religions in Polynesia, 2000-2050

2000
total % rate
585,000 927 140
344,000 546 147
181,000 287  1.66
66,800 106 1.27
18,500 38 219
13,400 21 3.6
12,700 20 391
930 02 435
420 0.1 024
100 0.1 12.68
10 0.6 327
270 0.1 3.05
631,000 1000 151

2025

831,000
500,000
253,000
89,100
26,200
12,600
25,200
1,600
460

50

80

500

909,000

2050

1,021,000
608,000
305,000
112,000

31,500
33,400
39,700
2,500
520
100
120
100

1,129,000

Polynesia includes 10 countries: American Samoa, Cook Islands,
French Polynesia, Niue, Pitcairn Islands, Samoa, Tokelau, Tonga,
Tuvalu, and Wallis and Futuna Islands
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at the University of Durham. She wrote her doctoral the-

Sandra Bell is a lecturer in anthropology

sis on the development and adaptation on Buddhism in
Britain and has published a number of articles on Bud-
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and pastor of the New Life United Pentecostal Church of
Austin, Texas, and the president of the Urshan Graduate
School of Theology. He holds a doctorate of jurispru-
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[Kosciol Polskokatolicki]

Martha Sonntag Bradley. Martha Sonntag Bradley is
an historian of Utah and Associate Professor in the
Graduate School of Architecture of the University of
Utah. She is the author of eight books, including Kid-

napped from that Land: The Government Raids on the
Short Creek Polygamists (University of Utah Press, 1993),
a social history on polygamists in southern Utah and
modern-day Mormon fundamentalism, and The Four
Zinas: A Story of Mothers and Daughters on the Mormon
Frontier (Signature, 2000), a book about nineteenth-cen-
tury Mormon polygamy. She is currently working on a
history of the national fight against the Equal Rights
Amendment during 1972 and 1983.

Polygamy-Practicing Mormons

Jan Brzezinski. Jan Brzezinski earned his Ph.D. in San-
skrit literature from London’s School of Oriental and
African Studies. He has taught at the University of Mani-
toba and McGill University, and has translated and pub-
lished several Sanskrit texts from the Gaudiya Vaisnava

tradition.

Gaudiya Math

Gary Burlington. Gary Burlington is a professor of
world missions at Lincoln Christian College in Ne-
braska, and a former missionary in Zambia. He com-
pleted his Ph.D. at Biola University with a dissertation on
the Sweet Heart Church of the Clouds (Umutima
Uwalowa wa Makumbi) of Zambia and its founder,

Emilio Mulolani Chishimba.

Mutima Walowa Wa Mukumbi [Sweet Heart of the
Clouds]

Andrea Cassinasco. Andrea Cassinasco is a priest-
monk in the Russian Orthodox Church (Moscow Patri-
archate) with the monastic name of Fr. Ambrose, and
rector of the Russian Orthodox parish of Torino, Italy.
He has authored several essays and a book on the Eastern

Christian presence in Italy.

Liberal Catholic Church
Serbian Orthodox Church

Kim-Kwong Chan. Kim-Kwong Chan, Ph.D. and
D.Th., is the Executive Secretary of the Hong Kong
Christian Council and the author and coauthor of eight
books on Christianity in China. He holds current hon-
orary teaching and research appointments at the Chinese
University of Hong Kong, Coventry University in the
United Kingdom, Regent University in the United States,

and Zhejiang University in China.



China

China: Hong Kong

China: Macao

Chinese Protestant Three-Self Patriotic Movement
Committee

James Chancellor. James Chancellor, the W. O. Carver
Professor of World Religion and World Missions at the
Southern Baptist Theological Seminary, is the author of
Life in the Family: An Oral History of the Children of God
(Syracuse University Press, 2000).

The Family/Children of God

Stuart Chandler. Stuart Chandler received his Ph.D.
from Harvard University. He is an assistant professor at
Indiana University of Pennsylvania. His research focuses
on modern Chinese Buddhism and on the growing reli-
gious pluralism of the United States.

Foguangshan

Dorthe Refslund Christensen. Dorthe Refslund
Christensen, Ph.D., is a lecturer at the Center for the
Study of Religion at the Southern Danish University of
Odense, Denmark, and the secretary of RENNER (Re-
search Network on New Religion), the Danish-based
scholar association. She is the author of Scientology: Fra
Terapi til Religion (Scientology: From Therapy to Reli-
gion; Gyldendal, Nye Religioner, Kebenhavn, 1997), the
first Danish introduction to the ideas and practices of
the Church of Scientology.

Church of Scientology

Mathew Clark. Mathew Clark is head of the Depart-
ment of the New Testament at the Auckland Park Theo-
logical Seminary in Johannesburg, South Africa. He is
also principal of the Durban campus of that seminary.
He was the first chair of the Pentecostal Theological As-
sociation of Southern Africa, founded in 1998.

Apostolic Faith Mission of South Africa

Peter B. Clarke. Peter B. Clarke is the Professor of the
history and sociology of religion in the Department of
Theology and Religious Studies at King’s College, Lon-
don. Recent publications include the editing of and con-
tributions to New Trends and Developments in African Re-
ligions (Greenwood Press, 1998); with Elisabeth Arweck,
An Annotated Bibliography of New Religious Movements in
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the West (Greenwood Press, 1997); New Trends and Devel-
opments in the World of Islam (Luzac Oriental, 1998); An
Annotated Bibliography of Japanese New Religions (Japan
Library/Curzon, 1998); and Japanese New Religions: In
Global Perspective (Curzon Press, 2000). He is also the
founding editor and contemporary coeditor with Dr.
Elisabeth Arweck of the Journal of Contemporary Religion.

Agonshii

Honmichi [Original Way]

Kofuku no Kagaku [Institute for Research in Human
Happiness]

Konkokyo [Golden Light Teachings]

Omoto

Sekai Kyusei Kyd (Church of World Messianity)

Shinnyoen, Garden of Absolute Reality

Tenrikyo [Religion of Heavenly Wisdom]

Tensho Kotai Jinglikyo [The Religion of the Mighty God of
Heaven]|

Chas S. Clifton. Chas S. Clifton teaches writing at the
University of Southern Colorado. He serves as associate
editor of The Pomegranate: A Journal of Pagan Studies
and secretary of the Nature Religions Scholars Network.

Covenant of the Goddess

Gardnerian Wicca

Catherine Cornille.
Japanese new religions in Europe, was formerly a mem-

Catherine Cornille, a specialist in

ber of the Faculty of Theology at the Catholic University
of Leuven in Leuven, Belgium. She is the author of The
Guru in Indian Catholicism: Ambiguity or Opportunity of
Inculturation (Peeters, 1991); Vrouwen in de Wereldgods-
diensten: Teksten, tradities en recente ontwikkelingen
(Lemniscaat, 1994); editor of A Universal Faith? Peoples,
Cultures, Religions and the Christ. Essays in Honor of Prof.
Dr. Frank De Graeve (Peeters, 1992); and of Many Man-
sions? Multiple Religious Belonging and Christian Identity
(Orbis, 2002).

Mother Meera, Disciples of

Stikyd Mahikari
Diana Cousens. Diana Cousens has an M.A. in Tibetan
history and works as a senior university administrator.
Her paper on the visionary lineages of Jamyang Khyentse
Wangpo will be published in 2002 as a part of the Con-
ference Proceedings of the International Association of
Tibetan Studies Conference in Leiden. She also publishes
in the Buddhist Press.
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Nyingma Tibetan Buddhism

Tibetan Nyingma Institute
Jamie Cresswell. Jamie Cresswell is the Director of the
Institute of Oriental Philosophy European Centre in the
United Kingdom and is working on a Ph.D. thesis on the
development and organization of Buddhism in the West.
He has coedited New Religious Movements: Challenge and
Response with Dr. Bryan Wilson (Routledge, 1999).

The Buddhist Society

Foundation for the Preservation of the Mahayana
Tradition

Rigpa Fellowship

Vivienne Crowley. Vivienne Crowley, Ph.D., is a char-
tered psychologist and lectures on the psychology of reli-
gion at the University of London. She is the author of
many books and papers on Wicca, Paganism, and the
psychology of religion, including The Natural Magician
(Penguin, 2002) and Your Dark Side (Thorsons, 2001).

Fellowship of Isis

Goddess Spirituality

Pagan Federation
Constantin Cuciuc. Dr. Constantin Cuciuc is a profes-
sor at the University of Bucharest Scientific Research for
the Institute of Sociology at the Romanian Academy in
Bucharest, Romania. He is the author of Tlasul Religiilor
si al Monumentelor Istorice Religioase din Romania (Atlas
of Religions and Religious Historical Monuments in Ro-
mania; Editura Gnosis, 1997) and Religii noi in Romania
(New religions in Romania; Editura Gnosis, 1996).

Old Rite Romanian Orthodox Church
Reformed Church in Romania
Romania, Islam in

Romanian Greek Catholic Church
Romanian Orthodox Church

David Daniels.

of church history at McCormick Theological Seminary

David Daniels is an associate professor

in Chicago, Illinois, and an ordained minister in the
Church of God in Christ. He is the author of numerous
published articles on the history of Christianity includ-
ing “Teaching the History of U.S. Christianity in a Global
Perspective” in Theological Education (Spring, 1993), and
the entry on Black Holiness Pentecostals in the Encyclo-
pedia of Afro-American Religion (Garland, 1993).

Church of God in Christ

Matthias Dech. Dr. Matthias Dech studied compara-
tive science of religion and Indology in Marburg, Ger-
many, where, in 1999, he completed his Ph.D. thesis on
Hindus and Hinduism in Germany. Since 1999, he has
been a computer consultant at the Deutsche Borse (Ger-
man exchange) in Frankfurt, Germany.

Vishwa Hindu Parishad

Dell deChant.
tor of the Undergraduate Program in the Department of

Dell deChant is an instructor and Direc-

Religious Studies at the University of South Florida. He is
editor of the Journal of the Society for the Study of Meta-
physical Religion. He is the coauthor with Darrell Fasching
of Comparative Religious Ethics (Blackwell, 2000).

International New Thought Alliance

Religious Science

Unity School of Christianity/Association of Unity
Churches

Max Deeg. Max Deeg is a professor of religious studies
at the University of Vienna in Austria.

Mahayana Buddhism
Tiantai/Tendai

Mahinda Deegalle.
the study of religions at Bath Spa University College in
the United Kingdom. He has coedited Pali Buddhism
(Curzon Studies in Asian Philosophy) (Curzon Press,
1996) and has written two Sinhala works on Buddhism.
He has published a number of articles on Buddhist

Mahinda Deegalle is Lecturer in

preaching, and his current research interests are the Ma-
hayana movement in Sri Lanka, ascetic practices, and
new religious movements in Japan.

All Ceylon Buddhist Congress
Hossosht

Ontakekyo

Sarvodaya

Young Men’s Buddhist Association

Raffaella Di Marzio.
both psychology and religious sciences, is member of the

Raffaella Di Marzio, a graduate in

Rome branch of GRIS (Gruppo di Ricerca e Infor-
mazione sulle Sette), a Roman Catholic cult-watching
organization. She has published articles on several fringe
Catholic movements, is a contributor to the Enciclopedia
delle Religioni in Italia (Elledici, 2001) and to Cultic
Studies Journal, published by American Family Founda-
tion (AFF). She is also a member of the editorial advi-



sory board of Cultic Studies Review: An Internet Journal
of Research, News ¢ Opinion (CSR), published by AFE.

La Missione—Luigia Paparelli

Thadeus Doktor.
ate in 1988 from Warsaw University. He is currently an

Thadeus Doktor received his doctor-

adjunct professor at the Institute of Applied Social Sci-
ences at the Warsaw University. His books include
Spotkania z astrologig (Meetings with astrology; Iskry,
1987); Ruchy kultowe: Psychologiczna charakterystyka
uczestnikow (Cult movements: Psychological characteris-
tics of members; Nomos, 1991); Nowe ruchy religijne i
parareligijne w Polsce (New religious and parareligious
movements in Poland; Verbinum, 1999); and (with Irena
Borowik) Pluralizm religijny i mralny w Polsce (Religions
and moral pluralism in Poland; Nomos, 2001).

Poland
Rodzima Wiara (Poland)

Will Douglas. Will Douglas is at Wolfson College in
Oxford, where his research has centered on the history of
Himalayan Buddhism and on the relation between liter-
acy, technology, and religion. He is presently translating
the Karandavyuha Sutra.

Newar Buddhism (Nepal)

Markus Dressler. Markus Dressler was, from April
1998 to March 2001, a fellow and doctoral student at the
Max Weber Center for Cultural and Social Studies at the
Erfurt University in Germany. In March 2001 he finished
his doctorate with a thesis on Alevism (published under
the title Die Alevitische Religion: Traditionslinien und
Neubestimmungen, Wirzburg: Ergon 2002). In April
2001, provided with a scholarship from the German Aca-
demic Exchange Service, he embarked on a post-
doctoral project as a visiting researcher at the Orient-
Institute of the German Oriental Society in Istanbul,
then at the Near Eastern Studies Department of New
York University.

Bektashis (Bektashiye)

Eugene M. Elliott III. Eugene M. Elliott IIT graduated
from the University of Virginia in 2002 with a B.A. in for-
eign affairs. After graduation he has pursued his interests
in environmental policy and environmental education.

Elan Vital/Divine Light Mission

About the Editors and Contributors

Miguel H. Farias. Miguel H. Farias was a research as-
sistant at the University of Lisbon from 1998 until 2000,
and is currently doing a doctorate in psychology at the
University of Oxford. He has researched and published
on new religious movements in Portugal and is now
working on a social-psychological study of New Age in-
dividuals in England.

Lusitanian Church (Lusitanian Catholic Apostolic
Evangelical Church)
Portugal

Willy Fautré.
Rights Without Frontiers International in Brussels, Bel-

Willy Fautré is the Director of Human

gium, and is a member of the Belgian Association of
Journalists of Religious Information. He is also a teacher
of Germanic languages.

Belgium

Marianne Q. Fibiger. Marianne Q. Fibiger received her
Ph.D. from Aarhus University in 1999. Her dissertation
was entitled “The Sri Lankan Tamil Hindus in Denmark:
A Religious Study of the Importance of Religion in an
Intercultural Encounter.”

Sri Lanka, Hinduism in

Adele Fletcher. Adele Fletcher is a researcher currently
based in Mito City, Japan. She holds a Ph.D. in Maori
and an ML.A. in religious studies from the University of
Canterbury in New Zealand. Forthcoming publications
include two articles on nineteenth-century Maori reli-
gion, “Atua, Ancestors and Ghosts” and “Sacred Hierar-
chies: Maori Ritual and Social Stratification.”

Maori Religion

Peter Fliigel. Dr. Peter Fliigel teaches in the Department
of the Study of Religions of the School of Oriental and
African Studies (SOAS) at the University of London. He is
the author of Asceticisn and Devotion: The Ritual System
of the Terapanth Svetambara Jains (Peter Lang, forthcom-
ing) and with G. Houtman is coeditor of Asceticism and
Power in the Asian Context (Curzon Press, forthcoming).

Sthanakavasi Jain Tradition

Terapanth Svetambara Jain Tradition

Judith M. Fox.
ademic researcher specializing in South Asian new reli-

Dr. Judith M. Fox is an independent ac-

gions. In addition to journal articles and contributions
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to edited volumes, she has produced The Way of the
Heart: A Study of Rajneeshism (Aquarian Press, 1986),
Sahaja Yoga (Curzon Press, 1999), and Osho Rajneesh: e il
suo movimento (Elledici, 1999).

Sahaja Yoga
Selena Fox. Reverend Selena Fox is founder and High
Priestess of Circle Sanctuary. She also is a writer, photog-
rapher, clinical psychotherapist, Pagan religious freedom
activist, and guest speaker at colleges and universities.
She is a member of the Assembly of Religious and Spiri-
tual Leaders associated with the Parliament of the
World’s Religion.

Circle Sanctuary
Wiccan Religion

Liselotte Frisk. Liselotte Frisk received her Ph.D. in
1993 from Abo Academy in Finland. She was an assistant
professor in history of religion at Umed University in
Sweden from 1995 to 1999, and from 1999 to 2001 was
an assistant professor in religious studies at Dalarna Uni-
versity in Sweden. Since December 2001, she has been
Associate Professor of Religious Studies at Abo Academy.

The Satsang Network
David N. Gellner. David N. Gellner is a lecturer in so-
cial anthropology at the University of Oxford. His books
include Monk, Householder, and Tantric Priest: Newar
Buddhism and its Hierarchy of Ritual (Cambridge Uni-
versity Press, 1992), Nationalism and Ethnicity in a
Hindu Kingdom (Harwood, 1997), and The Anthropology
of Buddhism and Hinduism: Weberian Themes (Oxford
University Press, 2001).

Nepal

Nikandrs Gills.
Academic Center for Study of Religions at the Institute

Nikandrs Gills is a researcher at the

of Philosophy and Sociology, University of Latvia. He
studied philosophy, and his research focuses on phe-
nomenology of religion, history of religions, and
churches of Latvia, including new religious movements.
He is the compiler and editor of Religious Philosophical
Articles.

Latvia
Latvia, Paganism in
Latvian Evangelical Lutheran Church

Stephen D. Glazier.
Anthropology at the University of Nebraska at Lincoln.
He is the editor of The Encyclopedia of African and African
American Religions (Routledge, 2001) and Anthropology
of Religion: A Handbook (Praeger, 1999). Glazier currently
serves as Secretary of the Society for the Scientific Study
of Religion and is President of the Society for the Anthro-
pology of Consciousness.

Stephen D. Glazier is Professor of

Rada Religion

Rastafarians

Spiritual Baptists
Donatas Glodenis. Donatas Glodenis received his B.A.
in Christian studies at Lithuania Christian College in
Klaipéda, Lithuania in 1999. He currently works for the
Ministry of Justice of the Republic of Lithuania. He
writes extensively on religious minorities and state-
church relations in Lithuania and has coauthored a few
books.

Lithuania
Romuva

Joscelyn Godwin. Joscelyn Godwin is Professor of
Music at Colgate University, where he has taught since
1971. He was educated at Magdalene College and Cor-
nell University, and has written, translated, and edited
numerous books in the fields of musicology and esoteri-
cism, notably Harmonies of Heaven and Earth (Thames
& Hudson, 1987), The Theosophical Enlightenment
(SUNY Press, 1994), and a translation of the Hypnero-

tomachia Poliphili of 1499.

Western Esoteric Tradition

Marion S. Goldman. Marion S. Goldman is Professor
of Sociology and Religious Studies at the University of
Oregon. She focuses on issues of gender, sexualities, and
religious movements. Her 1999 book Passionate Journeys
(University of Michigan Press) considers the high-
achieving women and men who followed Bhagwan Shree
Rajneesh (now Osho) to central Oregon in the 1980s.
Her recent work is about the Esalen Institute and its pro-

found influence on contemporary culture.

Osho Commune International

Arthur L. Greil.  Arthur L. Greil is Professor of Sociology
and Health Policy at Alfred University. His work on reli-



gion has focused on conversion, quasi-religion, and reli-
gion and politics. He is coeditor, with Thomas Robbins, of
a volume on quasi-religion and is currently coediting,
with David Bromley, a volume on defining religion.

British Israelism
Jehovah’s Witnesses

Peter Gyallay-Pap. Peter Gyallay-Pap holds a Ph.D. in
political science and international relations from the
London School of Economics. He is a senior research fel-
low at the Center of Advanced Study in Phnom Penh,
Cambodia, and adjunct faculty at Adams State College in
Colorado. He has spent ten years working with and writ-
ing about Buddhism in Cambodia.

Buddhist Institute (Cambodia)
Cambodia

Jeffrey K. Hadden. Jeffrey K. Hadden earned a Ph.D. in
sociology at the University of Wisconsin in 1963. He has
been Professor of Sociology at the University of Virginia
since 1972. His writings in the area of religion have fo-
cused on religious movements. His most recent book,
Religion and the Internet (JAI, 2001) was coedited with
Douglas E. Cowan.

Ananda Marga Yoga Society

Elan Vital/Divine Light Mission

Integral Yoga International

Serpent Handlers/Signs Following Movement

Phillip E. Hammond. Phillip E. Hammond is D.
Mackenzie Brown Professor of Religious Studies at the
University of California at Santa Barbara. He received a
Ph.D. in sociology from Columbia University and taught
in the sociology departments of Yale University, the Uni-
versity of Wisconsin, and the University of Arizona be-
fore moving to UCSB in 1978. The most recent of his
many books is The Dynamics of Religious Organizations
(Oxford University Press, 2000).

Soka Gakkai International
Jirgen Hanneder. Jirgen Hanneder holds a Ph.D. in
Indology from the University of Marburg, Germany, and
is presently a research scholar in a project located at the
University of Halle, Germany, which deals with the
Kashmirian version of the Yogavasistha. His teaching
and research focus includes Kashmirian Shaivism, classi-
cal Sanskrit poetry, and modern Sanskrit literature.
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Kashmir Saivism
Pashupata Saivism

Charlotte Hardman. Charlotte Hardman is a social an-
thropologist and head of the Religious Studies Depart-
ment at the University of Newcastle upon Tyne, England.
She has worked in Nepal for many years and has pub-
lished books and articles on Nepal. She has also carried
out research on new religious movements and has writ-

ten on religion in contemporary society and on children.

Druidism
Nepal, Indigenous Religions in

Carol Harris-Shapiro. Carol Harris-Shapiro, the au-
thor of Messianic Judaism: A Rabbi’s Journey through Re-
ligious Change in America (Beacon Press, 1999), is an as-
sistant professor of religion at Temple University and a
Reconstructionist rabbi. Her research interests include
American religion, contemporary American Judaism,

and religious/ethnic identity construction.

Union of Messianic Congregations

Christopher H. Hartney. Christopher H. Hartney is
currently research assistant at the Department of Studies
in Religion at the University of Sydney where he is com-
pleting a doctorate on Caodaism.

Caodaism
China: Taiwan

Vietnam

Jan-Peter Hartung. Jan-Peter Hartung is a doctoral
candidate and researcher in religious studies and Islamic
studies at the Max Weber Center for Cultural and Social
Studies at Erfurt University in Germany. His fields of re-
search and interest include Islamic scholarship in South
Asia in the eighteenth to twenty-first centuries, Sufism,
Islamic philosophy, and Muslim revivalist movements in

South Asia.

Chistiniyya Sufi Order (Cishtiya)
Nagshbandiya Sufi Order

Alan Hayes. Alan Hayes earned his Ph.D. from McGill
University and is currently Bishops Frederick and Heber
Wilkinson Professor of Church History of Wycliffe College
at the University of Toronto. His teaching and research in-

terests include early Christianity, Anglican history, early
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modern history, Canadian Christianity, historiography,
and worship.

Anglican Church of Canada

Gordon L. Heath. Gordon L. Heath, currently study-
ing for his Ph.D., is Assistant Professor of History and
Director of the Degree Completion Program at Tyndale
College in Toronto, Canada.

Christian Church (Disciples of Christ) in Canada
Doukhobors

Evangelical Lutheran Church in Canada
Evangelical Mennonite Conference (Canada)
Lutheran Church—Canada

Presbyterian Church in Canada

Kathleen Hertzberg. Kathleen Hertzberg, a life-long
member of the Society of Friends, is the cofounder of the
Canadian Friends Historical Association, founded in
1972. She attended Woodbrooke, the Quaker College in
England. Prior to the Second World War, she assisted
Jews and others in leaving Germany. She moved to
Canada in 1952 and has served as the chair of the Cana-
dian Friends Service Committee and a representative of
Canadian Yearly Meeting on the (international) Friends
World Committee for Consultation.

Canadian Yearly Meeting of the Religious Society of
Friends

Norman A. Hjelm. Norman A. Hjelm, now retired in
Wynnewood, Pennsylvania, served as Lutheran World
Federation Director of Communication and Acting
Deputy General Secretary for Planning. For a long time
he was Director and Senior Editor of Fortress Press in
Philadelphia. He also served as Director of the Commis-
sion on Faith and Order of the National Council of the
Churches of Christ in the U.S.A.

Lutheran World Federation

E. G. Hoekstra. E. G. Hoekstra, M.A., is a retired pre-
university education teacher who wrote many publica-
tions on religion in the Netherlands, especially on the di-
verse churches and religious movements. He is cowriter
and editor of Wegwijs in religieus en levensbeschouwelijk
Nederland (3d ed., Kampen, 2002) and is coeditor of the
series “Wegwijs, Kok, Kampen.”

The Netherlands
Netherlands Reformed Church

Netherlands Reformed Churches

Old Catholic Church of the Netherlands

Reformed Churches in the Netherlands (GKN)
Reformed Churches in the Netherlands (Liberated)
Reformed Denomination

Remonstrant Brotherhood

Michael W. Homer.
in private practice in Salt Lake City, Utah. He has written

Michael W. Homer is a trial lawyer

books and articles concerning Mormonism, Freema-
sonry, Arthur Conan Doyle, and Spiritualism. He is the
author of Lo spiritismo (Elledici,1999).

Church of Jesus Christ of Latter-day Saints
Qamar-ul Huda. Qamar-ul Huda is Assistant Professor
of Islamic Studies and Comparative Theology in the De-
partment of Theology at Boston College. His area of in-
terests are on Sufism, Qur’anic hermeneutics, Islamic
ethics, and history of religious thought.

Mevlevi Sufi Order
Qadiriyya Rifaiyya Sufi Order
Qadiriyya Sufi Order
Shédhiliyya Sufi Order
Suhrawardiyya Sufi Order

Neil Hudson.
logical College in Nantwich, England. He was awarded a

Neil Hudson lectures at Regents Theo-

doctorate from King’s College, London in 1999 for work
related to the Elim Pentecostal Church. His research in-
terests include the challenge that contemporary society
places before the church and Pentecostal history. He
serves on the editorial board of the Journal of the Euro-
pean Pentecostal Theological Association and the manage-
ment board of the Donald Gee Centre for Pentecostal
Research.

Elim Pentecostal Church

Lynne Hume. Lynne Hume is an anthropologist and
senior lecturer in the Department of Studies in Religion
at the University of Queensland in Australia. She lectures
on Aboriginal religions, women and religion, and new
religious movements. Her current research is on altered

states of consciousness and religious experience.

Aboriginal Religions

Alan Hunter. Dr. Alan Hunter is Senior Lecturer at
the Centre for the Study of Forgiveness and Reconcilia-

tion at Coventry University in the United Kingdom. Dr.



Hunter has authored several works on religion and so-
ciety in China, including (with Kim-kwong Chan)
Protestantism in Contemporary China (Cambridge Uni-
versity Press, 1993) and (with John Sexton) Contempo-
rary China (MacMillan, 1999).

China

Harold D. Hunter. Harold D. Hunter is the Director of
the Archives and Research Center of the International
Pentecostal Holiness Church in Oklahoma City, Okla-
homa, the author of Spirit Baptism: A Pentecostal Alter-
native (University Press of America, 1983), and a past
president of the Society for Pentecostal Studies.

Church of God of Prophecy

International Pentecostal Holiness Church
Pentecostal Church of God

Pentecostal World Fellowship

Dawn L. Hutchinson. Dawn L. Hutchinson is a gradu-
ate student at Florida State University, and is currently
studying for her Ph.D. Her area of concentration is
American religions with a special interest in new reli-
gious movements. She has given papers at the 1999 and
2000 annual regional meetings of the Society for the
Study of Metaphysical Religions and at the 2001 annual

conference of the American Academy of Religion.

A Course in Miracles
Manfred Hutter. Manfred Hutter is Professor for
Comparative Religion at the University of Bonn in
Germany. His teachings and current research include
Indian religious traditions and spirituality in Europe,
the Bahd’i Faith, and traditional and contemporary
Zoroastrianism.

Austria

Austrian Buddhist Association

Evangelical Church of the Augsburg and Helvetic

Confessions in Austria

Old Catholic Church of Austria
Keishin Inaba. Keishin Inaba studied religions at Tokyo
University from Professor Susumu Shimazono, and ob-
tained a Ph.D. under the supervision of Professor Peter B.
Clarke at King’s College, University of London, where he
was a postdoctoral fellow from July 2000 to May 2001. He
also researched religions in the United Kingdom as a re-
searcher for a Japanese governmental project. He has
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published essays and articles on altruism and religions,
Japanese religions, and new religions. He is currently a re-
search Associate at the Centre de Recherches sur le Japon
at the Ecole des Hautes Etudes en Sciences Socials in
Paris, France.

Byakko Shinko Kai
Ennokyo

Gedatsu Kai

Izumo Oyashirokyd
Ko6do Kyodan
Kurozumikyo
Mydchikai Kyodan
Nichirin Shosha
Nichirinsha
Reiha-no-Hikari

Edward Irons is the Director of The
Hong Kong Institute for Culture, Religion, and Com-

Edward Irons.

merce, a religious studies research facility concentrating
on Hong Kong and Chinese cultural studies, Chinese re-
ligions, and the interaction of cultural and religious is-
sues with commerce in contemporary society.

Falun Gong (Falun Dafa)
Tian Dao (Yiguandao)
Ginette Ishimatsu. Ginette Ishimatsu is Associate Pro-
fessor of Asian Religions at the University of Denver. She
is the author of Between Text and Tradition: Hindu Ritual
and Politics in South India (Westview, forthcoming) and
contributor (with S. S. Janaki, N. R. Bhatt, and Richard
Davis) to a critical edition and translation of Agho-

rashivacharya’s Kriyakramadyotika.

Tamil Saivism

Forrest Jackson. Forrest Jackson, a graduate of Tulane
University, was first entranced by flying saucers at the
age of six when his mother, a UFO contactee, took him
to see Close Encounters of the Third Kind. Along with
Rodney Perkins, he cowrote Cosmic Suicide: The Tragedy
and Transcendence of Heaven’s Gate (Pentaradial Press,

1997).

Chen Tao

Kumar Jairamdas. Kumar Jairamdas is a student at the
University of South Florida with interests in Vajrayana;
Jainism; developmental Hinduism and Buddhism in

India; Hindu, Buddhist, and Jain mythology; and the
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Hindu/Buddhist influence on Tibetan religion. He has
traveled to Indonesia to study the ways in which Hindu
mythology has been transmitted in non-Indian Hindu
culture. He has also visited Singapore to observe secular-
ized Hindu/Buddhist traditions.

Saivism (Hinduism)

Shakta Movement (Hinduism)
Smarta Tradition (Hinduism)
Tantrism

Vaisnavism

Yogi Tradition

Abhi P. Janamanchi.
Unitarian Universalist minister who currently serves in

Reverend Abhi P. Janamanchi is a

the Unitarian Universalist Society in Clearwater, Florida.
He hails from India and is also a member of the Brahmo
Samaj.

Brahmo Samaj
Constance A. Jones. Constance A. Jones, Ph.D. is Pro-
fessor at the California Institute of Integral Studies in
San Francisco. She is a sociologist of religion who con-
ducts research in new religious movements in America.
Her publications include analyses of Eastern religions in
America, particularly Hindu groups.

The Gurdjieff Foundations
Krishnamurti Foundations

Andy Brubacher Kaether. Andy Brubacher Kaether
completed his M.A. in theology at the Toronto School of
Theology, University of Toronto. His thesis is entitled
“Christology in African Independent Churches: Theo-
logical Reflections in Mennonite Missions Perspective.”

Church of Moshoeshoe (Lesotho)
Spiritual Healing Church (Botswana)

William K. Kay. William K. Kay is the Director of the
Centre for Pentecostal and Charismatic Studies at the
University of Wales in Bangor, and Senior Lecturer in
Religious and Theology Education at King’s College,
London. Among many other publications, he is author
of Pentecostals in Britain (Paternoster, 2000) and coedi-
tor of the three-volume series Religion in Education
(Gracewing, 1997, 1998, 2000).

Assemblies of God in Great Britain and Ireland

Alexandra Kent. Alexandra Kent is a social anthropol-

ogist at the Department of Social Anthropology at Gote-

borg University in Sweden. She carried out doctoral re-
search on the Sathya Sai Baba movement in Malaysia be-
tween 1996 and 1998 and presented the material in the
year 2000 in a thesis entitled “Ambiguity and the Modern
Order: The Sathya Sai Baba Movement in Malaysia.” Be-
tween 2000 and 2002 she conducted postdoctoral re-
search on Chinese participation in the Tamil festival of
Thaipusam in Penang, Malaysia.

Sathya Sai Baba Movement
Benny Liow Woon Khin. Benny Liow Woon Khin
earned a B.A. Hons. Ed. in history in 1980 from Univer-
siti Sains Malaysia, and in 1985 earned a Master of Public
Administration from University of Malaya. He works as
a general manager of human resources at a leading
Malaysian-based multi-national corporation in Kuala
Lumpur. He is editor of Eastern Horizon, a journal of the
Young Buddhist Association of Malaysia. His most re-
cent publications are K.Sri Dhammananda Felicitation:
Essays in Honor of His 80th Birthday (BGE, 1999) and
K.Sri Dhamamnanda: A Pictorial Retrospect (BGE, 1997).

Buddhist Missionary Society Malaysia
Young Buddhist Association of Malaysia

Sallie B. King. Sallie B. King is Professor of Philosophy
and Religion at James Madison University. She is the au-
thor of Buddha Nature (SUNY Press, 1991) and Journey
in Search of the Way: The Spiritual Autobiography of
Satomi Myodo (SUNY Press, 1993) and coeditor of En-
gaged Buddhism: Buddhist Liberation Movements in Asia
(SUNY Press, 1996) and The Sound of Liberating Truth:
Buddhist-Christian Dialogues in Honor of Frederick J.
Streng (Curzon Press, 1999).

Unified Buddhist Church, the Order of Interbeing, and the
Community of Mindful Living

Christoph Kleine. Christoph Kleine holds a Ph.D. in re-
ligious studies from the University of Marburg, Germany.
He is presently a lecturer at various German universities.
His special field of interest is East Asian religious his-
tory—particularly Buddhism, hagiography, religion and
politics issues, and methodological questions of the study
of religions. His publications include Hénens Buddhismus
des Reinen Landes: A Multilingual Dictionary of Chinese
Buddhism (Peter Lang, 1996) and a number of articles in
various journals, books, and reference works.

Jodo-Shinshi [True Pure Land School]
Jodo-Shiu [Pure Land School]



Alioune Koné. Alioune Koné is a Ph.D. candidate in so-
ciology at the Ecole des Hautes Etudes en Sciences Sociales
in Paris, France, and currently a research associate at the
Center for Interdisciplinary Studies of Religious Facts
(CEIFR), a Centre National de la Recherche Scientifique
(CNRS) institution in Paris. His dissertation is a sociolog-
ical analysis of the legacy of Taisen Deshimaru Roshi

(1914-1982).

International Zen Association

Milan Kovag, Ph.D., is a Chair of the De-
partment of the History of Religions at the Comenius

Milan Kovac.

University in Bratislava, Slovakia. He has concentrated his
studies on philosophy, history, and history of religions.

Slovakia

Louise Kretzschmar. Louise Kretzschmar is Professor
of Christian Ethics at the University of South Africa in
Pretoria, and chairperson of the governing board of the
Baptist Convention College in Soweto. She is the author
of The Voice of Black Theology in South Africa (Ohio Uni-
versity Press, 1986); Privatization of the Christian Faith:
Mission, Social Ethics and the South African Baptists
(Asempa Press, 1998); coeditor (with L. D. Hulley and
Luke Lungile Pato) of Archbishop Tutu: Prophetic Witness
in South Africa (BHB International, 1997); and coeditor
(with C. Kourie) of Christian Spirituality in South Africa
(Cluster, 2000).

Baptist Union of South Africa/Baptist Convention of South
Africa
Baptists

Alexei D. Krindatch. Alexei D. Krindatch graduated
from the Moscow State University in 1988, specializ-
ing in human geography and geography of religions.
From 1995 to 1996 he was a Pew Fellow at Columbia
University in New York, participating in the Religion,
Human Rights, and Religious Freedom Program. He is
the author of a monograph Geography of Religions in
Russia (Glenmary Research Center, 1996), one of 30
publications in various languages. He is currently em-
ployed as a research fellow at the Center of Geopoliti-
cal Studies of the Institute of Geography in Moscow,
Russia.

Georgia
Georgian Orthodox Church
Russian Orthodox Church (Moscow Patriarchate)
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Solveiga Krumina-Konkova. Solveiga Krumina-Konkova
is a doctor of philosophy, a leading researcher, and a head of
the Academic Centre for the Study of Religions of the Insti-
tute of Philosophy and Sociology at the University of
Latvia. She is an author of the book Evil and Mawn’s Free Will
(Zinatne, 1992, in Latvian), and of numerous articles on re-

ligions in Latvia.

Latvia
Latvia, Paganism in
Latvian Evangelical Lutheran Church

Khun Eng Kuah. Khun Eng Kuah holds a Ph.D. in an-
thropology from Monash University in Australia. She is
currently Associate Professor at the Department of Soci-
ology at the University of Hong Kong. Her teaching and
research focus includes Buddhism—society and state;
the emigrant villages in China; and ancestor worship in
south China. Her recent publications include a book ti-
tled Rebuilding the Ancestral Village: Singaporeans in
China (Ashgate, 2000).

Singapore, Buddhism in

André Laliberté.
Professor at the Department of Political Science at the

André Laliberté is presently Assistant

University of Ottawa. He holds a Ph.D. in political sci-
ence from the University of British Columbia in Canada.
He teaches courses on comparative politics and Chinese
politics, as well as a seminar on religion and politics. He
has published on the politics of Taiwanese Buddhist or-
ganizations and on Chinese international ethics, and his
current research interests include charity and welfare
policy in China and Taiwan.

Buddhist Association of the Republic of China

The Buddhist Compassion Relief Tzu Chi
Association

The Dharma Drum Mountain Association
(Fakushan)

Master Ching Hai Meditation Association

David Christopher Lane.
currently a professor of philosophy and sociology at

David Christopher Lane is

Mount San Antonio College in Walnut, California. He is
the author of several books, including The Radhasoami
Tradition: A Critical History of Guru Successorship (Gar-
land, 1992), Exposing Cults: When the Skeptical Mind Con-
fronts the Mystical (Garland, 1994), and The Making of a
Spiritual Movement: The Untold Story of Paul Twitchell and
Eckankar (Del Mar Press, 1983). Lane received his Ph.D.
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from the University of California at San Diego where he
was also a recipient of a Regents Fellowship.

Manavta Mandir

Master Ching Hai Meditation Association
Radhasoami

Ruhani Satsang

Laura Maria Latikka.
Laura Maria Latikka earned her Master of Theology at
Abo Akademi University in Turku, Finland in 1996.
From 1990 to 1991, she studied at Aarhus University in
Denmark. In 1997 she was named the Secretary for
Church and People of Other Faiths in the Evangelical
Lutheran Church of Finland until 2000.

Reverend Master of Theology

Evangelical Lutheran Church of Finland
Finland

Paul Alan Laughlin.
and Chair of the Department of Religion and Philoso-
phy at Otterbein College in Ohio, and the author of nu-
merous publications, most in the field of American

Paul Alan Laughlin is Professor

metaphysical religion. His latest book is Remedial Chris-
tianity: What Every Believer Should Know about the Faith,
but Probably Doesn’t (Polebridge Press, 2000).

Seich6-no-Ie

Martha Lee. Martha Lee earned her Ph.D. from Syra-
cuse University and is now an associate professor at the
University of Windsor in Ontario, Canada. She is the au-
thor of The Nation of Islam, an American Millenarian
Movement (Syracuse University Press, 1996), Earth First!
Environmental Apocalypse (Syracuse University Press,
1995), and the editor of Millennial Visions: Essays on
Twentieth Century Millenarianism (Praeger, 2000).

Nation of Islam (Farrakhan)
Warith Deen Mohammad, Ministry of

James R. Lewis. James R. Lewis teaches religious stud-
ies at the University of Wisconsin at Stevens Point. His
publications include Cults in America: A Reference Hand-
book (ABC-CLIO, 1998), Witchcraft Today: An Encyclope-
dia of Wiccan and Neopagan Traditions (ABC-CLIO,
1999), UFOs and Popular Culture: An Encyclopedia of
Contemporary Myth (ABC-CLIO, 2000), and Satansim
Today: An Encyclopedia of Religion, Folklore, and Popular

Culture (ABC-CLIO, 2001).
Adidam

Aumist Religion

Branham Tabernacle and Related Assemblies

Church of the Brethren

International Evangelical Church

Movement of Spiritual Inner Awareness

Sikh Dharma

Sikhism and the Sant Mat Tradition

The Way International
John LoBreglio. John LoBreglio is a Ph.D. candidate in
religious studies at the University of California at Santa
Barbara. He has also completed a doctoral course at
Kyoto University in Japanese cultural studies.

Japan Buddhist Federation
Nipponzan Myohoji

Phillip Charles Lucas.
ate Professor of Religious Studies at Stetson University in

Phillip Charles Lucas is Associ-

DeLand, Florida and a founding editor of Nova Religio:
The Journal of Alternative and Emergent Religions. He is
the author of The Odyssey of a New Religion: The Holy
Order of MANS from New Age to Orthodoxy (Indiana
University Press, 1995), and coauthor of Cassadaga: The
South’s Oldest Spiritual Community (University Press of
Florida, 2000). He is the author of numerous articles on
alternative religions.

Ancient and Mystical Order Rosae Crucis
I AM Religious Activity (Saint Germain Foundation)
Sufi Order International

Luk Fai. Luk Fai, D.Min., is the General Secretary of the
Hong Kong Council of the Church of Christ in China.

The Hong Kong Council of the Church of Christ in China

Dusan Luzny. Dusan Luzny is Associate Professor at
the Institute for the Study of Religions at the Faculty of
Arts of Masaryk University in Brno in the Czech Repub-
lic. He focuses on the issues connected with the existence
and activities of new religious movements and on the
transformations of religion in the globalization process.
He is the author of monographs Novd ndbozenskd hnuti
(New religious movements; 1997), Ndbozenstvi a mod-
erni spole¢nost: sociologické teorie modernizace a sekular-
izace (Religion and modern society: sociological theories
of modernization and secularization; 1999), and Zeleni
bédhisattvové: socidlné a ekologicky angazovany buddhis-
mus (The green boddhisattvas: socially and ecologically
engaged buddhism; 2000).



Czech Republic

Evangelical Church of the Czech Brethren [Ceskobratrska
cirkev evangelicka]

Silesian Evangelical Church of the Augsburg Confession
[Slezska cirkev evangelickd augsburského vyzndni]

Richard McBride. Richard McBride holds a Ph.D. in
east Asian languages and cultures from the University of
California at Los Angeles. He is presently a lecturer for
courses on Korean and Chinese Buddhism at UCLA and
the University of California at Irvine. His research focus
includes Buddhist spells (dharani) and bodhisattva cults
in Korean and Chinese Buddhism.

Chogye Order (Chogye-Jong)
Pomun Order [Pomun-Jong]
Won Buddhism (Won Pulgyo)

Gary B. McGee. Gary B. McGee received his Ph.D.
from Saint Louis University. He currently is Professor of
Church History and Pentecostal Studies at Assemblies of
God Theological Seminary in Springfield, Missouri.

Assemblies of God
Marjory A. MacLean. Reverend Marjory A. MacLean is
depute clerk and acting principal clerk to the general as-
sembly of the Church of Scotland, and is a former lawyer
and parish minister.

Church of Scotland

David Wayne Machacek. David Wayne Machacek is a
research coordinator at the Center for the Study of Reli-
gion and lecturer in religious studies and writing at the
University of California at Santa Barbara. His books in-
clude Soka Gakkai in America: Accommodation and Con-
version (with Phillip E. Hammond; Oxford University
Press, 1999) and Global Citizens: The Soka Gakkai Bud-
dhist Movement in the World (with Bryan Wilson; Oxford
University Press, 2000).

Soka Gakkai International
Ranjana Mukhopadhyaya. Ranjana Mukhopadhyaya is
a research scholar in sociology of religion at the Univer-
sity of Tokyo, Japan and University of Delhi, India. Her
research is on Japanese religions, particularly on modern
Japanese Buddhism, new religious movements, and on
the public role of religion. Her publications, in English
as well as Japanese, are on engaged Buddhism and on
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state-religion relations and social activism of religious
groups in Japan.

Kokuchu-Kai
Reiytkai
Rissho Kosei-Kai

Peter Jan Margry. Peter Jan Margry is Director of
the Department of Ethnology of the Meertens Insti-
tute at the Royal Netherlands Academy of Arts and
Sciences in Amsterdam. His research focuses on mod-
ern religious culture in the Netherlands and Europe,
with themes on rituals, sanctity, pilgrimage, appari-
tions, and fundamentalism.

Fatima (Portugal)

Marian Devotion, World Network of
Medjugorje (Bosnia-Herzegovina)
Our Lady of All Nations (Netherlands)

Javier Martinez-Torrén. Javier Martinez-Torrén, Doc-
tor of Law and Doctor of Canon Law, is a Professor of
Law at Complutense University in Madrid, Spain. He is
Vice President of the Section of Canon Law and Church-
State Relations of the Spanish Royal Academy of Ju-
risprudence and Legislation. He is also author of numer-
ous books and articles published in Spanish, English,
Italian, French, Russian, and Lithuanian. His research on
law and religion issues is characterized by a predominant

interest in international and comparative law.

Spain

Bruce Matthews. Bruce Matthews is the C. B. Lumsden
Professor of Comparative Religion and Dean of Arts at
Acadia University in Nova Scotia. His research interests
and many publications have focused largely on Bud-
dhism in the modern world, more particularly the Ther-
avada tradition of Sri Lanka and Myanmar.

Myanmar
Jean-Francois Mayer. Jean-Francois Mayer is a lecturer
in religious studies at the University of Fribourg in
Switzerland. He is the author of a number of books and
articles including I nuovi movimenti religiosi: Sette cris-
tiane e nuovi culti (with Massimo Introvigne and Ernesto
Zucchini; Elledici, 1990); Las sectas: Inconformismos cris-
tianos y nuevas religiones (Desclée De Brouwer, 1990);
Les nouvelles voies spirituelles: Enquéte sur la religiosité
parallele en Suisse (Ed. UAge ’'Homme, 1993); Il tempio
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solare (Elledici, 1997); and Les fondamentalismes (Georg
Editeur, 2001).

Ares Pilgrims

Old Catholic Church in Switzerland [Christkatholische
Kirche der Schweiz]

Russian Orthodox Church Outside of Russia

Solar Temple, Order of the

Spiritual Human Yoga/Mankind Enlightenment Love

Switzerland

Sarah Meadows. As a student at the University of Vir-
ginia, Sarah Meadows worked closely with Jeffrey K.
Hadden and the New Religions project he created.

Integral Yoga International
Andrea Menegotto. Andrea Menegotto is a freelance
professional researcher in the field of social and human-
istic sciences. He collaborates with different training in-
stitutes and organizations and is a researcher at the Cen-
ter for Studies on New Religions (CESNUR) in Milan.

Art of Living Foundation

Michael L. Mickler. Michael L. Mickler is Vice Presi-
dent and Associate Professor of Church History at the
Unification Theological Seminary. He is the author of
Forty Years in America: An Intimate History of the Unifi-
cation Movement, 1959—1999 (HSA Publications, 2000),
A History of the Unification Church in America, 1959-74
(Garland, 1993), and The Unification Church in America:
A Bibliography and Research Guide (Garland, 1987), as
well as articles and reviews on the Unification Church
and other movements.

Unification Movement
Rebecca Moore. Rebecca Moore teaches in the Depart-
ment of Religious Studies at San Diego State University.
She has studied Peoples Temple and the events at Jones-
town for the past two decades, and has published a num-
ber of books and articles on the subject. She is currently
co-general editor of Nova Religio: The Journal of Alterna-
tive and Emergent Religions.

Peoples Temple
Sri Chinmoy Centers International

Heinz Muermel. Heinz Muermel studied Protestant
theology at Karl Marx University in Leipzig. He wrote his

Ph.D. dissertation on “Das Magieverstaendnis von Mar-

cel Mauss” (The Concept of Magic with Mauss). His
areas of study have included the thought of the French
school of sociology on religion; the Theravada Bud-
dhism of Sri Lanka; and Buddhism in Germany and its
relation to other religious groups.

Sri Lanka

Larry G. Murphy. Larry G. Murphy is a professor of
the history of Christianity at Garrett Evangelical The-
ological Seminary in Evanston, Illinois. He is the edi-
tor of Down by the Riverside: A Reader in African
American Religion (New York University Press, 2000)
and coeditor (with Gary Ward and J. Gordon Melton)
of the Encyclopedia of African American Religion (Gar-
land, 1993).

African Methodist Episcopal Church
African Methodist Episcopal Zion Church
Christian Methodist Episcopal Church

Wilson Niwagila.
Bukoba, Tanzania and later studied theology in Tanza-

Wilson Niwagila was born in

nia, the United States, and Germany. He became a
Lutheran parish pastor in several congregations in Tan-
zania and Germany. In Tanzania, he was the Lutheran
secretary for Christian Education, the Director of the
Evangelical Academy, and Provost of Makumira Univer-
sity College. At present, he is the Executive Secretary for
Evangelism of the United Evangelical Mission for Ger-
many, Asia, and Africa.

Evangelical Lutheran Church in Tanzania
Lionel Obadia. Lionel Obadia is a lecturer in anthro-
pology at the Université Charles-de-Gaulle in Lille,
France. A specialist in Buddhism, he is the author of
Bouddhisme et Occident: La diffusion du bouddhisme ti-
betain en France (1999).

Diamond Way Buddhism

France

Kagyupa Tibetan Buddhism
Karma-Kagyupa Tibetan Buddhism

Roger E. Olson. Roger E. Olson holds a Ph.D. from
Rice University in Houston, Texas. He is author of sev-
eral books on theology including The Story of Christian
Theology: Twenty Centuries of Tradition ¢ Reform (Inter-
Varsity Press, 1999). Olson is currently Professor of The-
ology at Baylor University in Waco, Texas and has writ-



ten articles and essays on new and alternative religious
movements.

ECKANKAR

Frands Ole Overgaard. Frands Ole Overgaard teaches
church history in the Theological Faculty of Aarhus Uni-
versity in Denmark.

Evangelical Lutheran Church in Denmark

Douglas M. Padgett. Douglas M. Padgett is a doc-
toral candidate in the Department of Religious Stud-
ies at Indiana University. His dissertation is on the ef-
fects of exile and war on Vietnamese Buddhism in
diaspora. He is the author of “Americans Need Some-
thing to Sit On, or Zen Meditation Materials” and
“Buddhist Diversity in North America” in the Journal
of Global Buddhism.

Unified Buddhist Church of Vietnam

Rafael Palomino. Rafael Palomino earned his Ph.D.
from the Universidad Complutense de Madrid in 1993,
where he is currently Professor of Law. He is author of
Las Objeciones de Conciencia (Conflicts between Reli-
gious Conscience and Law in the United States of Amer-
ica; Montecorvo, 1994) and coauthor of Estado y Re-
ligion: Textos para una Reflexion Critica (History of
Church-State Relations; Ariel, 2000).

Spanish Evangelical Church

Spanish Reformed Episcopal Church
Susan Palmer. Susan Palmer is a lecturer in the reli-
gious studies department of Dawson College in Mon-
treal, Quebec, and is Adjuct Professor at Concordia Uni-
versity in Montreal. She has authored, edited, or coedited
seven books, notably Moon Sisters, Krishna Mothers, Ra-
jneesh Lovers (Syracuse University Press, 1996), Children
in New Religions (coedited with Charlotte Hardman;
Rutgers University Press, 1999), and I raeliani (Elledici,
2000). She is currently researching new religions in Que-
bec and France.

Raelian Movement International
Twelve Tribes
Michael Papazian. Michael Papazian is Assistant Pro-
fessor of Philosophy at Berry College at Mt. Berry, Geor-
gia. He is the author of the forthcoming book The Com-

About the Editors and Contributors

mentary on the Four Evangelists of Stepano Siwnik
(Peeters Press, 2002) as well as numerous articles on an-
cient philosophy and Armenian Christianity.

Armenian Apostolic Church (Holy See of Echmiadzin)
Armenian Apostolic Church (See of the Great House of
Cilicia)

Thomas V. Peterson. Thomas V. Peterson teaches reli-
gious studies at Alfred University. Author of Ham and
Japheth: The Mythic World of Whites in the Antebellum
South (Scarecrow Press, 1978) and Linked Arms: A Rural
Community Resists Nuclear Waste (SUNY Press, 2001), he
has written articles on ritual studies, religion and art,
and Native American studies.

The Lakota
The Navajo

Karma Phuntsho. Lopen Karma Phuntsho was trained
as a monk and holds a Lopen degree from the Nyingma
Institute in Mysore and a M.St. in classical Indian reli-
gions from Oxford. He is currently writing his Ph.D. the-
sis and is an associate in Indian and Sanskrit studies at
Harvard University and the Centre National de la
Recherche Scientifique (CNRS) in Paris. His expertise is
in Tibetan Buddhism and his publications include Steps
to Valid Reasoning: A Treatise in Logic and Epistemology

(Ngagyur Nyingma Institute, 1997).

Bhutan

William L. Pitts Jr. William L. Pitts Jr. teaches church
history in the Religion Department at Baylor University.
His professional work focuses on American religious his-
tory. He has published in the areas of historiography,
spirituality, Baptist history, and new religious move-
ments, including numerous articles on the Davidians
and Branch Davidians.

Branch Davidians

John Powers holds a Ph.D. from Univer-
sity of Virginia in Buddhist Studies. He is currently a

John Powers.

reader in the Centre for Asian Societies and Histories at
Australian National University.

China: Tibet

Gelukpa Tibetan Buddhism
Sakyapa

Tibetan Buddhism

Ivii
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Charles S. Prebish. Charles S. Prebish holds a Ph.D. in
Buddhist studies from the University of Wisconsin. He is
currently Professor of Religious Studies at the Pennsylva-
nia State University. He is a past officer in the Interna-
tional Association of Buddhist Studies, and has pub-
lished eleven books, the most recent of which is
Luminous Passage: The Practice and Study of Buddhism in
America (University of California Press, 1999).

Insight Meditation Society
The Kwan Um School of Zen

Carolyn V. Prorok. Carolyn V. Prorok teaches in the
Department of Geography and Environmental Studies at
Slippery Rock University in Pennsylvania. She has au-
thored a number of scholarly articles and is the coeditor
(with Kiran Banga Chhokar) of Asian Women and Their
Work: A Geography of Gender and Development (NCGE,
1998).

Arya Samaj

Divine Life Society

Espiritismo

Iran

Ireland

Presbyterian Church in Trinidad

Trinidad and Tobago, Hinduism in
Paulson Pulikottil. Paulson Pulikottil is an assistant
professor at Union Biblical Seminary in Pune, India. He
earned his Ph.D. from Sheffield University in 1995, and
is currently President of the Asian Pentecostal Society
and a member of the World Council of Churches Joint
Consultative Group with Pentecostals.

Indian Pentecostal Church of God
The Pentecostal Mission

Kestutis Pulokas is the chair of the
Lithuanian Bible Reading Society (a member of the

Kestutis Pulokas.

Scripture Union) and a board member of the Cultural
and Historical Society of the Reformation in Lithuania.
In 1993 he attended summer courses in Lutheran Theol-
ogy at Concordia Seminary in St. Louis, Missouri, and
from 1993 to 1994 served as editor of Liuteronu balsas,
the bimonthly publication of the Vilnius Evangelical
Lutheran Church. He later graduated from the Philologi-
cal Faculty of Vilnius University in 1994.

Evangelical Lutheran Church of Lithuania/Lithuanian
Evangelical Lutheran Church in Diaspora

Martin Ramstedt. Martin Ramstedt holds a Ph.D. in
anthropology from Munich University. From 1997 to
2001, he worked as a research fellow at the International
Institute for Asian Studies in Leiden, the Netherlands,
pursuing research on Hinduism and ethnic religions in
modern Indonesia. Since late 2001, he has worked as a
research fellow at the Meertens Instituut in Amsterdam,
focusing on new forms of religiosity and transcultural
religious movements in the Netherlands. He also teaches
at the Theological Department at Nijmegen University.

Indonesia, Buddhism in
Indonesia, Confucianism in
Indonesia, Hinduism in

Kari Rantila. Kari Rantila is a chief editor, translator and
university teacher with the Finnish Orthodox Church.

Finnish Orthodox Church

Jeremy Rapport.
in religious studies at the University of Kansas. His pri-

Jeremy Rapport is a graduate student

mary area of interest is new religious movements in
America.

Seventh-day Adventist Church

Universal Faithists of Kosmon

The URANTIA Foundation
Ian Reader. Ian Reader is a professor in the religious
studies department at Lancaster University in England.
He has formerly worked at universities and research in-
stitutes in Japan, Scotland, Hawaii, and Denmark. He has
written extensively about religion in Japan, and special-
izes in the study of pilgrimages and of religion in the
modern day.

Aum Shinrikyd/Aleph
Japan

David A. Reed. David A. Reed is Associate Professor of
Pastoral Theology and Director of Field Education at
Wycliffe College in Toronto, Canada. Reared in the One-
ness Pentecostal Tradition and now an Anglican minister
and theologian, he began his study of the Oneness move-
ment with a doctoral thesis completed in 1978.

Church of the Lord Jesus Christ of the Apostolic Faith

Terry Rey. Terry Rey is Assistant Professor of African
and Caribbean Religions at Florida International Uni-



versity in Miami and formerly Professor of Ethnology at
Haiti’s State University in Port-au-Prince. He has studied
at universities in Australia, Zaire, and Germany and
holds a doctorate in religion from Temple University.

Haiti
Vodou

Keith Richmond. Keith Richmond is an historian with
a special interest in the Tibetan Bon religion. He has
contributed papers on the subject to a number of confer-
ences and journals, and is currently completing his Ph.D.
at Monash University in Melbourne, Australia.

Bon Religion
Nyingma Tibetan Buddhism

Bernadette Rigal-Cellard. Bernadette Rigal-Cellard is
Professor of North American Studies and Chair of the En-
glish Department at the University Michel de Montaigne-
Bordeaux 3. Her 1982 Ph.D. dissertation bore on “Con-
temporary Religious Movements in America: Evangelism
and the New Religions, an Assessment of the Fourth Great
Awakening.” Her research concentrates on the interaction
of American and Canadian religions with their surround-
ing culture, the impact of Christian missions on Native
communities, and the transformations undergone by reli-
gious groups in their transatlantic passage from Europe
and Africa to the Americas and vice versa.

Apostles of Infinite Love
Ringo Ringvee. Ringo Ringvee earned his M.A. in the-
ology from the University of Helsinki in 1998. He has
been giving courses in several institutions of higher edu-
cation in Estonia, focusing on religion in contemporary
society and on the religious situation in post-Soviet Es-
tonia. He is currently working in the Department of Re-
ligious Affairs of the Ministry of Internal Affairs of the
Estonian Republic.

Estonia

Estonian Apostolic Orthodox Church/Estonian Orthodox
Church (Moscow Patriarchate)

Estonian Evangelical Lutheran Church

Estonian Evangelical Lutheran Church Abroad

Ronald Roberson.
from the Pontifical Oriental Institute in Rome. He is cur-

Ronald Roberson holds a doctorate

rently an associate director of the Secretariat for Ecumeni-
cal and Interreligious Affairs at the United States Confer-
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ence of Catholic Bishops in Washington, D.C., where he
specializes in relations with the Orthodox Churches. He is
the author of The Eastern Christian Churches: A Brief Sur-
vey (6th ed., Pontifical Oriental Institute, 1999).

Ecumenical Patriarchate/Patriarchate of
Constantinople

Greek Orthodox Patriarchate of Alexandria and All
Africa

Greek Orthodox Patriarchate of Antioch and All the
East

Greek Orthodox Patriarchate of Jerusalem

Orthodox Church of Greece

James Burnell Robinson. James Burnell Robinson is
Associate Professor of Religion at the University of
Northern Iowa in Cedar Falls, Iowa. He received his doc-
torate from the University of Wisconsin at Madison in
the area of Buddhist studies with a specialty in Tibetan
Buddhism but has since broadened his research to in-
clude esoteric religious movements in the West as well.
He is presently researching the history of the idea of spir-
itual hierarchy from a cross-cultural perspective.

Anthroposophical Society
Christian Community

David G. Roebuck. David G. Roebuck, Ph.D., is the Di-
rector of the Dixon Pentecostal Research Center in
Cleveland, Tennessee, which serves as the archives for the
Church of God. He is an assistant professor of religion at
Lee University and also teaches at the Church of God
Theological Seminary.

Church of God (Cleveland, Tennessee)
Verénica Roldén. Verénica Roldédn has a Ph.D. in soci-
ology, is Professor of Sociology of Cultural Process at the
University of Perugia, is a researcher of CESNUR (Cen-
ter for Studies on New Religions) Italia team, and auxil-
iary Professor of Sociology of Religions at the Universita
di Roma Tre. She is the author of different articles and
books on new religions movements, including La Chiesa
Anima Universale (Elledici, 2000).

Iglesia ni Cristo [Church of Christ]

Eric Rommeluére. Eric Rommeluére is a lecturer and
the Vice President of the European Buddhist University,
an institute for the studies on Buddhism, founded in

Paris in 1995. Eric Rommeluere’s various publications
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are about Chan/Zen Buddhism and the acculturation of
Buddhism in the West.

Rinzai (Japan), Lin-Chi (China), Imje (Korea), Lam-Te
(Vietnam)

Mikael Rothstein.
professor in the Department of the History of Reli-

Mikael Rothstein is an associate

gions at the University of Copenhagen, Denmark,
where he specializes in the study of new religions. He is
a coeditor of the journal Chaos. Among his several
books are Belief Transformations (RENNER Studies on
New Religions, 1996), I culti die dischi volanti (Flying
saucer religions; Elledici, 1999), and edited New Age
Religion and Globalization (RENNER Studies on New
Religions, 2001).

Denmark
UFO Religions

Richard C. Salter.
fessor of religious studies at Hobart and William Smith
Colleges in Geneva, New York. From 1986 to 1988 he was
a Peace Corps volunteer in Dominica, and in 1994 he re-

Richard C. Salter is an assistant pro-

turned there for dissertation research. His dissertation
was on religious group formation in Dominica.

Dominica

Tiago Santos. Tiago Santos graduated in sociology
from the Universidade Nova de Lisboa in 1997. He was
already a research assistant at the time and has since al-
ways worked in the craft. In 2001 he became a founding
associate of Numena, an independent research center. He
currently holds a scholarship from the Fundagdo para a

Ciéncia e Tecnologia for his work on elective affinities.

Lusitanian Church (Lusitanian Catholic Apostolic
Evangelical Church)

Portugal
James A. Santucci. James A. Santucci received his Ph.D.
in Asian civilization from the Department of Asian Civi-
lizations at the Australian National University in Can-
berra. He is currently a professor in the Department of
Religious Studies at California State University at Fuller-
ton. He is the author of La societa teosofica (Elledici,
1999), Hindu Art in South and Southeast Asia, An Outline
of Vedic Literature (Scholars Press, 1976), and coauthor
of America’s Religions (Libraries Unlimited, 1997). He

has written numerous articles for journals and encyclo-
pedias and is currently editor of Theosophical History, a
quarterly journal.

Theosophical Society (Adyar)

Jeffrey M. Schwartz. Jeffrey M. Schwartz, M.D., is a re-
search psychiatrist at the University of California at Los
Angeles School of Medicine. He is the author of three
books and approximately 100 scientific publications in
the fields of neuroscience, psychiatry, and most recently,
philosophy of mind and Buddhist meditation. He has
maintained a regular practice of Vipassana meditation
since 1975.

Buddhasasananuggaha Association (Venerable Mahasi
Sayadaw)
Ruediger Seesemann. Ruediger Seesemann specializes
in Islamic studies and works as a research fellow at the
University of Bayreuth in Germany. His current research
topics include the development of the Tijaniyya Sufi
Order in west Africa and Islamic education in east Africa.

Muridiyya
Tijaniyya Sufi Order
Gaynor Sekimori. Dr. Gaynor Sekimori was a research

fellow at the Centre for the Study of Japanese Religions at
the School of Oriental and African Studies of the Univer-
sity of London from 2000 to 2001 and since November
2001, an associate professor at the University of Tokyo.
His research interests include Shugendo, Japanese combi-
natory religion, religious art, and gender and religion.

Shugendo

Leah Shaw. Leah Shaw is a graduate of Truman State
University in Kirksville, Missouri. She is currently at-
tending graduate school at the University of Missouri at
Kansas City where she is working toward a M.S.W. in so-
cial work.

Church Universal and Triumphant

Michael Shermer. Michael Shermer is the founder and
publisher of SKEPTIC magazine, director of the Skeptics
Society, and a contributing editor and monthly colum-
nist for Scientific American. He is the author of Why Peo-
ple Believe Weird Things (W.H. Freeman, 1997), How We

Believe: The Search for God in an Age of Science (W.H.



Freeman, 1999), Denying History : Who Says the Holo-
caust Never Happened and Why Do They Say It? (with
Alex Grobman; University of California Press, 2000), The
Borderlands of Science (Oxford University Press, 2001),
and In Darwin’s Shadow: The Life and Science of Alfred
Russell Wallace (Oxford University Press, 2002).

Agnosticism

Steven L. Shields. Steven L. Shields is the founder of
Restoration Research, an organization focusing research
in the many splinters of the Latter-day Saints commu-
nity, and is the author of Divergent Paths of the Restora-
tion (Restoration Research, 1980).

Reorganized Church of Jesus Christ of Latter-day Saints
Larry Dwight Shinn. Larry Dwight Shinn is currently
President of Berea College, a liberal arts college in Berea,
Kentucky that is dedicated to serving the Appalachian
region. He received his Ph.D. in history of religions
from Princeton University, taught at Oberlin College for
fourteen years, and served as Dean and Vice President at
Bucknell University for ten years. He has authored two
books: Two Sacred Worlds: Experience and Structure in
the World Religions (Abingdon, 1977) and The Dark
Lord: Cult Images and the Hare Krishnas in America
(Westminster John Knox Press, 1987), has coauthored
and edited four other books, and has written more than
twenty published articles.

International Society for Krishna Consciousness

Marat S. Shterin. Marat S. Shterin received his Ph.D. in
sociology from the London School of Economics and Po-
litical Science, where he is currently a research fellow. He
has published a number of articles both in Russia and in
the West on various aspects of religion in Russia, includ-
ing religion and modernization, religions of ethnic mi-
norities, new religious movements, and religion and law.

Great White Brotherhood (Russia/Ukraine)
Mother of God Centre (Orthodox Church of Mother of
God “Majestic”)

Russia

Russia, Ethnic Minority Religion in

White Brotherhood
Elijah Siegler. Elijah Siegler received his B.A. from
Harvard University and his M.A. from the University of
California at Santa Barbara, both in religious studies. He
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is currently completing his doctorate at UCSB, writing
on the history and practice of Daoism in America. His
published works include articles on religion on televi-
sion police dramas and on New Age channeling groups.

Chinese Daoist Association
Chinese Religions

Daoism

Healing Tao

Quanzhen Daoism

Taoist Tai Chi Society
Zhengyi Daoism

Karl Sigurbjornsson. The Most Reverent Karl Sigurb-
jornsson became the Lutheran Bishop of Iceland in 1998.
Prior to that time he was Pastor of Hallgrimskirkja, Reyk-
javik. Born in 1947, he served in the parish ministry in Ice-
land from 1973 to 1997. He is the author and translator of
several books on the subject of prayer and pastoral care. In
2000, he was awarded an honorary decree in theology by

the Faculty of Theology at the University of Iceland.

Evangelical Lutheran Church in Iceland

Pataraporn Sirikanchana. Pataraporn Sirikanchana holds
a Ph.D. in religious studies from the University of Pennsyl-
vania and presently works as chairperson of the Depart-
ment of Philosophy at Thammasat University, as an advisor
for the World Fellowship of Buddhists, and as board mem-
ber of the Thai Royal Academy. Her publications include
Fundamental Knowledge of Religion and articles on religion

and philosophy both in Thai and in English.

Buddhist Association of Thailand under Royal Patronage
Dhammakaya Foundation

The Santi Asoka

Thailand

World Fellowship of Buddhists

Jaroslav Z. Skira.
fessor of historical theology and Director of the Eastern

Jaroslav Z. Skira is an assistant pro-

Christian Studies Program at Regis College, University of
Toronto, Canada.

Roman Catholic Church

Margareta Skog. Margareta Skog, M.A., is a researcher
on the sociology of religion at the Church of Sweden in
Uppsala, Sweden. Her studies comprise religious commu-
nities beside the Church of Sweden, as the Free Churches,
immigrant religions, new religions, and new religiosity.

Sweden
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Pedro Soares. Pedro Soares is a social psychologist
whose research has focused on minority and messianic
religious movements in Portugal. He is the coeditor of
The Experience of the Sacred (Hugin, 1998) and Science

and the Primacy of Consciousness (Noetic Press, 2000).

Lusitanian Church (Lusitanian Catholic Apostolic
Evangelical Church)
Portugal

Marika Speckmann.
M.A. degree in study of religions, ethnology, and archae-

Marika Speckmann received her

ology at the Philipps Universitit Marburg in 1998. Most
recently, she has worked in completing her doctoral dis-
sertation concerned with Native American mythology
and its meaning for non-American Indian (industrial)
cultures.

Native American Church

Michelle Spuler. Michelle Spuler holds a Ph.D. in the
study of religions from the University of Queenslands in
Australia. She has been an assistant professor in New
Zealand and the United States and currently lives in Lon-
don. Her areas of research cover Buddhism in the West,
New Age, and new religious movements. She recently pub-
lished a study on the Diamond Sangha in Australia and
compiled Buddhism in Australia: A Bibliography published
by the Australian Association for the Study of Religion
(posted at http://www.aasr.org.au/aasr/internet.htm).

Diamond Sangha

New Zealand

Sanbo Kyodan

Zen Buddhism
Paul Stange. Paul Stange is a senior lecturer in Asian
studies at Murdoch University in Perth, Australia, where
he has been based since 1980. His Ph.D. in history is
from the University of Wisconsin at Madison. He has
also worked at Curtin University in Perth and at
Satyawacana University, the University of Malang, and
Gadjah Mada University in Indonesia. He contributed a
chapter to the Cambridge History of Southeast Asia
(Cambridge University Press, 1999) as well as other es-
says to scholarly journals and books.

Javanism
Pangestu
Sapta Darma
Sumarah

Stephen J. Stein.
sor of Religious Studies and Adjunct Professor of History

Stephen J. Stein is Chancellors’ Profes-

at Indiana University in Bloomington. His research inter-
ests center on eighteenth-century American intellectual
history and on dissenting religious communities through-
out American history. He is author of the definitive study
The Shaker Experience in America: A History of the United
Society of Believers (Yale University Press, 1992).

United Society of Believers in Christ’s Second Appearing
(Shakers)

H. Christina Steyn.
Lecturer in the Department of Religious Studies at the

Dr. H. Christina Steyn is Senior

University of South Africa where she specializes in new
and alternative religious movements.

South Africa

Robert Stockman.
history of religion in the United States from Harvard
University. He is the author of The Bahd’i Faith in Amer-
ica, I (Bah&’i Publishing Trust, 1985) and The Bahd’i
Faith in America, II (George Ronald, 1994), Thornton
Chase: The First American Bahd’i (Bahdi Publishing
Trust, 2002), as well as various articles about Bahd’i his-

Robert Stockman has a doctorate in

tory and theology. Currently he is Coordinator of the In-
stitute for Bah4’i Studies in Evanston, Illinois, as well as
an instructor in religious studies at DePaul University.

Bahd’i Faith

Martin Stuart-Fox. Martin Stuart-Fox is Professor and
Head of History at the University of Queensland, Aus-
tralia. His publications include A History of Laos (Cam-
bridge University Press, 1997), The Murderous Revolu-
tion: Life & Death in Pol Pot’s Kampuchea (3d. ed.,
Orchid Press, 1998), and (with R. S. Bucknell) The Twi-
light Language: Explorations in Buddhist Meditation and

Symbolism (St. Martin’s Press, 1986).

Lao Buddhist Sangha
Laos

William H. Swatos Jr.
tive Officer of the Association for the Sociology of Reli-

William H. Swatos Jr. is Execu-

gion and of the Religious Research Association. He re-
ceived his Ph.D. in sociology from the University of
Kentucky and was named a distinguished alumnus of
that department in 1989. With Loftur Reimar Gissurar-



son, he is the author of Icelandic Spiritualism: Medi-
umship and Modernity (Transaction, 1996).

Iceland
Vinson Synan. Vinson Synan, Ph.D., is Dean of the
School of Divinity at Regent University in Virginia
Beach, Virginia. He is author of fourteen books on Pen-
tecostalism and the Charismatic renewal. His major
works include his dissertation, “Holiness Pentecostal
Movement,” which he wrote in 1967 while attending the
University of Georgia. He also wrote The Century of the
Holy Spirit (Thomas Nelson, 2001).

Yoido Full Gospel Church

Martin Tamcke holds a Ph.D. in theo-
logy and did post-graduate studies on the history of

Martin Tamcke.

Eastern Christianity. He is Professor for Ecumenical
Theology at the University of Gottingen in Germany and
Director of the Institute for the History of Oriental
Churches and Missions. His studies focus on the past
and present of Asian churches.

Syrian Orthodox Church of Malabar
Francesca Tarocco. Francesca Tarocco lectures on Chi-
nese religions at the Department of the Study of Religions
at the School of Oriental and African Studies (SOAS) at
the University of London, and on Buddhism at Manches-
ter University. Her research interests include Buddhist
apocrypha, Buddhist religious practice in East Asia, and
the intellectual history of modern Chinese Biddhism.

Chinese Buddhist Association
Gordon Taylor. Gordon Taylor graduated from the Uni-
versity of London in 1972. He served on the staff of the
Greater London Council from 1965 to 1986 prior to mov-
ing to the international headquarters of The Salvation
Army as a researcher in the Literary Department, a position
he held from 1986 to 1988. He became a senior researcher
at the Army’s International Heritage Centre from 1988 to
1997 and since 1997 has been the archivist. He is the author
of the Companion to the Song Book of The Salvation Army
(The Salvation Army International Headquarters, 1989).

The Salvation Army

Gene R. Thursby. Gene R. Thursby is an associate pro-
fessor of religion with the Department of Religion at the
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University of Florida. He is the author of Hindu-Muslim
Relations in British India (Brill, 1975) and The Sikhs
(Brill, 1992). He maintains the Internet site for the New
Religious Movements Group of the American Academy
of Religion.

Siddha Yoga

Donald Tinder. Donald Tinder earned his Ph.D. from
Yale. He served in various ministries in America while he
was a preacher among Brethren. He and his wife went to
Europe in 1988 as Brethren missionaries, where he has
been serving as a professor at both Tyndale Seminary in
Amsterdam and the Evangelical Theological Faculty in
Louven, Belgium.

Christian Brethren

Péter Torok. Péter Torok received his Ph.D. from the
University of Toronto. His research interests include
church-state relationships and new religious move-
ments. He is a research fellow of the Department for the
Studies of Religions at the University of Szeged in Hun-
gary and the leader of the Hungarian Center for Infor-
mation on Religions.

Hungary

Frank Usarski. Frank Usarski, Ph.D., lectured on reli-
gionswissenschaft (comparative religion) at the universi-
ties of Hannover, Oldenburg, Bremen, Erfurt, Chemnitz,
and Leizig, between 1988 and 1997. Since 1998, he has
been Professor at the Pontifical Catholic University of
Sao Paulo, Brazil.

Brazil
Candomblé
Spiritism
Umbanda

Gerard van’t Spijker. Dr. Gerard van’t Spijker earned
his Ph.D. in 1990 from the Free University of Amster-
dam, the Netherlands. He was the Theological Advisor
of the Presbyterian Church in Rwanda from 1973 to
1982, and from 1995 to 1999 the coordinator of the Ec-
umenical Center for Theological Education and Re-
search in Butare, Rwanda. He is currently research fel-
low of the Interuniversity Institute for Missiological and
Ecumenical Research, at the University of Utrecht, the
Netherlands.

Rwanda
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Carmen Voigt-Graf. Having completed an M.A. in ge-
ography at the Free University in Berlin, Carmen Voigt-
Graf is currently working on her Ph.D. in geography at
the University of Sydney. Her research interests concern
diasporas and transnational communities, in particular
the Indian diaspora in Australia, Fiji, and East Africa.

Fiji Islands, Hindu Community of the

Melitta Waligora.
staff of the Seminar for History and Society of South

Melitta Waligora is a member of the

Asia at the Humboldt University of Berlin, Germany. Her
teaching and research focus includes Indian modern
philosophy, Bengal Renaissance, and gender studies.

Sri Aurobindo Ashram

Graham B. Walker Jr. Graham B. Walker Jr. holds a
Ph.D. degree in Theology from the Southern Baptist
Theological Seminary and serves as the Associate Dean
of the McAfee School of Theology at Mercer University.
For more than eighteen years he lived and taught in
Southeast Asia. He has authored numerous articles and
edited journals related to Filipino religious experience.
He is contributor and editor of Human Fault and Cosmic
Fault Lines: Southeast Asian Portraits of Evil (Mercer Uni-
versity Press, forthcoming). Walker’s current research fo-
cuses on the South Asian ritual of Thaipusam.

Philippines

Morten Warmind. Morten Warmind is an assistant
professor and sociologist of religion with the Depart-
ment of the History of Religions of the University of
Copenhagen, Denmark. He specializes in the study of
Celtic and old Norse religion.

Denmark
Helen Waterhouse. Helen Waterhouse is a lecturer in re-
ligious studies at the Open University in the United King-
dom. Her publications include Buddhism in Bath: Author-
ity and Adaptation (University of Leeds, 1998) and her
chief research interests are British Buddhism, reincarna-
tion belief in the West, and religious practice in locality.

New Kadampa Tradition

Irving A. Whitt. Irving A. Whitt served as a missionary
in Kenya from 1970 to 1980. He later chaired the Mis-
sions Department at Eastern Pentecostal Bible College in

Canada from 1984 to 1991 and chaired the Missions De-
partment at Tyndale Seminary in Toronto from 1991 to
2000. In 2000 he assumed the position of Missions Edu-
cation Coordinator with the Pentecostal Assemblies of
Canada. His masters and doctoral studies were com-
pleted in missions at Fuller Theological Seminary.

Pentecostal Assemblies of Canada

Donald Wiebe.
studies at Trinity College, University of Toronto. He has

Donald Wiebe is a professor of religious

taken a primary interest in the problems of the academic
and scientific study of religion, and method and theory in
the study of religion. He is the author of Religion and
Truth: Towards and Alternative Paradigm for the Study of
Religion (Mouton De Gruyter, 1981), The Irony of Theol-
ogy and the Nature of Religious Thought (McGill-Queens
University Press, 1991), Beyond Legitimation: Essays on
the Problem of Religious Knowledge (Palgrave, 1994), and
The Politics of Religious Studies: The Continuing Conflict
with Theology in the Academy (Palgrave, 1999). In 1985,
with Luther H. Martin and E. Thomas Lawson, he co-
founded the North American Association for the Study of
Religion and has twice served as President of that Associ-
ation—from 1986 to 1987 and from 1991 to 1992.

Introductory essay
Duncan Williams. Duncan Williams is an assistant pro-
fessor of East Asian Buddhism at the University of Cali-
fornia at Irvine. He is the editor of American Buddhism:
Methods and Findings in Recent Scholarship (Curzon
Press, 1999) and author of The Other Side of Zen: A Social
and Institutional History of Soto Zen Buddhism in Toku-
gawa Japan (Princeton University Press, forthcoming).

Soto Zen Buddhism
Raymond B. Williams. Raymond B. Williams is Profes-
sor of Religion at Wabash College and Director of the
Wabash Center for Teaching and Learning in Theology
and Religion. He is founding editor of the journal Teach-
ing Theology and Religion. His most recent book is An In-
troduction to Swaminarayan Hinduism (Cambridge Uni-
versity Press, 2000).

Swaminarayan Hinduism

Jane Williams-Hogan. Jane Williams-Hogan earned

her Ph.D. from the University of Pennsylvania. She is a



professor of sociology and holds the Carpenter Chair in
the history of religion at Bryn Athyn College in Bryn
Athyn, Pennsylvania. She is the author of a number of
articles on Emanuel Swedenborg and a forthcoming
book Swedenborg e gli swedenborgiani in a series entitled
“Religioni e Movimenti” (Elledici, 2003).

The General Church of the New Jerusalem
Swedenborgian Church of North America
Swedenborgian Movement

Robert S. Wilson. Robert S. Wilson received his Ph.D.
in British history from the University of Guelph in 1973.
He served as the academic Dean and Professor of His-
tory at Atlantic Baptist University in Moncton, New
Brunswick from 1971 to 1991, and as Professor of
Church History at Acadia Divinity College since 1991.
He is the chair of the Atlantic Baptist Heritage Series Ed-
itorial Committee.

Canadian Baptist Ministries
Union d’Eglises Baptistes Francaises au Canada

Robert Winterhalter. Robert Winterhalter is President
of the Society for the Study of Metaphysical Religion. An
ordained minister of Divine Science and Unity, he is on
the faculty of the Emma Curtis Hopkins College and
Theological Seminary in Clearwater, Florida, where he
teaches in the External Degree Program, specializing in
biblical studies.

Divine Science Federation/United Divine Science
Ministries, International

Ali Yaman. Ali Yaman got his M.A. in political history
from the Institute of Social Sciences at Istanbul Univer-
sity. His ML A. thesis was on the institution of Dede and
its functions in Alevism and he is now continuing his
studies on changing Alevism for a doctorate degree at Is-
tanbul University.

Alevism (Turkish Alevis)

Ahmad F. Yousif. Ahmad F Yousif is an associate pro-
fessor at the Department of Usuluddin at the University
of Brunei Darussalam. He also taught at the Interna-
tional Islamic University Malaysia and the University of
Ottawa where he completed his M.A. and Ph.D. degrees
at the Department of Religious Studies. Dr. Yousif has
published a number of articles in international journals,
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in addition to his two books, Islamic Identity in the
Canadian Society (LEGAS,1993) and Religious Freedom,
Minorities and Islam: An Inquiry into the Malaysia Expe-
rience (Thinker’s Library,1998).

Brunei
Brunei, Islam in

Andrij Yurash. Andrij Yurash received his Ph.D in po-
litical science from the Ivan Franko Lviv National Uni-
versity and Lviv Theological Academy in the Ukraine.
He is a member of the International Study of Religion in
Eastern and Central Europe Association and the Ameri-
can Academy of Religion.

Ukraine

Ukraine, Eastern Orthodoxy in
PierLuigi Zoccatelli. PierLuigi Zoccatelli was born
in Verona, Italy in 1965, and currently works in Turin
as Vice Director of CESNUR, the Center for Studies
on New Religions. He is also a member of SIPR (the
Italian Society for the Psychology of Religion). He is
the author of several articles and four books on new
religious movements and Western esotericism, sub-
jects on which he has lectured extensively in Italian
and international academic and non-academic set-
tings. He authored Il New Age (Elledici, 1997) and was
an associate editor of the monumental Enciclopedia
delle religioni in Italia (Encyclopedia of Religions in
Italy; Elledici, 2001).

Army of Mary [Armée de Marie]

Church of the Kingdom of God

Damanhur

Evangelical Baptist Union of Italy (UCEBI)

Evangelical Methodist Church of Italy

Fraternity/Society of Saint Pius X

Gnostic Churches (Doinel)

Gnostic Movement (Samael Aun Weor)

The Grail Movement

Healing Tao

Iglesia ni Cristo [Church of Christ]

Italian Assemblies of God [Assemblee di Dio in
Italia]

Lectorium Rosicrucianum

Martinism

Mazdaznan

New Apostolic Church

O.T.O. (Ordo Templi Orientis)

People of God (Paraguay)
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Seventh Day Adventist Reform Movement

Shri Ram Chandra Mission

Spiritual HumanYoga/Mankind Enlightenment
Love

Universal Church of the Kingdom of God [Igreja
Universal do Reino de Deus]

Universal Life [Universelles Leben]

Universal Soul

Waldensian Church

Robert J. Zydenbos. Robert J. Zydenbos is Professor of
Indology at the University of Munich, Germany, and has
previously held Indological teaching positions at univer-
sities in Heidelberg, Madras, and Toronto. His main re-
search interests are Kannada language and literature, and
the religious traditions of Karnataka, particularly Jain-
ism, Madhva Vaisnavism, and Virasaivism.

Virasaivism
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Aboriginal Cult of Maria Lionza

Aboriginal Religions

Adidam

Adventism

Afghanistan

Africa Inland Church

African Apostolic Church of Johane
Marange

African Brotherhood Church

African Christian Church and Schools

African Church of the Holy Spirit

African Independent Pentecostal Church of
Africa

African Initiated Churches

African Israel Church, Nineveh

African Methodist Episcopal Church

African Methodist Episcopal Zion Church

African Orthodox Church

African Protestant Church

Agnosticism

Agonsht

Ahmadiyya Anjuman Ishaat Islam, Lahore

Ahmadiyya Movement in Islam

Al Qaeda

Aladura Churches

Albania

Albania, Orthodox Autocephalous Church
of

Alevism (Turkish Alevis)

Algeria

All Ceylon Buddhist Congress

Alliance World Fellowship

Ambedkar Buddhism

American Atheists

American Baptist Association

American Baptist Churches in the U.S.A.

American Board of Commissioners for
Foreign Missions

American Samoa

Amish

Ananda Marga Yoga Society

Ancient and Mystical Order Rosae Crucis

Ancient Church of the East

Andhra Evangelical Lutheran Church

Andorra

Anglican Church in Aotearoa, New
Zealand, and Polynesia

Anglican Church of Australia

Anglican Church of Canada

Anglican Church of Hong Kong and Macao

Anglican Church of Korea

Anglican Communion/Anglican
Consultative Council

Anglican Province of the Southern Cone of
America

Angola

Anguilla

Antarctica

Anthroposophical Society

Antigua

Apostles of Infinite Love

Apostolic Assembly of Faith in Jesus Christ
[Asamblea Apostélica de la Fe en Cristo
Jesus]

Apostolic Catholic Assyrian Church of the
East

Apostolic Church

Apostolic Church of Faith in Jesus Christ
[Iglesia Apostélica de la Fe en Cristo
Jesus] (Mexico)

Apostolic Faith

Apostolic Faith Mission (Portland, Oregon)

Apostolic Faith Mission of South Africa

Apostolic Sabbath Church of God

Apostolic World Christian Fellowship

Arcane School

Ares Pilgrims

Argentina

Armenia

Armenian Apostolic Church (Holy See of
Echmiadzin)

Armenian Apostolic Church (See of the
Great House of Cilicia)

Armenian Catholic Church

Army of Mary [Armée de Marie]
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Arsha Vidya Gurukulam

Art of Living Foundation

Aruba

Arya Samaj

Assemblies of God

Assemblies of God in Brazil

Assemblies of God in Great Britain and Ireland

Assemblies of Yahweh

Associated Churches of Christ in New Zealand

Association for Research and Enlightenment

Association of German Mennonite Congregations

Atheism

Aum Shinrikyo/Aleph

Aumist Religion

Australia

Austria

Austrian Buddhist Association

Azerbaijan

Bah4’i Faith

Bahamas

Bahamas National Baptist Missionary and Education
Convention

Bahrain

Bangladesh

Bangladesh Baptist Sangha

Baptist Association of El Salvador

Baptist Bible Fellowship International

Baptist Convention of Hong Kong

Baptist Convention of Kenya

Baptist Convention of Nicaragua

Baptist Convention of Western Cuba

Baptist Union of Denmark

Baptist Union of Great Britain

Baptist Union of Hungary

Baptist Union of New Zealand

Baptist Union of South Africa/Baptist Convention of
South Africa

Baptist World Alliance

Baptists

Barbados

Basel Mission

Batak Christian Community Church (GPKB)

Bektashis (Bektashiye)

Belarus

Belgium

Belize

Bene Israel

Benedictines

Benin

Bermuda

Beta Israel

Bhutan

Bible Sabbath Association

Bohras (Islam)

Bolivia

Bolivian Evangelical Lutheran Church

Bon Religion

Bosnia and Herzegovina

Botswana

Brahma Kumaris

Brahmo Samaj

Branch Davidians

Branham Tabernacle and Related Assemblies

Brazil

Brethren

Brethren in Christ

British Forest Sangha

British Indian Ocean Territory

British Israelism

British Virgin Islands

Brotherhood of the Cross and Star

The Bruderhof

Brunei

Brunei, Islam in

Buddhasasananuggaha Association (Venerable Mahasi
Sayadaw)

Buddhism

Buddhist Association of Thailand under Royal
Patronage

Buddhist Association of the Republic of China

The Buddhist Compassion Relief Tzu Chi
Association

Buddhist Institute (Cambodia)

Buddhist Missionary Society Malaysia

The Buddhist Society

Builders of the Adytum

Bulgaria

Bulgarian Catholic Church

Bulgarian Orthodox Church

Burkina Faso

Burundi

Bwiti

Byakko Shinko Kai

Cambodia

Cameroon

Cameroon Baptist Convention



Canada

Canadian Baptist Ministries

Canadian Yearly Meeting of the Religious Society of
Friends

Candomblé

Caodaism

Cape Verde Islands

Catholic Apostolic Church

Catholic Diocese of the Old Catholics in Germany

Cayman Islands

CBAmerica

Celestial Church of Christ

Central African Republic

Chad

Chaldean Catholic Church

Channel Islands

Charismatic Movement

Chen Tao

Cherubim and Seraphim/Eternal Sacred Order of the
Cherubim and Seraphim

Chile

China

China: Hong Kong

China: Macao

China: Taiwan

China: Tibet

China Islamic Association

Chinese Buddhist Association

Chinese Catholic Patriotic Association

Chinese Daoist Association

Chinese Protestant Three-Self Patriotic Movement
Committee

Chinese Religions

Chistiniyya Sufi Order (Cishtiya)

Chogye Order (Chogye-Jong)

Chondogyo

Christ Apostolic Church

Christian and Missionary Alliance

Christian Brethren

Christian Church (Disciples of Christ)

Christian Church (Disciples of Christ) in Canada

Christian Church in Central Sulawesi

Christian Church in East Timor (GKTT)

Christian Church in South Sulawesi (GKSS)

Christian Churches and Churches of Christ

Christian Churches of Java (GKJ)

Christian Community

Christian Congregation of Brazil

A-Z List of Entries

Christian Evangelical Church in Bolaang Mongondow
(GMIBM)

Christian Evangelical Church in Halmahera (GMIH)

Christian Evangelical Church in Minahasa (GMIM)

Christian Evangelical Church in Timor (GMIT)

Christian Holiness Partnership

Christian Life Churches International

Christian Methodist Episcopal Church

Christian Outreach Centre

Christian Protestant Church in Indonesia (GKPI)

Christian Reformed Church in North America

Christian Service Society

Christianity

Christmas Island

Church in the Province of Kenya

Church in the Province of Melanesia

Church in the Province of Nigeria

Church in the Province of Rwanda

Church in the Province of South Africa

Church in the Province of Sudan

Church in the Province of Tanzania

Church in the Province of the West Indies

Church in the Province of West Africa

Church in Wales

Church Missionary Society

Church of Bangladesh

Church of Central Africa Presbyterian (General Synod)

Church of Christ in Thailand

Church of Christ in the Congo—Baptist Community of
the Congo River

Church of Christ in the Congo—Baptist Community of
the Western Congo

Church of Christ in the Congo—Community of Baptist
Churches in the Eastern Congo

Church of Christ in the Congo—Community of Disciples
of Christ

Church of Christ in the Congo—Community of Light

Church of Christ in the Congo—Community of
Presbyterians

Church of Christ in the Congo—Episcopal Baptist
Community of Africa

Church of Christ in the Congo—Evangelical Community

Church of Christ in the Congo—Mennonite Community

Church of Christ in the Congo—Presbyterian
Community of Kinshasa

Church of Christ of the Congo—Province of the
Anglican Church of the Congo

Church of Christ, Scientist
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A-Z List of Entries

Church of England

Church of God (Anderson, Indiana)

Church of God (Cleveland, Tennessee)

Church of God in Christ

Church of God, International (plus Churches of God
Outreach Ministries, Intercontinental Church of
God)

Church of God of Prophecy

Church of Ireland

Church of Jesus Christ in Madagascar

Church of Jesus Christ of Latter-day Saints

Church of Moshoeshoe (Lesotho)

Church of North India

Church of Norway

Church of Pakistan

Church of Pentecost

Church of Satan

Church of Scientology

Church of Scotland

Church of South India

Church of Sri Lanka

Church of Sweden

Church of the Augsburg Confession of Alsace and
Lorraine

Church of the Brethren

Church of the Brethren in Nigeria

Church of the Disciples of Christ

Church of the Kingdom of God

Church of the Lamb of God

Church of the Lord (Aladura)

Church of the Lord Jesus Christ of the Apostolic Faith

Church of the Nazarene

Church of the Province of Burundi

Church of the Province of Central Africa

Church of the Province of Myanmar

Church of the Province of Southeast Asia

Church of the Province of the Indian Ocean

Church of the Province of Uganda

Church of the White Eagle Lodge

Church of Tuvalu

Church Universal and Triumphant

Churches of Christ (Non-Instrumental)

Circle Sanctuary

The Clan of Ausrans (Poland)

Cocos Islands

Colombia

Comoros

Congo (Brazzaville), Republic of the

Congo (Zaire), Democratic Republic of the
Congregational Christian Church in Samoa
Congregational Christian Church of American Samoa
Congregationalism

Conservative Judaism

Convention Baptiste de’ Haiti

Convention of Philippine Baptist Churches
Cook Islands

Cook Islands Christian Church

Cooperative Baptist Fellowship

Coptic Catholic Church

Coptic Orthodox Church

Costa Rica

Council for a Parliament of the World’s Religions
Council for Secular Humanism

Council of Baptist Churches in North East India
A Course in Miracles

Covenant of the Goddess

Croatia

Cuba

Cumberland Presbyterian Church

Cyprus

Czech Republic

Czechoslovak Hussite Church
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DahnHak

Damanhur

Daoism

Deeper Life Bible Church (Nigeria)

Deima Church [Eglise Déimatiste]

Denmark

Dhammakaya Foundation

The Dharma Drum Mountain Association (Fakushan)

Diamond Sangha

Diamond Way Buddhism

Divine Life Society

Divine Science Federation/United Divine Science
Ministries, International

Djibouti

Dogon Religion

Dominica

Dominican Republic

Dominicans

Doukhobors

Druidism

Druze



Dutch Reformed Church (South Africa)

East Africa Yearly Meeting of Friends (South)

East Java Christian Church (GKJW)

Eastern Orthodoxy

ECKANKAR

Ecuador

Ecumenical Patriarchate/Patriarchate of
Constantinople

Eglises Baptiste de la RCA

Egypt

Ekalesia Niue

El Salvador

Elan Vital/Divine Light Mission

Elim Pentecostal Church

The Emmissaries

Ennokyo

Episcopal Anglican Church of Brazil

Episcopal Church

Episcopal Church in Jerusalem and the Middle East

Episcopal Church in the Philippines

Equatorial Guinea

Eritrea

Espiritismo

Estonia

Estonian Apostolic Orthodox Church/Estonian
Orthodox Church (Moscow Patriarchate)

Estonian Evangelical Lutheran Church

Estonian Evangelical Lutheran Church Abroad

Ethiopia

Ethiopian Catholic Church

Ethiopian Evangelical Church Mekane Yesus

Ethiopian Orthodox Tewahedo Church

Ethiopian Zion Coptic Church

Ethnoreligions

European Buddhist Union

Evangelical Baptist Union of Italy (UCEBI)

Evangelical Christian Church in Irian Jaya (GKI)

Evangelical Church in Chile

Evangelical Church in Germany

Evangelical Church in Kalimantan (GKE)

Evangelical Church in New Caledonia and the Loyalty
Islands

Evangelical Church of Cameroon

Evangelical Church of Chad

Evangelical Church of French Polynesia

Evangelical Church of Gabon

Evangelical Church of the Augsburg and Helvetic
Confessions in Austria

A-Z List of Entries

Evangelical Church of the Augsburg Confession in
Romania

Evangelical Church of the Augsburg Confession in the
Slovak Republic

Evangelical Church of the Augsburg Confession
(Poland)

Evangelical Church of the Congo

Evangelical Church of the Czech Brethren
[Ceskobratrska cirkev evangelicka]

Evangelical Church of the Lutheran Confession in Brazil

Evangelical Church of the River Plate

Evangelical Church of the West Indies

Evangelical Church of Togo

Evangelical Church of West Africa

Evangelical Church—Synod of the Nile

Evangelical Churches of Vietnam

Evangelical Congregational Church in Angola

Evangelical Covenant Church

Evangelical Free Church of America

Evangelical Friends International

Evangelical Lutheran Church in America

Evangelical Lutheran Church in Canada

Evangelical Lutheran Church in Congo

Evangelical Lutheran Church in Denmark

Evangelical Lutheran Church in Iceland

Evangelical Lutheran Church in Kenya

Evangelical Lutheran Church in Namibia

Evangelical Lutheran Church in Southern Africa

Evangelical Lutheran Church in Tanzania

Evangelical Lutheran Church in the Kingdom of the
Netherlands

Evangelical Lutheran Church in Zimbabwe

Evangelical Lutheran Church of Finland

Evangelical Lutheran Church of France

Evangelical Lutheran Church of Lithuania/Lithuanian
Evangelical Lutheran Church in Diaspora

Evangelical Lutheran Church of Papua New Guinea

Evangelical Lutheran Free Church of Norway

Evangelical Mennonite Conference (Canada)

Evangelical Methodist Church in the Philippine Islands

Evangelical Methodist Church of Argentina

Evangelical Methodist Church of Bolivia

Evangelical Methodist Church of Costa Rica

Evangelical Methodist Church of Italy

Evangelical Methodist Church of Uruguay

Evangelical Mission of South Haiti

Evangelical Presbyterian Church, Ghana

Evangelical Presbyterian Church in South Africa
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Evangelical Presbyterian Church of Portugal

Evangelical Presbyterian Church of Togo

Evangelical Reformed Church of Angola

Evangelical Synodal Presbyterial Church of the
Augsburg Confession in Romania

Faeroe Islands

Falkland Islands/Malvinas Islands

Falun Gong (Falun Dafa)

The Family/Children of God

Fatima (Portugal)

Federation of Swiss Protestant Churches

Fellowship of Irian Jaya Baptist Churches

Fellowship of Isis

Fiji Islands

Fiji Islands, Hindu Community of the

Finland

Finnish Orthodox Church

Foguangshan

Foundation for the Preservation of the Mahayana
Tradition

France

Franciscans

Fratenité Blanche Universelle

Fraternity/Society of Saint Pius X

Free Churches

Free Methodist Church of North America

Free Wesleyan Church of Tonga

Freemasonry

Freethought

French Guiana

French Polynesia

Friends General Conference

Friends/Quakers

Friends United Meeting

Friends World Committee for Consultation

Gabon

Gambia

Gardnerian Wicca

Garifuna Religion

Gaudiya Math

Gedatsu Kai

Gelukpa Tibetan Buddhism

General Baptist Evangelical Convention of Egypt

The General Church of the New Jerusalem

Georgia

Georgian Orthodox Church

German Buddhist Union

Germany

Germany, Hinduism in

Germany, Islam in

Ghana

Gibraltar

Gnostic Catholic Church

Gnostic Churches (Doinel)

Gnostic Movement (Samael Aun Weor)

Gnosticism

Goddess Spirituality

The Grail Movement

Great White Brotherhood (Russia/Ukraine)

Greece

Greek Catholic Church

Greek Evangelical Church

Greek Orthodox Patriarchate of Alexandria and All
Africa

Greek Orthodox Patriarchate of Antioch and All the
East

Greek Orthodox Patriarchate of Jerusalem

Greenland

Guadeloupe

Guam

Guatemala

Guinea

Guinea-Bissau

The Gurdjieff Foundations

Gush Emumin

Guyana

Haiti

Hanafite School of Islam

Hanbalite School of Islam

Harrist Church [Eglise Harriste] (Ivory Coast)

Hassidism

Healing Tao

Hinduism

His Highness Prince Aga Khan Shia Imami Ismaili
Council

Hoa Hao Buddhism

Holiness Movement

Holy Catholic Church in Japan

Holy Ghost Fathers

Holy Orthodox Church in Japan

Honduras

The Hong Kong Council of the Church of Christ in
China

Honmichi [Original Way]

Hossosha

Human-Etisk Forbund i Norge



Humanism

Hungary

Hutterites

I AM Religious Activity (Saint Germain Foundation)

Ibadhi Islam

Iceland

Iglesia ni Cristo [Church of Christ]

Independent Church of Australia

India, Hinduism in

India, Religion in Contemporary

Indian Pentecostal Church of God

Indonesia

Indonesia, Buddhism in

Indonesia, Confucianism in

Indonesia, Hinduism in

Indonesian Christian Church (HKI)

Indonesian Gospel Tabernacle Church (GKII)

Initiatives for Change/Moral Re-Armament

Insight Meditation Society

Integral Yoga International

International Association for Religious Freedom

International Association of Reformed and Presbyterian
Churches

International Church of the Foursquare Gospel

International Churches of Christ

International Coalition for Religious Freedom

International Conference of Reformed Churches

International Congregational Fellowship

International Council of Christian Churches

International Council of Christians and Jews

International Council of Community Churches

International Council of Unitarians and Universalists

International Evangelical Church

International Evangelical Church, Soldiers of the Cross

International Federation of Free Evangelical Churches

International Federation of Secular Humanistic Jews

International Fellowship for Impersonal Enlightenment

International Humanist and Ethical Union

International Lutheran Council

International Meditation Centres [Sayagyi U Ba Khin]

International New Thought Alliance

International Old Catholic Bishops’ Conference

International Pentecostal Church of Christ

International Pentecostal Holiness Church

International Society for Krishna Consciousness

International Yoga Fellowship Movement

International Zen Association

Inter-Religious Federation for World Peace

A-Z List of Entries

Iran

Iraq

Ireland

Islam

Islamism

Isle of Man

Ismaili Islam

Israel

Italian Assemblies of God [Assemblee di Dio in Italia]
Italo-Albanian Catholic Church
Ttaly

Ivory Coast [Cote d’Ivoire]
Izumo Oyashirokyd

Jainism

Jamaat-e-Islam

Jamaica

Jamaica Baptist Union

Japan

Japan Baptist Convention
Japan Buddhist Federation
Javanism

Jehovah’s Witnesses

Jesuits

JeungSanDo

Jodo-Shinshi [True Pure Land School]
Jodo-Shu [Pure Land School]
Johnston Island

Jordan

Judaism
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Kabbalah Learning Centre

Kagyupa Tibetan Buddhism

Kanaky

Karaites

Karma-Kagyupa Tibetan Buddhism

Karo Batak Protestant Church (GBKP)

Kashmir Saivism

Kazakhstan

Kenya

Kimbanguist Church (Congo)/Eglise de Jésus Christ sur
la terre par le prophete Simon Kimbangu

Kiribati

Kiribati Protestant Church

Ko6do Kyodan

Kofuku no Kagaku [Institute for Research in Human
Happiness]
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Kokuchu-Kai

Konkokyo [Golden Light Teachings]

Korea, Democratic People’s Republic of (North Korea)

Korea, Republic of (South Korea)

Korean American Presbyterian Church

Korean Christian Church in Japan

Korean Methodist Church

Krishnamurti Foundations

Kurozumikyo

Kuwait

The Kwan Um School of Zen

Kyrgyzstan

The Lakota

Lao Buddhist Sangha

Laos

Laos Evangelical Church

Latvia

Latvia, Paganism in

Latvian Evangelical Lutheran Church

Lebanon

Lectorium Rosicrucianum

Legion of Mary [Maria Legio] (Kenya)

Lemba

Lesotho

Lesotho Evangelical Church

Leuenberg Church Fellowship

Liberal Catholic Church

Liberia

Liberia Baptist and Educational Convention

Libya

Liechtenstein

Light of the World Church [Iglesia la Luz del Mundo]

Lithuania

Living Church of God

The Local Church

London Missionary Society

Lubavitch Hassidism

Lusitanian Church (Lusitanian Catholic Apostolic
Evangelical Church)

Lutheran Church—Canada

Lutheran Church in Hungary

Lutheran Church in Liberia

Lutheran Church—-Missouri Synod

Lutheran World Federation

Lutheranism

Luxembourg

Macedonia

Madagascar

Maha Bodhi Society

Mahayana Buddhism

Mai Chaza Church/City of Jehovah
Malagasy Lutheran Church
Malankara Orthodox Syrian Church
Malawi

Malaysia

Malaysia, Islam in

The Maldives

Mali

Malikite School of Islam

Malta

Manavta Mandir

Mandaeans

Maori Religion

Mar Thoma Syrian Church of Malabar
Marian Devotion, World Network of
Maronite Catholic Church

Marshall Islands

Martinique

Martinism

Master Ching Hai Meditation Association
Mata Amritanandamayi Math
Mauritania

Mauritius

Mayotte

Mazdaznan

Medjugorje (Bosnia-Herzegovina)
Meher Baba, Friends of

Melkite Catholic Church

Mennonite Church

Mennonite Church in the Netherlands
Mennonite World Conference
Mennonites

Mennonites in Paraguay

Methodism

Methodist Church

Methodist Church, Ghana

Methodist Church in Brazil
Methodist Church in Chile

Methodist Church in Fiji and Rotuma
Methodist Church in India

Methodist Church in Ireland
Methodist Church in Samoa
Methodist Church in Singapore
Methodist Church in the Caribbean and the Americas
Methodist Church in the Union of Myanmar
Methodist Church in Zimbabwe



Methodist Church, Nigeria

Methodist Church of Cuba

Methodist Church of Kenya

Methodist Church of Malaysia

Methodist Church of Mexico

Methodist Church of New Zealand

Methodist Church of Peru

Methodist Church of Sierra Leone

Methodist Church of South Africa

Methodist Church of Togo

Methodist Church, Sri Lanka

Methodist Church, Upper Myanmar

Methodist Pentecostal Church of Chile

Mevlevi Sufi Order

Mexico

Micronesia

Midway

Mission Covenant Church of Sweden

Missionaries of Charity

La Missione—Luigia Paparelli

Mita Congregation

Moldova

Molokans

Monaco

Mongolia

Montserrat

Moravian Church, Fastern West Indies Province

Moravian Church, European Continental Province of
the

Moravian Church in America

Moravian Church in Great Britain and Ireland

Moravian Church in Jamaica

Moravian Church in Nicaragua

Moravian Church in Southern Africa

Moravian Church in Suriname

Moravian Church in Tanzania

Morocco

Mother Meera, Disciples of

Mother of God Centre (Orthodox Church of Mother of
God “Majestic”)

The Movement for the Restoration of the Ten
Commandments

Movement of Spiritual Inner Awareness

Mozambique

Miilheim Association of Christian Fellowships

Muridiyya

Musama Disco Christo Church/Army of the Cross of
the Christ Church

A-Z List of Entries

Muslim Brotherhood

Muslim World League

Mutima Walowa Wa Mukumbi [Sweet Heart of the
Clouds]

Myanmar

Myanmar Baptist Convention

Myochikai Kyodan

Namibia

Nagshbandiya Sufi Order

Nation of Islam (Farrakhan)

Nation of Yahweh

National Association of Congregational Christian
Churches

National Association of Free Will Baptists

National Baptist Convention of America

National Baptist Convention of Mexico

National Baptist Convention, U.S.A.

National Evangelical Synod of Syria/National
Evangelical Union of Lebanon

National Presbyterian Church in Mexico

National Spiritualist Association of Churches

Native American Church

Native Baptist Church [Eglise Baptiste Camerounaise]
(Cameroon)

Nauru

Nauru Congregational Church

The Navajo

Nazareth (Nazarite) Baptist Church/AmaNazaretha
(South Africa)

Nepal

Nepal, Indigenous Religions in

The Netherlands

Netherlands Antilles

Netherlands Reformed Church

Netherlands Reformed Churches

Neturei Karta

New Acropolis Cultural Association [Asociacién
Cultural Nueva Acrépolis]

New Age Movement

New Apostolic Church

New Kadampa Tradition

New Zealand

Newar Buddhism (Nepal)

Ngunzist Churches (Congo)

Nicaragua

Nichiren Shoshi

Nichirensha

Niger
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Nigeria

Nigerian Baptist Convention
Nipponzan Myohoji

Niue

Nomiya Luo Church (Kenya)
Northern Marianas

Norway

Norwegian Baptist Union
Nyingma Tibetan Buddhism

Old Believers (Russian Orthodox)

Old Catholic Church in Switzerland [Christkatholische

Kirche der Schweiz]
0Old Catholic Church of Austria

Old Catholic Church of Mariavites/Catholic Church of

Mariavites
Old Catholic Church of the Netherlands
Old Catholicism
Old Rite Romanian Orthodox Church
Oman
Omoto
Ontakekyo
Organization of African Instituted Churches
Orthodox Church in America
Orthodox Church in China
Orthodox Church in Czech Lands and Slovakia
Orthodox Church of Cyprus
Orthodox Church of Greece
Orthodox Church of Poland [Polski Autokefaliczny
Kosciol Prawoslawny]
Orthodox Judaism
Orthodox Presbyterian Church
Osho Commune International
O.T.O. (Ordo Templi Orientis)
Our Lady of All Nations (Netherlands)
Pagan Federation
Pakistan
Palau
Palo Mayombe
Panama
Pangestu
Pantheism
Papua New Guinea
Paraguay
Paris Mission
Pashupata Saivism
Pasundan Christian Church (GKP)
Pentecostal Assemblies of Canada
Pentecostal Assemblies of the World

Pentecostal Church of Chile

Pentecostal Church of God

The Pentecostal Mission

Pentecostal Mission Church

Pentecostal World Fellowship

Pentecostalism

Pentecostalism in Scandinavia

People of God (Paraguay)

Peoples Temple

Perfect Liberty Kyodan

Peru

Philadelphia Church of God

Philippine Independent Church

Philippines

Pitcairn Islands

Plymouth Brethren (Exclusive)

Poland

Polish National Catholic Church/Polish Catholic
Church [Kosciol Polskokatolicki]

Polygamy-Practicing Mormons

Pomun Order [Pomun-Jong]

Portugal

Presbyterian Church in Brazil

Presbyterian Church in Cameroon

Presbyterian Church in Canada

Presbyterian Church in Rwanda

Presbyterian Church in Taiwan

Presbyterian Church in the Republic of Korea

Presbyterian Church in the Sudan

Presbyterian Church in Trinidad

Presbyterian Church of Africa

Presbyterian Church of Aotearoa New Zealand

Presbyterian Church of Australia (Continuing)

Presbyterian Church of Cameroon

Presbyterian Church of Colombia

Presbyterian Church of East Africa

Presbyterian Church of Ghana

Presbyterian Church of India

Presbyterian Church of Korea (HapDong)

Presbyterian Church of Korea (TongHap)

Presbyterian Church of Mozambique

Presbyterian Church of Nigeria

Presbyterian Church of Pakistan

Presbyterian Church of Southern Africa

Presbyterian Church of Vanuatu

Presbyterian Church of Wales

Presbyterian Church (U.S.A.)

Presbyterian Reformed Church in Cuba



Presbytery of Liberia

Priory of Sion

Progressive National Baptist Convention of America
Protestant Christian Batak Church (HKBP)
Protestant Christian Church—Angkola (GKPA)
Protestant Christian Church of Bali (GKPB)
Protestant Christian Church of Nias (BNKP)
Protestant Church in Sabah (Malaysia)
Protestant Church in Southeast Sulawesi (GEPSULTRA)
Protestant Church in the Moluccas (GPM)
Protestant Church of Algeria

Protestant Church of Senegal

Protestant Methodist Church in Cote d’Ivoire
Protestant Methodist Church of Benin

Puerto Rico

Pure Land Buddhism (China)

Qadiriyya Rifaiyya Sufi Order

Qadiriyya Sufi Order

Qatar

Quanzhen Daoism

Rada Religion

Radhasoami

Raelian Movement International

Ramtha’s School of Enlightenment
Rastafarians

Reconstructionist Judaism

Reform Baptists (Russia)

Reform Judaism

Reformed Christian Church in Slovakia
Reformed Christian Church in Yugoslavia
Reformed Church in America

Reformed Church in Romania

Reformed Church in Zambia

Reformed Church in Zimbabwe

Reformed Church of Alsace and Lorraine
Reformed Church of Christ in Nigeria
Reformed Church of France

Reformed Church of Hungary

Reformed Churches in the Netherlands (GKN)
Reformed Churches in the Netherlands (Liberated)
Reformed Denomination

Reformed Ecumenical Council

Reformed Presbyterian Church of Equatorial Guinea
Reformed/Presbyterian Tradition
Reiha-no-Hikari

Reiyukai

Religious Science

Remonstrant Brotherhood

A-Z List of Entries

Reorganized Church of Jesus Christ of Latter-day
Saints

Reunion

Rhenish Mission

Rigpa Fellowship

Rinzai (Japan), Lin-Chi (China), Imje (Korea), Lam-Te
(Vietnam)

Rissho Kosei-Kai

Rodzima Wiara (Poland)

Roman Catholic Church

Romania

Romania, Islam in

Romanian Greek Catholic Church

Romanian Orthodox Church

Romuva

Ruhani Satsang

Russia

Russia, Ethnic Minority Religion in

Russian Orthodox Church (Moscow Patriarchate)

Russian Orthodox Church Outside of Russia

Ruthenian Catholic Church

Rwanda

Volume 4

Sahaja Yoga

Sahara

St. Helena

St. Kitts-Nevis

St. Lucia

St. Pierre et Miquelon

St. Vincent

Saivism (Hinduism)
Sakyapa Tibetan Buddhism
Salesians

Salvadorean Lutheran Synod
The Salvation Army
Samavesam of Telegu Baptists Churches
Samoa

San Marino

Sanbo Kyodan
Sangir-Talaud Evangelical Church (GMIST)
Sant Nirankari Mission
Santeria

The Santi Asoka

Santo Daime

Sdo Tomé and Principe
Sapta Darma
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Sarvodaya

Satanism

Sathya Sai Baba Movement

Satmar Hassidism

The Satsang Network

Saudi Arabia

Scottish Episcopal Church

Sedevacantism and Antipopes

Seich6-no-Ie

Sekai Kyosei Kyo (Church of World Messianity)

Self-Realization Fellowship

Senegal

Serbian Orthodox Church

Serpent Handlers/Signs Following Movement

Seventh Day Adventist Reform Movement

Seventh Day Baptist General Conference

Seventh-day Adventist Church

Seychelles

Shadhiliyya Sufi Order

Shafiite School of Islam

Shakta Movement (Hinduism)

Shambhala International

Shi’a Islam

Shiah Fatimi Ismaili Tayyibi Dawoodi Bohra

Shingon Buddhism

Shinnyoen, Garden of Absolute Reality

Shinto

Shri Ram Chandra Mission

Shugendo

Siddha Yoga

Sierra Leone

Sikh Dharma

Sikhism and the Sant Mat Tradition

Silesian Evangelical Church of the Augsburg
Confession [Slezska cirkev evangelickd
augsburského vyznani]

Simalungun Protestant Christian Church

Singapore

Singapore, Buddhism in

Slovak Evangelical Church of the Augsburg Confession
in Yugoslavia

Slovakia

Slovenia

Smarta Tradition (Hinduism)

Society for the Propagation of the Gospel in Foreign
Parts

Soka Gakkai International

Solar Temple, Order of the

Solomon Islands

Somalia

Soto Zen Buddhism

South Africa

Southern Baptist Convention

Spain

Spanish Evangelical Church

Spanish Reformed Episcopal Church

Spiritism

Spiritual Baptists

Spiritual Churches (Ghana)

Spiritual Churches (Kenya)

Spiritual Healing Church (Botswana)

Spiritual HumanYoga/Mankind Enlightenment Love

Spiritualism

Sri Aurobindo Ashram

Sri Chinmoy Centers International

Sri Lanka

Sri Lanka, Hinduism in

Stella Maris Gnostic Church

Sthanakavasi Jain Tradition

Subud

Sudan

Sudan Interior Church

The Sufi Movement

Sufi Order International

Sufism

Suhrawardiyya Sufi Order

Stukyo Mahikari

Sumarah

Suriname

Svalbard and Jan Mayen Islands

Swaminarayan Hinduism

Swaziland

Sweden

Swedenborgian Church of North America

Swedenborgian Movement

Switzerland

Syria

Syriac Orthodox Patriarchate of Antioch and All the
East

Syrian Catholic Church

Syrian Orthodox Church of Malabar

Syro-Malabar Catholic Church

Syro-Malankara Catholic Church

Tajikistan

Taliban

Tamil Saivism



Tantrism

Tanzania

Taoist Tai Chi Society

Tenrikyo [Religion of Heavenly Wisdom]

Tensho Kotai Jingukyo [The Religion of the Mighty God
of Heaven]|

Terapanth Svetambara Jain Tradition

Thai Forest Monks

Thailand

Theosophical Society (Adyar)

Theosophical Society (America)

Theravada Buddhism

Tian Dao (Yiguandao)

Tiantai/Tendai

Tibetan Buddhism

Tibetan Nyingma Institute

Tijaniyya Sufi Order

Timor

Tocoist Church/Church of Our Lord Jesus Christ in the
World

Togo

Tokelau Islands

Tonga

Toraja Church (GT)

Toronto Airport Christian Fellowship

Traditional African Religions

Traditional Anglican Communion

Trinidad and Tobago

Trinidad and Tobago, Hinduism in

True Buddha School

True Jesus Church

True (Old Calendar) Orthodox Church of Greece

Tunisia

Turkey

Turkmenistan

Turks and Caicos Islands

Tuvalu

Twelve Tribes

UFO Religions

Uganda

Ukraine

Ukraine, Eastern Orthodoxy in

Ukrainian Greek Catholic Church

Umbanda

Unarius

Unbelief

Unification Movement

Unified Buddhist Church of Vietnam

A-Z List of Entries

Unified Buddhist Church, the Order of Interbeing, and
the Community of Mindful Living

Union d’Eglises Baptistes Francaises au Canada

Union of Baptist Churches of Cameroon

Union of Evangelical Christians—Baptists of Russia

Union of Evangelical Christians—Baptists of the Ukraine

Union of Evangelical Free Church Congregations
(Baptist)

Union of Indonesian Baptist Churches

Union of Messianic Congregations

Union of the Armenian Evangelical Churches in the
Near East

Union of Welsh Independents

Unitarian Universalist Association

United Arab Emirates

United Baptist Church (Mozambique)

United Church in Jamaica and the Cayman Islands

United Church in Papua New Guinea

United Church of Canada

United Church of Christ

United Church of Christ-Congregational in the
Marshall Islands

United Church of Christ in Japan

United Church of Christ in the Philippines

United Church of Christ in Zimbabwe

United Church of God, an International Association
(plus Church of God, an International Community)

United Church of the Solomon Islands

United Church of Zambia

United Congregational Church of Southern Africa

United Evangelical Church—Anglican Communion of
Angola

United Evangelical Lutheran Church (UELC)

United Evangelical Lutheran Church in India

United Free Church of Scotland

United Kingdom

United Lodge of Theosophists

United Methodist Church

United Pentecostal Church International

United Presbyterian Church of Brazil

United Protestant Church of Belguim

United Protestant Church of Netherlands Antilles

United Reformed Church of the United Kingdom

United Religions Initiative

United Society of Believers in Christ’s Second Appearing
(Shakers)

United States of America

Uniting Church in Australia

Ixxix
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A-Z List of Entries

Uniting Presbyterian Church in Southern Africa

Uniting Reformed Church in South Africa

Unity School of Christianity/Association of Unity
Churches

Universal Church of the Kingdom of God [Igreja
Universal do Reino de Deus]

Universal Faithists of Kosmon

Universal Fellowship of Metropolitan Community
Churches

Universal Great Brotherhood

Universal Life [Universelles Leben]

Universal Soul

The URANTIA Foundation

Ursulines

Uruguay

Uzbekistan

Vaisnavism

Vanuatu

Vedanta Societies/Ramakrishna Math and Mission

Venezuela

Vietnam

Vipassana International Academy

Virasaivism

Virgin Islands of the United States

Vishwa Hindu Parishad

Vodou

VRINDA/The Vrindavan Institute for Vaisnava Culture

and Studies
Wahhabi Islam
Wake Island
Waldensian Church
Wallis et Futuna Islands
Warith Deen Mohammad, Ministry of
The Way International
Wesleyan Church
Western Buddhist Order, Friends of the
Western Esoteric Tradition
White Brotherhood
White Fathers
White Plum Asanga
Wiccan Religion
Wisconsin Evangelical Lutheran Synod

Won Buddhism (Won Pulgyo)

Word of Life Church [Kale Heywet]

World Alliance of Reformed Churches

World Brotherhood Union Mevlana Supreme
Foundation

World Buddhist Sangha Council

World Conference on Religion and Peace

World Congress of Faiths

World Convention of Churches of Christ

World Council of Biblical Churches

World Council of Churches

World Evangelical Alliance

World Fellowship of Buddhists

World Methodist Council

World Muslim Congress

World Plan Executive Council

World Reformed Fellowship

World Sephardic Federation

World Vaisnava Association

World Zoroastrian Organization

Worldwide Church of God

Yemen

Yezidis

Yogi Tradition

Yoido Full Gospel Church

Yoruban Religion/Spirituality

Young Buddhist Association of Malaysia

Young Israel

Young Men’s Buddhist Association

Yugoslavia

Zambia

Zaydites

Zen Buddhism

Zhengyi Daoism

Zhong Gong

Zimbabwe

Zimbabwe Assemblies of God Africa

Zion Christian Church (South Africa, Zimbabwe)

Zionist and Apostolic Churches (South Africa,
Zimbabwe)

Zoroastrianism

Zulu Religion/Spirituality
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Aboriginal Cult of Maria Lionza

The movement built around the veneration of Maria Lionza
originated out of the dissemination of the SPIRITISM of
Allan Kardec in Venezuela at the beginning of the twentieth
century. As Spiritism became a popular movement, medi-
ums in the countryside began to make contact with what
were considered nature spirits. One such spirit was Maria de
la Onza or Maria Lionza, believed to be the guardian spirit
of flora and fauna in the area around the holy mountain of
Sorte in the State of Yaracuy. Believers could gather at the
foot of the mountain, where they could consult her about
their personal problems through the instrumentality of a
group of mediums.

Over time, additional spirits were also consulted, and as
the movement spread around the country, a great variety of
new kinds of spirits became available for consultation. As
the number of spirits multiplied, leaders began to speak of
“courts” of spirits, groups to which the different spirits be-
longed. Maria Lionza headed the Celestial Court. There is a
court of patriots, which includes Simon Bolivar and the
generals who fought with him, a court of medical doctors,
and a court of African figures (which includes the orishas of
SANTERIA). The exact spirits available for consultation in
any given center vary widely, though the common spirit of
Maria Lionza holds the diverse world together. Many people
of a Roman Catholic background identify Maria Lionza
with the Virgin Mary.

The movement found favor in high circles in the
Venezuelan government in the 1930s and 1940s, and by the
1950s centers could be found across the country. In 1968, an
attempt was made to bring some organization to the move-
ment with the founding of the Aboriginal Cult of Maria Li-
onza, with its headquarters in Caracas. The movement has
spread to neighboring countries, to some of the larger
Caribbean islands, and to the United States.

Although consulting the spirits through the mediums
was the most important practice in the early days of the
movement, over the century a variety of additional rites and
ceremonies have emerged. Exorcism rituals are conducted
for people, the spirit frequently telling people that troubles
are due to evil spirits that have possessed them. The leaders
of the group may also practice various alternative healing
arts and conduct magical rituals aimed at producing spe-
cific sought-for results. Specific ceremonies borrow freely
from other religious traditions.

There are no figures on the exact number of followers of
Maria Lionza, but observers have suggested that some 5 per-
cent of the Venezuelan public may be regularly active and

that many times that number occasionally participate in
various ceremonies. Others have suggested lower figures,
possibly as few as several hundred thousand adherents (not
an insignificant figure in a country where only the Catholic
Church, the JEHOVAH’S WITNESSES, and the Seventh-day
Adventists can claim more than a hundred thousand mem-
bers). Adherents will attempt to make a pilgrimage to Sorte
at least once annually.
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Aboriginal Religions

Aboriginal cosmology centers on a concept that has been
translated as “the Dreaming,” or “Dreamtime,” which refers
both to a founding drama of how the Ancestors rose up
from beneath the earth to shape and mould an already exist-
ing, yet amorphous world, and to an eternal, atemporal
metaphysical reality. The term Dreaming was the first at-
tempt at understanding the Aranda words altjiranga ngam-
bakala. Although Dreaming does not adequately convey the
full significance of the complex aspect Aboriginal cosmol-
ogy, it does suggest the mystery of the connection of Aborig-
inal people to land, spirituality, and all that exists. Aborigi-
nal people sometimes use the term Law, or Eternal Law, to
articulate the idea of timelessness that is at the heart of Ab-
original cosmology.

When the Ancestors rose up from beneath the earth, they
journeyed from place to place, imbuing all things with their
own essence, power, or energy and establishing a set of laws
for all to follow. As the Ancestors traveled, they left tangible
expressions of themselves in the landscape: here a rocky
outcrop, there a tree or waterhole, metamorphosing a part
of their own essence into some feature of the environment,
or imprinting themselves onto cave walls or ritual objects.
When they had completed their journeys, they went back
under the earth from whence they had come. The whole
continent of Australia is crisscrossed with such landmarks,
and these form the basis of Aboriginal lore and law. There is
no such thing as original sin; rather, life is a mixture of good
and bad, and there is an absence of accountability for one’s
actions to Ancestral beings. Aboriginal people are linked to



Aboriginal Religions

The Aboriginal sacred Churunga with inscriptions. Churunga
inscriptions seem to be both representations and embodiments of
matter. (Eric Smith/TRIP)

the Ancestral beings through territories (land links), totems
(other-species links), and kinship connections (human re-
lationships). When a person is born, by being a member of
a particular kin group, its Ancestral associations, and its
land connections, he or she automatically fits into a reli-
gious framework that is based on this triad.

The trails made by the Ancestors are associated with rit-
ual performance, with song lines (a series or sequence of
songs marking a particular event associated with a place
along the ancestral route) and with individual and group
affiliations that provide Aborigines with identity and kin-
ship connections that extend to everything in their environ-
ment. All things—land, humans, and that which is both liv-
ing and inanimate—are interconnected through these
Dreaming (Ancestor) beings. The land is a vast web of sa-
credness. Land, spirit, and humans are inextricably inter-
woven. Aborigines say they are caretakers of the land rather
than owners.

The Dreaming is not one story but many (for example,
Kangaroo Dreaming, Emu Dreaming), and one entire myth
complex (stories, songs, ceremonies) associated with each

Dreaming story might traverse several linguistic groups. Red
Kangaroo, for example, may have emerged from beneath the
ground in one place, traversed country that is “owned” by
two or three different Aboriginal groups and go back into
the ground at the end of the journey in country belonging to
a fourth group. Each group has rights and responsibilities, as
guardians and caretakers, for the tract of land associated
with their part of the Ancestral route. These responsibilities
include taking care of country by periodically following
song lines pertaining to the creation stories and keeping up
ceremonial performances. These performances may incor-
porate body painting, objects, artwork, songs, and dances,
all of which pertain to the Ancestral story and place con-
nected with the performance. Separate “men’s business”
(men-only ceremonies) and “women’s business” (women-
only ceremonies) emphasize distinct gender boundaries for
some ceremonies. For other ceremonies, however, men and
women perform roles that are complementary and neces-
sary for the proper enactment of a Dreaming performance.
Knowledge and beliefs about Ancestral power, myth, and re-
sponsibilities are shared, and both women and men have
rights and responsibilities in caring for country. Some places
belong to women’s Dreaming (women’s business), some to
men’s Dreaming (men’s business), others to both genders.
Both residence and myth link Aborigines to country in a
deeply significant spiritual sense. The links are emotional,
metaphysical, and situational.

Traditional education on matters pertaining to the Law
emphasize acquisition of knowledge of the Law through cer-
emonial participation and instruction from the elders who
have passed through various stages of initiation. Much
knowledge is sacred; some knowledge is both sacred and se-
cret, and only passed on to those who have accumulated the
necessary knowledge to be ready to learn the next level of es-
oteric information. This is a long slow process that is tied up
with the structure of Aboriginal society. Many Aborigines
who have been denied access to such enculturation and in-
struction, for one reason or another (such as early govern-
ment policies of assimilation and missionization), and have
been raised in urban areas have become Christians, and
their links to the land are more tenuous than those created
by traditional education. Urban Aborigines tend to have a
more generic link to the land; they talk about Mother Earth,
as a pan-Australian Aboriginal concept, rather than making
associations with creation stories that link people from a
particular region to their own local geographic areas.

The responses to Christianity have varied, from outright
rejection to syncretism in varying degrees to acceptance.
Some Aborigines have become priests and ministers them-
selves and are attempting a biblical hermeneutic that is cul-
turally relevant to Aborigines. A majority of Aboriginal
Australians now profess to be Christians. Although census
figures are understated, due to incomplete census returns
from remote areas of Australia, in the 1991 census, among



the 45,208 people who said they spoke an Aboriginal lan-
guage, 3,802 (9 percent) stated that they followed Aborigi-
nal traditional religious beliefs. Some researchers have esti-
mated that about 10,000 people could be considered
adherents of traditional religious beliefs.

The artwork of Aborigines demonstrates the mystique
and complexity of their cosmology and epistemology. Ab-
original art, like Aboriginal knowledge, consists of layers of
meaning; unless it is executed for commercial purposes, a
particular work of art conveys encoded meaning that can be
interpreted according to the viewer’s access to restricted
knowledge. Much contemporary art and literature commu-
nicates Aboriginal history since contact, their strong sense
of kinship, their feelings about land and spirituality, as well
as traditional themes from the Dreaming.

Lynne Hume
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Adidam

Adidam, referred to less formally as the Way of the Heart,
was founded by Avatar Adi Da Samraj, born Franklin Jones
in Long Island, New York, in 1939. In his autobiography he
asserts that he was born into a state of perfect awareness of
ultimate reality, but sacrificed that reality at the age of two
in order to completely identify with human limitations.
Jones spent his college and subsequent years in a spiritual
quest, which eventually led him to Swami Muktananda and
other gurus in that lineage. Jones says that he reawakened to
his true state in 1970.

One of the central teachings of the Way of the Heart is
that no form of seeking for happiness is ever permanently
successful, because the means of becoming happy are al-
ways transitory. In fact, Adi Da points out that seeking
means constant activity and that activity prevents the con-
scious realization of perfect happiness. He further asserts
that he has realized this Most Perfect Happiness—God,
Truth, or Reality—and has the power to transmit that Di-

Adventism

vine Self-Realization to others. The Way of the Heart, then,
consists of a devotional relationship with Adi Da, whom his
devotees assert is the source of Divine Self-Realization. All
the traditional means of religious life are employed as a
means of “radical” understanding and devotional com-
munion with Adi Da—meditation, study, ceremonial wor-
ship, community living, moral and ethical observances, dis-
ciplines related to diet, health, sexuality, money, and so on.

Adi Da began to teach this “radical” understanding—a
combination of discriminative self-observation and guru-
devotion—in 1972, opening a small ashram in Los Angeles.
His method of working with his students was initially quite
traditional. It soon became clear, however, that a different
approach was necessary, and he switched to a “Crazy-Wise”
teaching style. In 1979, he took the name Da Free John. In
1986, he changed his name to Swami Da Love-Ananda. He
again changed his name during the late 1980s to Da Avab-
hasa (the Bright). Finally, in 1995, he became Adi Da. This
last change, says Adi Da, signaled the completion of his
Revelation Work.

The institution of Adidam has an educational organiza-
tion, the Laughing Man Institute, which is responsible for
conducting courses all over the world to familiarize people
with the teaching and the person of Adi Da. Additionally,
the institution has a publishing mission, the Dawn Horse
Press, which publishes books by and about Adi Da; since
1972, over fifty volumes have been published. The institu-
tion publishes a number of magazines.

As of the end of the 1990s, Adidam reported over 1,000
members, the majority of whom reside in the United
States. There are also members in Canada and Fiji, and var-
ious European countries. Centers have been opened in
Australia, New Zealand, and Great Britain. Adidam main-
tains three ashrams, located in Fiji, Hawaii, and northern
California. For many years, Adi Da lived in Fiji, but in re-
cent years has resided at the Mount of Attention, the re-
treat center in California.

Address:

Adidam

12040 North Seigler Rd.
Middletown, CA 95461

http://www.adidam.org

James R. Lewis
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Adventism

Adventism refers generally to those Christian religious
groups that place a strong emphasis upon the imminent
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William Miller (Matilda Erickson Andross. Story of the Advent
Message. Takoma Park, MD: Review and Herald Publishing Association,
1926.)

Second Coming, or Advent, of Jesus Christ to bring history
to a culmination, but particularly to those groups that trace
their history to the ministry of William Miller (1782-1849),
a Baptist lay minister in the 1830s in the eastern United
States. From his home in New York in the 1820s, Miller
began a study of the Bible that led him to conclude that
Christ would return in 1843. In 1831, he began to share the
result of his speculations with others, and a movement
began to gather around his notions.

Miller built his system on projections from easily dated
events in biblical history. When Christ did not return in 1843,
and especially after 1844, termed the Great Disappointment
in Adventist history, Miller recanted his ideas, but many of
those who had been attracted to his basic perspective contin-
ued to believe and developed a spectrum of revised timetables
for Christ’s return and other End Times events. The largest
group gathered around Ellen G. White (1827-1915) who with
her husband James White founded the SEVENTH-DAY AD-
VENTIST CHURCH. Later in the century, Pastor Charles Taze
Russell (1852-1916) organized a community of Bible stu-
dents that in the 1930s evolved into the JEHOVAH’S WIT-
NESSES. One of the smaller groups to come out of the Mil-
lerite enthusiasts was the Seventh-day Church of God, which

in the 1930s gave birth to its most successful representative
body, the WORLDWIDE CHURCH OF GOD.

During the twentieth century, both the Seventh-
day Adventists and the Witnesses became large worldwide
bodies with members in more than two hundred countries.
The Worldwide Church of God seemed destined to follow
their success until trouble erupted under founder Herbert
W. Armstrong’s successors and the organization splintered
to produce the UNITED CHURCH OF GOD AN INTERNA-
TIONAL ASSOCIATION, the Global Church of God, and a
host of other lesser groups.
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Afghanistan

The area constituting the present nation of Afghanistan has
been inhabited since prehistoric times, many people using
the famed Khyber Pass to make their way in and out of
India. The region was conquered by the ancient Persians in
the sixth century B.C.E. and then by Alexander the Great. In
the first century B.C.E. the nation of Kusana emerged and
became an important stop on the trading route that con-
nected Rome with China and India.

Persia returned around 240 C.E. and was still in charge
when the Arab Muslims’ Umayyad Empire exploded out of
the Arabian Peninsula and quickly moved east to the Indus
River. Along the way Kandahar and Kabul fell. In the thir-
teenth century, Mongols from the east moved into the re-
gion. As Mongol power disintegrated, the region became
the target of Persians from the southwest, Uzbeks from the
north, and Indians from the southeast. An independent
state began to take shape in the middle of the eighteenth
century, but was immediately faced with Russian pressure
to the north and British designs on the Indus Valley. As a re-
sult of the British-Afghan War (1878-1880), Afghanistan
lost the Khyber Pass, and a British puppet was placed in the
ruler’s chair. The British, however, granted to Afghanistan a
narrow strip of land that extended eastward to the Chinese
border. The country overthrew the British protectorate in
1919, but the former Afghan land incorporated into India
(now Pakistan) has remained a source of tension.

Since independence in 1919, forces of tradition and mod-
ernization have vied for control, and each has succeeded in



different ways. Different lead-
ers have attempted to build
modern transportation and
communications systems, cre-
ate industry, and reorganize
the decentralized government.
Attacks on different customs
(women’s veils, the dowry sys-
tem) have tended to alienate
secularists from traditional re-
ligious leaders. The land has
never been able to overcome
the tensions between the vari-
ous religious (Shi’a, Ismaili,
and Sunni Islam), language
(Pashto, Dari, Turkic), and
ethnic (Pashtun, Tajik, Uzbek,
Hazzara) factions that control
different parts of the country.
In the modern context, these
different factions have looked
to various outside forces for
support.

Dominating the last half of
the twentieth century was the country’s relationship with
the Soviet Union. In 1979, the Soviet Union occupied the
country with claims of a friendship agreement. They did
not withdraw until 1988, as the Soviet Union was being dis-
mantled. While the Soviets were present, different factions
united in opposition, but each had a different vision of
Afghanistan’s post-Soviet future. Civil war broke out in the
1990s, and as the various factions vied for dominance, a
new force emerged called the TALIBAN. Growing in the
south, it captured Kabul in 1994. The major opposition
came from what was termed the Northern Alliance, a coali-
tion of ethnic groups (including Sunni, Shi’a, and Ismaili
Muslims). The Taliban had a major victory in 1998, but
eventually was unable to gain control of the entire country,
leaving it divided between two factions at the beginning of
the twenty-first century.

Sunni Islam of the HANAFITE SCHOOL OF ISLAM came
to dominate the Pashtuns, who in turn were the dominant
political force in the country through most of the twentieth
century. Their traditional territory includes the southern
half of the nation. In the center of Afghanistan is the home-
land of the Hazzara people, who are Shi’a Muslims with
close ties to Iran. To the north are two other Hanafite Sunni
groups, the Tajik (Dari-speaking) and Uzbeks (Turkic-
speaking), divided from the Pashtuns by ethnicity and lan-
guage. The Ismailis draw support from several of the
smaller ethnic groups. Like the Tajik and Hazzara, most of
the Ismailis speak Dari.

While the various factions were fighting over Kabul, the
Taliban (Persian; students) emerged out of seclusion. The

Afghanistan

Status of religions in Afghanistan, 2000-2050

Followers 2000 2025 2050
total % rate

Muslims 22,296,000 981 443 44,153,000 59,882,000
Zoroastrians 304,000 13 413 675,000 1,000,000
Hindus 79,500 04 059 50,000 35,000
Baha'is 23,100 0.1 1.70 30,000 42,000
Christians 7,100 00 0.l 14,200 26,700
Independents 3,000 0.0 1.84 10,000 20,000
Protestants 2,000 00 -049 2,000 2,500
Roman Catholics 1,500 0.0 -0.66 1,200 1,500
Sikhs 4,000 00 298 6,000 10,000
Ethnoreligionists 3,000 00 0.05 600 200
Nonreligious 2,800 00 328 4,500 8,000
Atheists 260 0.0 -14.21 200 200
Jews 140 00 045 100 100
Total population 22,720,000 100.0 4.4l 44,934,000 61,004,000

Taliban movement had grown among students in religious
schools that had been established in Pakistan during the
days of the Russian occupation. The movement, under the
leadership of Mullah Muhammed Rabbani, quickly gained
the support of the Pashtun areas of the country and in 1994
moved on Kabul. The Taliban represents an extremely con-
servative form of Islam and has found an ally in the WAH-
HABI ISLAM leadership of Saudi Arabia.

Shi’a, Ismaili, and Tajik and Uzbek Sunnis, uniting into
the Northern Alliance, have opposed the Taliban. At the end
of the 1990s, the Taliban controlled some two-thirds of
Afghanistan, while the Alliance held the rest. Neither ap-
peared capable of defeating the other, and a standstill re-
sulted.

The Taliban instituted a traditional Muslim regime in
that part of Afghanistan it controlled. It moved to reimpose
a spectrum of traditional rules on women.
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Muslim women walk outside the Hazrat Ali Shrine in Mazar-I-Sharif, Afghanistan. (Helene Rogers/TRIP)

The area held by the Taliban was also home to a variety of
non-Muslim minorities, including Hindus, Punjabi Sikhs,
Jews, and a few Christians. All had to conform to Taliban
rules, which had become the law of the land.

Prior to the Taliban coming to power there were tens of
thousands of Indians (practicing Sikhs and Hindus) resid-
ing in Afghanistan. Many left for India or other countries,
and the number remaining dwindled to a few thousand, of
which approximately 1,700 were Hindus. In 2001, the Tal-
iban announced a program to have the Hindus wear an
identifying yellow badge on their clothing. This action
brought much criticism, as it appeared to resemble the Nazi
imposition of such identifying marks on Jews in pre-war
Germany. The remaining Indians, Sikhs from the Punjab,
took steps to keep their traditional monotheistic worship
alive, including the removal of pictures of their gurus from
the walls of the gurdwaras (temples), so that they would not
be considered idolaters.

Jews have resided in Afghanistan, and in the other coun-
tries of central Asia, since ancient times. Toward the end of
the nineteenth century, there were some 40,000. Following
the establishment of the state of Israel, a mass exodus began
and at the beginning of the twenty-first century there was
only a small community (less than 50 people) left in Kabul. A
single rabbi remained to oversee the single Jewish synagogue.

Christianity had a presence in Afghanistan from at least
the fourth century. In 425, the bishop of Herat was a noted
attendee of the Council of Seleucia (Persia). Christian influ-
ence in the area was largely eliminated during the years of
Mongol rule (fourteenth century). Missionaries were not
allowed into the country, and Islamic law calls for death to
anyone who leaves Islam for Christianity. A new Christian
presence developed in the twentieth century among expa-
triates working in the country as diplomats or technicians.
In 1973, the first Protestant church was erected in Kabul,
but ordered destroyed two years later. There has been a
Roman Catholic chapel and priest at the Italian embassy
since 1932.

Buddhism was introduced into Afghanistan in the third
century B.C.E. and flourished for many centuries in the
eastern part of the country. Buddhist hegemony ended
with the coming of the Arabs, and, as in India, over the
next centuries it disappeared. There are no Buddhists in
Afghanistan today. The Buddhists did leave behind a sig-
nificant amount of art, including some massive statues of
the Buddha. In March 2001, the Taliban leader ordered all
religious statues in Afghanistan destroyed. The world’s at-
tention was focused on the Bamiyan Buddha, two large
stone statues that the Taliban found religiously offensive.
In spite of negative world reaction, including significant



negative reaction from other Islamic countries, the statues
were destroyed.

The situation in Afghanistan was in flux during the later
1990s, but changed significantly on September 11, 2001,
when agents of AL QAEDA, an extreme Islamist group, hi-
jacked four commercial jets and crashed them into the
Pentagon in suburban Washington, D.C., and the two
World Trade Center Towers in New York City. Al Qaeda
had moved its center to Afghanistan in the mid-1990s and
had found protection from the Taliban in return for its fi-
nancial backing of the Taliban in the continuing civil war
and in the attempt to impose a strict form of Islam upon
the populace. In reaction to the bombings, the U.S. govern-
ment launched military operations in Afghanistan, di-
rected against not only Al Qaeda and its leader, Osama bin
Laden, but against the Taliban government, which was
charged with being an accessory to Al Qaeda’s violence.
The military action quickly led to dramatic changes in the
balance of power, changes that were still in progress as this
book was completed.

The volatile situation resulting from the U.S. forces en-
tering Afghanistan assures that the religious situation in the
country will remain in an unsettled state for the foreseeable
future.
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Africa Inland Church

Africa Inland Church is the name of an autonomous
church created as the result of the successful missionary ef-
fort launched in the 1890s by the Africa Inland Mission
(AIM). AIM was begun by Peter Cameron Scott, a white
man living on the coast of Kenya. He developed a vision of
a line of Christian missionary stations from Mombasa to
Lake Chad, their goal being to resist the further spread of
Islam in the region. To that end he founded the Africa In-
land Mission as an interdenominational Protestant mis-
sionary organization in 1895, and shortly thereafter the first
station was opened at Nzaui n (or Nzawe), Kenya, about

Africa Inland Church

200 miles from the coast, among the Akamba people. Be-
fore he died the next year, he had obtained the support of a
number of conservative church leaders in the United States.
He was succeeded by Charles E. Hurlburt, who served as
general director of AIM until 1927. After a pause to gather
new missionary recruits, the work spread across Kenya (in-
cluding the Masai and the Tugen peoples) and entered Tan-
ganyika (now Tanzania) in 1909. It pushed on to the eastern
Congo among the Zande people in 1912, with the assistance
of American president Theodore Roosevelt, who gained the
permission of the Belgian government. After World War I,
the work expanded to Uganda (1918), the Central African
Republic (1924), and the southern part of the Sudan. At the
same time, financial support for the work spread through
conservative churches throughout the English-speaking
world.

Coincidental with its work, schools were founded, most
notably the Rift Valley Academy at Kijabe, Kenya (the cor-
nerstone of which was laid by Roosevelt in 1906). These
schools (now including secondary schools, Bible schools,
and a theological college) began to produce an indigenous
leadership, which in turn began to generate indigenous
support of the growing mission. The church in Tanzania at
one point managed more than 300 primary and secondary
schools, but these have now passed into the control of the
government.

In 1930, AIM was able to drop support of nationals
from its budget. In 1943, the mission in Kenya established
the self-governing Africa Inland Church, and in 1971 the
church assumed control of the mission’s other work and
facilities. The church established its own missionary board
and commissioned its first missionary in 1960. The
church in Tanzania became autonomous in 1964. AIM
continues to offer substantial support and remains active
across Africa.

The church adheres to a conservative Evangelical per-
spective, but where necessary it has joined with more liberal
Protestant churches and even the ROMAN CATHOLIC
CHURCH in common cause. This is especially manifest in
the Sudan, where it is a member of the Sudan Council of
Churches. It has a congregational organization.

The Africa Inland Church, with more than a million
members, is the second largest church body in Kenya (the
Roman Catholic Church being larger). It is one of the
larger churches in Tanzania, with more than 300,000
members, primarily among the Sukuma people. It has
smaller memberships in the Democratic Republic of the
Congo, the Sudan, and the Central African Republic,
though it has a large constituency among the Sudanese.
As of the end of the 1990s, AIM International (PO Box
178, Pearl River, NY 10965) supports more than 300 mis-
sionaries in Kenya and approximately 100 workers in ad-
jacent countries. AIM International has an Internet site at
http://www.aim-us.org.



African Apostolic Church of Johane Marange

Address:

Africa Inland Church
Kibera, Box 72197
Nairobi

Kenya
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African Apostolic Church
of Johane Marange

The second largest denomination in Zimbabwe is the
African Apostolic Church of Johane Marange (AACJM),
known as Vapostori (Apostles), estimated to have almost a
million affiliates in Zimbabwe in 1999, with thousands
more in countries further north. The Vapostori have more
affinity with PENTECOSTALISM than most other AFRICAN
INITIATED CHURCHES (AICs) in Zimbabwe.

Some early Pentecostal preachers of the APOSTOLIC
FAITH MISSION OF SOUTH AFRICA in Zimbabwe wore
white robes, carried staffs, shaved their heads and grew
beards, and taught Old Testament laws—characteristics of
both South African Zionists and of African Apostles in
Zimbabwe. Johane (John) Marange (1912-1963), grand-
son of a chief, received frequent dreams and visions from
the time he was six years old. In 1932, an audible voice told
him he was “John the Baptist, an apostle,” called to preach
internationally and convert people, to baptize them, and to
tell them to keep the Old Testament laws and the seventh-
day Sabbath. He spoke in tongues and was given other ec-
static manifestations of the Spirit, and he founded the
AACIM on the basis of these revelations. In July 1932, the
first mass baptism, of 150 people in the Marange chief-
dom, took place. Johane Marange in thirty years preached
as far afield as Mozambique, Zambia, Malawi, and central
Congo, exorcising evil spirits and baptizing thousands of
people, commanding them to renounce traditional ritual
practices and Witchcraft. Abero (Abel) Marange, Johane’s
son and successor, held a Pendi (a Pentecost festival) in the
southern Congo in 1964 attended by 10,000 people, but
this was only one part of a deeply divided AACJM region.
The AACIM has few rivals among AICs for missionary
zeal, spreading to many parts of central and southern
Africa, as far as Uganda and even Ghana. Although mem-
bers may make annual pilgrimages to the Marange chief-
dom for the main festival of the AACJM in July, the cen-
tripetal nature of an African Zion is not emphasized as it is
in ZIONIST CHURCHES.

A unique feature of this church is the widespread setting
up of hundreds of Pendi centers, where annual festivals are

held in which the church leaders minister and give the
sacraments to several congregations gathered together from
that district. The AACJM also has a canonical addition to
the Bible, containing the visions and personal experiences
of Marange, called The New Revelation of the Apostles. Apart
from the characteristic open-air mass services, shaved
heads, beards, staffs, and white robes of Marange apostles,
the AACJM also practices night vigils known as mapungwe,
a practice that has become a feature of many types of grass-
roots Christianity in Zimbabwe. In the mapungwe, the
AACJM practices rituals that involve walking on fire and
picking up burning embers with bare hands, symbolizing
the power of the Spirit at the end of the world. Sometimes,
Marange is praised and sung to as “the king of heaven,” but
he is not regarded as superseding Christ. When Marange
died in 1963, a schism occurred between his sons and his
cousin, his eldest son Abero succeeding him as priest, the
name given to the paramount leader of this church. Jo-
hane’s cousin, Prophet Simon Mushati, one of the first Va-
postori who had assisted Johane on Pendi rounds, began a
new church called the African Apostolic Church, St. Simon
and St. Johane.

Allan H. Anderson
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African Brotherhood Church

The African Brotherhood Church (ABC), predominantly a
Kamba church, was founded in 1945 in Nairobi, Kenya, by
Simeon Mulandi (1914-1975), a former officer of THE
SALVATION ARMY who had received visions about found-
ing a new church. The ABC was a reaction to the missionary
attitudes of that time, and most of its first members were
dissatisfied members of the Africa Inland Mission, an evan-
gelical missionary organization. Mulandi said that that kind
of missionary Christianity meant that “you always had to be
apologizing for being an African.”

Like so many Kenyan independent churches, this church
was presumed to be nationalistic and anticolonial from the
beginning and was accused of being a front for the Mau
Mau resistance movement. It developed independent
schools and a divinity school in 1950 and was one of only
four African Initiated Churches (AICs) admitted to the All
Africa Conference of Churches in 1966. By 1998 it had



some 400 congregations with over 130,000 members. Mu-
landi himself was dismissed from the church in 1951 for
personal misconduct, and his capable administrative assis-
tant Nathan K. Ngala became head of the church, later to be
called bishop. He continues to preside over a well-organized
episcopal hierarchy.

The church began to expand into non-Kamba areas, but
its activities in western Kenya were limited after a Luyia
schism in 1952 resulted in the Christian Brotherhood
Church led by Wellington B. Sakwa, who became its
bishop. The ABC may be regarded as evangelical: it prac-
tices adult baptism by immersion and emphasises the min-
istry of all its members, including administration of Com-
munion by lay leaders. This church was one of a few
African Initiated Churches that have officially requested
the assistance of foreign Western missionaries. Each
church district, with at least twenty congregations, is called
a pastorate. Bishop Ngala, like the AFRICAN CHRISTIAN
CHURCH AND SCHOOLS, invited the Canadian Baptist
Overseas Mission Board to send mission partners in 1979
for an initial period of ten years, to work mainly in theo-
logical and secondary school education under the direc-
tion of the African church, and this partnership continues
despite some strains.

African Christian Church and Schools

Address:

African Brotherhood Church
P.O. Box 32

Machakos

Kenya
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African Christian Church and Schools

The African Christian Church and Schools (ACCS) is one of
many evangelical AFRICAN INITIATED CHURCHES founded
in the central province of Kenya among the Gikuyu people in
1948 as the result of a schism in the Africa Inland Mission.
African members and North American missionaries differed
over the questions of the ownership of church property and

A missionary teaches at a Christian missionary school in Zaire, Africa. (D. Butcher/TRIP)



African Church of the Holy Spirit

the standards of mission school education. Unlike most of
the African churches in Kenya, the ACCS did not begin with
a dominant charismatic founder, although Elijah Mbutia
was president (later called dignitary) of its first general
council until 1966, and it had only two pastors, Joshua
Mudai and Paul Gitau. The ACCS was cooperative with the
colonial government and was the first African Initiated
Church to be admitted to the ecumenical Christian Council
of Kenya in 1954. In 1970 this church, like the AFRICAN
BROTHERHOOD CHURCH later, received the first eight
Canadian Baptist missionaries it had invited to Kenya for an
initial ten-year assignment; the relationship continues today.
Like the Baptists, the ACCS practices only two sacraments,
adult baptism by immersion and the Eucharist.

The church now has a moderator at its helm (presently
James N. Waithaka), operates over sixty schools, three med-
ical centers, a home for destitute children in Gituru, and a
theological college in Kigumo. The estimated membership
in 2000 was about 10,000. The church is a member of the
WORLD COUNCIL OF CHURCHES.

Address:

African Christian Church
P.O. Box 1365

Thika

Kenya
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African Church of the Holy Spirit

After a Pentecostal revival in a FRIENDS Africa Mission in
1927, a “Holy Spirit” movement among the Abaluyia people
in western Kenya emerged, encouraged by North American
missionary Arthur Chilson. The Abaluyia were undoubt-
edly influenced by similar movements among the neigh-
bouring Luo, and like them, they called their movement
Dini ya Roho. The local church leaders and American
Friends mission authorities discouraged the revival and
banned public confession of sins and spiritual gifts like
prophecy and speaking in tongues.

Chilson did not return to Kenya after his furlough in
1928, and the revivalists, expelled from the Friends Mission
in 1929, eventually organized themselves under their leader

Jakobo Buluku. Buluku died in 1938 as a result of a violent
confrontation between his followers and noncharismatic
Friends. As the movement began to organize, a split on the
issue of Sabbath observance in 1940 resulted in the Holy
Spirit Church of East Africa (HSCEA), eventually led by
Bishop Lucas Nuhu. The main church to emerge was called
the African Church of the Holy Spirit (ACHS), led since
1952 by Kefa Ayub Mavuru as high priest, officially regis-
tered in 1957, and joining the National Christian Council of
Kenya in 1960. Several schisms from the ACHS resulted in
the Church of Quakers in Africa in 1962 (called the African
Church of the Red Cross from 1965), the Gospel Holy Spirit
Church of East Africa in 1964, and the Lyahuka Church of
East Africa in 1971.

These Roho churches, like the Friends, do not have sacra-
ments of water baptism and Communion, but teach the
“baptism in the Holy Spirit of adult persons upon repen-
tance.” Rituals for purification from evil precede all church
services and must occur before meals and before entering
and leaving houses. In common with other spiritual and
prophetic churches, members of these Roho churches reject
the use of medicines, wear white robes with a red cross, tur-
bans, and beards, and remove shoes in services. The
churches emphasize the freedom and power of the Spirit in
their church meetings, with ecstatic phenomena, especially
prophecy, speaking in tongues, the interpretation of
dreams, and healing. The churches have also spread, mainly
through migration, to Tanzania and Uganda.

In 1975, the ACHS and the African Israel Nineveh
Church were the first two AFRICAN INITIATED CHURCHES
in Kenya and the second and third in Africa to become
members of the WORLD COUNCIL OF CHURCHES.

Address:

African Church of the Holy Spirit
P.O. Box 183

Shinyalu, Kakamega

Kenya
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African Independent Pentecostal
Church of Africa

Churches sticking fairly closely to the churches founded by
European missions that they came from, seceding mainly



for political reasons and claiming their initial membership
from mission churches, began among the Agikuyu in cen-
tral Kenya as popular movements of protest against the
colonial seizure of land and, in particular, against mission-
ary attacks on female circumcision, a central political issue.
The African Independent Pentecostal Church of Africa
(AIPC) and the AFRICAN ORTHODOX CHURCH (AOC)
began in a climate of increasing demands by the Agikuyu
for political independence, expressed by the Kikuyu Central
Association, and in a corresponding struggle for schools in-
dependent of European missions. By 1929, the Kikuyu
Independent Schools Association (KISA) under Johana
Kunyiha and the Kikuyu Karing’a Educational Association
(KKEA), which had the support of future president Jomo
Kenyatta, had been formed to provide such independent
education. And yet, after the model of mission education,
the independent schools also sought to provide a Christian
foundation, and for this they needed ordained clergy.

The request of KISA to the Anglicans in 1933 to allow
two young men to receive theological training was met with
such stringent conditions that KISA and KKEA were forced
to look elsewhere. KISA invited the AOC archbishop in
South Africa, Daniel Alexander, to come and supervise the
training of their clergy, at KISA’s expense. Alexander had
told KISA that the AOC was “perpetually autonomous and
controlled by Negroes entirely” and that it was “a church of
Africans governed by the Africans and for the Africans.”
Alexander arrived in Kenya in November 1935 and re-
mained there until July 1937, during which time he opened
a theological seminary with eight students, seven of whom
were sponsored by KISA, and one by KKEA. Before his re-
turn to South Africa, he ordained three deacons and two
subdeacons.

The newly ordained clergy did not agree among them-
selves about the organization of their new church. Some,

African Independent Pentecostal Church of Africa

supported by KKEA and including the deacon Arthur
Gatung’u Gathuna, wanted to remain in the AOC. Others,
supported by KISA, formed a separate church altogether,
the AIPC, which adopted the name Pentecostal, not because
it emphasized the experience of the Spirit, but because it
had clergy appointed by the Spirit and was controlled by
the Spirit and not by foreigners. And so, in September 1937,
the AIPC emerged from KISA and the AOC out of KKEA.
As most AFRICAN INITIATED CHURCHES (AICs) were re-
garded with suspicion by the British colonial administra-
tion, both churches were banned in 1952-1953 during the
Mau Mau Uprising, and the independent schools were
closed. But after independence in 1963, thousands of nomi-
nal Presbyterians openly joined the AIPC, which soon had
100,000 members and was led by Archbishop Benjamin
Kahihia, one of the original four ordained in 1937.

By 2000, this church was the largest AIC in Kenya and
one of the four largest on the continent, with 1,250,000
adherents.

Address:

African Independent Pentecostal Church of Africa
c/o OAIC

P.O. Box 21736

Nairobi

Kenya
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AFRICAN INITIATED

CHURCHES

In most countries of the sub-Sahara, African Initiated (Independent/Indigenous/Insti-
tuted) Churches (AICs) make up a significant section of the Christian population. Al-
though in Africa there are inevitable difficulties with statistics, David Barrett and John Pad-
wick (1989) have estimated that from a total of about 42,000 AIC members in 1900, there
were some 29 million (or 12 percent of the total Christian population of Africa) in 1985, and
by 2000 that figure had at least doubled. Most AIC members are found in southern Africa,
the Congo (Kinshasa), and along the West African coast, where the proportion of AICs to
the total Christian population is much higher than elsewhere. Whatever the accuracy of the
statistics, AICs are undoubtedly a major force in African Christianity today, one manifesta-
tion of the shifting of the center of gravity of Christianity in the twentieth century from the
north to the south. To the consternation of some, this astonishing growth has sometimes
been at the expense of older European-founded churches. Living, radical experiments of an
indigenized Christianity that has consciously rejected Western ecclesiastical models and
forms of being Christian are provided in the AICs.

There are many kinds of AICs, from the earliest “Ethiopian” and “African” churches,
which emerged at the end of the nineteenth century, to the later, more prolific “prophet-
healing” and “spiritual” churches, and the most recent “new Pentecostal” or “Charismatic”
churches that emerged after 1970. Many authorities place the birth of the modern AIC
movement in the story of Kimpa Vita (Dona Beatrice) and the Antonian movement in the
Kongo Kingdom of the early eighteenth century but more immediately in the early
“African” churches in West Africa and the “Ethiopian” churches in South Africa at the end
of the nineteenth century. The Liberian prophet William Wade Harris and the Harrist
movement that emerged from his remarkable ministry, as well as the ministry of the Niger-
ian healer-prophet Garrick Braide, influenced the development of a new kind of AIC
throughout West Africa—including “spiritual churches” in Ghana and ALADURA (praying)
CHURCHES in Nigeria. Parallel developments took place in AICs south of the Zambezi,
where the greatest proliferation of AICs in the continent is to be found. ZIONIST AND
APOSTOLIC CHURCHES are found there, the largest of which is the ZION CHRISTIAN
CHURCH, founded by Engenas Lekganyane, and the more unusual but equally significant
Zulu movement of Isaiah Shembe, the NAZARETH BAPTIST CHURCH, better known by its
Zulu name amaNazaretha.

The moving story of Simon Kimbangu and Kimbanguism in the Congo resulted in what is
now the largest AIC in the continent, the KIMBANGUIST CHURCH, and in the rise of Ngunzi
(prophet) churches. Many of these AICs found themselves in violent conflict with both colo-
nial administrations and European missions. Later, the tragic episode of Alice Lenshina and
the Lumpa movement in Zambia was an example of an AIC that clashed with the nationalist
ideology of a newly independent African nation. In East Africa, and particularly in Kenya,
AICs have also proliferated and have become a prominent aspect of Christianity in that re-
gion, including the large AFRICAN INDEPENDENT PENTECOSTAL CHURCH OF AFRICA and
several “Spirit” or Roho churches. Since the 1960s, AICs have been transplanted and devel-
oped in Britain and other parts of Europe, especially those from West Africa. More recent new
Pentecostal and Charismatic churches have arisen in different parts of Africa in the last three
decades of the twentieth century, resulting in revivalist and rapidly growing independent



Pentecostal or Charismatic churches, some of which propagate a “success” and “prosperity”
theology, although forming an increasingly significant part of African Christianity.

Types and Terms. The many thousands of AICs today, including the most recent
varieties, have become a dominant, as well as the fastest growing, expression of Christian-
ity on the continent. After the European colonization of Africa, a process of religious ac-
culturation took place as older African religious and social traditions were threatened and
partially replaced by new ones. The creative independent African Christian churches that
began to emerge at the turn of the twentieth century were initially snubbed and perse-
cuted. Western mission church leaders and other observers labeled them “sects” and “na-
tivistic,” “messianic,” “separatist,” and “syncretist” movements. The term African indepen-
dent churches was probably the first acceptable, neutral phrase used for these new
movements. Harold Turner (1979) defined African independent church as “a church which
has been founded in Africa, by Africans, and primarily for Africans.” Later, many African
churches founded by European missionaries became independent of European control,
and the term African indigenous churches was proposed to distinguish between the newly
independent churches in Africa and those that had formed autonomous churches decades
before. After the African states began to emerge one by one from colonial domination in
the 1950s and 1960s, there was new impetus toward the Africanization of Christianity.
Many European mission-founded churches began to move toward inculturation and seek
to be seen as indigenous. The term African indigenous churches therefore has also become
inadequate, particularly because most AICs are not completely free from foreign influence
and cannot be regarded as indigenous in any normative sense. African initiated churches
and African instituted churches are terms more recently deployed, which avoid these diffi-
culties by simply indicating that these churches were initiated by Africans, and not by
Western missionaries.

AICs have often flourished in areas where Protestant missions have been longest, particu-
larly in southern Africa, the Congo Basin, central Kenya, and along the West African coast.
There also seems to be a connection between the number of different Protestant missions in
a particular region and the emergence of AICs. In any typology of these movements, hasty
generalizations or overlooking obvious differences must be avoided, and the distinctive
liturgies and healing practices, and the different approaches to African religion taken by dif-
ferent AICs, must be appreciated. The many terms used to describe AICs were coined by Eu-
ropean researchers and outsiders, and they are not terms familiar to, or always acknowl-
edged by, the vast majority of AICs themselves—although some may have accepted them for
their own purposes. A typology can be no more than a hypothesis that depends on further
research for its confirmation or correction, as it may overlook the complexities of the subject
or may even distort our understanding of it. Harold Turner’s (1979) sage advice was that it is
better to think of a typology of tendencies and emphases rather than of individual religious
bodies and movements.

Although there has been extensive literature on AICs over the years, the first systematic
and comprehensive regional study appeared in 1948, when Swedish Lutheran missionary
Bengt Sundkler published Bantu Prophets in South Africa. This landmark publication set the
standard for the flood of literature that followed, and few were to attain it. Sundkler’s own
research was conducted in rural Zululand (now KwaZulu Natal) during the mid-1940s, and
he identified two main types of AICs in South Africa—Ethiopian and Zionist churches.
Most scholars of the movement during the next forty years followed Sundkler’s basic dual
typology from southern Africa and placed the many different kinds of AICs from all over the
continent into the two broad categories of Ethiopian or African churches, and Zionist or
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spiritual churches. In West Africa, Turner followed this twofold distinction between
Ethiopian type and prophet-healing type; Zimbabwean-born M. L. (Inus) Daneel made the
same distinction between Spirit-type and Ethiopian-type churches. Zionist- or Spirit-type is
the southern African equivalent of the more appropriate continental terms prophet-healing
and spiritual, and it distinguishes prophetic churches, emphasizing the revelation of the
Spirit from nonprophetic churches.

It is probably true to say that the dual typology no longer applies to southern African
churches, let alone those in the rest of Africa. Nevertheless, in the use of any terms at all, it is
important to remember that there are many more “types” of churches than those proposed by
researchers, and that the churches themselves often do not recognize the categories given them
by outsiders. Furthermore, within every type there are exceptions to the general characteris-
tics—so we have to qualify definitions with terms such as generally or usually. Dividing AICs
into types is not particularly helpful, and what is offered here is a very brief outline of an ex-
tremely complicated subject. (Types are described to facilitate understanding the broad differ-
ences between the movements, but such categorization does not do justice to their diversity.
Placing AICs into categories results in generalizations that do not accurately reflect the true
nature of each church, and that is not an African concern in any case. Today there are so many
recognized exceptions to the “types,” and so many new churches being created, that any typol-
ogy can only outline some of the common characteristics of different “types” in an attempt to
make this vast multifarious movement more understandable to the outsider. Turner [1979]
suggested that such a framework and language was necessary both for comparative purposes
and in order to distinguish the essential features of African religious movements.)

The types are not intended to be definitive, however, especially as the movements they de-
scribe are dynamic churches under a constant process of change. Three broad categories of
AICs, however, have certain common features that distinguish them from others, and are de-
scribed briefly in what follows, while the problems with this categorization are also noted.

African/Ethiopian Churches. AICs that do not claim to be prophetic or to have special
manifestations of the Holy Spirit, and which have modeled themselves to a large extent on
the European mission churches from which they seceded, have been called Ethiopian or
Ethiopian-type churches in southern Africa and African churches in Nigeria. These were usu-
ally the first AICs to emerge. The term Ethiopian or African is not used or recognized by all
churches in this category, however. In Kenya, for example, the terms are not used at all for
many AICs there, which would be very similar in character to this type. The largest of these
AICs there is the African Independent Pentecostal Church Africa, which further complicates
the typology. Nevertheless, the terms Ethiopian and African are used for want of better ones
to describe AICs generally of earlier origin than the other two types described below, and to
describe those that arose primarily as political and administrative reactions to European
mission-founded churches. For this reason “African” churches are very similar to the
churches from which they emerged. They usually practice infant baptism, read liturgies, sing
translated European hymns, wear European-type clerical vestments (often black), and are
less enthusiastic or emotional in their services than are the “prophet-healing” churches.
They tend to be less prescriptive than other AICs regarding food taboos such as eating pork,
the use of medicine, and the consumption of alcohol. Most often not named Ethiopian or
African, they originated in secessions from mission-founded churches on racial and political
grounds. They were a reaction to the white mission’s conquest of African peoples, even
though their church organization and Bible interpretation were largely copied from the pat-
terns of those mission churches; sometimes they even include the church’s generic name in
the church title: “Methodist,” “Presbyterian,” “Congregational,” “Lutheran,” and so on.



In southern Africa, the word Ethiopian in the church name is more common and had spe-
cial significance in these countries more heavily colonized than the rest of Africa. Ethiopia,
the only African nation that had successfully resisted European colonialism by defeating
Italy in war, is mentioned in the Bible as a nation that “stretches out her hands to God”
(Psalm 68:31). This verse and the conversion of the Ethiopian court official (Acts 8) formed
the basis of the “Ethiopian” ideology that spread in South Africa in the 1890s and may have
affected the establishment of these AICs elsewhere. Africans received Christianity before Eu-
ropeans had, and therefore they had a special place in God’s plan of salvation. The “African”
and “Ethiopian” churches have declined in the past fifty years and have been somewhat
eclipsed by the other, more enthusiastic Pentecostal-type churches.

Prophet-Healing/Spiritual Churches. The “prophet-healing” or “spiritual” churches are
churches that emphasize spiritual power. They are independent African churches with his-
torical and theological roots in the Pentecostal movement, although they have moved in
their own direction away from Western forms of Pentecostalism in several respects over
the years and may not be regarded as “Pentecostal” without further qualification. Like
Pentecostals, however, they are churches that emphasize—usually in contrast to
“Ethiopian” and “African” churches—the working of the power of the Spirit in the church.
Although these AICs differ fundamentally from Western Pentecostal churches, they too
emphasize the centrality of the Spirit in faith and (especially) in practice, and therefore
have also been termed African Pentecostal. This is the largest and most significant group-
ing of AICs, and a particularly difficult type to describe, for it includes a vast variety of
some of the biggest of all churches in Africa—the Kimbanguist Church and the African
Apostolic Church in Central Africa, the CHRIST APOSTOLIC CHURCH, other Aladura
churches and the HARRIST CHURCH in West Africa, and the Zion Christian Church, other
Zionist and Apostolic churches, and the amaNazaretha in southern Africa. These are all
churches with hundreds of thousands of members, and in at least two cases (Kimban-
guists and Zionists), millions. Some of these churches are now members of ecumenical
bodies such as the different national councils of churches, the continental All Africa
Council of Churches and the WORLD COUNCIL OF CHURCHES. In the eyes of those who
consider these councils as offering some measure of respectability, these moves are wel-
comed and give the AICs legitimacy denied them by European churches and colonial pow-
ers for so long. But most AICs are not members of ecumenical bodies and are not clamor-
ing to be so. Their legitimacy hails from a belief in divinely appointed leaders who do not
feel a need to seek human recognition, and from their time-tested strengths as major de-
nominations in their own right.

Because written theology is not a priority and is generally less precisely formulated in
these churches than in European-instituted churches, the differences in belief systems,
liturgy, and prophetic healing practices are considerable. Foundational to these churches are
definite theological presuppositions, found more in the practice of their Christianity than in
formal dogma. Like the new Pentecostal and Charismatic churches described below, there is
an emphasis on healing, although the methods of obtaining healing differ. Whereas other
Pentecostals generally will practice the laying on of hands or prayer for the sick, that will
often be accompanied in prophet-healing churches by the use of various symbolic objects
such as blessed water, ropes, staffs, papers, ash, and so on. This constitutes one of the more
obvious differences between other Pentecostals and these churches. There are often strong
taboos for members prohibiting alcohol, tobacco, and pork. The attitude to traditional reli-
gious practices is generally more ambivalent than in the new Pentecostal churches, particu-
larly when it comes to ancestor rituals, and some of these churches also allow polygyny. But
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for the majority of these churches across Africa, a clear stand is taken against certain tradi-
tional practices such as witchcraft and spirit possession.

For the outside observer, the biggest distinguishing feature of these churches in most parts
of Africa is the almost universal use of robes and uniforms for members, often white robes
with sashes, and in some cases militarylike khaki. These obviously non-African accretions
notwithstanding, these churches have possibly adapted themselves to and addressed the
popular African worldview more substantially than have other churches, and that is their
unique contribution toward understanding Christianity in Africa. It is in fact this adaptation
to and confrontation with African tradition that constitutes at the same time both the chal-
lenge and the problem of these AICs to a contextual African theology, particularly when
African theologians have taken on board the entire spectrum of African traditional religion
without question.

Newer Pentecostal/Charismatic Churches. The newer Pentecostal or Charismatic churches
and “ministries” are of more recent origin, and may be regarded as “Pentecostal” movements
because they too emphasize the power and the gifts of the Holy Spirit. They vary in nature
from hundreds of small independent house churches to rapidly growing and large church
organizations, such as the DEEPER LIFE BIBLE CHURCH in Nigeria of William Kumuyi, the
ZIMBABWE ASSEMBLIES OF GOD AFRICA of Ezekiel Guti, and the Grace Bible Church of
Mosa Sono in South Africa, to name a few. Despite their recent origins, some of these
churches are already among the largest and most influential denominations in their respec-
tive countries, especially in West Africa.

The rapid growth of these churches over the last two decades of the twentieth century indi-
cates that a significant number of their members come from both the older European
mission-founded churches and from the prophet-healing churches. There is a strong West-
ern, especially North American, Pentecostal influence in many of these churches, both in
liturgy and in leadership patterns, and North American neo-Pentecostal “prosperity” preach-
ers are sometimes promoted. The difference between these churches and new Pentecostal and
Charismatic churches in the West is difficult to discern on the surface, except that the leader-
ship is entirely African and more of a local, autonomous nature. Their founders are generally
charismatic and younger men and women who are respected for their preaching and leader-
ship abilities and who are relatively well educated, though not necessarily in theology. These
churches tend to be more sharply opposed to traditional practices than are the prophet-
healing churches, and they often ban alcohol and tobacco, the use of symbolic healing ob-
jects, and the wearing of church uniforms. The membership tends to consist of younger, less
economically deprived and more formally educated people. They are often seen, particularly
by the older AICs, as mounting a sustained attack on traditional African values.

These are three of the ways in which AICs can be described, but these “types” are by no
means the only ones, nor is this the only way a typology could be suggested. There are hun-
dreds of AICs that do not fit neatly into any of these three “types,” and probably would not
wish to do so. Deciding on types is so often determined by the criteria used, and by who
does the deciding. What is important is how the churches see themselves. The tremendously
rich diversity and creativity of the AIC movement will be illustrated in the various entries
that follow, and this discussion of typology is intended merely as an admittedly superficial
introduction to the subject. The reader, it is hoped, will be able to make evaluations about
the complexity of the AIC movement on the basis of internal evidence from the churches
themselves.

The contribution that the AICs make to Christianity in Africa is considerable. It includes
innovative adaptations these churches make to older African religious beliefs, such as their



approach to the phenomena of ancestors, divination, and traditional medicine and healing.
The AICs make a contribution to the understanding of issues such as contextualization, in-
culturation, syncretism, and how Christianity relates to African culture. This contribution is
so far-reaching that we may really consider this to be a reformation of at least the magnitude
of the Protestant Reformation in Europe, and perhaps a more profound reformation than
the European one ever was.

Allan H. Anderson
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African Israel Church, Nineveh

African Israel Church, Nineveh

One of the most prominent AFRICAN INITIATED CHURCHES
(AICs) in Kenya is the African Israel Church, Nineveh
(AICN), now usually known as the African Israel Nineveh
Church, founded in western Kenya in 1942 by the Pentecostal
Luyia evangelist Daudi Zakayo Kivuli (1896-1974). Kivuli as-
sociated with the PENTECOSTAL ASSEMBLIES OF CANADA
from 1925 and was made a supervisor of schools for this mis-
sion. After an ecstatic Spirit baptism experience in 1932, he
embarked on an evangelistic and healing ministry officially
authorized by the Canadian missionary Keller in 1939, and he
was well known among both the Luyia and the Luo. When he
was elected liaison leader for the church in 1940, other
African leaders did not support him.

Apparently with the blessing of Keller, Kivuli founded his
own church organization, called at first Huru Salvation
Nineveh and soon after, African Israel Church, Nineveh.
Kivuli took the title high priest, and his home, Nineveh, be-
came the headquarters of the church and the place to which
people flocked. The church was registered with the govern-
ment in 1957.

The AICN has many practices similar to those of many
other Pentecostal churches in other parts of the continent.
Members wear long flowing white robes and turbans, prac-
tice constant singing and dancing, emphasize Spirit posses-
sion, observe Old Testament dietary and purification
taboos, and have a holy place (Nineveh) where the present
archbishop, a grandson of Kivuli, resides. The AICN, like
other Roho churches—those with a Quaker background,
such as the AFRICAN CHURCH OF THE HOLY SPIRIT—is
known for its joyful and colorful processions and open-air
meetings, in which flags, drums, staffs, bells, and trumpets
are used in singing to traditional African tunes. Friday, the
day of Christ’s crucifixion, is declared to be a day of wor-
ship together with Sunday, the day of resurrection, and the
church places great emphasis on the open confession of sins
and daily dawn prayers. Polygamists are accepted as church
members, but monogamy is enjoined on all leaders and un-
married members. Alcohol, tobacco, pork, fish without
scales, and sexual intercourse on Fridays are all proscribed.
This church did not isolate itself as some other Pentecostal
churches had done, but after its first application was re-
jected in 1957, it joined the National Council of Churches
of Kenya and was admitted to the WORLD COUNCIL OF
CHURCHES in 1975.

When Kivuli died in 1974, his wife Rabecca Jumba Kivuli
(1902-1988) succeeded him as leader and remained high
priestess of the AICN until her retirement in 1983. During
her leadership a secession occurred, resulting in a new
church called the African Israel Church. Kivuli’s grandson,
John Mweresa Kivuli II (b. 1960), became high priest in
1983, but from 1991 he has been known as archbishop and
has embarked on a process of “modernization.” Kivuli II,

who completed a theological degree, explained that his
change in title was because the AICN had grown in theolog-
ical understanding, and it now saw all believers as priests
and Christ as the only high priest. The church claimed over
800,000 members in Kenya in 1991, and although Luyia and
Luo people dominate the membership, the AICN has be-
come an interethnic national movement.

Address:

African Israel Church, Nineveh
P.O. Box 701

Kisumu

Kenya

Allan H. Anderson
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African Methodist Episcopal Church

The African Methodist Episcopal Church emerged in the
social, religious, and political ferment of late-eighteenth-
century America. Its founder, Richard Allen (1760-1831),
converted by a traveling Methodist preacher while yet en-
slaved, was one of at least two persons of African descent
present at the 1784 founding conference of the Methodist
Episcopal Church (MEC) (now a constituent part of the
UNITED METHODIST CHURCH). Just three years later he
co-led the movement that came eventually to take form in
the founding of the African Methodist Episcopal Church
(AMEC).

The MEC early on distinguished itself among African
Americans by its active evangelistic outreach to them, by
the congeniality of its simple style of piety, and by its will-
ingness to admit blacks to certain levels of religious leader-
ship. Nonetheless, the oppressive, discriminatory condi-
tions of life for Africans imported into the United States
had the result that these people who had been of disparate
ethnic and regional origins on the African continent were
pulled into a common frame of existential needs and inter-
ests. So that, while finding satisfaction in their worship with
Whites, Blacks felt the urge to also have devotional time
apart. Here, in an empathetic atmosphere of mutuality and
shared experience, they might find space to express freely
their particular concerns and needs and be led in connect-
ing these to the resources of their faith. The first of such



separate gatherings among Methodists occurred in 1786 in
Baltimore. It should be added that here, as in many other
such separations, discriminatory practice in the church it-
self was a prime contributing factor. For instance, the two
Methodist congregations in Baltimore had instituted the
practice of serving Communion to their black members
after all whites had been served.

In November of 1787, Richard Allen and other blacks ar-
riving to worship at Philadelphia’s St. George Methodist
Church were directed to a new gallery seating area. But they
took seats in what turned out to be the Whites-only section
of the gallery. As they knelt for prayer, a church officer ap-
proached, insisted that they move, and began physically to
remove them, though prayer was still in progress. Prayer
shortly ending, Allen, Absolom Jones, Dorus Ginnings,
William White, and several other women and men decided
that rather than remain in the face of such indignity, they
would leave the church altogether and seek a more fitting
and hospitable situation for divine worship.

For several years, this group and those whom they re-
cruited met and conducted religious exercises as part of the
Free African Society, which had been formed earlier in 1787
as a mutual-aid society, a form of insurance/support organ-
ization to address material crises and social and spiritual
development.

By 1794, Allen and Jones had raised monies for the erec-
tion of a church building. Disagreement among the mem-
bers of the Free African Society over which denomination
they should affiliate with resulted in the formation of two
congregations. The structure that had been built and the
majority of members became the African Episcopal Church
of St. Thomas, which Absolom Jones consented to lead.
Allen purchased and remodeled as a worship space an old
blacksmith shop, to be the Bethel African Methodist Epis-
copal Church.

For some twenty-two years Bethel functioned as an MEC
congregation, with white pastors appointed by the Metho-
dist Conference. But the assigned pastors treated the con-
gregation rudely. The inability over the years to obtain relief
from the conference from this abuse in their own separate
facility, combined with a dispute with the conference over
the ownership of church property, led to discussions with
other similarly separated black Methodist congregations
about the possibility of formal independence. Sixteen clergy
and lay representatives of five congregations met in
Philadelphia in April 1816 and voted to sue in the Pennsyl-
vania State Supreme Court for legal independence. The plea
was granted, and the new denomination was incorporated
as the African Methodist Episcopal Church. Daniel Coker,
of the Baltimore church, was elected the first bishop but de-
clined the next day in favor of Richard Allen.

Home missions began from the first days of the denomi-
nation. There was an active effort in the North. Restrictions
on the travel of free blacks in the slave South inhibited the

African Methodist Episcopal Church

work in that area until after the American Civil War, while
in the trans-Mississippi West, churches were sprinkled
through every territory, most heavily on the Pacific coast.
There were even missions to Native Americans and Mexi-
cans in the Southwest and Mexico.

In 1821, Daniel Coker became the first to undertake
overseas mission work, establishing congregations in
Liberia and Sierra Leone. Coker’s work, however, was not
under AMEC sponsorship. Official overseas missions to
Africa began in 1824, when the church sent John Boggs to
Liberia. In subsequent decades the church sent additional
personnel to the work in Liberia and Sierra Leone. In 1864,
a Board of Missions was established, and a denominational-
level secretary of missions was elected. Though many of the
mission initiatives taken by the church from its early days
had not been continued due to inadequate support, by
1878, AMEC work on the African continent was perma-
nently established.

In the 1890s, Bishop Henry McNeal Turner (1834-1915)
visited West Africa, in part exploring his dream of African
American emigration to Africa as the alternative to endemic
abuse and discrimination in the United States. While there,
he organized annual conferences in Liberia and Sierra
Leone. In 1896, in response to appeals from South African
Rev. Mangena Maake Mokone for affiliation of his
Ethiopian Church of South Africa with the AME Church,
Bishop Turner implemented the organization of the work
as the Eighteenth Episcopal District of the AME Church.
Two years later, the Women’s Home and Foreign Mission-
ary Society was established to lend support to missions in
southern Africa. As the twentieth century progressed, so,
also, did the denomination’s work on the continent. There
are now five episcopal districts in Africa, one in West Africa,
and four in southern Africa.

Whereas the AME Church, practically from the outset,
saw a mandate to be in ministry to the people of their home-
land, Africa, they also recognized a field of service in the
Caribbean. In 1827, the Reverend Scipio Beane was commis-
sioned to initiate work in Haiti. Though Africa came to take
the focus of foreign mission work in that time period, the
Caribbean was not forgotten. In 1874, the church organized
the Women’s Parent Mite Missionary Society. Its portfolio
included support for the work in the Caribbean islands and
Central and South America, as well as other fields. Under a
succession of secretaries of missions, such as the noted L. L.
Berry, the work proceeded, ultimately resulting in the per-
manent planting of the AME Church in Suriname-Guyana,
the Windward Islands, the Virgin Islands, the Dominican
Republic, Haiti, Jamaica, and Cuba. The annual conferences
of those places, along with London, England, constitute the
church’s Sixteenth Episcopal District.

As with the other large historically black branches of
Methodism, the AME Church through the years has had a
particular concern for education. It began one of the first
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and oldest continuously existing black-run institutions of
learning, Wilberforce University, and has maintained nu-
merous other schools, colleges, seminaries, and institutes.
The church counts over two million members in 6,200
congregations.

Address:

African Methodist Episcopal Church
500 Eighth Ave. S.

Nashville, TN 37203
http://www.amecnet.org

Larry G. Murphy
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African Methodist Episcopal Zion Church

An African American woman, known to history only as
Betty, was among the band of five people who constituted
the first recorded Methodist meeting in North America
(1766). African Americans contributed toward the con-
struction of the first Methodist meetinghouse, to be named
the John Street Church, in New York City. It was from this
congregation that arose what was ultimately the second
major autonomous body of black Methodists.

The independent African Methodist Episcopal Zion
Church (AMEZ Church) grew from the same sociocultural
matrix that produced the AFRICAN METHODIST EPISCOPAL
CHURCH under the leadership of Richard Allen
(1760-1831) in Philadelphia. While contented with their af-
filiation to the Methodist Episcopal Church (MEC) (now an
integral part of the UNITED METHODIST CHURCH), they
desired accommodation within that body to their needs and
concerns and to be fully privileged members, with equal ac-
cess to the liturgical and sacramental life of the church, and
they wanted acceptance of African Americans to full ordina-
tion. Their proscribed status in the larger society gave par-
ticular impetus to their felt need to hold separate devotional
services, in addition to worship shared with whites, services
that could connect the resources of the faith to their circum-
stances as marginalized, often abused Americans.

Meeting first informally, under white clergy supervision,
the black members of St. John in 1796 requested that they
be allowed an official separate meeting, in their own facility.
The request was granted by MEC bishop Francis Asbury

(1745-1816). A building belonging to one of the black
members was fitted up as a worship space for the new
“African Chapel.” By 1800, another larger, more permanent
structure was erected, and in 1801 a congregation was char-
tered that called itself Zion Church, the name in public
records being the African Methodist Episcopal Church of
the City of New York.

Still a separate congregation in full communion with the
MEC, with white clergy appointed by that body, it might
have remained so had not Zion Church been caught up in a
controversy with its sister white churches concerning church
governance and the ownership of congregational property.
Many members in the Methodist congregations desired
greater lay participation in denominational legislation and
administration. Further, they took issue with the policy of
centralized conference ownership and control of all congre-
gational properties. By 1820, the matter came to open legal
dispute in the Methodist Conference. Zion Church, which
had been granted ownership of its property as one of the
terms of its separate status, found itself on the side of the
dissidents, who, coincidentally, were lead by Zion’s white
pastor, Rev. William Stillwell (d. 1851). Already disturbed by
the continued resistance of the conference to ordaining
black clergy, Zion Church was at a point of decision. The
resolution reached was to form its own rules of governance,
or Discipline, and to move toward full autonomy.

There had been deep dissatisfaction with earlier initia-
tives by representatives of Richard Allen, sent to New York
to recruit members for his Philadelphia-based group, hence
a choice not to join with the Allenites. Instead, in 1821,
Zion joined with another separate New York body of black
Methodists, the Asbury Church, and four other similarly
organized groups in New York, Connecticut, and Pennsyl-
vania, to form an independent African Methodist Episcopal
Church. One of the early and sustaining Zion leaders, James
Varick, was selected in 1822 as the first bishop (then called
superintendent). To establish clearly its identity as distinct
from the Philadelphia group of the same name, and in
honor of the popular name of the mother church, the Gen-
eral Conference of 1848 added “Zion” to the denomina-
tion’s official name.

Though it emerged to independence in New York, many
of the AMEZ Church’s key judicatory offices and its most
enduring educational institutions, Livingstone College and
Hood Seminary, came to be located in North Carolina, ulti-
mately the seat of its numerical strength.

Like the AME Church, the AMEZ Church experienced
slow early growth, partly as a result of the restrictions im-
posed by the South on their evangelization amongst the en-
slaved, which encompassed the great majority of the black
population. Thus it was that with Emancipation, the church
experienced a major swelling of its ranks. The work of re-
cruitment among the emancipated was lead by Bishop J. J.
Clinton (1823-1881), but the impetus for it came from



Mrs. Melvina Fletcher, who challenged Bishop Clinton to
proceed with this task, which had been assigned to him, and
who raised the funds to underwrite the work.

Meanwhile, by the mid-nineteenth century, energetic,
highly capable pioneers such as Rev. John J. Moore began
extension of the church’s presence to the Far West. By cen-
tury’s end, Calvin C. Petty (1849-1900), Thomas H. Lomax
(1832-1908), and Alexander Walters (1858-1917) (all, like
Rev. Moore, later to become bishops) were among those
who had continued the westward expansion, including the
organization of AMEZ Annual Conferences in the South-
west and Far West.

The AMEZ Church holds the distinction of being among
the first of the independent black denominations to fully
ordain women, conferring deacon’s orders upon Julia A. J.
Foote in 1884 and upon Mary J. Small in 1895. Rev. Foote
was ordained elder in 1900.

The AMEZ Church had been active in its participation in
the Underground Railroad’s conveying of escaped slaves to
freedom in Canada. Seeing it as appropriate to follow
through on that ministry, the church desired to extend its
full services to this Canadian population. Work in Canada
proceeded, and by 1856 a British North America Confer-
ence was established. But the black population of Canada
dwindled, and the church found itself with insufficient re-
sources to sustain the work properly. So in 1864 the recently
established conference was merged with the New England
Conference.

Mission attention shifted to the promising field of the
African continent. AMEZ work on the African continent
was initiated in 1878, when the Reverend Andrew
Cartwright formed a congregation in Brewerville, Liberia. In
1880, the General Conference organized the General Home
and Foreign Board and the Ladies Mission Society to sup-
port the work of foreign missions. In 1896, the church ap-
pointed the Reverend John Small (1845-1905) as bishop to
Africa. Bishop Small focused on training local leadership for
the African work, rather than recruiting black Americans.
Small was successful in establishing the AMEZ Church
firmly in the Gold Coast (present-day Ghana). Bishops and
missionary workers who followed in the path opened by
Cartwright and Small extended the work along the West
African coast from Liberia to Nigeria, and into South Africa.

Back in the Western Hemisphere, there had been inter-
mittent initiatives to the West Indies and South America. As
early as 1856, a church had been established in Demerara,
followed a few years later by work in Haiti. By 1899, there
were also congregations in Santo Domingo. The twentieth
century saw further development in the West Indies, with
Annual Conferences formed in Guyana, the Bahamas, the
Virgin Islands, Jamaica, and England.

At the beginning of the twenty-first century, the AMEZ
Church counts some 1.5 million in its membership, with
three thousand congregations.

African Orthodox Church

Address:
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P.O. Box 23843

Charlotte, NC 28232
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African Orthodox Church

The African Orthodox Church is one of several churches
that have originated in America but experienced their
greatest success outside the country of their origin. The
church was founded by George Alexander McGuire
(1866-1934), formerly a priest in the EPISCOPAL
CHURCH. He had risen as far as an African American
could in that church at the time, and in 1919 he left the
church and founded the Good Shepherd Independent
Episcopal Church. He subsequently sought consecration
as a bishop in order to found a church with apostolic suc-
cession that would be led and controlled by people of
African descent.

McGuire was consecrated in 1921 by Joseph Rene Vilatte
(1854-1929), then head of the small American Catholic
Church, who had received his orders from the SYRIAN OR-
THODOX CHURCH OF MALABAR. McGuire was then in-
stalled as the first bishop of the new African Orthodox
Church, a church that was orthodox in faith and practice
but not in communion with the ECUMENICAL PATRIAR-
CHATE or other canonical orthodox bishops.

The church found an immediate response, primarily
with the community of expatriate West Indians then resid-
ing in many American cities. Within two years congrega-
tions had been established in Brooklyn, New York; Pitts-
burgh, Pennsylvania; New Haven, Connecticut; as well as
Nova Scotia, Cuba, and Santa Domingo. Additional congre-
gations, including one in the Bahamas, soon emerged.

Following McGuire’s death, the church has experienced a
bumpy course in the United States. There were several
schisms, finally healed in the 1960s. In the 1980s, there were
seventeen parishes, but the number declined through the
1990s.
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African Protestant Church

The African branch of the church began in 1924 when
several members of the African church left to found an in-
dependent body. The leader of the group, Daniel William
Alexander (1883-1970), the son of a West Indian immi-
grant to South Africa, learned of the existence of the
African Orthodox Church, and in 1927 traveled to the
United States, where he was consecrated as bishop (and
later elevated to archbishop). Upon his return to South
Africa, he established his headquarters in Kimberly. He
traveled the countryside establishing churches both across
South Africa and in Kenya, Uganda, and Rhodesia (now
Zambia).

The amiable relationship between the African and Amer-
ican branches continued through the years, and in 1960 the
international leader of the church, Patriarch James I
(William E. J. Robertson), traveled to Africa to consecrate
the successors of the aging archbishop. While there, the pa-
triarch ordered Alexander to resign in favor of one of the
newly consecrated bishops. The break caused by the inci-
dent was healed soon after Patriarch James’s death in 1962,
and Wafter Mbina succeeded Alexander. However, in 1963,
Alexander suddenly reasserted his leadership, broke with
both the American church and Mbina, assumed the title of
patriarch, and reorganized his following as the African Or-
thodox Church in the Republic of South Africa. It is that
church that has survived to the present. He was succeeded
by his godson, Daniel Kanyiles (Patriarch James II). In the
1970s, the church reported twenty parishes in South Africa.

The work in Uganda had begun in 1929 when Ruben
Spartas, an Anglican, heard of the African Orthodox
Church. In 1932, he obtained ordination from Bishop
Alexander, but the next year he came to the conclusion that
the African Orthodox Church was not fully Orthodox, and
brought his work under the GREEK ORTHODOX PATRIAR-
CHATE OF ALEXANDRIA AND ALL AFRICA, which already
had work in the region. The group (some 7,000 strong),
however, broke away from the patriarch of Alexander in
1966 and formed the African Greek Orthodox Church.

Early in the 1930s, Alexander spent over a year working
in Kenya, raising a constituency and ordaining two priests.
This church ran into trouble in 1952 when it was associated
with the Mau Mau terrorism. Its schools were closed, and it
was not allowed to conduct public worship. When the ban
was lifted in the 1970s, the remaining Orthodox believers
transferred their allegiance to the patriarch in Alexandria.

The American branch of the African Orthodox Church
has its headquarters in New York. Its current patriarch is
Archbishop Jamen Bernardt Butler.

Address:

African Orthodox Church

International Chancery, Holy Cross Cathedral
122 West 129th St.

New York, NY 10027
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African Protestant Church

The African Protestant Church originated within the Amer-
ican Presbyterian mission in Cameroon in the 1930s. In
1921, the mission (now the Presbyterian Church of
Cameroon) had founded a Bible school (now Dager Theo-
logical School) at Bibia. Students were trained in German
and then, if deemed worthy, sent to Europe for further
training. In 1934, some pastors led by Martin Bambba
Minkio and working among the Ngumba people demanded
the use of their native language. They left the mission and
established an independent church. The church quickly re-
ceived some 2,000 members from the mission.

Originally the church was named Eglise Protestante au-
tochtone, but the name was subsequently changed to Eglise
Protestante Ngumba and more recently assumed its present
name, in French, Eglise protestante africaine. The church
has remained small (6,000 members in the late 1990s), but
has become a member of the All Africa Council of
Churches and the WORLD COUNCIL OF CHURCHES. It is
headed by the church synod.

Address:

African Protestant Church
B.P. 6754

Yaoundé

Cameroon
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Agnosticism

Agnosticism is an intellectual position based on the belief
that proving or disproving God’s existence is beyond
human competence. In 1869, when he coined the term,
Thomas Huxley said of the agnostic, “When I reached intel-
lectual maturity and began to ask myself whether I was an
atheist, a theist, or a pantheist . .. I found that the more I
learned and reflected, the less ready was the answer. They
[believers] were quite sure they had attained a certain ‘gno-
sis,—had, more or less successfully, solved the problem of
existence; while I was quite sure I had not, and had a pretty
strong conviction that the problem was insoluble.”



There are many positions one can take with regard to the
God question. One may be a theist and hold to a “belief in a
deity, or deities” and “belief in one God as creator and
supreme ruler of the universe.” Or one may hold to ATHE-
ISM, the “disbelief in, or denial of, the existence of a God.”
Agnosticism, in contrast, is defined as “unknowing, un-
known, unknowable.” At a party held one evening in 1869,
Huxley further clarified the term agnostic, referencing St.
Paul’s mention of an altar in Athens to “the Unknown God”
in Acts 17:23, as “one who holds that the existence of any-
thing beyond and behind material phenomena is unknown
and so for as can be judged unknowable, and especially that
a First Cause and an unseen world are subjects of which we
know nothing.”

Agnostics make a point of distinguishing between a
statement about the universe and a statement about one’s
personal beliefs. One may personally believe in God and
still argue, as the agnostic does, that by the criteria of sci-
ence and reason God is an unknowable concept. We can-
not prove or disprove God’s existence through empirical
evidence or deductive proof. Therefore, the agnostic sug-
gests that theism and atheism are both indefensible posi-
tions as statements about the universe. Thomas Huxley
once again clarified this distinction: “Agnosticism is not a
creed but a method, the essence of which lies in the vigor-
ous application of a single principle. Positively the princi-
ple may be expressed as, in matters of the intellect, follow
your reason as far as it can carry you without other con-
siderations. And negatively, in matters of the intellect, do
not pretend the conclusions are certain that are not
demonstrated or demonstrable. It is wrong for a man to
say he is certain of the objective truth of a proposition un-
less he can produce evidence which logically justifies that
certainty.”

Martin Gardner, one of the founders of the modern
skeptical movement, is a believer, but one who believes that
the existence of God cannot be proved. He now refers to
himself as a fideist, or someone who believes in God for
personal or pragmatic reasons, but his position could also
be described as agnostic. In defending his position, he
noted, “As a fideist I don’t think there are any arguments
that prove the existence of God or the immortality of the
soul. Even more than that, I agree with Unamuno that the
atheists have the better arguments. So it is a case of quixotic
emotional belief that is really against the evidence and
against the odds.”

Atheists often accuse agnostics of being wishy-washy.
Many atheists would argue that there are really only two
positions on the God question: You either believe in God or
you do not believe in God—theism or atheism. Agnostics
respond that atheism typically means denial of the exis-
tence of a God and agnostics argue that denial of a God is
an untenable position. It is no more possible to prove God’s
nonexistence than it is to prove His existence. “There is no

Agonshia

God” is no more defensible a statement than “There is a
God”

Michael Shermer
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Agonshu

Agonshi, a Japanese “new, new religion” (in Japanese, shin
shin shukyo) was established in its present form in 1978 by
Kiriyama Seiyu (b. 1921), its founder and Kancho (leader).
Kiriyama started an earlier movement in 1954 known as
Kannon Jikeikai, Association for the Worship of the bo-
dhisattva Kannon, who is regarded as the most potent sym-
bol of compassion and mercy and a widely worshipped
Buddhist figure, not only in Japan but also among Japanese
and their descendents in other countries, including the
United States and Brazil.

In the late 1970s, Kiriyama claimed to have discovered
the essentials of original, authentic Buddhism, by reading
the Agama (in Japanese, Agon, whence the name of the
sect) sutras, early Buddhist texts that, he claimed, pre-date
all other Buddhist sutras, including the Lotus Sutra, which
is widely revered in Japan. This discovery provided
Kiriyama with an unrivalled understanding of the deeper
meaning of Buddhism. In practice it meant the develop-
ment of a system of beliefs and practices, the principal aim
of which is to ensure that the sufferings of the spirits of the
dead are terminated as they attain jobutsu (Buddhahood).

In its teachings Agonshii stresses that all misfortunes
and problems in life can be explained by reference to one’s
own or one’s ancestors karmic actions. Large-scale goma
rituals, in which requests or petitions are inscribed on
sticks or wood that are then burnt on a pyre while invoca-
tions are chanted, are performed every Friday in the So-
honzan Main Temple in Kyoto to eliminate negative an-
cestral karma and transform the sufferings of the spirits of
the dead into Buddhahood. The main annual festivals are
the Star Festival (Hoshi Matsuri) on February 11, which
consists of an outdoor goma ritual on a grand scale, the
Flower Festival of April 8 to mark the Buddha’s birthday,
the Great Buddha Festival (Dai-Butsu Sai) of May 5, and
the Tens of Thousands of Lanterns service, held in Kyoto
July 13-15 and in Tokyo August 13—15, for the liberation
and peace of ancestors’ souls. Many of those who attend
the Tens of Thousands of Lanterns service at Kyoto also
visit the Agonshii cemetery on the Kashihara hills north-
west of the ancient capital city of Nara. The unique feature
of this cemetery is that every tomb has what is called a Ho
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Ahmadiyya Anjuman Ishaat Islam, Lahore

Kyo Into, in which a small replica of the Busshari and its
casket is placed.

Agonshil’s principal object of veneration is the shinsei-
busshari (true Buddha relic), a casket said to contain an ac-
tual fragment of a bone of the Buddha, and hence his spirit.
Three esoteric methods (shugyo) form the core of the train-
ing undertaken by recruits: jobutsu-ho, which provides the
necessary sensitivity and aptitude for spiritual enlighten-
ment; noyi hoju-ho, a practice performed with the shinsei-
busshari that enables one to achieve the happiness, good
fortune, and insight to cut loose from karma (a rare accom-
plishment); and gumonji somei-ho, a technique for develop-
ing profound wisdom and extraordinary mental awareness.

The estimated size of the membership in Japan is one
million, and Agonshii now has a modest following of be-
tween one hundred and one thousand members in most
countries of the Far East, Asia, and Africa. It is also present
in small numbers in Mongolia, Russia, the United States,
Canada, Brazil, and several European countries. The move-
ment is actively engaged in projects for the establishment of
world peace and the reform of Buddhism through the
teaching of the Agama sutras.

Agonshu is organized into main offices, branch offices,
dojos (centers or places of worship where teaching and
training take place), and local offices. There are seven main
offices in different regions of Japan, and a main religious
center in Kyoto, while it has administrative headquarters in
both Tokyo and Kyoto.

Address:

Agonsht

607 Kitakazan Omine-cho
Yamashima, Kyoto

Japan

Peter B. Clarke
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Ahmadiyya Anjuman Ishaat Islam, Lahore

Following the death of its founder, Hazrat Mirza Ghulam
Ahmad (1835-1908), the AHMADIYYA MOVEMENT IN
ISLAM faced a division concerning his status. During his
lifetime, Ahmad had successively declared his calling to help
revive Islam, his role as al-Mahdi, the expected Hidden
Imam of the Shi’a Muslims who was expected to return at
the end of the age to reform Islam, and then his prophet-

hood, an affirmation that would make him equal in status
to Muhammad. Most of the followers, including Ahmad’s
family, continued to affirm his elevated status, including his
prophethood. However, others, under the guidance of
Maulawi Muhammad Ali (d. 1951), while considering
Ahmad the promised Messiah (expected by both Christians
and Muslims), stopped short of affirming his prophethood.
Ali argued that Ahmad’s references to his prophetic status
should be understood allegorically, not literally. Ahmad is
the greatest mujaddid (a renewer of Islam) but is not equal
to Muhammad. Ali especially argued that the acknowledge-
ment of Ahmad’s status was not a precondition to being
considered a Muslim.

The Lahore Ahmadiyyas assumed control of the Woking
Muslim Mission in England, which had been founded at the
Woking Mosque in 1913 by Khwaja Kamal-ud-Din
(1870-1932). The mission influenced a number of British
converts to Islam with its nonsectarian approach to Islam.
For the next fifty years the mission was a major center for
the dissemination of Islam in the United Kingdom (until its
expulsion from the mosque in the 1960s). A mosque and
mission were opened in Berlin in 1926. Surviving World
War II, it continues as the center of the propagation of La-
hore Islam in the German language.

The Ahmadiyya movement spread initially into those
countries where Pakistanis and Indians had migrated in
numbers. Hence it opened work in Fiji, Suriname, Trinidad,
Guyana, South Africa, and Indonesia, where it answered at-
tacks by both Christians and Hindus.

In 1974, the Pakistani government amended its constitu-
tion so as to categorize members of both the Ahmadiyya
Movement in Islam and the Ahmadiyya Anjuman Ishaat
Islam, Lahore as being non-Muslims. This opinion was sec-
onded by the MUSLIM WORLD LEAGUE, based in Saudi
Arabia. Then in 1984, the Pakistanis issued an ordinance
prohibiting Ahmadiyyas from referring to themselves as
Muslims or representing themselves as Muslims in any
manner. They also prohibited members of the movement
(with criminal penalties for disobeying) from engaging in
some distinctive Muslim practices and using several Mus-
lim terms.

The Lahore Ahmadiyyas denied the validity of these ac-
tions, feeling that they were based on new nontraditional
criteria for membership in the Muslim community. Mus-
lims have responded that while the Lahore believers have
dropped the offensive reference to Ahmad as a prophet,
they have not dropped some of Ahmad’s other unique be-
liefs, especially the end to jihad (holy war), a major belief of
Orthodox Islam. The Lahore community have made much
of a case in South Africa in which one of their members
filed a civil suit against the Muslim Judicial Council. He
claimed that the council was defaming him by branding the
Ahmadis as unbelievers and apostates. The case was de-
cided in 1985 in his favor.



A mosque in Surrey, England, for the Lahore Ahmadiyyas (Richard Little/TRIP)
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Ahmadiyya Movement in Islam

The Ahmadiyya Anjuman Ishaat Islam, Lahore is present
is some sixteen countries around the world, with a particu-
larly strong following in the Netherlands.

Address:

Ahmadiyya Anjuman Ishaat Islam, Lahore
5-Usman Block

New Garden Town

P.O. Box Ferozepur Road

Lahore, P.C. 54600

Pakistan

http://www.aaiil.org
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Ahmadiyya Movement in Islam

The Ahmadiyya Movement in Islam began as one aspect of
the larger revival of Islam that swept through the Muslim
world in the nineteenth century; in the years after the death
of its founder, however, it took a direction that pushed it to
the fringe of Islam. The movement was launched by Mirza
Ghulam Hazrat Ahmad (1835-1908), a Pakistani govern-
ment worker, who as a devout Muslim brooded over what
he perceived was the decline of the Muslim community. In
1880, he published a book, Barahin-I-Ahmadiyah, in which
he revealed the calling he felt to help revive Islam in the face
of a militant Christian mission in India.

In 1891, he proclaimed that he was al-Mahdi, the ex-
pected Hidden Imam of the Shi’a Muslims who was ex-
pected to return at the end of the age to reform Islam. His
proclamation came as part of an attack upon Christianity,
in which he also declared his belief that Jesus was a prophet
(in other words, a person of the same high status as
Muhammad) but was not divine. He went on to articulate
his unique belief that Jesus had not died on the cross, but
had survived his ordeal and later moved to Kashmir, where
he lived out his normal life. The Second Coming would not
involve the reappearance of the resurrected Jesus, but the
appearance of someone with the spirit and power of Jesus, a
person like Ahmad.

Ahmad began a massive missionary effort directed to the
West arguing for Islam, but including as an integral part of
his message the claim about his role as the fulfiller of the
prophecy of the Second Coming of Jesus. In 1901, he took
the additional step of declaring himself a prophet, and
hence equal to Muhammad. After his death, those Muslims
attracted to his movement argued about his prophethood.
The majority continued aligned to Ahmad’s family and

proclaimed his prophethood, even going so far as to suggest
that only those who acknowledged the new prophet Ahmad
were true Muslims. But a significant minority rejected the
claim (while asserting Ahmad’s role as a renewer, or mujad-
did, of Islam) and organized as the AHMADIYYA ANJUMAN
ISHAAT ISLAM, LAHORE.

Upon Ahmad’s death, a caliphate (without any political
powers) was instituted to lead the movement. The first
caliph and successor to Ahmad was Hazrat Haji Hakeem
Maulvi Nurud-Din Sahib (1841-1914). He was succeeded
in turn by Sahibzada Bashirud-Din Mahmud Ahmad Sahib
(1889-1965), only twenty-five years old at the time. He was
called to lead the movement through the early 1950s, when
popular feeling against it reached a new peak and led to ri-
oting. In 1954, he was almost killed when a man stabbed
him in the neck. In 1955, he established an electoral college
consisting of some 150 of the movement’s leaders, who
were to determine his successor.

Following the caliph’s death in 1965, his son, Sahibzada
Mirza Nasir Ahmad Sahib (1909-1982), was elected to suc-
ceed him. He led the movement as it spread internationally,
while at the same time fighting for its status in the Muslim
world. He was succeeded by the current caliph, Hazrat
Mirza Tahir Ahmad (b. 1928).

The Ahmadiyya Movement in Islam holds most beliefs
common to Orthodox Sunni Islam, although Ahmad did
challenge one of the pillars of Islam by declaring the end
to jihad (holy war). The primary belief that separates the
movement from the larger world of Islam, however, re-
mains the role it assigns to its founder. That additional af-
firmation has led to the movement being seen as a sectar-
ian Islamic movement by the great majority of Muslims.
In 1974, the Pakistani government declared the move-
ment to be non-Muslim, a move followed by the MUSLIM
WORLD LEAGUE, which also declared it to be outside of
Islam. In 1984, Pakistan also passed an ordinance forbid-
ding Ahmadiyyas from referring to or representing them-
selves as Muslims. These actions have not stopped the
movement’s spread, and it now exists in more than 174
countries, its legal status secure in the great majority
where Islam is also a minority faith. It has spread across
North America, where it has particular appeal to African
Americans.

The international headquarters of the movement is in
Rabwabh, Pakistan. The American branch has developed an
expansive Internet site at http://www.alislam.org. As the
new century begins, it claims more than 130 million adher-
ents worldwide.
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Al Qaeda

Al Qaeda (literally, “The Base,” also spelled al-Qa’idah), is
the Muslim organization founded by Osama bin Laden (b.
1957) (also known as Usama bin Laden) that is at the center
of the World Islamic Front, a network formed in 1998 of
groups that have shown a willingness to undertake violence
(including terrorism) in their cause. Their cause is what has
been termed Islamism, or, popularly in the West, Islamic
fundamentalism. Islamists have as their goal removing of
Western influence (both political and cultural) in the Mus-
lim world and restoring the rule of Islamic law in Muslim
countries. The World Islamic Front includes the Jihad
Group in Egypt, the Egyptian Islamic Group, the Jamiat-ul-
Ulema-e-Pakistan, and the Jihad Movement in Bangladesh.

The emergence of Al Qaeda is very much tied to the ca-
reer of its founder. Osama bin Laden was born in 1957 in
Saudi Arabia, the son of a wealthy Saudi businessman (a
pious follower of WAHHABI ISLAM) and his Syrian wife. He
attended King Abdul Aziz University where the conserva-
tive Wahhabi perspective was reinforced. During his stu-
dent years, he became acquainted with Abdullah Azzam
(1941-1989), a Jordanian Islamist leader who had joined
the university faculty, and Muhammad Qutb, the brother of
Egyptian Islamist theorist Sayyid Qutb (1906-1966). The
pair introduced him to the ideology of Islamism and its
program for establishing Islamic political power. The Is-
lamist perspective provided a new context, one that
changed bin Laden’s future course, for the events of 1979:
the Iranian Revolution, the taking of the mosque in Mecca
by groups of Muslim dissidents, and the Soviet invasion of
Afghanistan. These events, understood in the context of Is-
lamism, launched him on his activist career; his experience
was not unlike the awakening experienced by the leaders of
the MUSLIM BROTHERHOOD in Egypt a generation previ-
ously. In 1980, he moved to Afghanistan and began to raise
money for the resistance to the Soviets. In 1984, he estab-
lished the House of the Faithful (Beit-al-Ansar) in Peshawar
(on the Pakistani side of the Khyber Pass) as a logistics base
for the anti-Soviet forces. In Afghanistan he also became
reacquainted with Abdullah Azzam, who had established a
Services Office to help recruit soldiers from the larger Mus-
lim world. During this time he was able to build a vast in-
ternational network of support for the Afghani fight. He
formally established Al Qaeda in 1989.

The 1989 abandonment of Afghanistan by the Soviets
was followed in 1990 by the invasion of Kuwait by Iraqi
forces at the direction of Saddam Hussein. Bin Laden of-
fered his services to the Saudi government. The fact that

Al Qaeda

An undated portrait of Al Qaeda leader Osama bin Laden
(AFP/CORBIS)

the Americans took center stage in liberating Kuwait ap-
pears to have been the beginning of bin Laden’s disillu-
sionment with Saudi Arabia and its leadership. The Ameri-
cans coming to Saudi Arabia and their leaving a token
force there after the Gulf War led to the first fatwa (legal
declaration) issued by bin Laden in 1996. His list of griev-
ances culminated with this statement: “The latest and the
greatest of these aggressions incurred by the Muslims since
the death of the Prophet (Allah’s blessings and salutations
be upon Him) is the occupation of the land of the two
Holy Places, the foundation of the house of Islam, the
place of the revelation, the source of the message and the
place of the noble Ka'ba, the Qiblah of all Muslims, by the
armies of the American Crusaders and their allies.” He also
accused the Americans of killing his late colleague Abdul-
lah Azzam and arresting Sheikh Omar Abdur Rahman
(implicated in the bombing of the World Trade Center in
New York in 1993).

In 1991, he aligned himself with Hassan al-Turabi, the
leading Islamist advocate in Sudan and the dominant fig-
ure in the National Islamic Front (NIF), an Islamist politi-
cal party that had supported the military coup that took
over Sudan in 1989. Al-Turabi had come to believe that the
fall of Saddam Hussein could become the catalyst for the
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establishment of truly Islamic governments (headed by
dedicated Muslims ruling according to Islamic law) across
the whole Muslim world from Africa to Bangladesh. It is at
this time, while living in Sudan, that bin Laden expanded
Al Qaeda as an activist Muslim organization designed to
bring to fruition the Islamist ideal.

During this period, bin Laden also established a variety
of businesses to support the program he was developing,
which included the opening of the first centers for the
training of people in guerilla warfare and terrorism. Among
the first events tied to their centers were attacks on Ameri-
cans in Somalia in 1993. In 1996, bin Laden returned to
Afghanistan. He ingratiated himself with the now-ruling
TALIBAN, relocated Al Qaeda to Afghanistan, and expanded
its operation throughout the country. Not only did Al
Qaeda supply the Taliban with funds for arms, but bin
Laden also supported the building of new mosques.

In 1998, Al Qaeda activated the core of its network for
the issuing of the now famous manifesto, the “Ruling
against the Jews and Crusaders [Americans],” posted on the
Internet under the title of “Jihad against Jews and Cru-
saders” He charges the United States with various sins re-
lated to its support for Israel and with otherwise meddling
in Middle East affairs, beginning with the continuing af-
front that “for over seven years the United States has been
occupying the lands of Islam in the holiest of places, the
Arabian Peninsula, plundering its riches, dictating to its
rulers, humiliating its people, terrorizing its neighbors, and
turning its bases in the Peninsula into a spearhead through
which to fight the neighboring Muslim peoples.”

Basing its conclusions upon a spectrum of Muslim au-
thorities, bin Laden and the World Islamic Front called
upon Muslims everywhere to join the fight against the
Americans (and their allies). Making the general state-
ments specific, he added, “The ruling to kill the Americans
and their allies—civilians and military—is an individual
duty for every Muslim who can do it in any country in
which it is possible to do it, in order to liberate the al-Agsa
Mosque [in Jerusalem] and the holy mosque [in Mecca]
from their grip, and in order for their armies to move out
of all the lands of Islam, defeated and unable to threaten
any Muslim.”

This document has been seen as underlying the suicide
attacks on American embassies in Kenya and Tanzania and
most importantly the terrorist bombings of the Pentagon in
suburban Washington, D.C., and the World Trade Center in
New York City on September 11, 2001. Observers in the
West immediately blamed Al Qaeda (and the network rep-
resented by the World Islamic Front) for the bombings. In
response the American president, George W. Bush, moved
to activate a coalition similar to the one that supported U.S.
efforts in the Gulf War. In October 2001, the United States
and its allies opened military operations against Al Qaeda
and the Taliban in Afghanistan and has promised to carry

the war to other groups that have engaged, and continue to
engage, in terrorism.

Al Qaeda is headed by bin Laden as amir. He is assisted
by a consultative council, the Majlis-e Shura. Among the
members of this council are Muhammed Atef, Abdullah
Ahmed Abdullah, Anas al Liby, Saif al Adel, and Ayman al-
Zawabhiri. The latter is another important ideological con-
nection tying bin Laden to the Islamist heritage. Al-
Zawahiri was a former leader of the Egyptian jihad group
that grew out of the Muslim Brotherhood and was linked
to the assassination of Egyptian president Anwar Sadat in
1981. Other Egyptian jihad leaders, such as Abd al-Salam
Faraj and Sheik Omar Rahman, contributed substantially
to the creation of an Islamic perspective legitimizing ter-
rorist activity, a perspective that bin Laden has come to
hold.

As this encyclopedia goes to press, international action
against Al Qaeda and its network of supporters and sympa-
thizers continues. It has placed the organization’s future
very much into doubt.
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Aladura Churches

The independent West African churches that emerged as re-
actions to the paternalism of European missions were pat-
terned on the churches from which they had seceded. These
African churches began declining in the 1920s and were
completely overshadowed by new, rapidly growing
prophet-healing, or “spiritual,” churches. First, churches as-
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Members of the Aladura Christian Church in London during a ceremony (J. Highet/TRIP)

sociated with the prophets William Wade Harris and Gar-
rick Sokari Braide emerged, followed by churches known by
the Yoruba term Aladura (prayer people). Like ZIONIST
AND APOSTOLIC CHURCHES in southern Africa and Holy
Spirit churches in East Africa, Aladura churches presented a
much more penetrating challenge to older churches than
earlier African churches had because they questioned the
very heart of Christianity in Africa. In this, they were some-
times aided and abetted by new churches from the north,
especially the Pentecostals, whose ideas they borrowed
freely vet selectively. Nevertheless, this was a specifically
African Christian response, despite the outward trappings
of rituals and customs that were innovations rather than
continuations of African traditional symbols. In this regard,
these new West African churches represent a reformation of
African Christianity that reverberates to the present day.

In 1990, AFRICAN INITIATED CHURCHES constituted
about 19 percent of the total population of Nigeria, or 38
percent of the Christian population there, in over one thou-
sand different churches. These are the “churches of the
Spirit,” which arose almost simultaneously in many parts of
the continent, contemporaneous with Pentecostal move-
ments emerging in other parts of the globe, but indepen-
dent of them. The largest group of these churches is in

Yorubaland, where by 1950, Aladura churches were at the
very center of society. This movement emphasized prayer,
so they were known as Aladura, a term that distinguished
them from other Christian churches at the time. The largest
Aladura churches are the CHRIST APOSTOLIC CHURCH,
the CHURCH OF THE LORD (ALADURA), the CHERUBIM
AND SERAPHIM, and the CELESTIAL CHURCH OF CHRIST,
a church of later origin and different historical roots.
Aladura churches in Nigeria have sought cooperation, and
when some were refused admission into the Christian
Council of Nigeria, they formed the Nigerian Association of
Aladura Churches, with 95 denominations and 1.2 million
members in 1964, rising to as many as 1,200 member
churches by 1996.

During the 1950s, Aladura churches spread to Ghana,
Liberia, and Sierra Leone, through the efforts of traveling
Nigerian preachers, especially Apostles Oduwole and Ade-
jobi of the Church of the Lord (Aladura), and new Ghana-
ian churches in the traditions of Aladura seceded. From
Africa the Aladura churches spread to Europe. The Aladura
churches arrived in Britain in 1964, and in other parts of
Europe more recently. Like the African Caribbean Pente-
costal churches before them, the creation of these West
African churches throughout Europe was often encouraged



30

Albania

by a feeling of estrangement and loneliness, and sometimes,
by indifferent and racist attitudes in European churches.
But perhaps more importantly, the intense and holistic
spirituality of these churches, their particular contextual-
ization of the Christian message, and their revivalist ten-
dencies were often absent from these churches and left
African believers with a sense of emptiness. The African
churches in Britain are increasing remarkably. Including the
churches of African Caribbean origin, in 1995 there were
estimated to be between 200 and 300 black-led denomina-
tions in some 3,000 congregations in Britain.

Allan H. Anderson
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Albania

Albania, a country of some 3.5 million people, is located on
the Adriatic Sea and shares borders with Greece, Macedo-
nia, and Serbia. During the years of the Roman Empire, Al-
bania constituted the province of Illyria, which became part
of the eastern division of the empire as it evolved into the
Byzantine Empire. As the Byzantine power crumbled, Alba-
nia briefly came under Ser-
bian and Bulgarian rule. In
the fourteenth century, an
Albanian state was estab-
lished, but the Turks overran
the Balkans in the fifteenth
century. Albania, under their
national hero Scanderberg
(1405-1468), a Turkish janis-
sary, led a revolt that kept the
Turks busy for a quarter of a
century, though ultimately
the Turks reestablished their
rule.
Albania remained under
Turkish rule until it gained
its independence in 1912.
The country existed as an
independent nation for a
generation, until annexed
by Italy in 1939. Following
the defeat of the occupying
forces, a people’s republic

was declared by the leaders of the resistance, who hap-
pened to be dedicated Marxists. In 1944, under Enver
Hoxha, Albania became a Communist state, which pursued
an independent course within the wider Communist world
until its fall in 1989-1990. Its consciously antireligious
stance culminated in constitutional changes, and in 1967
freedom of belief and conscience was prohibited by the Al-
banian constitution. Subsequently, the churches and
mosques were ordered to close, and later many of them
were demolished, and the priests and imams arrested. Al-
bania became the first and only country in the world offi-
cially declared atheist.

To return to the early religious history of Albania, the an-
cient pagan faith of the Albanian people was incorporated
into the eclectic paganism of the Roman world, through
which a variety of religions spread. The first Christian com-
munity was established at Durres in 58 C.E. In the year 395,
the Roman Empire was divided into the Eastern and West-
ern Empires, and Albania fell into that area controlled by

Status of religions in Albania, 2000-2050

Followers 2000 2025 2050
total % rate

Muslims 1,208,000 388 049 1,506,000 1,775,000
Christians 1,101,000 354 325 1,680,000 2,121,000
Roman Catholics 521,000 168 321 173,000 900,000
Orthodox 500,000 le.l 292 730,000 880,000
Protestants 20,000 0.6 14.87 63,000 180,000
Nonreligious 518,000 166 -5.30 420,000 300,000
Atheists 280,000 9.0 448 200,000 100,000
Baha'is 5,700 02 11.06 14,000 25,000
Jews 300 00 -036 500 700
Total population 3,113,000 100.0 -0.55 3,820,000 4,322,000




the Eastern, or Byzantine, Empire. In the Byzantine Empire,
EASTERN ORTHODOXY came into dominance. However,
Albania was close enough to the boundary of the two em-
pires that Orthodox and Roman Catholics vied for the alle-
giance of the Albanian people. That rivalry was somewhat
subdued by the incorporation of Albania into the Ottoman
Empire in the middle of the fifteenth century.

The Turks were Sunni Muslims of the Hanafite school,
and subsequent to their gaining power, a number of Albani-
ans converted to Islam. A variety of reasons have been of-
fered for the conversion of such a high percentage of Alba-
nians, when compared to neighboring countries so
occupied, including proselytization efforts, reaction to anti-
Albanian activities of the Orthodox in neighboring coun-
tries, and the possibility that high taxes could be avoided by
becoming Muslims. In any case, Albania became the first
European nation in the Middle Ages to embrace Islam.

Most Muslims in Albania were Hanafis. They were orga-
nized into four regions (Tirane, Shkoder, Korce, and
Gjirokaster), each under the leadership of a grand mufti.
Some 20 percent of Muslim Albanians identified with a
Turkish Sufi movement, the Bektashis. This group developed
a strong presence within the Turkish army, through which it
spread to the Balkans. It suffered when the units in which it
was strongest were disbanded in 1826, but it was revived at
the end of the nineteenth century in Albania and Turkey.
Then in 1925, all Sufi orders were officially disbanded in
Turkey and the Bektashis’ center shifted to Albania.

The generation-long battle to prevent the conquest of the
nation by the Ottomans was led by Scanderberg (born
Gjergj Kastrioti). He died a Christian martyr and was
buried in a Christian church, but is today considered a na-
tional hero by Christian and Muslim alike as a freedom
fighter seeking to preserve an independent nation. Albanian
religion has always been identified with the desire to estab-
lish and preserve the Albanian national identity. This unit-
ing factor has meant that, in spite of the important religious
differences between the Christian and Muslim communi-
ties, they have been able to live together in relative peace.
The tolerant spirit has been demonstrated in numerous
mixed marriages and frequent exchange of visits during re-
ligious celebrations.

Through the centuries under Muslim rule, the Eastern
Orthodox Church survived, but it drew its leadership from
neighboring countries. A drive for an autonomous church
emerged among Albanians in the nineteenth century, but
was opposed by the ECUMENICAL PATRIARCHATE in Istan-
bul. Thus, an autonomous Albania was actually founded in
a diaspora community in the United States, under the lead-
ership of Fan S. Noli. He was ordained in 1908 by an Amer-
ican bishop of the Russian Orthodox Church, who directed
him to found an Albanian jurisdiction. The work was orga-
nized as an independent diocese in 1919. Returning to a
now independent Albania in 1920, Noli led in the founding

Albania

of an autocephalous church in 1922 and became its first
bishop in 1923. The ecumenical patriarch eventually recog-
nized it as the Orthodox Autocephalous Church of Albania
in 1937.

The newly formed church was an early target of the
Marxist government, which ordered the closing of its semi-
nary and stopped the ordination of any new priests. Its
churches were closed in 1957, and many priests were ar-
rested. Only twenty-two priests remained when freedom
came in 1990. In 1991, the ecumenical patriarch took the
lead in rebuilding the church with the appointment of
Archbishop Anastasios as the new exarch of Albania. He
reestablished the Monastery of St. Viash, Durres, and the
Resurrection of Christ Theological Academy. He also
opened additional schools and medical facilities. The
church now serves approximately 20 percent of the popula-
tion. It is the only Albanian-based church that is a member
of the WORLD COUNCIL OF CHURCHES.

The ROMAN CATHOLIC CHURCH has traditionally been
strongest in the northern part of the country. As the split
developed between the Orthodox and Roman churches, the
archdioceses at Durres and Shkoder aligned with Rome. In
the eleventh century, an Eastern-rite diocese emerged.
These were all directly affiliated to the Vatican. Proportion-
ately, the Roman Catholic community suffered the most
from the Hoxha regime, in part due to the dislike of Italians
that had developed from Italy’s attempt to occupy the
country. Hoxha moved immediately to expel the apostolic
delegate from the Vatican (1944) and then the Italian
priests and nuns (1945). But these actions were only the be-
ginning. In 1948, three bishops were executed. By the mid-
1970s, no fewer than 120 Catholic leaders had been killed.
In 1977, the three remaining bishops disappeared and were
never seen again. By the end of the 1970s, all of the remain-
ing priests were either in prison or in hiding.

With the fall of the Marxist government, a decade of re-
birth and revitalization of religion and spiritual life began.
Through the 1990s, the older religious communities re-
vived, and a variety of new religions—Protestant/Evangeli-
cal churches, CHURCH OF JESUS CHRIST OF LATTER-DAY
SAINTS, SEVENTH-DAY ADVENTIST CHURCH, and various
new groups from the spectrum of the world’s religions—ar-
rived. Prior to World War II, several Protestant groups, the
Seventh-day Adventist Church, the AMERICAN BOARD OF
COMMISSIONERS FOR FOREIGN MISSIONS, the BAPTISTS,
and the Methodist Episcopal Church (now a constituent
part of the UNITED METHODIST CHURCH), had work in
Albania. Most of this work was lost and had to be restarted
after 1990. The Adventists were among the first to reestab-
lish work in 1990, at which time they found a few believers
from their earlier efforts. Conservative Baptists arrived in
1991, and shortly thereafter the BAPTIST WORLD AL-
LIANCE opened a center for humanitarian aid in Tirana. In
1993, Evangelical missionaries formed the Evangelical
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Brotherhood, which evolved into the Albanian Evangelical
Alliance, now a member of the European Evangelical Al-
liance, through which it relates to the WORLD EVANGELI-
CAL ALLIANCE.

The Church of Jesus Christ of Latter-day Saints entered
the country in 1991, and the first permanent missionaries
arrived the following year. The work was originally con-
duced by the Austria Vienna Mission, but in 1996 the Alba-
nia Tirana Mission was officially opened. The church has
built a strong humanitarian work assisting the country as a
whole to rebuild.

Through the 1990s, the Republic of Albania assumed a
very tolerant and even supportive stance toward the tradi-
tional religious communities and a noninterfering policy
toward the newly arrived groups previously unknown to
Albanians. In spite of the appearance of a variety of com-
peting religious groups, the state has refrained from any
move to restrict religious freedom. There is no state reli-
gion, and the principle of separation of church and state
has been written into the law. The parliament has ap-
pointed a State Committee for Religious Affairs, which
maintains a relationship with the various religious commu-
nities in Albania, while refraining from interfering in their
internal affairs. Each of the religious groups is, of course,
expected to operate under the common law and the Alban-
ian constitution. An appraisal of the situation at the begin-
ning of the new century, especially of the needs of both the
Christian and Muslim communities, suggests that, as the
country as a whole stabilizes its position economically, the
government will assume a more active role in assisting the
older larger religious groups in their rebuilding process.

Behar Bejko
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Albania, Orthodox Autocephalous
Church of

Albanian patriots such as Sami Frashéri (1850-1904)
began to agitate for an independent Albanian church in the
1880s. Prior to that time, followers of EASTERN ORTHO-
DOXY worshipped in churches that drew their leadership
from the autonomous churches in neighboring countries
(Greece, Bulgaria, Serbia). Orthodoxy had been established
in Albania in the days of the Byzantine Empire, but its
progress had been stopped and even reversed under the
centuries of Turkish rule that began in the fifteenth cen-
tury. The drive for autonomy was opposed by the ecumeni-

cal patriarch (the patriarch of Constantinople), who in-
cluded the Albanian parishes in his jurisdiction, and the
Turkish government, which ruled the land until the First
Balkan War (1912).

Stifled in their homeland, as early as 1900 Albanian expa-
triates in Romania attempted to create an Orthodox church
outside the jurisdiction of the ECUMENICAL PATRIAR-
CHATE that would use the Albanian language. However, it
was in the United States that the first Albanian Orthodox
church was founded. Its founding was occasioned by the re-
fusal of a Greek priest to hold the funeral services for a
young Albanian nationalist. The Albanian-American com-
munity of Boston designated Fan S. Noli to seek ordination
for the purpose of founding an Albanian Orthodox church.
Noli was able to gain the favor of Archbishop Platon of the
RUSSIAN ORTHODOX CHURCH (now the ORTHODOX
CHURCH IN AMERICA), which competed with the Greeks
for hegemony in the United States. Noli was ordained on
March 8, 1908, and Platon commissioned him to found a
missionary church under the jurisdiction of the Russian
Orthodox Church. It was organized as an independent dio-
cese in 1919. Noli translated the service from Greek and
later translated several liturgical books.

Noli returned to Albania in 1920, where he enjoyed a
promising political career. He served a short term as Alba-
nia’s prime minister. In 1922, a congress was called to con-
sider religious independence. It declared the existence of
an autocephalous church, but the lack of episcopal leader-
ship presented a major problem. That problem was solved
the following year when Noli was consecrated as a bishop.
Then in 1926, President (later King) Zog became inter-
ested in the issue and gave his support to establishing the
new church. An initial synod was held in 1929 at the king’s
villa; autonomous status was finally attained on April 13,
1937, when the patriarchate released the church from its
jurisdiction.

Frustrated at the refusal of the Ecumenical Patriarchate
to cooperate with the independence effort, Noli returned to
the United States in 1930, where he reorganized the Alban-
ian parishes as the Albanian Orthodox Archdiocese of
America. After the patriarchate released the Albanian
church, the American Archdiocese aligned itself with the
new autonomous jurisdiction.

The church immediately fell on hard times with the out-
break of World War II and the rise of a Marxist government
under the leadership of dictator Enver Hoxha. Hoxha
steadily led the country toward atheism, eventually declaring
the country officially an atheist state. He initially closed the
church’s seminary and limited new ordinations. In 1967, he
closed all churches and attempted to stop all religious activ-
ity. Many churches were destroyed, and some priests ar-
rested. Only twenty-two priests were still alive in 1990.

After Hoxha came to power, the American archdiocese
withdrew its connection from the church in Albania, feeling



that the leadership had been compromised. Shortly there-
after, in 1950, the ecumenical patriarch designated Mark L.
Lipa as his episcopal representative for America, and Lipa
began to gather Albanian parishes into the Albanian Ortho-
dox Diocese of America. Lipa’s effort split the American Al-
banian community.

With the fall of the Communist government, religious
freedom was restored in May 1990. The ecumenical patri-
arch took the lead in rebuilding the church and in January
1991 sent His Beatitude Archbishop Anastasios as the new
exarch of Albania. He was enthroned on August 2, 1992, as
the archbishop of Tirana, Durres, and All Albania. He
moved quickly to reopen the Monastery of St. Vlash, Dur-
res, which became the location of the Resurrection of
Christ Theological Academy. He also opened a boys’ ecclesi-
astical high school, nine kindergartens, and five medical
clinics.

Finally, in July 1998 the Holy Synod was reestablished. It
now includes His Beatitude Archbishop Anastasios; His
Eminence Ignati, metropolitan of Berat; His Eminence
John, metropolitan of Korca; and His Grace Kosma, bishop
of Apollonia. This synod fully restored the autocephalous
status of the Church of Albania. The church has most re-
cently joined the WORLD COUNCIL OF CHURCHES. It now
claims the allegiance of some 650,000 believers in Albania,
about 20 percent of the population.

Address:

Orthodox Autocephalous Church of Albania
Rugae Kavajes 151

Al-Tirana

Albania

http://www.orthodoxalbania.org
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Aleph
See Aum Shinrikyo

Alevism (Turkish Alevis)

The Arabic term Aleviis best defined as “of Ali” or “pertain-
ing to Ali” It also appears in English as Alouite or Alawite.
Alevism can be generally defined as the love of Ali and his
family line, or as following the Way of the Family of the
Prophet. It is generally accepted that this path was founded
by Ali (595-661), who married Fatima, the daughter of
Muhammad, the prophet of ISLAM. The path continued
through Ali’s offspring. Ali was the fourth caliph after the
death of the Prophet, and is considered the first imam, the
first of the line of leaders recognized within SHI’A ISLAM to

Alevism

be divinely appointed successors of Muhammad. Over
time, the concept of Alevism has been defined in many dif-
ferent ways, from the perspectives of etymology, politics,
and SUFISM, and it has been supported or attacked with
various motives. Alevism is not a faith exclusive to any
given ethnic group. Carried by migrations stretching from
central Asia to the Middle East and as far as the Balkans,
Alevism found adherents in many countries through adap-
tation to local faiths and cultures.

The term Alevi is used to describe the descendants of
Ali in countries like Saudi Arabia, Egypt, Yemen, Iran,
Pakistan, India, Iraq, Anatolia (modern Turkey), and the
Balkans, as well as in the countries of central Asia. Groups
coming under the category of Alevi are known by different
names in various countries: Ismailis in Pakistan, Jaferis in
Iran, Zeydi in Egypt and Yemen, Nusayris in Syria, and
DRUZE in Lebanon. The term Ali Ilahi was used for Alevi
groups in studies done in Moscow by the former Soviet
Union.

In today’s Turkey, the term Alevi is used narrowly to
refer to the physical descendants of Ali, but it is also used
in a much broader sense. It refers to a type of heterodox
Islam, sometimes called folk Islam, practiced by various
groups in Anatolia, including the Kizilbash, Tahtaji, Abdal,
Yoruk, Zaza, Barak, Avshar, Nalji, Chepni, Sirach, Amujali,
Bedreddini, Terekeme, Nusayri, and BEKTASHI. The differ-
ences between these groups stem from their independent
interpretations of folk Islam. Alevism, in this sense of folk
Islam, was born of historical and social factors that rely
more on oral than written traditions. Forms of Alevism
continue to live on as ancient faiths and mythology under
Islamic forms.

Turkish tribes, which had been spread across a wide geo-
graphical area, had come into contact with and been influ-
enced over the centuries by shamanism, Manichaeism,
Christianity, Judaism, and even Buddhism prior to the
emergence of Islam. Large-scale Turkish conversion to
Islam can be dated to the eighth century, as Arab armies
began to conquer central Asia. As Turks received Islam, they
also tended to preserve their ancient beliefs and practices.
Most of these Turks did not respect the Muslim sheikhs
(leaders) and clergy, who spread various restrictive religious
laws. Rather, they attached themselves to and came under
the influence of “fathers,” who filled a role similar to pre-Is-
lamic religious leaders such as shamans. These religious
leaders taught more basic religious principles and empha-
sized the similarities between the Turks’ ancient beliefs and
the new religion. The result was a variety of syncretistic
forms of folk Islam that kept ancient beliefs and practices in
the forefront and placed religious obligations in the back-
ground.

This nominal Islam, which the Turks who moved into
Anatolia beginning in the eleventh century brought with
them, made it quite easy for them to mix in with the local
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inhabitants. These Turkish immigrants added a combina-
tion of Islamic religious law, Arab and Persian religious
culture, and traces of native Anatolian culture to their own
customs. Anatolian Turkish culture was born from this
synthesis.

This synthesis appeared in two distinct forms. Residents
of urban areas accepted a more orthodox understanding of
Islam, while nomadic and seminomadic groups on the
fringes of the towns and cities accepted a heterodox Islamic
understanding, or Alevism. This division continued
through the Seljuk and Ottoman periods. In the Babai Re-
bellion of 1240, the heterodox groups revolted against the
official Sunni Islam of the central administration. This re-
bellion left deep scars in Anatolia, and even after the rebel-
lion was crushed, the ideas behind it remained in the minds
of the rebels. This heterodox opposition stance was ac-
cepted by the groups known as the Vefais, Kalenderis, Hay-
daris, and Yesevis, and became known by the general name
Rum Abdals from the beginning of the fourteenth century.

From the foundation of the Ottoman state in the four-
teenth century, heterodox dervishes known for the spinning
movements in their meditation practices, and called by the
names of abdal, baba, dede, or ahi, were greatly respected by
Ottoman sultans and were prominent in former Byzantine
lands and in the Balkan areas conquered by the Ottomans.
From the thirteenth century, heterodox babas and abdals
started to found small dervish lodges in Anatolia and the
Balkans, and their activities were multiplied through their
disciples. In the sixteenth century, sheikhs who had earlier
been part of the Kalenderi, Yesevi, and similar movements
somehow joined up with the BEKTASHIS, so that by the
time of the seventeenth century, each one of the Rum Abdal
lodges had become a Bektashi lodge. In the outlying areas,
centers of faith called Ojaks appeared. The Alevis in the
rural areas mostly came under the influence of Dedes who
were associated with these Ojaks.

In the sixteenth century, the Safawi ruler, Shah Ismalil,
strengthened his presence in Anatolia and held great influ-
ence, especially over the Alevi Ojaks. From the sixteenth
century these strong Turkish clans increased their support
of the Safawi line, so much so that they became a threat to
the Ottoman state, which resorted to strong measures in its
opposition to them. The Ottoman administration always
saw these heterodox Turkish clans as potential threats and
considered them to be irreligious and immoral. Over time,
these clans cut every kind of tie with the Ottoman adminis-
tration and succeeded in pursuing their faith and practices
for hundreds of years, closed to the outside world. Unques-
tionably, this success was due in great part to a vibrant oral
and musical tradition. The social and religious organization
of what is known today as Alevism, including the institu-
tion of Dedelik (Alevi; clergy), is the product of the leader-
ship of the Safawi Shah Ismail. After the death of Shah Is-
mail, the Alevis of Anatolia lived in continual conflict with

the Ottoman administration. In spite of the fact that they
were an essential element of the founding of the Ottoman
state, Alevis were spurned by the government, so the Alevis
did not recognize the authority of the Ottoman administra-
tion. They handled all of their social needs and problems
among themselves, including holding their own peoples’
courts.

Since they had lived for centuries under the persecution
of the Ottoman administration, Alevis received the new
Turkish Republic’s government with joy. They were pleased
by most, if not all, of the reforms made in the first years of
the republic. Alevis in general supported Mustafa Kemal
Ataturk, the founder of the republic, and his Republican
People’s Party (CHP). Especially after the 1960s, Alevis were
active in most leftist movements. Because of this, the domi-
nant mind-set in Turkish society equated being Alevi with
being leftist, and the marginalization of Alevis was in-
creased. The killings of Alevis in Corum, Maras, Sivas, and
Istanbul’s Gazi neighborhood can be attributed to this mar-
ginalization. Even though Alevis are considered equal by
the constitution, from religious and cultural perspectives
other Turks see them as outside the cultural and religious
mainstream, and they continue to be treated like an un-
equal Muslim minority.

In today’s Turkey, and even more so in Europe, Alevis
have organized themselves into associations, foundations,
and religious centers (cem evi). Unbiased researchers esti-
mate the population of Alevis in Turkey to be at least 15
million. Alevis are found in every part of Turkey, with the
exception of the Black Sea and southeastern Anatolia re-
gions, where they are very few. Alevi population is most
concentrated in Erzincan, Sivas, Tunceli, Tokat, Kahraman-
maras, and Malatya provinces.

Due to various factors, Alevis historically kept their wor-
ship and beliefs secret and perpetuated their culture
through oral tradition, but this has changed. This oral tra-
dition expresses itself through the poets and folk literature
and music, which is how Alevi faith and culture has come
down to us today. Throughout the centuries, Alevi Dedes
and poets used Turkish, the language of the people, as op-
posed to the heavily Persian and Arabic-influenced lan-
guage of the Ottomans. Alevis consider books like the
Qur’an, the Buyruk, and the Velayetname to be holy.

Alevi religious leaders are called Dede, which is a heredi-
tary office from the various Ojaks, or clans, in Anatolia. Ale-
vism’s system of morality can be briefly summarized in the
two precepts, Love the Family of the Prophet, and Take
Moral Responsibility for Your Hands, Your Tongue, and
Your Loins, and in the Four Doors, Forty Steps. Those who
do not obey these rules are considered fallen and are ex-
pelled from the group.

The regular worship service of Alevis is called the Cem
(assembly). In addition to the Cem, important days of cele-
bration are Sultan Nevruz, the Fast of Muharrem, the Fast



of Hizir, Hidirellez, the Sacrifice Feast, and the Feast of
Abdal Musa. There are regional variations of the forms of
these practices and celebrations. Every year, international
festivals are held in honor of Anatolian saints such as Haji
Bektash Veli, Abdal Musa, and Pir Sultan Abdal.

There is no central headquarters for the Alevi community
in Turkey, divided as it is in various ethnic communities. In
Europe, Alevi communities may be contacted through the
European Federation of Alevi Unions (Avrupa Alevi Birlik-
leri Federasyonu), which hosts an Internet site at http://
www.alevi.com/. Other contacts can be found on the Alevi-
Bektasi resources site at http://www.people.fas.harvard.edu/
~erdemir/alevi.html or at http://www.alevibektasi.com.

Ali Yaman
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The area that composes the modern state of Algeria has
been inhabited by the Berber people since ancient times,
and as early as 1200 B.C.E. Phoenicians arrived. The terri-
tory was incorporated into the Carthaginian Empire based
in neighboring Tunisia, later gradually became part of the
Roman Empire, and fell to the Arabs early in the eighth
century C.E. Since that time Islam has been the dominant
religion of the country. In the twelfth century, Algeria was
incorporated into the Almohad Empire, centered in Mo-
rocco. With the fall of the Almohad Empire, an actual Al-
gerian state appeared under Yaglimorossen ibn Zianr and

Algeria

his successors. They had to fight off Spanish incursions at
the end of the fifteenth century.

In the sixteenth century Algeria was incorporated into
the Ottoman Empire (which also drove the Spanish away).
Reacting to a supposed insult, the French invaded Algiers
during the Napoleonic era. Defeated, the French returned
in 1830 and set about conquering the northern coast and
then moving south into the Sahara. They were never able to
completely pacify the country. In 1873, however, they had
enough of the country under their control to begin inviting
French settlers to take control of appropriated land. Over a
million moved to Algeria by 1950.

The last phase of the colonial era began with renewed
resistance to the French in the 1920s. Rebellious activities
often met with brutal reaction. In 1962, President de Gaulle
signed an agreement that led to independence. Within a
short time over 600,000 French left, and some 500,000 Al-
gerians then living abroad returned. The country passed
through several decades of economic and political instabil-
ity, aggravated by the appearance of radical groups that
identified an ultraconservative form of Islam with the cause
of helping the poorest and most disenfranchised elements
of the society. That instability, often breaking out in terror-
ist activity, civil war, and suppression of dissent, continued
through the 1990s.

To return to the early history of Islam, the Sunni MA-
LIKITE SCHOOL OF ISLAM swept across Algeria in the eighth
century. However, Algerians tended to dissent from their
Sunni conquerors over the issue of the caliphate. They
adopted the Ibadite position (popularized in Oman) that the
caliphate did not have to remain in the hands of the family of
Muhammad, but belonged to the most qualified. The
IBADHI ISLAM school remains strongest in the southern part
of the country and operates the Institute al-Haya in Guerara
in the Oasis Province. There is now also a small community
of followers of the HANAFITE SCHOOL OF ISLAM, most de-
scendants of Turks and Moors. There is a considerable pres-
ence by the Sufi brotherhoods, most prominently the TI-
JANIYYA SUFI ORDER and the QADIRIYYA SUFI ORDER.

The modern history of Islam has been most influenced
by the rise of fundamentalist Islam and the tying of Islam,
first to the fight for independence from France and then to
the struggle to relieve the plight of the poor. Resistance was

Status of religions in Algeria, 2000-2050

Followers 2000 2025 2050
total % rate

Muslims 30,442,000 967 234 44,667,000 54,264,000
Nonreligious 948,000 30 219 1,800,000 3,200,000
Christians 91,000 03 150 159,000 280,000
Independents 65,000 02 330 125,000 234,000
Roman Catholics 20,300 0.1 -2.07 25,000 31,000
Protestants 3,400 00 -1.49 4500 6,200
Atheists 4,000 00 -0.11 3,000 4,000
Baha'is 2,800 00 3.4 6,000 12,000
Jews 570 00 -058 700 1,000
Total population 31,471,000 100.0 236 46,611,000 57,731,000
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first formed by the National Liberation Front (FLN), made
famous by the writings of Franz Fanon (1925-1961), whose
thought helped shape it through the 1950s. However, after
the FLN took control of the government, adopting a social-
ist and nominally Islamic stance, a variety of dissenting
groups based in the mosques in the poorer neighborhoods
emerged. In 1989, the government opened the country to a
multiparty system, and both Marxist and fundamentalist
Muslim organizations emerged. Of the latter, the Islamic
Salvation Front (FIS) and the Da’'wa Islamic League were
the most important. The FIS, demanding that an Islamic
state be proclaimed and Islamic law be adopted, won a
major victory in the 1992 elections.

In reaction to a possible FIS takeover in a future election,
the government reacted and arrested all of the FIS’s major
leaders. The FIS was officially disbanded, and sympathetic
imams were replaced in a number of mosques. The actions
did not stop the FIS, and it has continued as a strong force
in the land. In 1996, parties based on either religion or lan-
guage were banned, and further violence ensued. The situa-
tion has yet to be resolved.

Jewish life in Algeria can be traced to the fourth century
B.C.E. It suffered under the Turkish regime, but revived
after the French takeover. In 1870, most Jews were given
French citizenship. Fearful of the independent Muslim gov-
ernment, soon after the changes of 1962 the great majority
of the 120,000 Jews took the opportunity to migrate to
France. Today less than 150 Jews are known to live in the
country. There is one communal center and synagogue, lo-
cated in Algiers.

Christianity has an ancient history in Algeria. It spread
among the Latin-speaking people living in the area, which
was part of the Roman Empire in the first century of the
Common Era. Some of the most noteworthy of the church’s
Latin fathers were Algerians, including Tertullian, Cyprian,
and Augustine of Hippo. The Berber tribes were strongly
identified with the Donatist movement, which spread from
Carthage in the fourth century and incited Augustine to
some of his most extreme writing. Both the orthodox and
Donatist perspectives survived only to be wiped out in the
eighth century by Islam. The Kabyle (a Berber group) has
been known as a Christian people who accepted Islam only
after lengthy resistance.

Christianity returned to Algeria in the fifteenth century
when a resurgent Spain captured the coastal city of Oran in
the 1490s, but the Spaniards were soon driven out by the
Ottomans. Then, following the French invasion, the
ROMAN CATHOLIC CHURCH was established within the
French expatriate community. In 1838, Algeria was desig-
nated a diocese under Aix-en-Provence (France), but the
church was not allowed to proselytize the Muslims. Mis-
sionary activity was only allowed after Charles Lavigerie, a
priest with the White Fathers, became bishop of Algiers.
The church’s spread, however, was much more tied to the

arrival of hundreds of thousands of French settlers than to
any conversion of the Muslim population.

The Catholic archbishop acquitted himself well during
the last years of the struggle for independence, setting the
stage for amiable Christian-Muslim relations after 1962.
However, the Catholic community was gutted by the move-
ment of so many French back to their homeland. The
church reoriented itself toward service to the Algerian com-
munity through educational and medical institutions. That
has been countered by the government policy of Islamiciz-
ing all educational efforts, leaving only a minimal Catholic
presence.

Short-lived Protestant missions were launched as early as
1830, but permanent work did not begin until the RE-
FORMED CHURCH OF FRANCE arrived with the waves of
French settlers beginning in 1873. The church grew in the
expatriate community, but it had little impact on the Mus-
lim citizenry. Like the Catholic Church, it was gutted by the
massive migrations of the 1960s and had only seventeen
congregations by the mid-1970s.

In 1881, the founder of the American-based North Africa
Mission, Edward H. Glenny, settled in Algiers. The mission
found its greatest success among the Kabyle Berbers. Repre-
sentatives of the British-based Algiers Mission Band, which,
like the North Africa Mission, was an independent evangel-
ical group, arrived in 1888.

In 1908, two British women who had been in Algiers as
missionaries since 1891 joined the Methodist Episcopal
Church (now an integral part of the UNITED METHODIST
CHURCH), and in 1909 transferred their work to its juris-
diction. Following World War 11, additional personnel were
sent from the United States, and through the years work
was extended to centers across the country. The Methodists
opened a hospital in 1966; in 1969, however, most of the
missionaries were accused of being agents from the Central
Intelligence Agency and expelled from the country.

At the time of Algerian independence, there was a spec-
trum of Christian groups, the majority of which were vari-
ous European and North American Protestant/FREE
CHURCHES missionary efforts. Some found a following
not so much among the Algerians as among the French
Catholics. The ASSEMBLIES OF GOD were among the most
successful, but suffered by the return to France of many
members. Most of these churches remained very small, with
only one or two centers.

The new government declared Islam the state religion, a
provision that stops significantly short of declaring Algeria an
Islamic state, and added a provision against discrimination
based on religion or race. Christian churches were given free-
dom to operate but were not allowed to proselytize Muslims.
The JEHOVAH’S WITNESSES, who had opened work around
1950, were expelled in 1970 due to their proselytizing.

A variety of churches were established to serve other-
than-French expatriate communities, including the several



Orthodox churches: COPTIC ORTHODOX CHURCH
(Egypt), RUSSIAN ORTHODOX CHURCH, GREEK ORTHO-
DOX PATRIARCHATE OF ALEXANDRIA AND ALL AFRICA,
and the GREEK ORTHODOX PATRIARCHATE OF ANTIOCH
AND ALL THE EAST. There was also a single congregation of
the Coptic Evangelical Church. Unlike the churches based
in the French community, these churches were not affected
by Algerian independence.

In 1940, many of the church groups banded together in
the Evangelical Mission Council. It was reorganized in 1964
as the Association of Protestant Churches and Institutions
in Algeria, but many groups withdrew in protest of its rela-
tionship to the WORLD COUNCIL OF CHURCHES. Much of
the work of the council became obsolete when in 1972 the
Methodist Church, the Reformed Church and several other
groups merged to form the PROTESTANT CHURCH OF AL-
GERIA. This church has only eight congregations scattered
across the coastal cities of the north but is considered im-
portant by European Protestants as a base of Christian wit-
ness. It is a member of the World Council of Churches and
retains ties to its parent bodies.

With the exception of the BAHA’T FAITH, which has won
a few adherents, few new religions have attempted to settle
in independent Algeria.
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All Ceylon Buddhist Congress

All Ceylon Buddhist Congress (ACBC), known in Sinhala
as Samasta Lanka Bauddha Maha Sammelanaya, founded
in 1918, has become the primary lay Buddhist organization
in Sri Lanka, having as its avowed purpose the act of “en-
gaging in the Buddhist tradition” (yunjatha buddha sasane).

The predecessor of ACBC was the All Ceylon Young Bud-
dhist Congress (Samasta Lanka Taruna Bauddha Samiti
Sammelanaya). In a meeting held at the Colombo YOUNG
MEN’S BUDDHIST ASSOCIATION (YMBA) on October 18,
1918, the twenty-five members in attendance decided to es-
tablish the All Ceylon Young Buddhist Congress (ACYBC)
and to hold its first congress at Ananda College, Colombo.
That gathering, held December 20-21, 1919, was chaired by
Sir D. B. Jayatilake. Originally the ACYBC was designed to
ensure harmony among the various centers of the Young
Men’s Buddhist Association and to unify their social and re-
ligious activities. It subsequently became an organization of
indigenous intellectuals such as the late Professor Gunapala

All Ceylon Buddhist Congress

Malasekere (1899-1973), who held its presidency from
1940 to 1958 and 1970 to 1973. Although early congresses
were exclusively for men, beginning in 1924, with the con-
gress held at Panadura, women also participated. Also in
1924, the chair’s speech was delivered in Sinhala (rather
than the English that had been used in meetings until that
time) by C. W. W. Kannangara. ACBC’s influence was ex-
tended in 1929 by the appointment of an advisory board of
60 monks, representing the three monastic fraternities.

ACBC’s history has been punctuated by three prominent
achievements: (1) In 1941 (prior to the Buddha Jayanti
Tripitaka translation project in 1956), ACBC established a
trust to translate the Tripitaka (primary Buddhist scrip-
tures) into Sinhala, with the aim of reviving Pali literature
and the study of Buddhism. By 1967, the trust had pub-
lished ten volumes, including the Cullavagga, a volume de-
tailing the rules for Buddhist nuns. (2) In 1950, ACBC
hosted the 129 Buddhist leaders (representing 29 countries)
who formed the WORLD FELLOWSHIP OF BUDDHISTS,
which was inaugurated on May 25, 1950, at the Tooth Relic
Temple in Kandy, Sri Lanka. (3) On December 27, 1953, at
the annual meeting of ACBC held at Kegalla, congress pres-
ident Professor Gunapala Malalasekere announced the
forthcoming appointment of a Buddhist Information
Search Committee to investigate the status of Buddhism
and Buddhist affairs. The committee was appointed the fol-
lowing April and began a year of collecting data from peo-
ple in Ratnapura on June 26, 1954. Following the close of its
inquiry in May 1955, a 186-page report was presented to
the country in a meeting held at Ananda College on Febru-
ary 4, 1956. The Sri Lankan government moved to imple-
ment the report by appointing the Buddha Sasana Com-
mission in 1957.

Beginning in the 1940s, ACBC has been actively involved
in a variety of social and welfare activities, especially educa-
tional projects involving Buddhist children. While main-
taining hostels for male and female children, vocational
training centers for youth, homes for elderly adults, a rest
house for bhikkhus (monks) in Baddegama, and a school
and hostel for children of special needs, as well as providing
food and medicine for the sick and propagating Buddhism,
ACBC has worked on projects across the country aimed at
raising the standards of living.

In 1993, the All Ceylon Buddhist Congress celebrated its
seventy-fifth anniversary, a celebration that included the is-
suance of a commemorative volume reflecting upon its his-
tory and activities.

Address:

All Ceylon Buddhist Congress
380 Bauddhaloka Mawatha
Colombo 7

Sri Lanka

Mahinda Deegalle
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Alliance World Fellowship

The Alliance World Fellowship (AWF) is the product of the
very successful world mission program launched by the
CHRISTIAN AND MISSIONARY ALLIANCE (CMA) following
its formation in 1897. Over the next seven decades, mis-
sions were established in more than fifty countries. In the
years after World War II, CMA personnel were among the
leaders in rethinking the nature of the missionary enter-
prise, especially in light of the emergence of nations in the
Third World. As a number of the CMA missions became
autonomous national churches, the Alliance World Fellow-
ship was organized in 1975 as a means of maintaining fel-
lowship and restructuring the relationship among the
churches as international partners in mission.

In the partnership model, churches and former missions
relate as separate organizational entities, working together
as partners. Overseas national churches are seen as inde-
pendent and autonomous, meaning that they are not re-
lated organizationally to the CMA except as equal members
in the fellowship.

The AWF meets quadrennially. It assumes no legislative
authority. Programs consist of reports on church work in-
ternationally, lectures and discussions, and small group
meetings on topics of interest. Worship reflects the multi-
national participation.

In 2001 the AWF had more than forty member
churches, with more than two million members, from as
many nations.
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http://www.cmalliance.org/missions/world/awf.htm
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Ambedkar Buddhism

A wave of mass conversions to Buddhism among the so-
called untouchable castes in India was set in motion when
their leader, Dr. B. R. Ambedkar (1893-1956), publicly went
through a Buddhist conversion ceremony in Nagpur, India,
on October 14, 1956. From a total number of 180,823 Bud-
dhists in India before this event (1951 Census), the number
has since risen to 6,431,900 (1991 Census), mainly due to
these conversions. Several loosely organized local groups of
followers together form the movement, which in lack of a
central overarching organization is here labeled Ambedkar
Buddhism. The term neo-Buddhism, which is frequently
used in the Western academic literature, is a term that ad-
herents find patronizing and do not use themselves. Geo-
graphically the movement is concentrated in Maharashtra
where it started, but a few centers are also found in Western
countries, for instance in Great Britain.

Bhimrao Ramji Ambedkar, “Babasaheb” among his fol-
lowers, was himself born in an untouchable Mahar caste
(consisting of unskilled laborers) in Maharashtra. He re-
ceived an unusually good education, which included uni-
versity degrees in law and economics in New York and Lon-
don. Returning to India in 1923, he started his work of
social uplift for the untouchables. He founded three suc-
ceeding political parties, and as chairman of the Drafting
Committee for the Indian Constitution and as law minister
in the first independent government, he secured the politi-
cal abolishment of untouchability and laid the basis for fu-
ture schemes of positive compensative discrimination.

Ideologically his aim was to build up a new self-respect
among untouchables. This had to be gained by rejecting
Hinduism, which to Ambedkar first of all was felt as the re-
ligion of caste and untouchability. As part of several cam-
paigns, he organized a conference in the town of Mahad in
1927 where the Manusmriti, the most prominent of the
classical Hindu law books, was burned publicly. By 1935, he
had arrived at the conviction that conversion away from
Hinduism would be necessary in order to cast off the
stigma of untouchability. In 1948, he published his book
The Untouchables, in which he advanced his theory that the
untouchable castes are descendants from the few Buddhists
who remained in India when Buddhism was crowded out
from the subcontinent during the Hindu revivals in the
Middle Ages. Thus, conversion to Buddhism would be a re-
turn to the original religion of the untouchables.

In 1955, Ambedkar founded the Buddhist Society of
India, whose activities to some extent were hosted by the
schools and colleges established by the People’s Education
Society, another organization founded by Ambedkar al-
ready in 1945. When he died a few months after his conver-
sion in 1956, the leadership passed on to his son, Yeshwant
Ambedkar, but the society remained without a fixed orga-
nizational structure. Since that time, it has established itself
as a network of more or less independent branches. The



geographic centers are in Nagpur, Pune, and Mumbai
(where a Dr. Ambedkar Memorial Shrine is situated). Due
to the emigration of Ambedkar Buddhists overseas, a few
centers have been established in Western countries in re-
cent times.

Ambedkar Buddhism is formed to suit its social purpose.
The emphasis is on social ethics, supernatural elements
being avoided, in accordance with Ambedkar’s understand-
ing of Buddha, expressed in his book The Buddha and His
Dhamima, published posthumously in 1957. Unlike Ther-
avada Buddhism it is not a monastic religion. The local
groups gather in buildings called Viharas for daily or weekly
services, which include recitation of Ambedkar’s books and
excerpts from Buddhist canonical literature. Religious ven-
eration for Ambedkar, in such forms as offerings (puja) in
front of his statue or picture, is also common among the
followers. The movement has also published guidebooks
for Buddhist rituals, which contain prayers and instructions
for weddings, deaths, and other rites of passage. Besides
these activities the Viharas are used for educational and so-
cial purposes.

Apart from Buddha’s birthday, the main festivals are the
three important dates related to the life of Ambedkar, the
Ambedkar Jayanti (his birthday) on April 14, the Dhamma
Diksha (the day of his conversion) on October 14, and
Ambedkar’s death memorial day on December 6.

The movement finds expression in a set of organizations:
the Buddhist Society of India, c/o Prof. P. P. Garud,
180/4932, Pant Nagar, Ghatkopar, Bombay 400095, India;
the International Buddha Education Institute Buddha Lok,
Meerut Road, Hapur 245101 (Ghaziabad), U.P., India; Dr.
Babasaheb Ambedkar Samarak Samiti, Ambedkar Town
Dharaampenth, Nagpur, India; Federation of Ambedkarite
Buddhist Organizations, Milan House, 8 Kingsland Road,
London E2 8DA, United Kingdom.

Address:

Ambedkar Buddhism
http://www.ambedkar.org

Mikael Aktor
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American Atheists

American Atheists

Among the most important organizations promoting cor-
porate life for professing atheists, American Atheists was
founded as the International Freethought Association of
America in 1963 by Madalyn Murray O’Hair (1919-1995).
Although ATHEISM had been professed by numerous indi-
viduals, including prominent cultural and intellectual lead-
ers, it did not take on real organizational life until the nine-
teenth century and has shown some difficulty in sustaining
stable ideological communities.

O’Hair had filed a lawsuit in the state of Maryland chal-
lenging the practice of beginning the day in public schools
with prayer and a reading from the Bible. The suit argued
that those practices violated the provisions in the Consti-
tution against the establishment of religion by the state
and the principle of separation of church and state. She
later instituted a second (unsuccessful) suit calling for the
end of tax exemption for church-owned property. The
Supreme Court’s agreement with her in the first suit be-
came the catalyst that led to the founding of the associa-
tion. By this time she had moved to Hawaii, and she subse-
quently moved to Austin, Texas, where the association was
superseded by the Society of Separationists and several as-
sociated organizations, including the Charles E. Stevens
American Atheist Library and Archives and Poor Richard’s
Universal Life Church (chartered by the Universal Life
Church). The Society of Separationists evolved into Amer-
ican Atheists, Inc.

Through the 1970s and 1980s, Murray became the most
outspoken and famous atheist in North America, and her
often abrasive manner created many critics above and be-
yond those who rejected her atheist perspective. In 1978, a
group left her organization to create the rival Freedom from
Religion Foundation, and subsequently other similar athe-
ist organizations appeared. One of her sons, William Mur-
ray, broke with his mother to become a Christian. Then on
September 4, 1995, O’Hair, her son Jon, and her grand-
daughter Robin Murray O’Hair disappeared. After a few
contacts with American atheist leaders through that month,
they were not subsequently in communication, and several
years later it was finally determined that they had been
murdered. Meanwhile, in 1996, the organization reorgan-
ized, and Ellen Johnson became its new president.

American Atheists advocate a non-Marxist worldview
that is free from theism. They suggest that a world without
religion would be a better place. Religion is baseless super-
stition and supernatural nonsense, according to them, and
healthy people do not need God. O’'Hair and most of the
members reject the historicity of Jesus and belief in a life
after death. They have been active in civil rights causes and
the peace movement, but a main activity has involved legal
cases opposing what they see as violations of the absolute
separation of church and state.
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American Baptist Association

American Atheists is largely confined to the United
States. In 1997, it reported 2,400 members in 30 chapters.
However, it has helped establish a global atheist network
through United World Atheists, which holds a triennial
World Atheist Meet.

Address:

American Atheists
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Austin, TX 78767
http://www.atheists.org
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American Baptist Association

During the nineteenth century, beginning in the 1850s, the
SOUTHERN BAPTIST CONVENTION was the scene of what
became known as the Landmark Controversy, led by James
R. Graves (1820-1893), who attempted to call Baptists back
to what he considered the old landmarks of Christianity.
Graves believed that the only true Christian churches in the
world were the Baptist churches and that there had been a
succession (however thin) of Baptists since the time of
Christ and his baptism by John. Such true Baptist churches
practiced baptism by immersion, limited communion to
fellow Baptists, and rejected pulpit fellowship with minis-
ters of non-Landmark churches.

Although Landmark ideas found considerable support
among Southern Baptists, it was only at the beginning of
the twentieth century that this perspective took on organi-
zational life. Seceding from the Southern Baptist Conven-
tion and the state organizations associated with it, Land-
mark Baptists formed the East Texas Baptist Convention in
1900. Other state associations followed. A national associa-
tion was formed in 1905, the General Association of Bap-
tists. The General Association was never able to gain the
support of the majority of Landmark congregations, how-
ever, and in 1924 a second organization was attempted, the
American Baptist Association. Leading in this second or-
ganization was Ben M. Bogard (1868-1951), who also
founded the Missionary Baptist Seminary attached to the
church he pastored, the Antioch Missionary Baptist Church
in Little Rock, Arkansas.

Crucial to the Landmark cause had been a criticism of
the organization of the Southern Baptist Convention. The
Landmark teachers advocated an equal representation of

congregations at the convention meetings, irrespective of
their size or financial contributions to the convention. They
also challenged the authority of the Foreign Mission Board
to appoint and dismiss missionaries. Although the Land-
mark position allows for associations beyond the local
church, the powers of the association are strictly limited.
There is no mission board, and the nurturance of missions
has been placed in the hands of a committee that works
with local churches. Missionaries are sent out by local
churches with the approval of the association. In like man-
ner, colleges are established by local churches and recog-
nized by the association.

In the 1990s, the American Baptist Association claimed
approximately 250,000 members, the largest group of
which resided in the state of Arkansas. It supports a number
of home missionaries, a variety of missionaries in foreign
countries, and numerous indigenous Baptist churches
around the world.

Address:

American Baptist Association
4605 N. State Line Ave.
Texarkana, TX 75501
http://www.abaptist.org
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American Baptist Churches
in the U.S.A.

The oldest Baptist body in the United States, the American
Baptists formed as scattered Baptist churches and associa-
tions across the country banded together in the early nine-
teenth century. Baptists in the United States generally look
to Roger Williams (c. 1603—1684) and the founding of the
independent congregation in Providence, Rhode Island, as
their beginning. Williams had been a minister among the
Massachusetts Puritans (originators of CONGREGATION-
ALISM). His colleague John Clarke (1609-1676) began a
second church in Rhode Island in 1648. These congrega-
tions championed Baptist ideals of adult baptism, congre-
gational autonomy, and separation of church and state.
Baptists, persecuted in England, fled to the American
colonies, where they continued to be persecuted until af-
forded some relief by the Act of Toleration passed in En-
gland in 1689. However, it is not surprising to find their sec-
ond center of emergence to be in Pennsylvania, the colony
established to provide a haven for the equally persecuted
and despised FRIENDS (Quakers). The Pennepack Baptist
Church opened in Philadelphia in 1688, and it was in
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Choir at the First American Baptist Church in Savannah, Georgia (K. Cardwell/TRIP)

Philadelphia that the first Baptist association of churches
was formed in 1707. The Philadelphia Association was a
loose fellowship of independent Baptist congregations
whose powers were strictly advisory. It had a role in disci-
plining ministers (who received ordination in the local con-
gregation) and could set standards for fellowship. Among
its important actions was the adoption of the London Con-
fession of Faith, which included a Calvinist theological per-
spective and a statement about its use as a standard for as-
sociation membership.

During the eighteenth century, Baptists emerged
throughout the colonies, and numerous associations like
the Philadelphia one were established. Also, three main
groupings of Baptists appeared. Besides the Calvinists (who
accepted an emphasis on God’s election and predestination
of believers), there were associations of General Baptists
(who emphasized the role of free will in God’s salvation
plans), and Separate Baptists (who emphasized the neces-
sity of the experience of personal salvation known as being
born again). General Baptists found their greatest success in
the southern colonies, and most eventually converged in
the NATIONAL ASSOCIATION OF FREE WILL BAPTISTS.

The first national association of Baptists in America
came as a direct result of the beginnings of world mission

in the early nineteenth century. In order to facilitate their
support of the missionary enterprise, some Baptists created
the General Missionary Convention of the Baptist Denomi-
nation in America in 1814. The convention met triennially,
and any congregation could choose to associate. The organ-
ization of the convention led to a major controversy over
the role of organizations that appeared to take responsibil-
ity for ministry away from the congregation. Those who re-
jected the idea of such supracongregational structures with-
drew and formed what became known as the Primitive
Baptists. Those who accepted the idea of such organiza-
tions, as long as they were voluntary and did not infringe
upon congregational autonomy, went on to found addi-
tional conventions to facilitate education, home missions,
and the publication of literature. These additional societies
tended to hold meetings at the same time as the meeting of
the Triennial Missions Convention.

The next issue to rend American Baptists was slavery.
The issue reflected the growing tension in America that
eventually led to the Civil War, but it was precipitated
within the convention over its refusal to credential any mis-
sionary who also happened to own slaves. In 1845, the issue
split the convention, with Baptists in slave-holding states
forming the Southern Baptist Convention. This separation
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occurred just as Baptists were in the midst of a concerted
effort to convert African Americans in the South, both slave
and free. In the years after the Civil War, lacking a national
organization, many African American Baptists chose to af-
filiate with the Triennial Convention rather than the South-
ern Baptists. The majority of African American Baptists re-
mained in affiliation with the Triennial Convention for a
generation, but toward the end of the century many sepa-
rated over the issue of self-determination to form the Na-
tional Baptist Convention in the U.S.A. However, many re-
mained in association with the Triennial Convention and
today continue to form a substantial portion of the mem-
bership of the American Baptists.

Through the nineteenth century, Baptists associated with
the Triennial Convention were content to continue their
separate support of the various national organizations, but
they finally moved toward a more centralized organization
to coordinate the work of the various national and interna-
tional ministries. In 1907, delegates moved to form the
Northern Baptist Convention and to make the various soci-
eties its associated agencies. A new level of cohesiveness
emerged.

The Northern Baptist Convention was one of the main
arenas for the fight between fundamentalists (who de-
manded a strict adherence to traditional Baptist doctrinal
perspectives) and modernists (who sought a revision of
Christian beliefs in the light of modern social and intellec-
tual developments). Although fundamentalists appeared to
hold a slight majority in the 1920s, by the 1930s the mod-
ernists had firmly taken control, and many of the most con-
servative members and ministers left to found several new
Baptist denominations, such as the Conservative Baptist
Association.

Fundamentalists had attempted to force the Northern
Baptists to adopt the New Hampshire Confession of Faith
(an early statement of the Baptist perspective promulgated
in 1730). However, in 1922 the convention adopted an al-
ternate position, affirming that “the New Testament is the
all-sufficient ground of our faith and practice and we need
no other statement.” In subsequent years, the convention
has not chosen to adopt a distinctive creedal statement, and
a wide divergence in doctrinal perspectives is noticeable.

After World War II, the Northern Baptists changed
names twice. In 1950, the convention became the Ameri-
can Baptist Convention and in 1972 took its present
name. In 2001, the American Baptist Churches in the
U.S.A. reported 1.5 million members in 5,800 congrega-
tions. It supports several colleges and eight postgraduate
seminaries for the training of ministers. It is a member of
the BAPTIST WORLD ALLIANCE and the WORLD COUN-
CIL OF CHURCHES.

As an organization, it traces its origin to the growth of
the Protestant Christian missionary impulse in America.
From initial support for Adoniram Judson (1788-1850) in

India, the Triennial Convention expanded work to Burma
(Myanmar). By the time of the break with the Southern
Baptists in 1845, the convention supported 111 missionar-
ies in Europe, West Africa, Asia, and the American West. It
went on to found missions in countries around the world,
most of which in the last half of the twentieth century were
transformed into autonomous national churches and many
of which are profiled elsewhere in this encyclopedia. The
American Baptists continue to support many missionaries
who are working with partner churches around the world.

Address:

American Baptist Churches in the U.S.A.
P.O. Box 851

Valley Forge, PA 19482-0851
http://www.abc-usa.org
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American Board of Commissioners
for Foreign Missions

Organized in 1810 as the missionary arm of the Congrega-
tional Churches of New England (now a constituent part of
the UNITED CHURCH OF CHRIST), the American Board of
Commissioners for Foreign Missions was the first Protes-
tant sending agency to commission missionaries from the
United States. It joined in the missionary thrust begun in
the previous century by the Moravians and became one of
the most important missionary organizations participating
in the dramatic nineteenth-century expansion of Protes-
tantism around the world. Formally incorporated in 1812,
it sent its first missionaries to India the very same year.
Among the notable personnel to serve in India was Dr. John
Scudder (1797-1855), who created the first medical mis-
sion in the country.

Among the more famous of the American Board efforts
was the Hawaiian mission established in 1820 under the
leadership of Hiram Bingham. Hawaii became the launch-
ing pad for work throughout the South Seas. Over the next
decades work was expanded to Africa and the Middle East.

Periodically through the nineteenth century, Congrega-
tionalists working through the American Board cooperated
with other churches of the Reformed tradition, and for a
time the American Board became the missionary arm of



the American Presbyterians (1812-1870), the DUTCH RE-
FORMED CHURCH, now the REFORMED CHURCH IN
AMERICA (1826-1857), and the German Reformed
Church, now a constituent part of the United Church of
Christ (1839-1866). Although always predominantly a
Congregational venture, by the end of the twentieth cen-
tury the American Board returned to its status as an exclu-
sively Congregational agency. It also became more closely
tied to the National Council of Congregational Churches. It
continued to work with like-minded denominations, and in
1886 the Congregational Church in Canada used the Amer-
ican Board as its missionary arm in Angola. That relation-
ship continued even after the Canadian Congregationalists
merged into the UNITED CHURCH OF CANADA in the mid-
1920s. In 1895, the small Schwenkfelder Church channeled
its missionary concern through the American Board.

The operation of the American Board was considerably al-
tered by changes in Congregationalism in the United States.
In 1931, the Congregational churches united with the CHRIS-
TIAN CHURCH (DISCIPLES OF CHRIST), and the American
Board absorbed the missionary program of the Christian
church (then entirely devoted to Japan). Then in 1961, follow-
ing the merger of the Congregational-Christian Churches
with the Evangelical and Reformed Churches to form the
United Church of Christ, the various missionary agencies that
had served the merging churches were merged to form the
United Church Board for World Ministries. The new United
Church Board continued the history of the American Board,
but it came into existence just as numerous mission churches
were in the process of dropping their missionary status and
becoming independent churches. The United Church Board
assumed some leadership for reorienting the United Church
of Christ around the new idea of partnership relationships
with Congregational churches in other countries, many of
which continued to need both financial and personnel sup-
port, even as they dropped their former subordinate status.

In 1995, the United Board of World Ministries of the
United Church of Christ and the Division of Overseas Min-
istries of the Christian Church merged into a common
Global Ministries Board, a reflection of the complete inter-
communion the two churches had accepted. The new com-
mon board, which officially began to function on January
1, 1996, now carries the history of the former American
Board. Many churches around the world owe their begin-
nings to the efforts of American Board missionaries and are
so identified throughout this encyclopedia.

Addresses:
Global Ministries Board

130 E. Washington St.
Indianapolis, IN 46204

700 Prospect Ave., 7th floor
Cleveland, OH 44115-1100

American Samoa

475 Riverside Dr., 10th floor
New York, NY 10115
http://www.globalministries.org
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American Samoa

The history of American Samoa is intertwined and identi-
cal with that of the nation of Samoa (or Western Samoa)
through the nineteenth century. American Samoa consists
of those islands at the eastern end of the Samoan archipel-
ago. The United States received hegemony over this area by
a treaty in 1899 and the following year established a naval
dependency centered on Pago Pago, one of the best natural
deep-sea harbors in the world. It has proved a strategic lo-
cation, especially during World War II.

After World War II, American Samoa became a United
Nations trusteeship administrated by the United States.
Due to economic and other pressures, coupled with the
openness of American immigration policy, many Samoans
moved to Hawaii and the American mainland. In 1984, the
United Nations ruled that independence should be granted,
but the islanders have been content with local self-govern-
ment and their peculiar relationship to the United States.
They are considered U.S. citizens, but without the right to
vote in the national elections while residing in American
Samoa.

Through the nineteenth century, the missions established
in Samoa by the METHODIST CHURCH (beginning in
1828), the LONDON MISSIONARY SOCIETY (1830), and the
ROMAN CATHOLIC CHURCH (1845) spread across the
Samoan archipelago. None of the three missions divided
after the eastern islands were separated from the western is-
lands in 1899. They continued to grow and prosper until
1962, when Western Samoa became an independent nation.
Almost immediately, the London Missionary Society
church became the CONGREGATIONAL CHRISTIAN CHURCH
IN SAMOA, and in 1964, the Samoa Conference of the
Methodist Church in Australia became the METHODIST
CHURCH IN SAMOA. The Catholic vicariate that had
emerged in 1957 to serve Samoa, American Samoa, and the
Tokelau Islands was elevated to a diocese in 1966.

The emergence of Western Samoa as an independent
nation eventually affected the major church structures,
however, beginning in 1980 with the setting aside of the
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Status of religions in American Samoa, 2000-2050

Followers 2000 2025 2050
total % rate

Christians 65200 958  3.75 137,000 191,000
Protestants 35800 52.6 347 13,000 93,400
Roman Catholics 9500 139  2.644 17,000 22,000
Marginal Christians 8,000 1.8  4.60 16,000 26,000
Nonreligious 1,400 20 540 3,300 5,000
Baha'is 990 15 4.6 2,000 3,000
Buddhists 440 06 8.8 900 1,300
Chinese folk-religionists 80 0.1 5.07 200 400
Total population 68,100 100.0  3.83 143,000 201,000

Congregationalists in the east as the CONGREGATIONAL
CHRISTIAN CHURCH OF AMERICAN SAMOA. There have
been talks aimed at the reunification of the two churches,
but as yet they have not been fruitful. Two years later, the
Roman Catholic diocese was divided, and a new Diocese
of Samoa-Pago Pago created. Only the Methodist Church
has remained as a single body. The Methodists and Con-
gregationalists form the backbone of the National Council
of Churches in American Samoa.

Virtually the same array of additional churches have
come to American Samoa as established work in Samoa, be-
ginning with the SEVENTH-DAY ADVENTIST CHURCH in
1895. These include the ASSEMBLIES OF GOD, the UNITED
PENTECOSTAL CHURCH INTERNATIONAL, the CHURCH
OF THE NAZARENE, and the JEHOVAH’S WITNESSES. The
single Anglican parish is a part of the Diocese of Polynesia
of the ANGLICAN CHURCH IN AOTEAROA, NEW ZEALAND,
AND POLYNESIA.

The restrictions that had hobbled the work of the
CHURCH OF JESUS CHRIST OF LATTER-DAY SAINTS (LDS)

under the German rule in
Samoa were removed follow-
ing the American takeover.
An early center was estab-
lished at Mapusaga, which
became an LDS village, com-
plete with a school and a
plantation that provided fi-
nancial support. Member-
ship at the end of the twenti-
eth century was above 12,000
members out of a population
of some 40,000.

The BAHA’T FAITH is also
present in American Samoa,
though it has not enjoyed the
success that it has had in
Western Samoa.
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Amish

The Amish are a small conservative Anabaptist group that
takes its name from Jacob Amman (b. c. 1644), a leader
among the Swiss MENNONITES who insisted upon a strict
interpretation of the writings of Menno Simons
(1496-1561) (to whom Mennonites look as their founder)
and of the Dordrecht Confession of Faith, the common
statement of belief among Mennonites. He emphasized
church discipline and the use of avoidance and the ban to
win back erring members. If a church member was put
under the ban, members were to avoid communications
with the person, and the spouse was to neither eat nor sleep
with the offender. The advocacy of a ban led to a division
among the Mennonites, and Amman placed all who dis-
agreed with him under the ban. Later attempts at reconcili-
ation failed, and the Amish emerged as a separate group.
The Amish dressed in the common clothing worn by
people of the seventeenth century. One distinctive element
in their attire was clothing void of buttons, a fashion that
originated from a rejection of the bright buttons worn by
the soldiers who had persecuted the Anabaptists. Over the
centuries, the clothing was retained in spite of passing
styles, and the Amish have become readily identifiable by
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An Amish farmer plows his field using a six-horse team in Gordonville, Pennsylvania (. Greenberg/TRIP)

their distinctive plain garb. The men also continue to keep
their hair long and wear beards. The women wear bonnets
to cover the head and aprons.

The Amish began to migrate to America early in the
eighteenth century and were able to maintain their agricul-
tural life for many years in rural Pennsylvania, Ohio, and
Indiana. However, during the twentieth century the com-
munity was under increased pressure to change to accom-
modate the modern world that now surrounded their com-
munities and the increasing influx of tourists into “Amish
country.”

Searching for plots of land large enough to support an
Amish community has forced their migration to more iso-
lated spots across the United States and Canada, though 80
percent still reside in Pennsylvania, Ohio, and Indiana. There
are also a small number in Central America. None remain in
Europe. More than half of the estimated 150,000 Amish are
members of the Old Order Mennonite Church. There is no
central headquarters, but spokespersons may be reached c/o
Pathway Publishers, Rte. 4, Aylmer, ON Canada N5H 1R3.

The attempt to lead a separated life has made the Amish
the subject of a variety of court actions. They do not use au-
tomobiles and wish to travel the public road in their horse-
drawn buggies. They advocate education only through ele-

mentary school. The Amish are very reluctant to take part in
any court proceedings. Several states have passed special leg-
islation to accommodate the buggies, and the United States
Supreme Court decision in 1972 allowed Amish children
freedom not to attend secondary school. The National Com-
mittee for Amish Religious Freedom, founded in 1967 at the
University of Chicago, attempts to assist the Old Order
Amish and related Mennonite groups to continue their way
of life in the face of the many rules and regulations that peri-
odically infringe upon their community.

Members of the Old Order Amish, as those who belong
to the Old Order Mennonite Church are called, generally
worship in the homes of the members, each family hosting
the congregation on a rotating basis. Some of the smaller
splinter groups have built churches.
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Ananda MargaYoga Society

Prabhat Ranjan Sarkar (1921-1990) founded the Ananda
Marga Yoga Society in 1955 in the state of Bihar, India.
Ananda Marga conceives of itself as “an international socio-
spiritual movement involved in the twin pursuit of Self-
realization and service to all of creation.” Sarkar, better
known as Marga Guru Shrii Shrii Anandamurti (“He who
attracts others as the embodiment of bliss”), is often re-
ferred to by his followers as simply Baba (Father). He is re-
ported to have been an accomplished yogi by the age of four
and to have attracted his initial devotees when he was only
six. However, he went on to marry and obtain employment
with the railway, where he was working when he founded
Ananda Marga. During the next thirty-five years, Sarkar au-
thored more than 250 books as Shrii Shrii Anandamurti.
Additional volumes on various topics such as economics,
education, social philosophy, and sociology appeared under
his given name.

After officially founding Ananda Marga, Sarkar began to
train missionaries to spread his teachings, and today
Ananda Marga has a complex international organizational
structure that divides the globe into eight sectors. It recog-
nizes three levels of membership: (1) Acharyas, fully com-
mitted devotees and teachers who may be deployed to any
location in the world; (2) Local Full Time Workers; and (3)
Margiis, initiates who hold jobs outside the movement. The
number of active members is not known, but estimates run
as high as several hundred thousand.

Ananda Marga involves three distinct dimensions: (1)
the practice of ancient tantra (tan is Sanskrit for expansion
and tra signifies liberation) yoga, (2) meditation, and (3)
active engagement in social service toward the goal of real-
izing a more humane and just world. Acharyas instruct ini-
tiates in both yoga and correct methods for meditation.
Members of Ananda Marga also follow the Sixteen Points,
created by Sarkar, which is an important system of spiritual
practices that helps followers balance the physical, mental,
and spiritual parts of their lives.

Sarkar’s commitment to a philosophy of “service of hu-
manity” has led to the creation of multiple organizations.
The perennial need for disaster relief around the world was
addressed by creating the Ananda Marga Universal Relief
Team (AMURT) in 1965 and the Ananda Marga Universal
Relief Team Ladies (AMURTEL) in 1977. In 1958, Sarkar
created Renaissance Universal as a structure to encourage
intellectuals to conceive and create programs for improving
the human condition. The Education, Relief, and Welfare
Section (ERWS) is another organization created for the
purpose of propagating Ananda Marga’s agenda of social
service.

Sarkar was also active in trying to conceptualize and mo-
bilize new ways of educating humankind. In his book Neo-
Humanism: The Liberation of Intellect (1982), he advocates a

form of education that simultaneously develops the physi-
cal, mental, and spiritual realms of human existence. At yet
another level, Sarkar’s philosophy of service to humanity
extends humanism to include animals and plants as well as
people. With this belief, Sarkar established a global plant
exchange program and also animal sanctuaries around the
world.

The political dimension of Sarkar’s broad philosophy of
social service, called PROUT (Progressive Utilization The-
ory) was first developed in 1959. It calls for economic
democracy and human rights. Sarkar also promoted the
creation of a world government with a global bill of rights,
constitution, and justice system.

Sarkar’s political activism led Ananda Marga into much
controversy in India during the 1960s and 1970s. Sarkar
unsuccessfully ran for office in the 1967 and 1969 elections
under the Proutist Bloc. At the same time, many began to
see the Proutists as a terrorist organization. Both Prout and
Ananda Marga were banned in India during the period of
national emergency proclaimed by Indira Ghandi, and
Sarkar was accused, convicted, and sentenced to life in
prison for conspiring to murder former members. He won
anew trial in 1978 and was acquitted of the charges.

Ananda Marga and its constituent organizations sur-
vived banishment from India and the imprisonment of its
founding leader. Since the acquittal, it has recovered slowly
in India, but experienced international growth.

Address:

Ananda Marga Yoga Society
Eastern Metropolitan By-Pass
V.L.P. Nagar

Tiljala, Calcutta 700039

India
http://www.anandamarga.org
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Ancient and Mystical
Order Rosae Crucis
The Ancient and Mystical Order Rosae Crucis (AMORC;

rosae crucis means “rosy cross” in Latin) has been a success-
ful purveyor of the WESTERN ESOTERIC TRADITION to



Middle America since its founding by H. Spencer Lewis
(1883-1939) in 1915. Between 1915 and 1939, Lewis, a for-
mer adman, established the order in San Jose, California,
and elaborated a spiritual pedigree for the group that in-
cluded many of the major figures and esoteric fraternities of
both Western civilization and the alternative reality tradi-
tion. Prominent figures in this illustrious lineage included
Moses, Jesus, Solomon, the German Rosicrucian Fraternity
of Pennsylvania, the Ordo Templi Orientis, the Knights
Templars, the Essenes, Christian Rosenkreutz, Paracelsus,
the Tibetan Great White Brotherhood Lodge, and Theoso-
phy. Although challenges to this mythic history (and thus
AMORCs legitimacy) were formidable during the 1920s
and 1930s—particularly from the writings of R. Swinburne
Clymer (1879-1966) of the Fraternitas Rosae Crucis—
Lewis’s order has survived its early controversies and played
a key role in spreading the doctrines of Western Esotericism
and mysticism in the United States through its ubiquitous
advertising and numerous publications. Many leading
members of contemporary esoteric orders were members of
AMORC during their early spiritual training. Such new re-
ligious movements as the CHURCH OF SCIENTOLOGY, the
Mayan Order, Astara, Silva Mind Control, the Holy Order
of MANS, and the Order of St. Germain can be viewed as
direct or indirect offshoots of AMORC.

AMORC represents itself as a nonsectarian, nonreligious
school of spiritual initiation whose members devote them-
selves to the investigation, study, and practical application
of natural and spiritual laws. The order’s stated purpose is
to further the evolution of humanity by helping develop the
individual’s full potential. By exploring the spiritual side of
human nature and learning to work with the universal laws
governing human behavior, members are prepared for cos-
mic initiation into the Great White Brotherhood. This
brotherhood is described in AMORCs literature as a group
of men and women who have attained high spiritual devel-
opment and who work behind the scenes to guide human-
ity’s evolutionary growth.

The teachings of AMORC cover such areas of knowledge
as metaphysics, mysticism, psychology, and occult science.
The emphasis in all these teachings is on personal mastery
of outer conditions through mental imaging and practical
daily application of lofty esoteric truths. The order distrib-
utes its lessons to members through a correspondence
course developed by Lewis’s son and successor, Ralph
Maxwell Lewis (1902-1987). The younger Lewis moved
AMORC away from its earlier emphasis on theurgy and
“old occultism” and focused attention on psychological,
metaphysical, and mystical approaches to esoteric develop-
ment. The correspondence course has a scientific style and
includes practical experiments.

AMORC’s present North American headquarters, Rosi-
crucian Park, is in San Jose, California. The complex was es-
tablished in 1927 and houses an acclaimed Egyptological
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and science museum, a planetarium, and a temple designed
after the ancient Egyptian Temple of Dendera. The park has
been a major tourist attraction in San Jose since the 1930s.
The order’s present imperator is Christian Bernard (b.
1953), the son of the prominent French esotericist, Ray-
mond Bernard (b. 1921). Bernard was formally installed as
imperator on August 7, 1990.

In 1990, the order claimed 250,000 members. By 1998,
this number had fallen to 200,000. It is likely this loss of
membership stems from a leadership battle fought out in
the courts in 1990. Following the death of Ralph Lewis in
1987, Gary Lee Stewart (b. 1953), who had begun his career
as a clerk in AMORC’s adjustments department, became
imperator. Stewart had impressed Lewis during a stint as a
motoring missionary and was designated his successor.
Stewart soon made waves among the order’s older leader-
ship as he began to implement his vision of a revitalized
Rosicrucian order that took an active role in feeding starv-
ing Africans, fighting for human rights in Central America,
and saving the Amazon rain forest. Following the creation
of a $3 million trust account in Andorra and the securing of
a $5 million loan using Rosicrucian Park as collateral—all
to fund his initiatives—Stewart was charged by AMORC’s
board of directors with embezzlement and abuse of power
and forced from office in April 1990. Stewart denied the
charges and countersued AMORC for $31 million, alleging
that the board had violated state law and its own constitu-
tion in firing him. In November 1990, Stewart lost his legal
bid to win back his job. He has since become the head of an
AMORC-derived order, the ConFraternity Rosae and Cru-
cis, that works with original AMORC lessons and rituals
and claims a worldwide membership. It is likely this splinter
group has siphoned off many of the 50,000 members
AMORC has lost during the 1990s.

AMORC’s Web site (2001) lists forty meeting sites in the
United States and Canada and Grand Lodges in England,
Australia, New Zealand, Germany, Spain, France, Greece,
Holland, Italy, Sweden, Czechoslovakia, Japan, Nigeria,
Mexico, and Brazil. It claims members in over a hundred
countries worldwide. AMORC derives its income mainly
from the sale of books and paraphernalia and from annual
dues paid by its international membership.

Address:

Grand Lodge

Ancient and Mystical Order Rosae Crucis
1342 Naglee Ave.

San Jose, CA 95191
http://www.amorc.org/

Phillip Charles Lucas

Sources:

Lewis, H. Spencer. Rosicrucian Questions and Answers. San Jose,
CA: Supreme Grand Lodge AMORC, 1969.
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Lewis, Ralph M. Cosmic Mission Fulfilled. Kingsport, TN:
Kingsport Press, 1979.

Who and What are the Rosicrucians. San Jose, CA: Supreme Grand
Lodge AMORC, 1966.

Ancient Church of the East

In 1972, the APOSTOLIC CATHOLIC ASSYRIAN CHURCH OF
THE EAST, whose headquarters had been in the United
States for more than three decades, experienced a schism in
Irag, where the largest number of its members reside. A
group reorganized under Mar Addai as the church’s new
patriarch. The new body was also recognized by the govern-
ment as the official continuing body of the Church of the
East, whose history can be traced to the spread of Chris-
tianity into the region in the second century.

The Ancient Church of the East is like its parent body in
belief and practice, the only distinction being in its adminis-
tration. The schism spread through the whole of the Church
of the Fast, and dioceses were soon established in Syria, the
United States, and Germany (and now in Denmark).

Address:

Ancient Church of the East

c/o Patriarch Mar Addai II

P.O. Box 2363

Baghdad

Iraq
http://www.atour.com/~maraddi
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Andhra Evangelical Lutheran Church

The Andhra Evangelical Lutheran Church (Andhra Suvese-
sha Lutheran Sangham) represents the first American
Lutheran entrance into foreign missions. In 1842, the Min-
isterium of Pennsylvania, the original Lutheran organiza-
tion in the United States (now a constituent part of the
EVANGELICAL LUTHERAN CHURCH IN AMERICA) sent
C. E Heyer (1793-1873) to begin work among the Telegu-
speaking residents of Guntar, some 200 miles north of
Madras, India. In 1850, the work begun in 1845 by the
Norddeutsche Mission based in Bremen, Germany, was in-
tegrated into Heyer’s prior effort. The mission spread
through the state of Andhra Pradesh.

In the second generation the education emphasis of the
mission emerged with the founding of a Bible training
school at Rajamunsry (later Luthergiri Seminary). Today
the church supports a law school and a set of secondary

schools across Andhra Pradesh. About the same time Dr.
Anna S. Kugler, a pioneer medical missionary, arrived to es-
tablish the first of what later became a set of nine hospitals
opened by the mission. The hospital became the keystone
in a far-reaching public health program. She was soon
joined by Catherine Fahs, who opened the church’s nursing
school.

The church is headed by its general synod and president.
The first Indian president, elected in 1944, signaled the
transfer of the church to indigenous leadership. Women
have also played a central part in the church’s extensive de-
velopment. They are organized into more than 800 sanajams
(sections) and have developed a unique evangelism tech-
nique, Bible teams. Fach team consists of a Bible teacher, a
public health nurse, an educator, and a social worker. The
teams have established social centers that reach out to vil-
lages. They have also established ashrams in which women
of different castes come together for education and sharing.

The women’s program is integrated into an extensive so-
cial service program run by the church as a whole, which
also includes efforts initiated by the LUTHERAN WORLD
FEDERATION. Efforts have been made to assist residents to
build fireproof housing, hostels have been opened, and cy-
clone relief provided. The overall aim has been to assist
people to become self-supporting. Problems that demand
the church’s attention have multiplied as modernization
spreads through India, disrupting traditional patterns.

At the end of the 1990s, the church reported 400,000
members, making it one of the largest Lutheran churches in
Asia. It now supports the interdenominational Andhra
Christian Theological College at Secunderabad, where most
of the ministers receive their training, and Andhra Chris-
tian College (founded by Lutherans). The church has en-
tered into the Christian ecumenical community in India; it
did not participate in the founding of the Church of South
India, but does share full pulpit and altar fellowship with it.
It is part of the associated United Evangelical Churches in
India, through which it is a member of the WORLD COUN-
CIL OF CHURCHES and the Lutheran World Federation.
The church also retains its long-standing special relation-
ship with the Evangelical Lutheran Church in America.

Address:

Andhra Evangelical Lutheran Church
P.O. Box 205

Brodie Pret

522 002 Guntir

Andhra Pradesh

India
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in America, 1962.
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Andorra is one of several
postage-stamp countries that
can still be found across Eu-
rope. Known officially as the
Principality of Andorra, it
consists of 190 square miles
in the Pyrenees Mountains,
bounded on the north by
France and on the south by
Spain. There is a local coun-
cil that governs the land, but
it is officially a suzerainty of
two princes, the president of
the French Republic and the bishop of the Roman Catholic
Diocese of Urgel (in Spain).

The ROMAN CATHOLIC CHURCH is the dominant reli-
gious body, having a history in the area that dates to the be-
ginning of the seventh century C.E. The Andorran parishes
are part of the Diocese of Urgel.

The religious homogeneity of Andorra has been chal-
lenged in the decades since World War II by the entrance of
both the JEHOVAH’S WITNESSES and the SEVENTH-DAY
ADVENTIST CHURCH. The Witnesses initiated work
around 1960. The Adventist work is part of the SDA Span-
ish Union of Churches organized in 1903.

Source:
Galinier-Pallerola, J. La religion populaire en Andorra: XVIe-XIXe

siecles. Paris: Editions du centre national de la recherche
scientifique, 1990.

Anglican Church in Aotearoa,
New Zealand, and Polynesia

The Anglican Church in Aotearoa, New Zealand, and
Polynesia had its beginning in the spread of the CHURCH
OF ENGLAND, previously established in Australia, into
the South Pacific. The Reverend Samuel Marsden, a
church representative, negotiated the settlement of three
missionary families on New Zealand in 1814 with a chief
of the Maori people. The missionaries settled at Oihi in
the Bay of Islands. Missionary activity spread throughout
the island under the general guidance of the CHURCH

Anglican Church in Aotearoa, New Zealand, and Polynesia

Status of religions in Andorra, 2000-2050

Followers 2000 2025 2050
total % rate

Christians 72,900 935  4.08 141,000 146,000
Roman Catholics 69,500 892  4.06 132,000 135,000
Marginal Christians 450 06 649 2,400 5,000
Protestants 140 02 576 500 1,000
Nonreligious 3,900 50  5.60 9,900 14,400
Muslims 490 0.6 1126 1,500 2,000
Hindus 350 05 1594 1,000 1,600
Jews 210 03 4.2 400 100
Baha'is 110 0.1 625 250 500
Total population 78,000 100.0 421 154,000 165,000

MISSIONARY SOCIETY, assisted by early converts among
the Maori who became effective evangelists. The first
bishop, George Augustus Selwyn (1809-1878), arrived in
1842. The church was set apart in 1857 as an autonomous
province, and by the end of the next decade five dioceses
had been designated.

Today, the headquarters of the church may be reached
through its presiding archbishop, Rt. Rev. John C. Paterson.
The church is an integral part of the larger worldwide An-
glican Communion and at one with it in doctrine and prac-
tice, though in recent decades church life has been marked
by an effort to create a distinctively New Zealand church. As
part of that effort, the church published its own revised
prayer book (which contains the liturgy for its public serv-
ices of worship) in 1989. Females were ordained to the
priesthood in 1977, and in 1990 the Reverend Dr. Penny
Jamieson was ordained as bishop of Dunedin, becoming in
the process the first woman diocesan bishop in the Anglican
Communion.
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Anglican Church of Australia

Under Bishop Selwyn, the province cooperated with the
church in Australia in the development of the Melanesian
Mission, which took Anglican missionaries initially to the
Solomon Islands. The New Zealand Church later gained
hegemony over Anglican work elsewhere in the South Pa-
cific. Today this work survives as the Church’s Polynesia
Diocese, whose bishop resides in Fiji. The diocese includes
Fiji, Samoa, Tonga, and the Cook Islands.

The Church is a member of the World Council of
Churches. With more than seven hundred thousand mem-
bers, it remains the largest religious body in New Zealand. It
supports an Internet site, given below, and each diocese has
a linked home page.

Address:

Anglican Church in Aotearoa, New Zealand and Polynesia
Rt. Rev. John C. Paterson

P.O. Box 37 242

Parnell, Auckland 1033

New Zealand

http://www.anglican.org.nz

Sources:

The Church of England Yearbook. London: Church Publishing
House, published annually.

Van der Bent, Ans J., ed. Handbook/Member Churches/World
Council of Churches. Geneva: World Council of Churches,
1985.

Anglican Church of Australia

The British established their first settlement, built around a
military post and a penal colony, at Botany Bay. A CHURCH
OF ENGLAND chaplain, Richard Johnson, accompanied the
initial wave of settlers. Other chaplains came as the settle-
ment grew, and as additional settlers arrived, Anglican
parishes were created. In 1824, the church in Australia was
incorporated into the Diocese of Calcutta (India) as an
archdeaconry. The first Australian bishop, whose diocese
covered all of the subcontinent and Tasmania, was conse-
crated in 1936. Tasmania became a separate diocese in 1842,
and three additional dioceses were created in 1847. By 1872,
when the General Synod met for the first time, the number
of dioceses had increased to ten. The work grew as the popu-
lation grew, and by the middle of the twentieth century
there were more than twenty dioceses. Also included in the
Australian jurisdiction was Papua New Guinea.

Anglican work in Australia remained a part of the Church
of England through 1961. Then in 1962 the dioceses and the
several state governments of Australia approved the constitu-
tion of the Church of England in Australia. A General Synod,
which meets at least every four years, was constituted and a
primate selected from among the bishops. In 1977, the work
in Papua New Guinea was set apart as a separate province.
The present name of the church was adopted in 1981.

The Anglican Church of Australia has a membership in
excess of 4,000,000. The church is an ecumenically oriented
body. It remains in full communion with the Church of En-
gland and participates in the worldwide ANGLICAN COM-
MUNION. It is also a member of the WORLD COUNCIL OF
CHURCHES.

Addresses:

Anglican Church of Australia
St. Andrew’s House, Ste. 101
Sydney Square

P.O. Box Q190, QVB Post Office
Sydney, NSW 1230

Australia
http://www.Anglican.org.au

Archbishop Peter Carnley
G.P.O. Box W2067

Perth WA 6846

Australia
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Anglican Church of Canada

The Anglican Church of Canada is the name given in 1955
to the Canadian branch of the ANGLICAN COMMUNION.
Since the CHURCH OF ENGLAND was constitutionally es-
tablished in England, Anglican worship and ministry fre-
quently accompanied English explorers, soldiers, settlers, and
fishing fleets into what is now Canada, at least as early as the
1570s. In 1699, the bishop of London sent a minister to the
townsfolk of St. John’s, Newfoundland, and over the following
decades a few other parishes were created in Quebec and Nova
Scotia. A much more substantial Anglican presence in the fu-
ture Canada followed the American Revolution, when En-
glish-speaking refugees began flooding north from the United
States. British and colonial governments made sure that Angli-
can churches were provided for them. Mission societies con-
nected with the Church of England, particularly the SOCIETY
FOR THE PROPAGATION OF THE GOSPEL IN FOREIGN PARTS,
raised most of the money for church buildings and clergy
salaries in these newer provinces of British North America
(BNA), and they recruited and oversaw most of the missionar-
ies. In addition, the Crown made large grants of land to the
Church of England. The first overseas diocese of the Church of
England was Nova Scotia (1787), but BNA bishops had little
freedom of action given the authority referred by the mission
societies, the Colonial Office, and the colonial governments.
Statutes establishing the Church of England were enacted
successively in Nova Scotia (1758), New Brunswick (1784),
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St. George’s Anglican Church in Montreal, Quebec, Canada (B.Turner/TRIP)

and Prince Edward Island (1803). Well into the nineteenth
century, the Church of England was also commonly re-
ferred to as the established church elsewhere in BNA, even
if it could not legally enforce its pretensions. Church estab-
lishment meant that the government gave the Church of
England financial help, appointed its chief ministers, and
granted it certain legal privileges. In return, the church un-
dertook to form citizens in Christian and civic virtues, in-
cluding loyalty to the British Crown, and to provide various
social services, including primary, secondary, and university
education. But between about 1825 and 1860, most Angli-

Anglican Church of Canada

can privilege was dismantled in BNA. Most educational sys-
tems were taken over by the government, statutes of estab-
lishment were repealed, and the church’s landed endow-
ment was seized.

As the Church of England in BNA lost its privileges, it
also freed itself from its colonial dependencies and devel-
oped instruments of self-government. Starting with the
Diocese of Toronto in 1853, Anglicans began governing
themselves through synods, or church assemblies of clergy
and lay representatives. Through their synods they could
elect their own bishops without interference from England.
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Anglican Church of Hong Kong and Macao

Court cases in the early 1860s severed most connections be-
tween colonial Anglican churches and the British Crown.
The church in Canada became legally simply one religious
denomination among others.

Meanwhile, the Northwest (the area between the Rocky
Mountains and the Great Lakes) was not yet part of
Canada, but was owned by the Hudson’s Bay Company.
Here Anglican chaplaincies to settlers and missions to na-
tive peoples were sponsored largely by the CHURCH MIS-
SIONARY SOCIETY (CMS), which began its work there in
1820 and ended it a century later. The CMS had a policy
of developing indigenous leadership, which led in 1850 to
the first Anglican ordination of a Canadian native person,
Henry Budd. Synodal government was developed there in
1869.

With the birth of the dominion of Canada in 1867 and
its acquisition of the Northwest in 1870, Canadian Angli-
cans determined to create a national church structure. The
Church of England in Canada was formed in 1893. It was to
be governed by a General Synod and administered by a pri-
mate with the title archbishop. The national church as-
sumed responsibility for foreign and domestic missions,
and in 1918 one of its committees produced the first specif-
ically Canadian Anglican order of worship, called the Book
of Common Prayer (Canada).

The constituting document of the Anglican Church of
Canada (ACC) is the very brief Solemn Declaration of
1893, which affirms the determination of the ACC to main-
tain the doctrine, sacraments, and discipline as com-
manded by Christ in Scripture and as set forth in the Book
of Common Prayer and the Thirty-nine Articles of the
Church of England. It particularly affirms the authority of
the canonical Scriptures as containing all things necessary
to salvation. The ACC has no formal confessional state-
ment. But its authorized liturgical texts, to which its clergy
are obliged to conform when they lead worship, are usually
seen as expressing the doctrinal norms of the denomina-
tion. Either the Apostles’ Creed or the Nicene Creed is re-
cited in most services of worship. In practice, Canadian An-
glicans accept a wide spectrum of theological beliefs.

Until the 1960s, the characteristic Anglican Sunday ser-
vice was Morning Prayer and Evening Prayer from the Book
of Common Prayer. Since the 1960s, weekly Holy Commu-
nion (or Holy Eucharist) has become the norm in a major-
ity of Anglican churches. Two authorized liturgical texts are
in use. The Book of Common Prayer (Canada) of 1959 uses
sixteenth-century English and reflects the theology of the
Protestant Reformation. The Book of Alternative Services
of 1985 uses updated language and reflects the theology of
the Liturgical movement of the twentieth century. Since
1967, the ACC has welcomed all baptized Christians to re-
ceive communion.

Women were initially ordained to the priesthood in the
ACC in 1976, and female clergy now make up about 16 per-

cent of active clergy. The first woman to be ordained bishop
was Victoria Matthews, in 1994.

The ACC reached a peak of church attendance, and
probably church-building and financial resources as well, in
the early 1960s. Published annual statistics suggest a signifi-
cant decline since then. About 1.3 million members were
recorded on parish rolls in the early 1960s, but fewer than
720,000 in 1997. The church is a member of the worldwide
Anglican Communion and the WORLD COUNCIL OF
CHURCHES.

Until its demise in the late 1960s, the residential school
system for native peoples was the largest single item in the
church’s national budget. This system grew out of treaties
signed by the Canadian government late in the nineteenth
century and subsequent contracts with several Christian
denominations to administer native schools. The failures
and abuses of this system resulted in the filing of more than
a thousand lawsuits in the 1990s (almost all yet to be adju-
dicated as this encyclopedia goes to press), which have cre-
ated a significant financial crisis for the ACC.

The church has its headquarters in Toronto. Its current
primate is Most Reverend Michael Peers. It supports an In-
ternet site, given below.

Address:

Anglican Church of Canada
600 Jarvis St.

Toronto, Ontario M4Y 2J6
Canada
http://www.anglican.ca

Alan Hayes
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Anglican Church of
Hong Kong and Macao

Anglicans arrived in Hong Kong with the British, and the
first church was opened in 1842. The cornerstone for St.
John’s Cathedral was laid five years later. The work grew,
along with a set of parochial schools, and was for many
years integrated into the larger work in mainland China.
Hong Kong was the center of the Diocese of Victoria, which
included China and Japan, but through the years, as the



work was divided, its episcopal territory was reduced ac-
cordingly. Missionaries were received into the diocese not
only from the CHURCH OF ENGLAND, but from Anglican
churches in North America, Australia, and New Zealand.
The work in Hong Kong and Macao was dramatically al-
tered during the 1940s, first by the Japanese invasion and
occupation and then by the Chinese Revolution and the ex-
pulsion of all foreign missionaries in 1950. Outside of Hong
Kong and Macao, all of the Anglican work in China was
merged into the CHINESE PROTESTANT THREE-SELF PA-
TRIOTIC MOVEMENT COMMITTEE and the China Chris-
tian Council. The work in Hong Kong continued as an ex-
traprovincial diocese. Then in 1997, in anticipation of the
change of government in the two territories, the Diocese of
Hong Kong and Macao was transformed into the Province
of Hong Kong Sheng Kung Hui with three dioceses—Hong
Kong, East Kowloon, and West Kowloon and the Mission-
ary Area of Macao under the Diocese of Hong Kong. Cur-
rently one archbishop and two bishops serve the province.

Address:

Anglican Church of Hong Kong and Macao
c/o The Most Reverend Peter Kwong
Bishop of Hong Kong and Macao

Bishop’s House

1 Lower Albert Rd.

Hong Kong
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Anglican Church of Korea

Reverend John C. Corfe was consecrated in London in 1889
as the first bishop for a projected diocese of the CHURCH
OF ENGLAND in Korea. He arrived in 1890 and settled in
Seoul as an agent of the SOCIETY FOR THE PROPAGATION
OF THE GOSPEL IN FOREIGN PARTS. Early work extended
to Kyung-gi and Chung-cheong Provinces. He also estab-
lished a set of educational, medical, and social-service facil-
ities. Church growth was slow but steady. In the decade be-
tween World Wars I and II, missionary work concentrated
in the northern half of Korea. In 1939, the church had some
10,000 members

As a result of the Korean War, the half of the church’s
property and members located in the People’s Republic of
Korea were lost. However, the church has continued to ex-
pand in the south. In 1965, the first Korean bishop was
named as the bishop of Seoul. At the same time, a second
diocese was created in which an Anglo bishop continued to
serve. In 1974, he completed his period of service and re-

Anglican Communion

turned. That same year a third diocese was created, and two
Koreans were consecrated as bishops. The three Korean dio-
ceses remained under the jurisdiction of the archbishop of
Canterbury until 1993. That year, the Diocese of Seoul was
elevated to an archdiocese, the first archbishop of Seoul,
Most Reverend Simon K. Kim, was consecrated, and the
church in Korea reorganized as a new province, the Angli-
can Church of Korea.

The Church of Korea is headed by Archbishop Kim, who
serves both as primate and as bishop of Seoul. The church
supports the Anglican University in Seoul, and four reli-
gious orders: the Society of the Holy Cross, the Korean
Franciscan Brotherhood, the Order of St. Benedict, and
Jesus Abbey. Jesus Abbey is an international Christian com-
munity in the mountains of Kangwondo. The church is a
member of the worldwide ANGLICAN COMMUNION and
the WORLD COUNCIL OF CHURCHES.

Address:

Church of Korea

3 Ching-cong

Chung-ku, Seoul 100-120

Korea
http://www.skh.or.kr/eindex.htm
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Anglican Communion/Anglican
Consultative Council

The worldwide Anglican Communion consists of those
Christian churches that have developed out of the ministry
and mission of the CHURCH OF ENGLAND and that remain
in formal community with the church and its primary offi-
cial, the archbishop of Canterbury. The Church of England
traces its beginning to the emergence of Christian commu-
nities in the second century C.E. and the development of
the first dioceses by the fourth century; however, the emer-
gence of the modern Anglicanism is generally referred to
the definitive events of the sixteenth century.

Through the fifteenth century, the British church was
part of the larger ROMAN CATHOLIC CHURCH. However,
in the 1530s, King Henry VIII (r. 1509-1547) was excom-
municated and led in the separation of the church from
Roman authority. At the same time, Lutheran and Re-
formed churches were being formed in several countries of
continental Europe. Under Henry’s successor, Edward VI
(r. 1547-1553), an attempt was made to swing England
squarely into the Protestant camp. Under Mary I (r. 1553—
1558), an opposing effort was exerted to return the country
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Anglican Province of the Southern Cone of America

into the Roman Catholic realm. Under Queen Elizabeth I
(1558-1603), a unique mixture of elements of both Roman
Catholicism and Protestantism, a via media, or middle way,
was created. Modern Anglicanism derives from that middle
way, which incorporates the Protestant emphasis on biblical
authority and limits the number of sacraments to baptism
and the Lord’s Supper. A number of Roman Catholic beliefs
and practices are specifically rejected in the church’s state-
ment of faith (the Thirty-nine Articles of Religion). At the
same time, the threefold ministry of deacon, priest, and
bishop is retained, as is the emphasis on a formal liturgy
and church tradition. The result was a new form of Chris-
tian faith.

Beginning in the early seventeenth century, England
began to plant colonies in North America. The colonial en-
terprise grew to include a large worldwide empire, which
included Australia, New Zealand, various South Pacific is-
land groups, a large section of Africa, India, Hong Kong and
several South Asian lands, and many Caribbean islands,
among other lands. The Church of England established for-
eign branches in the various British colonies, and beginning
with Canada in 1787 and Australia in 1842, supplied them
with a resident bishop.

Through the nineteenth century independent churches,
administratively separate but remaining in communion
with the Church of England, began to emerge. This process
accelerated in the twentieth century after World War IL
Earlier, as a result of the American Revolution, an indepen-
dent EPISCOPAL CHURCH had been created in the United
States.

In 1867, at the request of Canadian Anglican leadership,
the first of what became regular gatherings, the Lambeth
Conferences, was hosted by the archbishop of Canterbury.
These conferences have continued to be held, roughly every
ten years, and have provided a time for deliberations by the
bishops from around the world and the opportunity for
them to speak on issues with a united voice.

In 1897, the bishops saw fit to create a more permanent
structure to provide for continuity between conferences
and created the Consultative Body of the Lambeth Confer-
ence. This organization evolved in several steps into the An-
glican Consultative Council, with headquarters at Lambeth
Palace in London. The council brings together not only
bishops, but presbyters, deacons, laypeople, and youth from
the various churches to work on common problems. It
meets every two years and is hosted by different Anglican
churches around the world.

The Lambeth Conference of 1888 proposed the most
commonly cited expression of the Christian faith as es-
poused by the church of the Anglican Communion, the
Chicago-Lambeth Quadrilateral. This document affirms
the faith of Anglicanism to be based upon four pillars: the
Holy Scriptures of the Old and New Testaments as the re-
vealed Word of God; the Nicene Creed as the sufficient

statement of the Christian faith; the two sacraments of Bap-
tism and the Eucharist as administered with the unfailing
words and elements used by Christ; and the historic episco-
pate. This faith finds expression in the Book of Common
Prayer, which includes the liturgical text for Sunday wor-
ship and the Thirty-nine Articles of Religion.

The Anglican Communion currently consists of more
than forty independent church bodies. The Anglican Con-
sultative Council has its headquarters at Partnership House,
157 Waterloo Rd., London SE1 8UT, England. Both it and
the Anglican Communion are served by the Anglican Com-
munion Secretariat, which is headquartered in the same
building.

Address:

Anglican Communion
http://www.anglicancommunion.org/site.html
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Anglican Province of the
Southern Cone of America

Anglican efforts to build a mission in Argentina began in
the 1840s, carried out by the South American Missionary
Society, an independent sending agency operating within
the CHURCH OF ENGLAND. Initial work was begun in
1824 among the Patagonian people in the extreme south-
ern part of Argentina; however, both initial missions
failed, and their members died, those of the first mission
from starvation, those of the second at the hands of hos-
tile natives. Then, in 1888, Barbrook Grubb moved to the
Chaco region in northern Argentina near the Paraguayan
border and began a mission among the native peoples.
The work soon spread into Paraguay, where Wilfred B.
Grubb began to work among the Lengua people. The soci-
ety’s work spread to Chile at the beginning of the twenti-
eth century, when a medical mission was opened among
the Mapuche people.

From these modest beginnings, the Church of England
was established throughout the southern half of Spanish-
speaking South America. The work was inhibited, however,
by the policy of the church, articulated forcefully at the
1910 conference on missions at Edinburgh, that South
America was not an object of missions for the church, due
to the prior establishment of the ROMAN CATHOLIC
CHURCH. Thus, the independent work nurtured by the



South American Missionary Society and a few congrega-
tions established to serve expatriates constituted the extent
of the Anglican thrust in the Spanish-speaking countries of
the continent.

Opver the years, the society’s work grew, a number of con-
gregations were formed, and converts were trained and or-
dained for the ministry. In the decades after World War 1I,
the hierarchy was developed, with dioceses being formed in
Argentina (two), Chile, Paraguay, and Uruguay. These were
originally under the direct authority of the archbishop of
Canterbury, but in 1974 they were reorganized under the
Consejo Anglicano Sud-Americano. A separate Diocese of
Peru and Bolivia was formed in 1978. The constitution for
the new province of the Anglican Church of the Southern
Cone of America was approved in 1981, and the church was
inaugurated two years later.

The church is led by its primate, currently Most Reverend
Maurice Sinclair. As the new century began, the province
reported 27,000 members. It is a member of the worldwide
ANGLICAN COMMUNION
and the WORLD COUNCIL
OF CHURCHES.

Address:

Anglican Province of the
Southern Cone of America

Casilla de Correo 187

CP 4400 Salta

Argentina
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Angola

Angola had become the

home of Bantu peoples be-

ginning in the seventh century C.E., but over the centuries
various groups passed through the area and settled. Much
of what is now northern Angola was incorporated into the
Kongo Kingdom that the Portuguese found when they first
moved along the Atlantic coast toward the end of the fif-
teenth century. The Portuguese built cordial relations with
the Kongo ruler, Manikongo Nzinga Alfonsa (whose
lengthy rule lasted from 1505 to 1543). He converted to
Christianity, but both the rule of his successors and the pos-
itive relations between the inhabitants and the Portuguese

Angola

were ended by the Portuguese drive for Angola’s mineral
wealth and slaves.

Late in the sixteenth century, the Jaga people, staunchly
opposed to the Portuguese, gained control in northern
Angola and moved southward. In the meantime the Por-
tuguese had established their center near present-day Lu-
anda, but found their attempts to push inward stopped by
local resistance. Through the next centuries, they were
able to keep a presence along the coast and keep up the
slave trade (which involved the selling into slavery of an
estimated three million people), but did not establish con-
trol over the entire designated colony until the twentieth
century.

After World War 11, a nationalist movement developed,
which was met with attempts by Portugal to increase the
European presence in the land and to keep Angola from fol-
lowing the trend toward independence that was becoming
so much a part of African life. In 1961, Angola was reclassi-
fied as an overseas province of Portugal. That same year a

Status of religions in Angola, 2000-2050

Followers 2000 2025 2050
total % rate

Christians 12,115,000 941 344 24,441,000 35,516,000
Roman Catholics 8,000,000 62.1  3.63 16,500,000 24,338,000
Protestants 1,930,000 150  4.03 4,100,000 6,300,000
Independents 880,000 68 444 2,062,000 3,200,000
Ethnoreligionists 639,000 50 221 300,000 250,000
Nonreligious 94,900 0.7 4.9 300,000 1,000,000
Atheists 26,600 02 34 60,000 120,000
Baha'is 1,500 0.0 405 3,500 10,000
Buddhists 1,100 00 2.04 2,200 4,500
Chinese folk-religionists 110 00 314 200 400
Total population 12,878,000 1000  3.39 25,107,000 36,901,000
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Angola

civil war began for control. The conflict lasted for fourteen
years before independence was finally declared in 1975.
However, the several groups that had worked against the
Portuguese now began to fight among themselves for con-
trol. Only in 1991 was a peace treaty negotiated, and elec-
tions were held the following year. One of the losing
groups, the Uniao Nacional para a Independence (UNIDA),
did not accept the results and renewed the war for another
two years. The country now exists under a government of
National Reconciliation that emerged out of the 1994
agreement, the Lusaka Protocol. However, many of the
UNIDA resisted steps at disarmament, and the civil war re-
sumed and continues as this encyclopedia goes to press.

The effects of a generation of war (following a rather
brutal colonial regime) have included deep divisions be-
tween various ethnic groups (especially the larger Ovim-
bundu, Mbundu, and Bakongo peoples), massive displace-
ments of people, and deep economic problems.

Traditional indigenous religions have declined signifi-
cantly since World War II. In 1950, more than 70 percent
of the public still adhered to a traditional religion, but by
the end of the century that number had dropped to
around 5 percent. Traditional religion was strongest in
some of the most rural areas, especially among the
Hukwe, Mbukushu, Mbwela, and Kwangali, all relatively
small groups. However, about 70 percent of the half-mil-
lion Chokwe people retain their traditional faith. Tradi-
tional beliefs still retain a broader power as particular ele-
ments (belief in malevolent magic, respect for ancestors,
and traditional healing practices) survive within various
Christian churches.

Christianity, which now claims more than 90 percent of
the population, was introduced into Angola in 1491 by the
Portuguese. A number of Roman Catholic priests, includ-
ing Franciscans and Dominicans, established missions.
Christianity flourished for a generation and Henrique, the
son of Manikongo Nzinga Alfonsa, became the first sub-
Saharan African to be consecrated as a bishop. However, the
Portuguese authorities undercut the church with the pur-
suit of the slave trade. Much of the work (including the
diocesan structure) was lost in the sixteenth century.

The Portuguese shifted southward after the founding of
Luanda in 1576, and with the help of Jesuits, the church’s
presence was reasserted. An episcopal see was established, but
the ROMAN CATHOLIC CHURCH made little progress over
the next centuries, due to native resistance to the presence of
the Portuguese authorities and the slave trade. A new begin-
ning for the church occurred in 1865 with the assignment of
the White Fathers to Angola by the Vatican. By the end of the
nineteenth century, real progress was made, though only
since World War II has significant progress in the interior
been seen. By 1970, there were more than 2.5 million
Catholics, a number which has jumped to closer to 8 million
today. With more than 60 percent of the population, the

Catholic Church is by far the most dominant force in An-
golan religion.

Very early in their approach to Angola, which only began
in the last half of the nineteenth century, Protestant groups
agreed to a noncompetitive approach, and different groups
tended to restrict their missionary efforts to specific peo-
ples. The British Baptists arrived initially in 1878 and estab-
lished work among the Bakongo people near Sao Salvador.
Two years later, missionaries with the AMERICAN BOARD
OF COMMISSIONERS FOR FOREIGN MISSIONS arrived to
work among the Ovimbundu and were joined by Canadian
Presbyterians (now an integral part of the UNITED
CHURCH OF CANADA) in 1886. Their efforts resulted in
what is today the EVANGELICAL CONGREGATIONAL
CHURCH IN ANGOLA.

In 1885, forty-five missionaries from the Methodist Epis-
copal Church (now an integral part of the UNITED
METHODIST CHURCH) arrived in Angola as one of the first
efforts organized by the newly elected bishop, William Tay-
lor. They began work among the Kimbundi people near Lu-
anda. The CHRISTIAN BRETHREN established their mission
in 1889. Anglicans established work in Angola early in the
twentieth century. It remained small and for many years
was under the CHURCH OF THE PROVINCE OF SOUTH
AFRICA. A separate diocese for Angola was created in the
mid-1990s. Also entering in the 1920s and building a suc-
cessful affiliated mission was the SEVENTH-DAY ADVEN-
TIST CHURCH.

Pentecostals appear to have entered Angola in the 1930s
with the initial effort by the CHURCH OF GOD (CLEVE-
LAND, TENNESSEE). Spectacular growth has been experi-
enced by the ASSEMBLIES OF GOD mission, now known as
the Evangelical Pentecostal Mission of Angola. This church
is also notable as one of the few Pentecostal churches with
membership in the WORLD COUNCIL OF CHURCHES.

Independent Evangelical missions have had an important
role in the development of the country. In 1897, the Phi-
lafricaine Mission, supported by Swiss Protestants, began
work. The South African General Mission (now the African
Evangelical Fellowship) launched work in southern Angola
along the Kutsi River in 1914. Its efforts have resulted in the
formation of the Evangelical Church of South Angola. The
1920s saw the advent of Archibald Patterson, an indepen-
dent Anglican missionary who started work in the province
of Uige in northern Angola. The work prospered until the
1960s, when it was thoroughly disrupted by the civil war. In
subsequent years several churches have resulted from the
original missionary effort, including the EVANGELICAL RE-
FORMED CHURCH OF ANGOLA and the UNITED EVANGEL-
ICAL CHURCH-ANGLICAN COMMUNION OF ANGOLA.

Angola has been notable for its relative lack of African
Initiated Churches. The largest is the KIMBANGUIST
CHURCH (the Church of Jesus Christ on Earth by His Mes-
senger Simon Kimbangu), which originated in the neigh-



boring Democratic Republic
of the Congo. In spite of
being suppressed for a time,
it now has more than three
hundred thousand members.
During the period of sup-
pression (following Kim-
bangu’s arrest in the Congo),
a splinter group, the TO-
COIST CHURCH, began in
Angola. Angola was also the
home of several splinter
groups of the AFRICAN APO-
STOLIC CHURCH OF ]JO-
HANE MARANGE (based in
Zimbabwe).
Christian ecumenical ac-
tivity began in 1922 with the
formation of the Evangelical
Alliance of Angola. The al-
liance was suppressed in
1961. In 1974, several of the
more conservative churches
formed the Association of
Evangelicals in Angola, now associated with the WORLD
EVANGELICAL ALLIANCE. There years later, a number of
the older churches formed the Angolan Council of Evangel-
ical Churches (now the Council of Christian Churches in
Angola) and affiliated with the World Council of Churches.
Apart from a small community of the BAHAT FAITH and
some Buddhists affiliated with SOKA GAKKAI INTERNA-
TIONAL, there is little visible presence by groups outside of
the Christian tradition. There is no Islamic work of note.
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Anguilla

Anguilla, the most northerly of the Leeward Islands, on the
northwest corner of the Caribbean Sea, is a British Depen-
dent Territory, having separated from St. Kitts in 1980.
Though known from the fifteenth century by Europeans,
Anguilla (together with the associated Sombrero Island)
was unattractive for settlement due to limited fresh water
reserves, and only in the nineteenth century did the popula-

Anguilla

Status of religions in Anguilla, 2000-2050

Followers 2000 2025 2050
total % rate

Christians 7,600 915 123 9,900 11,200
Protestants 4100 497 2l 5,700 6,200
Anglicans 2,600 319 031 3,200 3,500
Roman Catholics 310 37 303 520 700
Spiritists 460 55 18 650 800
Nonreligious 100 12 246 200 400
Baha'is 90 1.0 2.08 160 300
Muslims 50 0.6 437 80 150
Hindus 20 02 545 40 60
Total population 8300 1000 130 11,000 12,700

tion begin to grow. Among its few assets are extensive salt
deposits. Today there are still only slightly over 7,000 resi-
dents on the island, many descendants of the slaves brought
from Africa.

Beginning in 1916, Anguilla was administered as part of
a British colony including the Virgin Islands and St. Kitts.
The former separated in 1871. In the 1960s, Anguillans agi-
tated against both their continued colonial status and their
ties to St. Kitts, but their autonomy was not fully accom-
plished until 1980.

The Church of England was established on Anguilla at
the end of the seventeenth century. It was joined by the
Methodists in 1813. The great majority of the islanders are
members of one of these two churches. The Anglican
parishes are now part of the CHURCH IN THE PROVINCE
OF THE WEST INDIES and the Methodist churches of the
METHODIST CHURCH IN THE CARIBBEAN AND THE
AMERICAS, both headquartered in Antigua. The ROMAN
CATHOLIC CHURCH established a parish in 1850. It is now
a part of the Diocese of Saint John’s (Antigua).
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Antarctica

During the twentieth century, several other Protestant
churches have attempted to found churches, most notably
the CHRISTIAN BRETHREN and the CHURCH OF GOD
(ANDERSON, INDIANA), and both the JEHOVAH’S WIT-
NESSES and the SEVENTH-DAY ADVENTIST CHURCH also
have a following.
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Antarctica

Uninhabited until the twentieth century, the Antarctic re-
gion began to be systematically explored in the 1820s, and
by the end of the 1830s it was established that Antarctica
was a continent (as opposed to a group of islands con-

Status of religions in Antarctica, 2000-2050

Followers 2000 2025 2050
total % rate

Christians 3,400 756 399 8,000 12,300
Roman Catholics 1,400 311 3.95 3,000 4,600
Protestants 970 216 441 3,000 4,700
Independents 700 156 342 1,500 2,200
Nonreligious 910 202  0.00 1,500 1,800
Muslims 120 21 1Lel 200 450
Hindus 40 09 29 200 280
Buddhists 30 0.7 414 100 150
Total population 4500 1000  3.I5 10,000 15,000

nected by ice). Exploration of the interior increased
through the first half of the twentieth century, and after
World War II the continent was targeted for scientific re-
search. Since that time quite a few countries have estab-
lished year-round stations there, and seven have made for-
mal territorial claims (none of which are broadly
recognized). A 1959 treaty (which took effect in 1961) of-
fers a legal framework for the current activities being car-
ried out by the thirty-nine countries that have personnel
there.

The Antarctic Treaty freezes the territorial claims that
have been made by Argentina, Australia, Chile, France, New
Zealand, Norway, and the United Kingdom. Most other na-
tions do not recognize these territorial claims. The United
States and Russia have not made territorial claims to date,
but have reserved the right to make such claims.

The religious life of Antarctica reflects the spectrum of
religions from the countries that have sent personnel to the
region. There is only one religious structure on the conti-
nent, the Chapel of the Snows, a Christian church in which
both a Protestant and a Roman Catholic chaplain conduct

services, the largest percent-
age (68 percent) of the resi-
dents being Christian. As
might be expected, the sec-
ond largest group on the
continent consider them-
selves nonreligious.
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Anthroposophical
Society

Rudolf Steiner (1861-1925) was a spiritual and esoteric
teacher, a scholar, and the founder of the “school of spiri-
tual science” called Anthroposophy. He understood this
term to mean “the wisdom of becoming truly human”™—
the knowledge that enables human beings to develop their
spiritual faculties and to assimilate into their conscious-
ness the spiritual truths and realities of the cosmos. He felt
that the attainment of the fullest human love and freedom
is accomplished through regaining access to the inner real-



ity of the self that humanity has lost in modern civiliza-
tion. To aid in this attainment, Steiner, using his spiritual
experiences and clairvoyant powers, set out an overarching
account of the evolution of consciousness combined with a
method of transforming human thinking and way of
being. Between 1891 and 1924, the year before his death, he
wrote some forty books. However, he was even more pro-
lific in his speaking. It is said that he delivered more than
six thousand lectures, which have been published in three
hundred volumes.

Early in his intellectual life, Rudolf Steiner fell under
the spell of the great German poet and thinker, Johann
Wolfgang Goethe (1749-1832), probably best known in
the English-speaking world as a poet and the writer of the
play, Faust. Steiner edited Goethe’s scientific writings,
which presented Goethe’s view of the natural world as a
living organic system rather than the mechanical opera-
tion of dead matter.

Steiner had shown some clairvoyant abilities as a youth
but was reluctant to reveal them in a culture that was by
and large skeptical of such things. He came to feel strongly
that it was only by bringing the spiritual world into inti-
mate connection with the natural and social world that true
human betterment would come about.

In 1902, he became involved with the Theosophical
movement, believing that it was in the context of Theoso-
phy that his ongoing spiritual experiences could be best
understood. He served as general secretary of the German
branch of the THEOSOPHICAL SOCIETY for several years.
However, in 1909 he separated himself from the Theo-
sophical Society because he rejected the claim that Jiddu
Krishnamurti was the coming messiah. Even more deeply,
Steiner had become convinced that the West could be
saved from materialism and spiritual blindness only by
drawing upon the resources of Western Christian esoteri-
cism and not by importing Oriental philosophies, how-
ever profound.

The foundations of the Anthroposophical movement
were actually laid by Steiner’s followers in 1913, the year
that Steiner laid the foundation stone for the great building
called the Goetheanum, designed to embody Goethe’s vi-
sion of an organic order. However, it was not until 1923 that
Steiner refounded the movement as the General Anthropo-
sophical Society and became its first leader. This society is
headquartered in the Goetheanum in Dornach but has
branches in many parts of the world, including the United
States.

A distinguishing mark of the Anthroposophical move-
ment, beginning with Steiner himself, is the readiness to ex-
ercise its principles in practical endeavors. Steiner believed
that spiritual principles were directly relevant to modern
life and could transform our everyday living. He was eager
to show how different human disciplines and arts could be
made into spiritual practices. Steiner freely put himself at

Anthroposophical Society

the disposal of all who sought his help and guidance. He de-
veloped the principles of eurhythmy for a dancer, gave pub-
lic lectures to any who were interested, and wrote plays to
illustrate esoteric principles.

In 1919, Steiner was asked by the owner of the Waldorf
Astoria Cigarette Factory to set up a school based on his
lectures on child development and pedagogy to help edu-
cate the children of his workers. This school became the
model for what became known as the Waldorf schools,
which now include over five hundred schools around the
world, with ninety in the United States. It is the largest non-
sectarian private school movement in the world, aimed at
integrating the works of head, heart, and hand to develop
each child into a free and responsible adult.

Responding to some farmers who were concerned with
the extensive use of chemical fertilizers in modern agricul-
ture, Steiner developed the “biodynamic” methods, build-
ing on his vision of nature as an organic whole, both spiri-
tual and material. These methods of organic farming are
still studied and utilized today among those who believe
that organically grown food is superior.

Steiner was interested in the whole person, not just the
spiritual aspect, and so he lectured extensively on medicine,
particularly homeopathy, from an Anthroposophic view-
point. The Anthroposophical Society continues to work
with medical professionals to expand the repertoire of
medical practice beyond their standard education.

Steiner saw himself as working primarily within the eso-
teric traditions of Christianity, as revealed in the Rosicru-
cian tradition, alchemy, and the like. He was respectful of,
but not directly concerned with, the institutional Christian
church and its exoteric theology. But ever responsive to
those who called upon his help, he agreed to work with a
group of ministers and theology students to help renew the
institutional church. From this work came the Movement
for Religious Renewal, also called the CHRISTIAN COMMU-
NITY. Although Anthroposophic Spiritual Science is de-
signed to help individuals in their own spiritual ascent, the
central sacrament of the Christian community, the Act of
Consecration of Man, is designed to allow the participant
to experience the descent of the divine into an assembled
community.

Anthroposophy continues to develop its programs. With
its world headquarters in the Goetheanum in Switzerland,
the General Anthroposophical Society coordinates the ac-
tivities of Anthroposophical societies in other European
countries and in the United States. In addition to the Inter-
net site given below, the international organization sup-
ports an Internet site that provides contact to Anthropo-
sophical groups worldwide, http://www.anthroposophy.
net/. The Anthroposophic Press (which may be contacted at
http://www.anthropress.org), Rudolf Steiner Verlag (Swit-
zerland), and Hawthorn Press (UK) have made Steiner’s
writings available in various European languages.
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Antigua

Address:

Anthroposophical Society
Goetheanum

4143 Dornach

Switzerland
http://www.goetheanum.ch

James Burnell Robinson
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Antigua

Antigua, an island of the Lesser Antilles on the northwest
edge of the Caribbean Sea, was among the sparsely settled
Caribbean islands, due to lack of fresh water. It was first in-
habited by Caribs, who later abandoned it. The Spanish
tried in the seventeenth century and the French in the eigh-
teenth century. After the French left, the British succeeded
in developing a means of saving rainwater, and in the nine-
teenth century, the colony prospered. Settlers created to-
bacco and sugar plantations and brought in African slaves
to work them. Slavery was abolished in 1838, though the
limitation on jobs left the Africans in virtual slavery into the
next century. Following unrest in the 1960s, a new constitu-
tion adopted in 1966 granted the island self-government.
The United Kingdom remains responsible for the island’s
defense and foreign relations.

With the initial British settlers came the CHURCH OF
ENGLAND. A diocese covering work in the Leewards was
formed in 1842. That diocese is now part of the CHURCH
IN THE PROVINCE OF THE WEST INDIES, whose arch-
bishop resides in Nassau, in the Bahamas. In the middle of
the eighteenth century, both the Moravians (1756) and the
Methodists (1760) initiated work on Antigua and continue
to enjoy a sizable following. The Methodist congregations
are part of the METHODIST CHURCH IN THE CARIBBEAN

Status of religions in Antigua & Barbuda, 2000-2050

Followers 2000 2025 2050
total % rate

Christians 63,400 939 0.53 69,500 71,000
Anglicans 22,600 335 0.09 22,800 22,000
Protestants 21,000 311 -0.09 22,400 23,000
Roman Catholics 7800 1.6 1.09 11,800 16,000
Spiritists 2,200 33 1.06 3,300 4,800
Nonreligious 940 14 16l 300 550
Baha'is 630 09 232 1,400 2,000
Muslims 270 04 -0.90 500 700
Hindus 50 0.1 017 100 170
Total population 67,600 100.0  0.57 75,100 79,200

AND THE AMERICAS, headquartered on Antigua in Saint
John’s, and the Moravians are part of the East Indies
Province, also headquartered on the island at Cashew Hill.

Through the twentieth century a variety of churches have
initiated work among the 80,000 residents of Antigua, in-
cluding the ROMAN CATHOLIC CHURCH (now the second
largest group on the island), the CHRISTIAN BRETHREN,
the CHURCH OF GOD OF PROPHECY, the CHURCH OF
GOD (ANDERSON, INDIANA), THE SALVATION ARMY, and
the WESLEYAN CHURCH. Both the SEVENTH-DAY ADVEN-
TIST CHURCH and the JEHOVAH’S WITNESSES also have a
following. The Anglicans, Methodists, Moravians, and Sal-
vation Army are affiliated together in the Antigua Christian
Council, which is in turn associated with the WORLD
COUNCIL OF CHURCHES.

Although most Antiguans are Christians, there is an out-
post of the AHMADIYYA MOVEMENT IN ISLAM, which has
opened a mosque, and several spiritual assemblies of the
BAHA’T FAITH. In the 1960s, many Africans were attracted



to the RASTAFARIANS, a movement with roots in Black Ju-
daism, calling for the liberation of black people.
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Apostles of Infinite Love

The Apostles of Infinite Love constitute a Catholic tradi-
tionalist group that sustains Quebec messianism, according
to which Providence has saved French Canadians from
Protestantism, assimilation into Anglo-Saxon culture, and
the anticlericalism prevailing in old France. It promises the
latter-day triumph during the last days of this system of the
Roman Catholic Church in Quebec, which will resurrect
Catholicism at large through the pontificate of Pope Gre-
gory XVIL

The Apostles were originally called together by Father
John of the Trinity, born Gaston Tremblay in 1928 at Ri-
mouski. He founded a community authorized by Pius XII
in 1953. It settled in Saint-Jovite in 1958 as the mother-
house of the Order of the Mother of God, to fulfill the de-
mands of the Blessed Virgin Mary, in her apparition at La
Salette (France) in 1846. John then met Michel Collin
(1905-1974) from Lorraine, who had assumed the papal
role over his small Renovated Church of Christ as Pope
Clement XV. Clement recognized Father John as his suc-
cessor and ordained him priest and bishop in 1962, as well
as Superior General of his order, the Apostles of Infinite
Love. In 1968, following Clement’s death, John took over
the apostolic succession of Saint Peter under the name
Gregory XVII and was crowned in 1971. His encyclical
Peter Speaks to the World (1975) enjoins Christians to
unite. He later exposed the apostasy of Pope Paul VI and of
the Vatican. Strangely enough, Rome has not formally ex-
communicated him.

The expanding and self-supporting order antagonized
the official ROMAN CATHOLIC CHURCH and the sur-
rounding community. From 1966 until 2001, when charges
were dropped for lack of evidence, various affairs (mainly
about the treatment of resident children) plagued the
Apostles. They have communities throughout North
America, but the number of monks, nuns, and lay residents
has sharply fallen to only about three hundred followers al-
together.

Expounded in numerous books, Gregory’s doctrine up-
holds the teaching of the pre-Vatican church, with notable
exceptions: ordination of women and married Apostles and
celebration of mass in French and in English, not in Latin.
Based on prayer, work, and discipline, religious rules obey
the thirty-three points dictated by the Virgin at La Salette.

Apostles of Infinite Love

Brothers and sisters live in separate quarters. Newcomers
share their wealth and belongings.

Gregory bases his beliefs on the Bible, past prophecies
(mostly those associated with the appearances of the Virgin
at La Salette and Fatima, along with the prophecies of Nos-
tradamus), and numerology as the justification of his elec-
tion and his millenarianism. The earth is being purged of
evil bred by the corrupt Roman clergy and modernism. The
church will be born-again in glory into a Catholic millen-
nium presided over by Grand Pontift Gregory XVII. Apos-
tates will then reappear, before a second castigation defi-
nitely cleanses the earth to bring about the end of the world
and the resurrection of the true church in Quebec, as was
announced by the Virgin Mary in various visions. Gregory
also claims Nostradamus predicted the link between his
election as pope in 1967 and the rise of the independence-
seeking Parti québecois, two signs of divinely protected
resistance to assimilation, preparing the gathering of the
Christian forces for the final conquest. In this apocalyptic
script the gathering of the Jews in the latter days is replaced
by the gathering of the French of the motherland and the
French diaspora in other lands.

Gregory’s prophecies recall the social and political
mission of the Church of French Canada before its de-
cline in the twentieth century. The clergy sublimated the
disaster of the English conquest by representing it as de-
sired by God to protect the community from the French
revolutions of the eighteenth and nineteenth centuries.
For Gregory, the fight is within Catholicism as well as
against Protestantism.

Far from being relegated to a sectarian status in today’s
Québec, the Apostles should be regarded as actively partici-
pating with about half its population in the province’s quest
for political and cultural sovereignty. The Apostles’ ambi-
tion goes even further than this, since not only do they en-
vision their Saint Jovite Vatican as the keeper of the tradi-
tional values of their province/nation, but also as the savior
of the Church Universal and of the world.

Address:

The Apostles of Infinite Love
Monastery of the Apostles
P.O. Box 308

St. Jovite, Quebec JOT 2HO
Canada
http://magnificat.qc.ca/

Bernadette Rigal-Cellard
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Apostolic Assembly of Faith
in Jesus Christ [Asamblea Apostolica
de la Fe en Cristo Jesus]

This Hispanic denomination traces its origin to the early
days of the Pentecostal revival that broke out in Los Ange-
les, California, in 1906, but it was not formally organized
until 1925 in San Bernardino, California. Its present name
was adopted at its legal incorporation in the State of Cali-
fornia in 1930. For lack of a denominational structure
prior to 1930, the early Hispanic leaders of Oneness
(“Jesus Only”) Pentecostal churches obtained their minis-
terial credentials from the PENTECOSTAL ASSEMBLIES OF
THE WORLD (PAW). The Apostolic Assembly, early in its
development, adopted an episcopal structure of church
government.

Among those who attended the famous Azusa Street
Apostolic Faith Mission (1906-1913) in Los Angeles were
several Mexican believers. Luis Lopez was baptized there in
1909, and before long the mission had produced its first
Mexican preacher, Juan Navarro. Evidently, both Lépez and
Navarro were Protestants prior to their arrival in Los Ange-
les; but, upon hearing the Pentecostal message, they were
convinced of its truth and received the baptism in the Holy
Spirit, as evidenced by speaking in tongues and other signs
and wonders. They also accepted the doctrine that they
should be rebaptized in the name of Jesus Christ alone,
rather than in the name of the whole Trinity, and that “this
is the true baptism that saves.” This baptismal practice dates
from about 1909, which is several years prior to the contro-
versy that erupted over the “Jesus Only” versus Trinitarian
baptismal formula, a controversy that sharply divided Pen-
tecostals in 1913.

In 1912, soon after twenty-two-year-old Francisco F.
Llorente arrived in San Diego from his home in Acapulco,
Mexico, he was converted to Pentecostalism by a group of
Anglo-Americans who were followers of the Apostolic Faith
(or “Jesus Only” Pentecostals). In 1914, Llorente converted
and baptized Marcial De La Cruz, and the pair traveled
throughout southern California during 1914-1915, estab-

lishing groups of Spanish-speaking believers. These early
Mexican Pentecostal leaders differed from other Pentecostal
groups in teaching that the churches should not have
women preachers, that women should have their heads cov-
ered during public worship services, and that water baptism
should be administered only in the “name of Jesus” (as in
Acts 2:38 and 1 Timothy 2:12).

Beginning in 1916, Navarro, Llorente, and De La Cruz re-
ceived their ministerial credentials from the PAW, and
Llorente was named the PAW’s Mexican representative.
That event marks the organizational beginning of the Apos-
tolic Assembly as an emergent denomination, with Llorente
as its acting bishop (1916-1925).

In 1917, Antonio Nava was converted, baptized in the
Holy Spirit, and received a divine call to the ministry. He
launched a career in evangelism and church planting that
led to his being named the second presiding bishop
(1929-1950) of the Apostolic Assembly, following the death
of Llorente in 1928.

Between 1916 and 1919, the Spanish-speaking work
spread from San Francisco to the Mexican border. Llorente
dedicated most of his efforts to ministry between Los Ange-
les and San Francisco. Although the work was loosely re-
lated to the PAW, the PAW leadership exercised no control
or supervision of the Spanish-speaking work in California
at the time the PAW was formally incorporated in 1919.

In December 1925, the leaders of the Hispanic Apostolic
churches (some twenty-three congregations) in the Ameri-
can Southwest and Baja California met together in San
Bernardino, California, for their first general assembly as an
organization. Those in attendance chose the Church of the
Apostolic Pentecostal Faith as the official name of their
movement and elected Francisco Llorente as presiding
bishop (1925-1928). However, when the new denomina-
tion became officially incorporated in California in 1930,
its name became the Apostolic Assembly of Faith in Jesus
Christ, and it formally severed its ties to the PAW. The work
in Baja California, Mexico, remained under the supervision
of the Apostolic Assembly in California until transferred to
the supervision of its sister denomination in Mexico, the
APOSTOLIC CHURCH OF FAITH IN JESUS CHRIST, in 1933.
The latter was formally organized in Torreén, Coahuila,
Mexico, in 1932, although its first church had been formed
in 1914 in Villa Aldama, Chihuahua. Also, the delegates
adopted an organizational structure similar to METHOD-
ISM, with an executive board of ministers. The original offi-
cers included the president (pastor general or presiding
bishop), executive elder (Anciano Ejecutivo), secretary, and
assistant secretary.

The young Hispanic Apostolic Faith movement suffered
from the migratory nature of the Mexican-American popu-
lation, mainly composed of agricultural workers who fol-
lowed the seasonal planting and harvesting of crops in the
Southwestern states; the lack of literacy and basic education



among the Spanish-speaking people; the lack of funds for
pastoral salaries and for purchasing land and constructing
church buildings; the large-scale movement of migrant
farm workers back to Mexico during the Great Depression
of the 1930s; and the general lack of experience in organiza-
tional development and management.

Also, two divisions affected the new denomination dur-
ing the 1920s and 1930s. In 1926, a small group of pastors,
led by José L. Martinez of San Bernardino, revolted against
the leadership of Llorente and demanded “a doctrinal pu-
rification, the purging of the ministry, and a new name for
the movement.” The requirement concerning tithing was
also a major issue in the financial structure of the denomi-
nation. The unfortunate result of this conflict was the with-
drawal of Martinez and six other pastors, who formed the
Apostolic Christian Assembly of the Name of Jesus Christ
in 1927. During the late 1930s, a small group of churches in
New Mexico, led by Pedro Banderas, left the Apostolic As-
sembly over disagreements on tithing and joined the Pente-
costal Assemblies of Jesus Christ, which was created in 1932
by a merger of the Apostolic Church of Jesus Christ and the
PENTECOSTAL ASSEMBLIES OF THE WORLD. During the
period 1940-1945, the Apostolic Assembly adopted a paci-
fist position regarding the bearing of firearms during World
War II and taught that if called upon to serve in the armed
forces the duty of their members was to obey the draft but
to declare themselves as “conscientious objectors” and only
serve in a noncombatant role, such as in the medical corps.

The Apostolic Assembly grew slowly during the 1930s and
early 1940s, but began a period of expansion following World
War II. By 1963, it reported 60 affiliated congregations, and
the number more than doubled over the next three years to
152 congregations. Also, in 1946, the Apostolic Assembly
agreed to a joint venture with the UNITED PENTECOSTAL
CHURCH INTERNATIONAL and the Apostolic Church of
Mexico to evangelize Central America, initially in Guatemala,
El Salvador, and Nicaragua. In the 1960s, new Apostolic As-
sembly churches were established in Washington, Oregon,
Iowa, Pennsylvania, and Florida, and missionary efforts were
undertaken in Costa Rica, Honduras, and Italy in 1964—1965.
Along the way, in 1949, the Apostolic Bible Training School
was established in Hayward, California.

During the 1950s, the denomination divided the work
into various districts, each supervised by a bishop to be
elected by the majority of the ministers of his district and
subject to the approval of the Qualifying Commission,
composed of three members of the national board of direc-
tors. The ministers of the local congregations are appointed
and subject to removal by the district bishop; the local con-
gregations are consulted regarding the matter, but the
bishop makes the final decision. Sometimes the district
bishop allows the local church to call its own pastor, but
pastoral changes are normally made at the district conven-
tions or at regional pastors’s meetings. All church buildings

Apostolic Catholic Assyrian Church of the East

and properties are held in the name of the corporation. The
principle of self-support is strongly adhered to, and tithing
is considered the duty and obligation of every member. In
addition, no local church is exempt from sending a tenth of
its tithes and offerings to the general treasurer of the Apos-
tolic Assembly. The tithes of the pastors and elders of each
district must be sent monthly to the district treasurer for
the support of the district bishop and the administration of
the district.

In 1993, the Apostolic Assembly reported 451 organized
churches nationally, with about 40,600 members, which
made it the third-largest Hispanic denomination in the
United States, after the Assemblies of God and the Southern
Baptist Convention in terms of Hispanic churches and
membership.

Address:

Apostolic Assembly of Faith in Jesus Christ
5251 E. Beverly Blvd.
Los Angeles, CA 90022

Clifton L. Holland
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Apostolic Catholic Assyrian
Church of the East

Through the second century, the Christian movement
spread from Jerusalem and Antioch eastward to Edessa (in
eastern Syria) and on to Nisibis and Seludia-Ctesiphon (in
present-day Iraq), then a part of the Persian Sassanid Em-
pire. The Sassanid rulers were devoted Zoroastrians, though
it was a minority perspective within the empire as a whole,
which may account for their allowing Christianity a relative
degree of tolerance, at least through the initial decades of
their reign. However, during the last decades of the third
century persecutions were launched. These coincided with
the consecration of the first bishop for the Persian church
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in Seludia-Ctesiphon in 285. The church, however, appears
to have grown even before it had a strong central authority
and was noted for the number of Christian who were de-
voted ascetics.

Real persecutions began during the lengthy reign of Sha-
pur II (309-379) after he concluded that Christians repre-
sented a potentially disloyal community, whose real alle-
giance might turn out to lie with Constantine and the
Roman Empire that constantly threatened his western bor-
der. The massive, and at times systematic, suppression of
the church began in 344 and continued through the end of
the century. The church was able to reorganize and rebuild
in the fifth century, following the issuance of an edict of tol-
eration by Shah Yazdegerd I around 409. At a synod in 410,
the bishops established an independent Church of the East
under a catholicos (patriarch) who resided at Seludia-
Ctesiphon. The church accepted the orthodox confession
adopted by the Council of Nicaea (325), but as the century
proceeded, it claimed the status of a patriarchate, equal to
Constantinople, Jerusalem, and Antioch.

In the fifth century, the Church of the East was swept
into the next stage of the Christological controversy, in
which the attempt was made to more precisely define the
human and divine natures of Christ. The issue was how to
defend the complete humanity of Christ without under-
playing his divinity, and vice versa. Into this theological
morass stepped Nestorius, consecrated as patriarch of Con-
stantinople in 428. In attempting to moderate between the
two parties, he attacked a popular phrase describing the
Virgin Mary as the “Mother of God.” Cyril, the patriarch of
Alexandria, accused him of heresy, for denying the deity of
Christ. The issue came before the Ecumenical Council at
Ephesus, which Cyril dominated. The council excommuni-
cated Nestorius, who accepted exile. The bishops of the
Church of the East questioned the legality of the council’s
actions and called its manner of acting a disgrace. Although
the decrees promulgated by Ephesus were somewhat bal-
anced by the Chalcedonian Council in the next generation,
by that time the Persian Church had gone its separate way
and came to be identified as the Nestorian Church.

The growth and development of the Church of the East,
together with its ever-shifting relationship with the Persian
rulers, was abruptly altered by the conquest of Persia by the
Muslim Arabs in 644 (when Seludia-Ctesiphon fell). In gen-
eral, the Islamic rulers appear to have treated the Christians
better than had the Zoroastrians. Christians were taxed
heavily, but in return were guaranteed the protection of the
Islamic state. Through the Muslim centuries, the church
maintained its strength in the Kurdish areas of Turkey and
northern Iraq.

In the late nineteenth century, the church was forced
from its headquarters in Qudshanis (Turkey) when the
Turkish army moved against Kurdistan. The patriarch re-
turned in 1918 but was again forced to leave when under

Turkish pressure. In 1940, the patriarch moved to the
United States. Members of the church found refuge in Syria
and Iragq.

The Church of the East, although accepted by the
CHURCH OF ENGLAND and many Protestant bodies as or-
thodox in faith and practice, has not been accepted within
the larger world of Eastern Orthodoxy, as it still has not af-
firmed the finding of all of the early Ecumenical Councils,
including those that met after the Nestorian controversy
ended. The church is a liturgical body with a full sacramen-
tal system analogous to that of Eastern Orthodoxy; it is
unique in designating the Sign of the Cross, Unction, and
“Holy Leaven” as additional sacraments. The idea of holy
leaven refers to the belief that a portion of the bread used in
the Last Supper of Jesus and the Apostles was brought to
the East by the apostle Thaddeus and that the Eucharistic
meals in the church are continuous with the event. A small
piece of bread from a Eucharist is incorporated into the
bread prepared for the next. The church is a member of the
WORLD COUNCIL OF CHURCHES.

The church is currently led by His Holiness Mar Dinka
IV, the Catholicos Patriarch. Bishops are now found in
India, Lebanon, Iraq, Syria, Australia, Canada, and the
United Kingdom. The majority of church members reside
in Iraq where more than fifty thousand may be found. The
church claims more than half a million members world-
wide. The church in Iraq experienced a schism, which led to
the formation of what became known as the ANCIENT
CHURCH OF THE EAST.

Address:

Apostolic Catholic Assyrian Church of the East
8909 Birch Ave.

Morton Grove, IL 60053
http://www.cired.org/ace.html
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Apostolic Church

One of the oldest Pentecostal bodies in the United King-
dom, the Apostolic Church’s beginnings can be traced to
the famous revival of 1903-1904, which emerged in Wales
in a church at New Quay on Cardigan Bay. Evans Roberts
(1878-1949), one of the first people converted in the re-
vival, quickly emerged as an evangelist and the dominant
voice. The revival developed some distinctive characteris-



tics, as participants experienced the baptism of the Holy
Spirit as a personal empowerment and the gifts of the Spirit
(prophecy, healing, and the rest) began to appear, though
there was no emphasis on speaking in tongues, as in the
Pentecostal movement then beginning in the United States.

Pentecostalism was brought to England in 1907 by Angli-
can priest Alexander A. Boddy (1854-1930), who out of his
experience of working in the Welsh revival traveled to Nor-
way and there received the baptism of the Holy Spirit with
the accompanying evidence of speaking in tongues. Pente-
costalism had been brought to Norway by Thomas B.
Barrett (1862-1940), who had himself been in Los Angeles
at the services conducted at the Pioneer Pentecostal meet-
ings at the Azusa Street Mission that began in 1906. As the
Pentecostal experience spread across Great Britain, inde-
pendent congregations were formed, and in 1908, the Apos-
tolic Faith Church (named after the work in Los Angeles)
was founded in Bournemouth. Among the members of that
church were Daniel Powell Williams (1882—-1947) and his
brother William Jones Williams (1891-1945), both for-
merly associated with the Welsh revival.

In the second decade of the century, the Apostolic Faith
Church (indeed the Pentecostal movement as a whole in
Great Britain) experienced a controversy over the gift of
prophecy, as a number of people had emerged who spoke
inspired prophetic words to the believers. Some accepted
the words only as words to inspire the congregation. Others
looked to them for guiding and leading the church. Among
those congregations that favored the use of prophecy for
guidance and leadership was the Penygroes Church in
Wales. This church created the office of prophet and called
William J. Williams to hold it. His brother was named to the
office of apostle. The issue of prophets and apostles came to
a head in 1916. The leaders of the Apostolic Faith Church
rejected the use of apostles and prophets as leaders, and so,
in 1916, many of the congregations that favored this style of
leadership withdrew from the church. They were joined by
the Burning Bush Assembly in Glasgow, Scotland, in 1922,
by which time the initial structure of the Apostolic Church
was in place. Other congregations soon aligned themselves
with the new church.

The Apostolic Church is similar to other Pentecostal
bodies, with the exception of being led by an apostle and a
prophet. The church does believe in tithing, which is con-
sidered obligatory. In 1922, in response to prophetic guid-
ance, a missionary program was begun, the first missionar-
ies being sent to Argentina. Work subsequently expanded to
the United States (1923), Canada (1927), and China (1924).
A parallel movement was organized in Denmark in 1924,
soon followed by France and Italy, and in the 1930s, Aus-
tralia and New Zealand. Decade by decade new mission
fields have been opened. During the 1990s, work began in
Mozambique, Botswana, Indonesia, Singapore, Angola,
Chile, Tanzania, and Myanmar.

Apostolic Church of Faith in Jesus Christ

During the twentieth century, much of the work outside
the United Kingdom developed into independent national
churches, now tied together in a triennial Apostolic World
Conference. For information, the contact given is the Secre-
tary, Apostolic World Conference, 216 Beales Lane, Greens-
borough 3088, Victoria, Australia. Autonomous Apostolic
churches now exist in Australia, Cameroon, Canada, Den-
mark, France, Germany, Ghana, Hungary, Italy, Jamaica, New
Zealand, Nigeria, Papua New Guinea, Portugal, Switzerland,
the United States, and Vanuatu. The largest work is in Nige-
ria, where a membership of 4.5 million is reported.

Address:

Apostolic Church

P.O. Box 389, 24-27 St. Helens Rd.
Swansea, SA1 1ZH
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Apostolic Church of Faith in
Jesus Christ [Iglesia Apostdlica
de la Fe en Cristo Jesus] (Mexico)

The Apostolic Church in Mexico is a sister denomination to
the APOSTOLIC ASSEMBLY OF FAITH IN JESUS CHRIST in the
United States of America, and both trace their origins to the
early days of the Pentecostal revival in Los Angeles, Califor-
nia, which began in 1906. Due to a lack of denominational
structures prior to the early 1930s, many of the early leaders
of Oneness (“Jesus Only”) Hispanic Pentecostal churches ob-
tained their ministerial credentials from the PENTECOSTAL
ASSEMBLIES OF THE WORLD (PAW). Both the Apostolic
Church and the Apostolic Assembly early in their develop-
ment adopted an episcopal structure of church government.

In the period between 1900 and 1930, hundreds of thou-
sands of people from northern Mexico traveled to the
United States to escape the turmoil of the revolutionary pe-
riod (1910-1917), and many who settled in Los Angeles
came into contact with the early Pentecostal movement,
came to believe in the non-Trinitarian form of the Pente-
costal faith, and eventually carried this Oneness doctrine
back to their homes in Mexico. Between 1914 and 1932, at
least twenty-six Apostolic churches were founded in twelve
of Mexico’s northern states by migrant evangelists, who
then carried the Pentecostal message farther south to
Nuevo Ledn, Zacatecas, San Luis Potosi, Tamaulipas, and
Veracruz. The first known Apostolic Faith church in Mexico
was established in 1914 in Villa Aldama, Chihuahua.
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Many of the early Apostolics in Mexico had close ties to
the Apostolic Faith movement, which spread in California
among the growing Spanish-speaking population during
the period 1910-1930. Mexican Apostolic believers in Los
Angeles accepted the “Jesus Only” doctrine that they should
be baptized (or rebaptized) in the name of Jesus Christ
alone, rather than in the name of the whole Trinity, and that
“this is the true baptism that saves.” This baptismal practice
dates to 1909 in Los Angeles, four years prior to the contro-
versy that erupted over the “Jesus Only” versus Trinitarian
baptismal formula, a controversy that sharply divided Cali-
fornia Pentecostals in 1913.

By the 1930s, there were three geographical groupings of
Apostolic churches in northern Mexico that were formed by
migrants who propagated the Pentecostal message among
their families, friends, and neighbors. (1) The first conven-
tion of the Church of the Apostolic Faith (the name adopted
in 1944) was held in 1932, when eleven pastors from
Coahuila, Nuevo Le6n, and Tamaulipas met to organize a de-
nominational body. They elected Felipe Rivas Herndndez
(1901-1983) as their first pastor general (bishop). (2) In
1933, Apostolic Faith pastors in the state of Sinaloa held their
first convention. Since 1925, the Apostolic leaders in Sinaloa
had maintained a fraternal relationship with the Apostolic
Assembly in California; but in 1936, the Sinaloa Apostolics
became officially affiliated with the Church of the Apostolic
Faith. (3) During the 1920s, various Apostolic pastors evan-
gelized and planted churches in the state of Baja California,
which were affiliated with the Apostolic Assembly in Califor-
nia until 1937, when they also transferred to the supervision
of the Apostolic Church under Bishop Rivas Herndndez.

During 1928, Antonio Nava laid aside his responsibilities
in California as pastor general of the Apostolic Assembly
and visited the Apostolic churches in Mexico. Nava’s travels
through eight Mexican states with Bishop Herndndez
strengthened the status and authority of Herndndez within
the congregations. Also, Rivas presented ministerial creden-
tials in the name of the Apostolic Assembly of Faith in Jesus
Christ with headquarters in Torre6n, rather than the United
States. In 1931, he became the official representative in
north-central Mexico of the Apostolic Assembly of Califor-
nia, according to a document signed by Antonio Nava and
Bernardo Herndndez, pastor general and secretary general,
respectively, of the Apostolic Assembly.

In the meantime, members of the early Apostolic move-
ment were being drawn away by the prophetic witness of
two charismatic leaders, known as Saul and Silas (whose real
names were Antonio Mufoz and Francisco Flores), who ap-
peared in northern Mexico in 1924. These bearded and un-
washed prophets, with similarities to the biblical John the
Baptist, preached a message of repentance and faith, which
required people to denounce their old religion and material
possessions and to be rebaptized in the name of Jesus. Their
authority ultimately derived from special divine revelation

through their own prophecies, dreams, and visions, rather
than from the Bible, a relatively unknown and unread book
in those days. The movement produced great dissension
during the decade 1925-1935, causing some Apostolic pas-
tors and members—including entire congregations—to
leave the Apostolic Faith movement. Another internal prob-
lem in Hernandez’s home church in Torre6n caused much
conflict among Apostolics in the 1920s, with the result that
some Apostolic leaders and churches formed another move-
ment, which later became affiliated with the Spiritual Chris-
tian Evangelical Church, with headquarters in Tampico,
Tamaulipas, founded by Scotsman Joseph Stewart (1871-
1926) in 1926. There appear to be few doctrinal differences
between these two denominations.

The Apostolic Church grew slowly during the period
1930-1960. In 1940, it reported only 2,113 members, in-
creasing by 1954 to 8,313; and by 1960 to 12,106. By the
convention in 1934, the Apostolic churches in Mexico
began to feel part of a national movement separate from the
Apostolic Assembly in California, though they maintained
fraternal ties. During the next decade more than a hundred
new Apostolic churches were organized in Mexico.

Apparently, many of the leaders of the Apostolic move-
ment were members of the growing middle class of small
businessmen, artisans, shopkeepers, and independent
campesinos (small landowners rather than landless peas-
ants), who were somewhat independent of the large
landowners and the governing class. There was a certain
amount of upward social mobility among the leadership
ranks of the Apostolic Church based on merit and faithful-
ness as unpaid church workers. Leadership training was ac-
complished by pastors, who selected and supervised natural
leaders, who then proved their worth by serving as deacons,
evangelists, and assistant pastors in existing churches and
by helping to establish new congregations in nearby areas.

In the convention of 1935, Hernandez was recognized (not
elected) as pastor general. In 1945, the Apostolic Church in
Mexico approved its first constitution, which was almost
identical to the one recently adopted by the Apostolic Assem-
bly in California (1944-1945), the two editorial committees
having worked together on producing the various drafts and
the final copies of the two constitutions, but with slightly dif-
ferent names for the two sister organizations. The constitu-
tion, which took effect in 1946, formalized and unified the
organizational structure that had developed in the two coun-
tries and upgraded the requirements and obligations for dif-
ferent church officers. The following year, the Apostolic The-
ological Institute was established in Mexico City.

Significant growth began in 1948, with the Apostolic
Church’s sending out of its first foreign missionary,
Maclovio Gaxiola, to Nicaragua in 1948. Soon missions
were opened in El Salvador (1951), and Guatemala (1952),
and later, missionaries were sent to Argentina, Colombia,
Venezuela, Cuba, and Spain.



In 1970, there was a new president of the Apostolic
Church, Manuel de Jests Gaxiola, who was a graduate of the
School of World Mission Fuller Theological Seminary in
Pasadena, California, and a representative of the newer gen-
eration of trained professionals. He brought numerous
changes to the denomination’s operational structure, includ-
ing a new emphasis on church growth and on improved fra-
ternal relationships with the Apostolic Assembly in Los An-
geles, California, and the UNITED PENTECOSTAL CHURCH
INTERNATIONAL.

Manuel Gaxiola later received a Ph.D. in theology from
the University of Birmingham and served on the board of
directors of the Society of Pentecostal Studies. He was pres-
ident of the society and also wrote an updated version of La
Serpiente y la Paloma, a history of the Apostolic Church in
Mexico (1994). Gaxiola became one of the builders of fra-
ternal relationships among Protestants in Mexico and else-
where, and in so doing he assisted his denomination in
achieving a higher level of respect and acceptance in a gen-
erally hostile religious environment.

In 1986, Abel Zamora Veldzquez was elected as presiding
bishop. During his term (1986-1987), the headquarters of
the church were moved from Mexico City to Guadalajara,
Jalisco. (The first headquarters of the Apostolic Faith move-
ment in Mexico had been in the city of Torre6n, Coahuila,
from 1932 to 1958.) In 1995, the church reported 1,640 or-
ganized churches with about 41,600 members, with a pro-
jected growth of 1,810 churches and 46,400 members by
2000. Today, the Apostolic Church of Faith in Jesus Christ is
one of the largest Protestant or free church (see FREE
CHURCHES) denominations in Mexico.

Clifton L. Holland
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Apostolic Faith

The Apostolic Faith is a relatively small denomination,
most notable as the original Pentecostal church that gave
birth to the international Pentecost movement. It grew out
of the ministry of Charles Fox Parham (1873-1929).
Parham was a minister in the Methodist Episcopal Church
(now an integral part of the UNITED METHODIST

Apostolic Faith

CHURCH) who left the Methodists in 1898 and founded a
home for divine healing in Topeka, Kansas. In 1900, he
opened the Bethel Bible College. He asked his students to
search the Bible while he was away over the end-of-the-year
holidays, concerning the baptism of the Holy Spirit. When
he returned, as New Year’s Eve approached the students re-
ported that the baptism was accompanied with a sign,
speaking in tongues. Retiring to the chapel, Parham and the
students began to pray for God to baptize them with the
Holy Spirit, and Agnes Ozman became the first to experi-
ence the baptism and speak in tongues. Over the next years,
Parham and his students began to spread the word of the
baptism through the American states of Kansas, Missouri,
Oklahoma, and Texas.

In 1905, Parham opened a Bible school in Texas. In spite
of the racial segregation then the norm in the American
South, he allowed an African American preacher, William J.
Seymour, to attend the class. The next year, Seymour left for
Los Angeles, California, where he became the leader of a
small mission that then became the center of a three-year
revival during which PENTECOSTALISM spread rapidly
across the United States and around the world.

Charles Fox Parham (Mrs. Charles F. Parham. The Life of Charles F.
Parham, Founder of the Apostolic Faith Movement. Joplin, MO:
Hunter Printing Company, 1930.)
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Apostolic Faith Mission

Parham became alienated from the revival, and the re-
vival soon left him behind. He continued to preach in the
midwestern and eastern United States, though his work was
tainted when accusations of immoral behavior were
brought against him. In fact, Parham was arrested for
sodomy, though no charges appear to have been filed, and it
seems that Parham was framed by Wilbur Voliva, the head
of the non-Pentecostal Christian Catholic Church. Some
colleagues who disliked Parham seized on the opportunity
to discredit him.

Those who had responded to his ministry, however,
eventually founded the fellowship now known as the Apos-
tolic Faith. In 1950, a Bible school was opened in Baxter
Springs, Kansas, and the Apostolic Faith still has its head-
quarters in Baxter Springs. Its work is confined to the
United States. There are an estimated 10,000 adherents.

Address:
Apostolic Faith

1009 Lincoln Ave.
Baxter Springs, KS 66713
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Apostolic Faith Mission
(Portland, Oregon)

The Apostolic Faith Mission headquartered in Portland,
Oregon, began with the attraction of Florence L. Crawford
(1872-1936) to the Pentecostal revival at the Apostolic
Faith Mission on Azusa Street in Los Angeles, California,
that began in 1906. This original mission was headed by
William J. Seymour (1870-1922), who brought the Pente-
costal experience (which included speaking in tongues)
from Houston, where he had attended a Bible school
headed by Charles Fox Parham (1873-1929). Once the re-
vival began, it continued daily for three years. Crawford tes-
tified to a healing of her eyes during these meetings and
soon became an assistant to Seymour.

The revival attracted people to California from across
North America and around the world. Crawford worked on
the Apostolic Faith; the tabloid periodical started to make
people aware of what was happening as the message spread.
She also began to travel along the West coast as an itinerant
home missionary. As early as December 1906, she made a
trip to Portland.

In 1908, having been invited to return to Portland, Craw-
ford left the Los Angeles Mission and relocated perma-
nently to Oregon. With the blessing of Seymour, she

brought the Apostolic Faith with her, the work in Portland
being seen as an outpost of the original mission. However,
over the next few years, the Portland work became indepen-
dent of Seymour. It continued the missionary thrust that
had become integral to the Pentecostal movement and over
the next generation became a global organization. In 1922,
the headquarters of the church was established in a new
building in downtown Portland, which became known for
the large neon sign, “Jesus the Light of the World.”

The Apostolic Faith is a Trinitarian Holiness Pentecostal
church that stresses the need of a born-again experience of
faith, followed by sanctification and the baptism in the
Holy Spirit.

Affiliated churches are found in thirty-two different coun-
tries. The majority of its 60,000 members are now outside
North America. The largest membership is in Nigeria (20,000
members). There are 4,000 members in United States.

Address:

Apostolic Faith Mission

6615 SE 52nd Ave.

Portland, OR 97206
http://www.apostolicfaith.org
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Apostolic Faith Mission of
South Africa

The Apostolic Faith Mission (AFM) of South Africa is a clas-
sical Pentecostal denomination established in 1908 in Johan-
nesburg, during the missionary visit of Americans John G.
Lake and Thomas Hezmalhalch, who had arrived from the
Azusa Street Revival in Los Angeles. The first South African
president (1913-1931) was P. L. Le Roux, a graduate of An-
drew Murray’s Bible School in Wellington, Cape Province. Le
Roux had been a missionary among the Zulus for John
Alexander Dowie’s Zionist movement and brought many
Zionist churches with him into the AFM. The AFM still prac-
tices baptism by threefold immersion, a legacy of Zionism.

In 1919, a large group of Africans left the church as a re-
sult of racial disputes. This group became the originators of
the ZION CHRISTIAN CHURCH, the largest African Initi-
ated Church in South Africa. In 1928, a small group left the
church as a result of a liturgical dispute, taking the name
Latter Rain Church. They were led by a “prophetess,” Mrs.
Fraser. In 1958, the Pentecostal Protestant Church left the
AFM for similar reasons.

The AFM is strongly committed to missionary endeav-
ours, and large “daughter churches” have arisen among the



African, Asian, and Coloured (mixed race) population.
Most Asian converts are from Hinduism, most African con-
verts are from tribal religions. In 1996, the previously sepa-
rated race groups in the South African AFM united for-
mally, bringing together the daughter churches and the
White section in a single denominational structure.

As a result of missionary activity from South Africa, au-
tonomous AFM churches exist in most southern and east
African countries, as well as in parts of Latin America and
South Asia—currently more than 30 countries. They relate
under a loose fellowship called AFM International. Major
emphases in all areas are evangelisation, divine healing, and
“separation from the world.” Membership currently exceeds
1 million in South Africa, while figures for the rest of Africa
are uncertain. The AFM in Africa is a truly indigenous
African church, as most of its membership has deep roots
in Africa, including the White South Africans, of whom the
vast majority are Afrikaners (descendants of Dutch settlers
in the seventeenth century). However, doctrinally and litur-
gically the church is clearly in the mainstream of Pente-
costalism.

The church is organized in each nation on a democratic
presbyterian system, with a “call” system operating for pas-
tors (that is, congregations call their pastors rather than ac-
cepting a pastor sent by the presbytery). Theological train-
ing is at degree level in South Africa and Zimbabwe, but very
basic in most other countries.

Address:

Apostolic Faith Mission of South Africa
Maranatha Park

Lyndhurst

Johannesburg

South Africa

Mathew Clark
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Apostolic Sabbath Church of God

At the same time that Johane Marange established his
AFRICAN APOSTOLIC CHURCH OF JOHANE MARANGE,

Apostolic Sabbath Church of God

another enigmatic Shona prophet, Johane (John) Masowe
(meaning wilderness or open place), formerly known by
the name Shoniwa (c. 1915-1973), started the Apostolic
Sabbath Church of God, known in Shona as Vahosanna,
after the frequent calling out of the word by members in
church gatherings. He had been a preacher in the APOS-
TOLIC FAITH MISSION, a South African Pentecostal church,
in 1930, but separated himself from this church soon after-
wards. He fell sick and dreamt that he had died and risen
again as the “Messenger of God,” a John the Baptist figure
like Marange. He was convinced that he had been sent from
heaven to preach to African people. He began to preach that
people must leave witchcraft and adultery, destroy all reli-
gious books (including the Bible, an injunction that was
later lifted), and shun all inventions of the whites. His fol-
lowers should not carry identification documents, plough
their lands, or work for the whites. The biblical prophets
would descend from heaven and drive the whites out of the
country. He was restricted to his home district and impris-
oned for failing to obey the restriction order.

His followers organized themselves into a closed reli-
gious community that moved from Zimbabwe in the early
1940s to South Africa, eventually settling in Port Elizabeth
in 1947. There they lived in a deprived community of
about a thousand in the slum area of Korsten. The com-
munity engaged in various crafts and industries, including
basket making, and they were known as the Korsten Basket
Makers. When their company went into liquidation, they
began to use the name African Gospel Church, the name of
an African Pentecostal church in South Africa. They were
declared illegal residents in South Africa under the dracon-
ian laws regarding residence, and 1,880 people were repa-
triated in 1962 to Zimbabwe. Masowe told his people that
they were Jews who must return to Israel, and in 1963,
some of the Vahosanna began a migration from Zim-
babwe, reaching Lusaka in Zambia. Masowe continued to
travel and make converts throughout Zambia and soon af-
terwards in Kenya, Tanzania, Mozambique, and the Congo.
Only Masowe himself could perform baptisms, but his ill-
ness in 1964 left him a recluse in Tanzania for the rest of
his life.

In 1972, the name of the church was again changed to
Gospel of God Church. Increasing importance was given to
a group of nuns, the “wives” of Masowe, also called the Sis-
ters, who would be part of the headquarters, remain celi-
bate, function as ritual singers, and move with the people of
God as a guarantee of God’s presence and power among
them. They constituted the “ark of the covenant” and the
“new Jerusalem.” By 1975, there were over a hundred Sis-
ters; most were in Lusaka, but some moved to Nairobi.

In 1973, Masowe died in Zambia after a long illness,
during which he was still planning the next stage of the
journey to Kenya, and he was buried at his home in Zim-
babwe. Many of the Masowe Apostles and the Sisters have
been in Nairobi since 1972. There were claims of half a
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Apostolic World Christian Fellowship

million Masowe Apostles in 1975, scattered from South
Africa to Kenya.

Allan H. Anderson
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Apostolic World Christian Fellowship

Apostolic World Christian Fellowship is a global association
that provides fellowship for non-Trinitarian (Apostolic or
“Jesus Only”) churches within the larger world of PENTE-
COSTALISM. The idea of the fellowship was suggested by
Bishop W. G. Rowe in 1970 as a remedy for what he saw as
strife and disunity among Apostolic Pentecostal denomina-
tions. He served as the organization’s first chairman and re-
tired in 1991 after two decades of service. He was succeeded
by Bishop Samuel L. Smith.

The fellowship has developed a fourfold program that
emphasizes unity in spite of personal and organizational dif-
ferences, the sharing of successful outreach programs to as-
sist churches in their evangelistic work, activating the laity,
and world missions. The fellowship has moved to heal the
racial divisions that began to divide Apostolics in the 1920s.

In 2001, more than 135 denominations and organiza-
tions were affiliated with the fellowship, and worship and
outreach efforts are supported in most of the world’s coun-
tries. Member churches include the CHURCH OF THE LORD
JESUS CHRIST OF THE APOSTOLIC FAITH, the PENTE-
COSTAL ASSEMBLIES OF THE WORLD, the TRUE JESUS
CHURCH, and the UNITED PENTECOSTAL CHURCH IN-
TERNATIONAL.

Address:

AWCF Headquarters
11 West Iowa St.

Evansville, IN 47711
http://www.awcf.org
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Arcane School

The Arcane School is a Theosophical organization that
grew out of the life and experiences of Alice B. Bailey
(1880-1949). As a teenager in England, Bailey had been vis-

ited by a turbaned stranger, who told her that an important
future had been mapped out for her future life. She eventu-
ally moved to California and became associated with the
THEOSOPHICAL SOCIETY there. She concluded that the
stranger who had visited her was Koot Hoomi, one of the
Theosophical Masters with whom the society’s founder had
claimed to be in contact. She eventually became the editor
of the society’s magazine, The Messenger. Her husband, Fos-
ter Bailey, was the society’s national secretary.

In 1918, Bailey made contact with another Theosophical
Master known as Djwhal Khul (D.K.), or the Tibetan. She
began to channel material from him that turned into a se-
ries of books, the first entitled Initiation: Human and Solar.
Her channeling eventually led her to separate from the soci-
ety and establish the Arcane School in 1923. The society’s
leaders had been unhappy with her independent contact
with the Masters.

The content of the teachings brought forward by the Ti-
betan were very much in agreement with Theosophy, but
also included a vision of a coming New Age and a program
by which people could prepare for it. The effort of people in
service to the world combined with the power of the Mas-
ters, the Spiritual Hierarchy, would bring the reappearance
of the Christ. The Arcane School has established meditation
groups to channel the energy of the hierarchy to the world.
Since the powers from the hierarchy are particularly avail-
able at different times of the month and of the year, stu-
dents of the school gather at the time of the full moon each
month and for three annual festivals—FEaster (the celebra-
tion of the Resurrection of Christ), Wesak (Buddha’s birth-
day), and Goodwill (in June). A program of service has
found expression in the New Group of World Servers.

The groups associated with Alice Bailey have been partic-
ularly identified with what is termed “The Great Invoca-
tion,” a prayer that describes the movement of power from
the hierarchy to the world as Bailey prescribed. It is fre-
quently repeated in Baileyite gatherings and in various
other groups in the Theosophical tradition.

From the point of Light within the Mind of God
Let light stream forth into the minds of men.
Let Light descend on Earth.

From the point of Love within the Heart of God
Let love stream forth into the hearts of men.
May Christ return to Earth.

From the centre where the Will of God is known
Let purpose guide the little wills of men—

The purpose that the Masters know and serve.
From the centre which we call the race of men
Let the Plan of Love and Light work out

And may it seal the door where evil dwells.

Let Light and Love and Power restore the Plan on Earth.

The Arcane School (and the associated Lucis Trust pub-
lishing concern) has three major international offices, in



London; Geneva, Switzerland; and New York. All three ad-
dresses are given below.

In the years after Alice Bailey’s death, several of the stu-
dents in the school left and founded separate parallel or-
ganizations, among the more important being Meditation
Groups, Inc. (Box 566, Ojai, CA 93023) and the School for
Esoteric Studies (58 Oak Terrace, Arden, NC 28708-2820).
In the 1980s, one former student of the school, Benjamin
Creme, began to announce the imminent appearance of the
Christ (identified with the Buddhist Maitreya), from whom
he has received a number of messages. He went on to found
Share International (Box 41877, 1009 DB Amsterdam,
Netherlands) to raise awareness of Maitreya’s imminent
manifestation and to provide a vehicle of service for those
who respond to that message. Share has affiliated groups
across North America and Europe as well as Japan, Taiwan,
the Philippines, Australia, and New Zealand.

Bailey’s teachings had a significant influence on the mil-
lennial beliefs that underlay the NEW AGE MOVEMENT of
the 1980s. That movement had looked for the coming of a
new era of peace and wisdom, to be brought about by peo-
ple channeling the energies of the cosmos into the mun-
dane contemporary world.

Addresses:

Arcane School

Ste. 54, 3 Whitehall Ct.
London SW1A 2EF
United Kingdom

1 rue de Varembe (3e)
C.P. 31

1211 Geneva 20
Switzerland

120 Wall St., 24th Floor
New York, NY 10005
http://www.lucistrust.org
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Arés Pilgrims

The Ares movement appeared in 1974, following revelations
received by a French prophet, Michel Potay (b. 1929). Origi-
nally trained as an engineer, then from 1964 a professional
occultist, Potay—without giving up his activities in healing
and counseling—subsequently converted to Orthodoxy and
was ordained a deacon in 1969 in the Eglise Catholique Or-

Arés Pilgrims

thodoxe de France, an independent Western-rite Orthodox
jurisdiction. From 1971, he claimed to be associated with the
Living Church, a pro-Communist Russian Orthodox schism
launched in the 1920s. In January 1974, Potay and his family
settled in Ares, not far from Bordeaux. It was there that Jesus
allegedly appeared to him and dictated what became the
Gospel Delivered in Ares, first published in 1974.

In 1977, according to Potay, God himself spoke to him
from a stick of light. This resulted in a second sacred text, the
Book. The two texts form together the Revelation of Ares.

Ares Pilgrims see the new revelation as a development
within the Abrahamic tradition: They accept the Bible (with
the exception of some books) and the Qur’an, but do not see
them as enjoying the same level of authority as the Revela-
tion of Ares. (The Qur’an is held in high esteem, since it is
considered as containing fewer interpolations than the
Bible.) The beliefs of the Ares Pilgrims are monotheistic, but
not Trinitarian (Jesus is not considered as God). They aspire
to change the world in order to realize the Eden that God
originally planned for mankind. If a “remnant” decides to
adopt a different behavior, this change can take place; a
“small remnant” (i.e., the Ares Pilgrims) is called to play a
key role in that change, which is not expected in the imme-
diate future, but should take several generations before be-
coming a reality. It is not uncommon for Ares Pilgrims to
engage in grassroots activities with other people involved in
various causes in order to contribute to these changes.

The Areés Pilgrims are scattered mainly in France and other
French-speaking countries; in addition to a core group of a
few hundred people, it can be estimated that three to four
thousand persons identify more or less with the message. The
active ones gather in local groups for missionary activities
and various projects, but they have few ritual practices out-
side of Ares, except for the recitation of the prayer called “Fa-
ther of the Universe” (a revised version of the Lord’s Prayer)
four times a day. The pilgrimage to Ares, to the spot where
God spoke to Potay, is currently open during three periods of
two weeks every summer and offers a major opportunity for
gathering. When they enter the House of the Saint’s Word,
the pilgrims are clothed in white tunics, and they prostrate to
the ground, before chanting individually passages from the
Bible, the Qur’an, or the Revelation of Ares, passages that
each one chooses. The yearly pilgrimage also offers Potay the
opportunity to address the gathered groups of pilgrims.

Address:

Ares Pilgrims

c/o Frere Michel Potay

Maison de la Révélation

B.P. 16

33740 Ares

France
http://perso.wanadoo.fr/michelpotay/welcome.html

Jean-Frangois Mayer
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Argentina

Argentina is on the southeastern part of the South American
continent, separated from its western neighbor, Chile, by the
Andes Mountains. Both the Andean region and the Patagon-
ian region (a barren tableland
in the southern part of the
country) were inhabited by
large indigenous groups at
the time of the Spanish colo-
nization. The influx of Chris-
tianity has all but wiped out
the indigenous religion of the
native peoples of Argentina,
but it survives in the more re-
mote areas along the Andes
Mountains and along the
border with Bolivia and
Paraguay. In the last half of
the twentieth century, sha-
mans among the Guarani
people have attained a status
as alternative healers, and the
sophistication of Guarani re-
ligious thought has been rec-
ognized by anthropologists.

In 1502, Amerigo Vespucci
commanded the first ship of
Spanish sailors to arrive at
the mouth of the Rio de La
Plata, or River Plate. The Spanish first settled Argentina
in 1516, and the first Catholic missionaries arrived by
1539. Argentina gained its independence in 1816, after
the commercial bourgeois ousted the Spanish viceroyalty
of the River Plate. Most Argentines today are descen-
dants of the European immigrants (mostly from Spain
and Italy but also from Russia, Poland, Germany, En-
gland, Ireland, France, Portugal, Armenia, Lebanon, and
Turkey) who arrived between 1870 and 1950. Among
them is found the largest Jewish community in South
America and the fifth largest in the world. There are
about 1,050,000 indigenous peoples mainly in the north
and southwest, many of whom continue traditionalist re-
ligious practices. The current total population is esti-
mated at 37,031,802 (April 2000).

The ROMAN CATHOLIC CHURCH was established in Ar-
gentina with the arrival of FRANCISCANS in 1536. Their
work was supplemented by the JESUITS in 1586. The Jesuits
were especially active among the native people. The expul-
sion of the Jesuits in 1767 placed the church in a leadership
crisis, which was merely deepened by the forces that created
an independent Argentina in 1810. The new ruling elite was
both anti-Spanish and anticlerical. Its opposition to the
Catholic Church was manifested in an attempt (ultimately
unsuccessful) to establish an independent Argentine
Catholic Church. At the end of the nineteenth century, the
country was reported to be 99 percent Catholic, and
Catholicism was the state religion.

Status of religions in Argentina, 2000-2050

Followers 2000 2025 2050
total % rate

Christians 34,400,000 929 1.4 43,311,000 50,010,000
Roman Catholics 33,750,000 912 125 41,500,000 47,000,000
Protestants 2,295,000 62 191 3,500,000 4,550,000
Independents 2,050,000 55 219 3,200,000 3,950,000
Nonreligious 865,000 23 338 1,582,000 1,943,000
Muslims 721,000 20 256 1,100,000 1,300,000
Jews 490,000 13 0.00 450,000 400,000
Atheists 278,000 08 237 370,000 430,000
Spiritists 86,900 02 219 100,000 120,000
Ethnoreligionists 58,500 0.2 1.58 60,000 62,000
Neoreligionists 50,500 0.1 1.38 60,000 75,000
Buddhists 18,000 0.1 209 30,000 47,000
Baha'is 10,200 00 247 19,000 30,000
Hindus 5,400 00 125 6,500 8,000
Confucianists 440 0.0 1.05 600 800
Chinese folk-religionists 400 00 134 600 900
other religionists 43,500 0.1 1.90 60,000 80,000
Total population 37,027,000  100.0 1.31 47,150,000 54,507,000




The Catholic Church was strengthened by a century of
heavy immigration (four million from 1850 to 1950) from
predominantly Catholic European countries (Poland, Ire-
land, Italy, and Spain). In addition, a number of Ukrainian
Catholics also arrived and constitute the largest of the sev-
eral Eastern Rite communities now present.

Today, freedom of worship is guaranteed for all Argen-
tines by the constitution. The Roman Catholic Church
maintains its official status, and adherence to Catholicism
is a requirement for eligibility to the offices of president
and vice president of the republic. In 1995, the country was
about 88 percent Catholic, the Protestant population to-
taled only about 7 percent, and other religious groups or
the nonreligious comprised about 5 percent. In 1992, the
Ministry of Cults and Foreign Affairs listed 2,986 regis-
tered religious groups: Of these, 1,790 were Evangelical
groups, about 400 were Catholic or Orthodox organiza-
tions (mainly religious orders and institutions), 382 were
listed as “diverse spiritual cults,” and 387 were of Afro-
Brazilian origin.

The early presence of Protestantism (1800s) was due in
large part to the immigration of English Methodists,
Scottish  Presbyterians, German and Scandinavian
Lutherans, Italian Waldensians, Welsh Protestants, Ger-
man-Russian and French-Swiss Baptists, Armenian Con-
gregationalists, Dutch Mennonites, and Dutch Reformed,
among others. Today, at least nine branches of EASTERN
ORTHODOXY exist, and there is a small Anglican pres-
ence. Missionary efforts by Anglicans (from the CHURCH
OF ENGLAND) and Presbyterians (from the CHURCH OF
SCOTLAND) began in Argentina in 1824, ministering to
English and Scottish immigrants in their own languages
in Buenos Aires. The Anglican work is now incorporated
into the ANGLICAN PROVINCE OF THE SOUTHERN
CONE OF AMERICA. The Methodist Episcopal Board of
Missions began work in Buenos Aires in 1836. In the
1850s, Anglican missionaries (later, the South American
Missionary Society) began work among the Indians of
the Patagonia and later of the Chaco in northern Ar-
gentina. During the late 1800s, new Protestant missionary
efforts were begun among the Spanish-speaking popula-
tion: CHRISTIAN BRETHREN (1882), THE SALVATION
ARMY (1882), SEVENTH-DAY ADVENTIST CHURCH
(1894), CHRISTIAN AND MISSIONARY ALLIANCE (1895),
South American Evangelical Mission (1895), and Regions
Beyond Mission (1899).

Dozens of other Protestant mission agencies arrived dur-
ing the early 1900s, notably the SOUTHERN BAPTIST CON-
VENTION (1903), the CHRISTIAN CHURCH (DISCIPLES OF
CHRIST) (1904), LUTHERAN CHURCH-MISSOURI SYNOD
(1905), the MENNONITE CHURCH (1917), and the ASSEM-
BLIES OF GOD (1914).

In 1995, the estimated size of the Protestant non-
Pentecostal denominations in Argentina was as follows:

Argentina

Seventh-day Adventist Church (64,400 members), the
Evangelical Baptist Convention (44,800), Christian
Brethren (34,800), Evangelical Lutheran Church (Missouri
Synod, 21,100), and the Anglican-Episcopal Church
(11,000). All other non-Pentecostal Protestant denomina-
tions had less than 10,000 members in 1995.

Today, Pentecostals (about 70 percent) outnumber all
other Protestants in Argentina, due to substantial church
growth resulting from revivals in the 1950s (especially the
Tommy Hicks Crusade) and the 1970s (CHARISMATIC
MOVEMENT). The largest Pentecostal denominations in
Argentina in 1995 were the following: National Union of
the Assemblies of God (118,000 members), Vision of the
Future (111,000), Swedish-Norwegian Assemblies of God
(82,700), Italian Christian Assemblies (44,400), Chilean
Evangelical Pentecostal Church (36,300), Foursquare
Gospel churches (28,100), CHURCH OF GOD (CLEVELAND,
TENNESSEE) (22,200), Christian Pentecostal Church of
God (21,100), and the United Evangelical Church of Ar-
gentina (20,500). All other Pentecostal groups had less than
20,000 members in 1995.

Many of the older Protestant churches had been involved
in the multinational Confederation of Evangelical
Churches of the River Plate, which was replaced by the Ar-
gentina Federation of Evangelical Churches in 1958. Today,
the churches associated with the larger Protestant ecumeni-
cal community are members of the Argentine Federation of
Evangelicals, which is related to the WORLD COUNCIL OF
CHURCHES. Many of the more conservative Evangelical
groups are related to the Argentine Alliance of Evangelical
Churches, which is affiliated with the WORLD EVANGELI-
CAL ALLIANCE.

Other non-Protestant Christian groups in Argentina in-
clude the JEHOVAH’S WITNESSES (1,630 kingdom halls
with about 110,000 members), the CHURCH OF JESUS
CHRIST OF LATTER-DAY SAINTS (550 temples with about
88,400 members), THE FAMILY, Christian Science
(CHURCH OF CHRIST, SCIENTIST), UNITY SCHOOL OF
CHRISTIANITY, Light of the World Church (Guadalajara,
Mexico), Voice of the Cornerstone Church (Puerto Rico),
and Growing in Grace churches (Miami, Florida).

Like the Orthodox community, the Jewish community
of Argentina is the largest in South America. The first
Jews were Marranos, escaping from their hidden position
in Spain, and Sephardic Jews still form a significant and
visible portion of the community. Jews from Germany,
North Africa, and the Balkans began to arrive in large
numbers in the 1860s, and the first eastern European Jews
arrived in 1889. Today, more than 300,000 Jews reside in
Argentina, about two-thirds of whom live in Greater
Buenos Aires. They have their center in the Representa-
tive Organization of Argentine Jews. Jews of Iberian ori-
gin (an estimated 60,000 to 100,000) have formed the
Central Sephardic Community. Eastern European Jews
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representing conservative Judaism have formed the Latin
American Rabbinical Seminary.

The same migrations from North Africa and the Middle
East that brought Jews to Argentina also brought a minority
of Muslims, who formed mosques in Buenos Aires and
Mendoza and have now adopted a missionary stance vis-a-
vis the Spanish-speaking population.

Some of the other religions that exist in Argentina today
include BUDDHISM, Hinduism and the BAHA’T FAITH. Bud-
dhism entered the country through the immigration of
Japanese, which steadily increased during the twentieth cen-
tury. The following Buddhist groups are present in Ar-
gentina: Japanese Soto School (Tangen Daisetsu lineage),
SOKA GAKKAI INTERNATIONAL, INTERNATIONAL ZEN AS-
SOCIATION (Paris, France), Buddhist Community Seita
Jodo-Shinshu Honpa-Honganji, Kagyu Dak Shang Choling,
Shobo An Zendo, and the Tzong Kuan Buddhist Temple.
The PERFECT LIBERTY/KYODAN, founded in Japan, also ex-
ists in Argentina. Hindu groups include the BRAHMA KU-
MARIS (Raja Yoga), the VEDANTA SOCIETIES, KRISHNA-
MURTI FOUNDATIONS, Sawan Ruhani Mission (Science of
Spirituality), Vaisnava Mission, International Society for
Krishna Consciousness (also known as the Hare Krishnas),
ANANDA MARGA YOGA SOCIETY (The Way of Perfect Hap-
piness), and the MASTER CHING HAI MEDITATION ASSO-
CIATION. The Baha’i Faith grew steadily in the last half of
the twentieth century.

Native Amerindian religions (which are animist) have
declined in recent years but are still practiced by the
Chiriguano as well as by the Guarani- and Quechua-speak-
ing Bolivians who work on the sugarcane plantations in
northern Argentina.

Since the mid-1960s, several varieties of Afro-Brazilian
religions have been present, largely among Brazilian immi-
grants, including the Center of African Religion (Ile Afonxa
Xango e Oxum Leusa), the Xango Aganyu African Temple,
CANDOMBLE, and UMBANDA.

Western esoteric groups are commonplace in Ar-
gentina. The Panamerican Spiritualist Confederation (in-
fluenced by Frenchman Allan Kardec) was founded in
Buenos Aires in 1946 and includes affiliated members in
Brazil, Colombia, Cuba, Dominican Republic, Honduras,
and Mexico. Other Ancient Wisdom-Psychic-New Age
groups include the Universal Gnostic movement (founded
by Samuel Aun Weor in 1977 in Mexico), the UNIVERSAL
GREAT BROTHERHOOD (founded in Venezuela in 1948 by
Serge Raynaud de la Ferriere), the NEW ACROPOLIS CUL-
TURAL ASSOCIATION (founded by Jorge Angel Livraga
Rizzi in 1957), Siloism (founded in the 1960s by Mario
Rodriguez Cobo, known as Silo), the Basilio Scientific
School (founded by Blanca Aubreton in 1917), Schools of
the Fourth Way (influenced by George Gurdjieff), the
True Spiritist Society, the THEOSOPHICAL SOCIETY, the
ANTHROPOSOPHICAL SOCIETY (followers of Rudolf

Steiner), the UNTFICATION MOVEMENT (followers of Rev.
Sun Myung Moon), the CHURCH OF SCIENTOLOGY, the
RAELIAN MOVEMENT INTERNATIONAL (founded in
France by Claude Vorilhon, known as Rael), and several
flying saucer—extraterrestrial study groups.

Clifton L. Holland
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Armenia

At the beginning of the twenty-first century, the Republic
of Armenia occupies less than 30,000 land-locked square
kilometers of the Caucasus—a tenth of the land that was
known in ancient times as Greater Armenia. Like its geo-
graphical boundaries, the population (around 3.5 million
in 2000) has fluctuated throughout history as a result of
invasions, conquests, earthquakes, migrations, deporta-
tions, and genocide. But whatever the numbers, the Ar-
menian people have remained remarkably homogeneous,
one of the main reasons being the existence for 1,700 years
of the ARMENIAN APOSTOLIC CHURCH (Armenia being
the longest surviving Christian nation) and its resistance
to attempts to convert either the nation or its citizens to
other faiths or to induce the church to merge with other
Christian sects.

Archaeological sites indicate that the Armenian highlands
have been inhabited since the Lower Paleolithic period;
written records of those who lived and fought in the area
exist from the mid-fourteenth century B.C.E. Present-day
Armenians are thought to have emerged as a unique Indo-
European linguistic family around 600 B.C.E., the earliest
mentions of Armenians and Armenia occurring, respec-
tively, in 550 and 520 B.C.E. By 70 B.C.E., the Armenian king
Tigranes II (c. 95-55) had united an empire stretching from
the Caspian to the Mediterranean. As the result of many
bloody battles, however, Armenia has found itself under the



rule of the Roman, Byzan-
tine, and Ottoman Empires
and Turkey in the west, and
Persia, Russia, and the Soviet
Union in the east. Nonethe-
less, it has managed to enjoy
brief periods of indepen-
dence and to remain rela-
tively autonomous, with its
own distinct cultural identity.

Little is known about the
religion(s) of pre-Christian
Armenia, but it seems the el-
ements and some nature
gods were worshipped. There
then emerged various leg-
endary heroes who have been
compared with the gods of
the Hittites and Assyrians.

Later, a number of Iranian

and, still later, Greek divini-

ties were appropriated into

the syncretistic Armenian

pantheon, with their own, specifically Armenian, names:
Aramazd, the creator, had his principle shrine at Ani;
Anabhit, the goddess of fertility and protector of the Arme-
nians, had one of her chief temples at Erez.

It is said that Christianity was first introduced to Arme-
nia in the second part of the first century C.E. by two of
Jesus® disciples, Thaddeus and Bartholomew (hence the
church’s claim to apostolic origins). As elsewhere, the early
Christians were persecuted, but around 301 King Tiridates
III, having been converted by Saint Gregory the Illuminator
(whom he had imprisoned for several years), declared Ar-
menia a Christian nation. Gregory was consecrated as the
first catholicos (as the primates of the Armenian Apostolic
Church and some other Eastern churches are called), and a
cathedral was erected on the site of a pagan temple at Ech-
miadzin, the present site of the Catholicate of All Armeni-
ans. Paganism was officially abolished, and most of its tem-
ples and statues were destroyed; but it continued for
centuries, with remnants still surviving in folklore and local
customs.

The homogeneous character of the church and the peo-
ple was greatly strengthened in 404, when Mesrob Mashtotz
(361-440) invented a special alphabet, enabling the Bible
and other Christian literature to be translated into Armen-
ian; but the church found itself under increasing attack
from the Persians, who were trying to convert the Armeni-
ans to ZOROASTRIANISM. In 451, the national hero, Vartan
Mamikonian (d. 505) was defeated by an overwhelmingly
superior force of Persians. The Armenians persisted in their
Christianity, however, and in 485 were granted freedom of
worship. Another event in 451 that was to contribute to the

Armenia

Status of religions in Armenia, 2000-2050

Followers 2000 2025 2050
total % rate

Christians 2,956,000 840 2.1l 3,660,000 3,726,000
Orthodox 2,752,000 782  1.90 3,361,000 3,322,000
Roman Catholics 160,000 46 481 210,000 229,000
Independents 28,000 08 197 50,000 80,000
Nonreligious 295,000 84 136 146,000 185,000
Atheists 172,000 49  -1.10 55,000 50,000
Muslims 94,300 21 453 80,000 25,000
Baha'is 1,300 00 829 5,000 10,000
Jews 560 00 345 500 500
Total population 3,520,000 100.0  -0.07 3,946,000 3,996,000

segregation of Armenian Christians was the Council of
Chalcedon, which concluded that the one person of Christ
consists of two natures (God and man). The Armenians,
busily fighting to be Christians rather than Zoroastrians,
did not attend the council. They considered a sharp divi-
sion between the two natures to be tainted with the Nesto-
rian heresy, to which they were opposed. They were, how-
ever, also opposed to a Monophysite doctrine (according to
which Christ was seen as having only a divine nature), be-
lieving rather that in Christ a divine and human nature was
“one nature united in the Incarnate Word.” While the fact
that it has, historically, differed in its Christology from both
EASTERN ORTHODOXY and the ROMAN CATHOLIC
CHURCH has served to maintain the Armenian Church’s
separate identity, it has also meant that other Christian
churches have not always been as ready to defend it as they
might otherwise have been.

Challenges to the monolithic identity of Armenians and
the early life of the Armenian Church came during the first
millennium from the views of heretics such as the
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Manichaeans, Messalians (Euchites), Encratites, Mon-
tanists, and Novitianists, and the more specifically Armen-
ian Borborites, Mclne, Iconoclasts, and Paulicians, all of
whom underwent considerable persecution. Around the
ninth century, the Tondrakian movement gained substan-
tial support as a messianic social reformist movement that
advocated asceticism and renunciation of material riches; it
championed the peasants and poorer classes, causing seri-
ous disturbances for almost two centuries. Not surprisingly,
it too was persecuted by the Armenian aristocracy and
Church hierarchy.

From the early eleventh century Armenia suffered four
hundred years of invasions and bloody massacres. Some Ar-
menians fled to Persia, Europe, or India; many went to the
northeast edge of the Mediterranean where, with the help
of the Crusaders, they founded the Cilician Kingdom
(1098-1375). The See of the catholicos of All Armenians
was reestablished at Sis, leading to an organizational split
within the Apostolic Church in 1441 between the Sees of
Cilicia and Echmiadzin.

In Cilicia, Catholicism gained the allegiance of a number
of upper-class Armenians through intermarriage, educa-
tional institutions, and conversion. An Armenian Uniate
order, which used an Eastern liturgy, the Mekhitarists, was
founded in 1701. Although representing less than 1 percent
of Armenians, they maintain important monastic centers of
learning on the Venetian island of San Lazzaro, in Vienna,
and elsewhere.

The establishment of the Ottoman Empire in 1453 led to
four centuries of relative peace and independence, with the
Armenian patriarch responsible for the Armenian millet.
However, the internal homogeneity the system offered the
Armenian community worked only in so far as the Armeni-
ans followed one religion. In 1830, French pressure resulted
in the creation of a separate millet (semi-autonomous or-
ganization for administering various religious communities
in the empire) for Catholics; then Protestant missionaries,
mainly from America, who were forbidden by law to con-
vert Muslims, concentrated on the Christian Armenians,
and, by 1847, a Protestant millet was established.

Toward the end of the nineteenth century, relations be-
tween the Armenians and their Turkish rulers deterio-
rated. In response to oppression and attacks by Turks and
Kurds, small numbers of Armenian revolutionaries
banded together; there followed a series of massacres of
tens of thousands of Armenians in 1894-1896 and again
in 1909. Then, in 1915, Armenians throughout Turkey
were systematically murdered or marched into the desert
to die. Perhaps half a million escaped to the diaspora; two
or three times that number perished as a result of genoci-
dal atrocities.

The church in eastern Armenia suffered from many of
the deprivations experienced by all the Soviet Republics but
continued to play an important part in the life of the com-

munity (although accusations of its being a Communist
puppet resulted in a split between the Catholicates of Ech-
miadzin and Cilicia.) By 1988, Armenia was enjoying a
higher standard of living, better education, and greater free-
dom than most Soviet Republics. It also had the advantage
of a large and supportive diaspora. But its fortunes were to
change dramatically. In December 1988, an earthquake
measuring 6.9 on the Richter scale killed 25,000, injured
15,000, and left 517,000 homeless.

Nagorno-Karabakh, an Armenian-populated enclave
within the neighbouring Islamic Azerbaijan, had long been
a bone of contention between the two republics; the situa-
tion erupted in 1989, and by 1993 Karabakh and much of
the surrounding territory was in Armenian hands. Ethnic
cleansing and wholesale migration on both sides resulted in
an influx of refugees from Azerbaijan and an exodus of
Azerbaijanis from Armenia. The result of the war and an
economic blockade, imposed by Turkey and Azerbaijan in
1988, left Armenia severely impoverished.

The Republic of Armenia gained its independence from
the Soviet Union in October 1991. Compared with its
neighbors, Armenia enjoys a relatively high standard of
human rights. The 1991 Law on Freedom of Conscience
and Religious Organizations guarantees freedom of
thought, conscience, and religion to everyone, subject only
to the protection of public order, health and morality, and
the rights and freedoms of other citizens. Although the law
affirms the separation of church and state and maintains
that all citizens and registered religious communities have
the same rights, the Apostolic Church (defined as the na-
tional church) is accorded certain privileges. Proselytizing
(undefined) is forbidden, except by the Apostolic Church;
and all religious organizations are required to register with
the State Council on Religious Affairs. A 1997 amendment
raised the minimum requirement for registration from fifty
to two hundred adult members and banned foreign fund-
ing for religions with headquarters outside Armenia. In
2000, a Memorandum of Understanding was signed as a
preliminary step toward a concordat between church and
state that would amend the constitution by clarifying con-
ditions for church-state collaboration on subjects such as
education, social services, state protocol, and the media.

As they have done throughout their history, the vast ma-
jority of Armenians consider themselves to be members of
the Apostolic Church (as a birthright, even if they rarely
enter a church building). By January of 2000, fourteen dif-
ferent groupings of religions were officially registered: the
Armenian Apostolic Church, the ARMENIAN CATHOLIC
CHURCH, ethnically affiliated Orthodox churches (Rus-
sian, Georgian, Greek, Romanian, Bulgarian), Judaism, Pa-
ganism, the BAHA'T FAITH, the CHURCH OF JESUS CHRIST
OF LATTER-DAY SAINTS, Armenian and other Baptists,
Evangelical Protestants, the SEVENTH-DAY ADVENTIST
CHURCH, Charismatics, and the NEW APOSTOLIC



CHURCH. Several other religions exist but are not regis-
tered for a variety of reasons: Most YEZIDIS and
MOLOKANS do not feel the need to register as religious
communities; the charter of the JEHOVAH’S WITNESSES is
deemed to contradict the constitution; ISKCON (the IN-
TERNATIONAL SOCIETY FOR KRISHNA CONSCIOUSNESS)
has not the necessary two hundred members. Some reli-
gions function openly without official sanction, while
members of other religions, such as the UNIFICATION
MOVEMENT, operate in a more or less clandestine fashion
as individuals or small communities.

Throughout the former Soviet Union, traditional reli-
gions continue to suffer from years of oppression. State-
imposed secularism, the confiscation of property, a short-
age of clergy, an atheistically socialized population, lack of
experience in teaching and pastoral skills, and other depri-
vations have taken their toll. The arrival of well-trained and
prosperous missionaries offering their spiritual (and secu-
lar) wares to the recently liberated population has been seen
as adding insult to injury. Unsurprisingly, the two catholici
issued an official joint statement in 1992 vigorously object-
ing to the proselytizing efforts of Armenian Roman
Catholics, Mekhitarists, Protestants, various para-church
movements, such as Jehovah’s Witnesses, Pentecostals, and
Mormons, and non-Christian movements such as ISKCON
and Transcendental Meditation.

On the whole, the traditional religious communities have
continued to practice their beliefs without difficulty in the
post-Soviet Republic, but the fortunes of the newer reli-
gions have been more mixed. The ISKCON temple in Yere-
van has been desecrated more than once. In April 1995,
members of a number of minority religions, including
Krishna devotees, Baptists, Baha’i, Charismatics, and Jeho-
vah’s Witnesses, were threatened, robbed, attacked, and
even imprisoned by paramilitary gangs. Krishna devotees
were taken, bleeding from the head, to hospitals; members
of THE FAMILY were told that if they did not leave Yerevan
within the next few hours they would be thrown over the
balcony of their fifth-floor Yerevan apartment. They left.
Members of an indigenous new religion, the Warriors of
Christ, were imprisoned for hooliganism. Such incidents
provoked international condemnation and have not been
repeated; however, Jehovah’s Witnesses are imprisoned for
conscientious objection, and watching police have not in-
terfered when they have been physically assaulted; the War-
riors of Christ has had its property confiscated and its
leader imprisoned on suspicion of swindling—an accusa-
tion that the movement hotly denies.

As throughout its turbulent history, Armenia has entered
the twenty-first century facing acute economic, political,
and military challenges. Its national church continues to
play a significant role in the life of its people. How it will
survive in an environment of globalization and pluralism
remains to be seen, but it might be noted that the Armenian

Armenian Apostolic Church

Apostolic Church is an active member of the WORLD
COUNCIL OF CHURCHES, that it enjoys friendly official re-
lations with other major religions, and that, in September
2001, Catholicos Karekin II (b. 1951) undertook that Arme-
nia would fulfil all the requirements on freedom of con-
science necessary for its acceptance into full membership of
the Council of Europe.

Eileen Barker
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Armenian Apostolic Church
(Holy See of Echmiadzin)

The presence of Christians in Armenia can be traced back
as far as the Apostolic period. According to a tradition, two
of the twelve apostles, Thaddeus and Bartholomew, were
the first evangelizers of Armenia and were both martyred
there. There is historical evidence of a substantial Christian
community in Armenia during the first three centuries of
Christianity.

Christians remained a persecuted minority in Armenia
until the missionary activity of St. Gregory the Illuminator
(240-332). Gregory, a relative of the Armenian king Tiri-
dates III (c. 238-314), was raised a Christian. The pagan
Tiridates had Gregory imprisoned for nearly fifteen years in
Khor Virab (deep dungeon) in Artashat, near Mount
Ararat. After fifteen years of imprisonment, Gregory was re-
leased to cure Tiridates of a debilitating illness. Gregory
converted the king and royal family to Christianity. Tiri-
dates proclaimed Christianity the state religion of Armenia
around 301.

After his ordination, Gregory baptized the king and
royal family and was subsequently installed as the first
catholicos, or chief bishop, of all Armenians, and contin-
ued his efforts to evangelize the Armenian people. In par-
ticular, Gregory is reported to have had a vision in Vaghar-
shapat (twelve miles west of Yerevan, the present-day
capital of Armenia) of Christ descending from heaven and
striking the ground with a golden hammer. At this spot, the
Cathedral of Holy Echmiadzin (the Only Begotten One
Descended) was built. Echmiadzin thus became the origi-
nal See of the catholicos of All Armenians. With the sup-
port of the royal family, Christianity was able to spread
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quickly throughout Armenia and to permeate all aspects of
Armenian life and culture.

The fifth century is significant to the Armenian Church
for three reasons. First, St. Mesrop Mashtots (d. 438) in-
vented the Armenian alphabet in 405. Together with the
catholicos St. Sahak I (d. 439) and a number of disciples,
Mesrop worked on the translation of the Bible into Armen-
ian. Second, the Persian king attempted to impose Zoroas-
trianism on the Armenians. The Armenians resisted and,
under the command of the general St. Vardan Mamikonian
(d. 451), met the Persian forces in battle at Avarair in 451.
Although the Armenian forces were defeated, the resistance
continued and, in 484, the new Persian king allowed the Ar-
menians to practice their Christian faith. The war against
the Persians remains a defining feature of Armenian reli-
gious and national identity. Finally, due to the war, the Ar-
menians were not represented at the Council of Chalcedon,
one of the international gatherings of bishops of the Chris-
tian church at which decisions on essential Christian doc-
trines were made (451). The Armenian Church later for-
mally rejected Chalcedon. As a result, the church has been
isolated from the Eastern Orthodox churches that accepted
the council’s ruling, while being in communion with the
other non-Chalcedonian or Oriental Orthodox churches.
The liturgy and traditions of the Armenian Church are nev-
ertheless very similar to those of EASTERN ORTHODOXY.

The See of the catholicos of All Armenians is not at-
tached to any particular city. In 485, the see moved to Dvin,
near Echmiadzin. From the tenth to the twelfth centuries, it
was moved several times to various cities. As a result of in-
vasions in Armenia, many Armenians migrated to Cilicia
during the eleventh and twelfth centuries. In 1116, the see
was moved to Cilicia. During the Cilician period, there was
increased contact with other churches. St. Nerses IV
Klayetsi (the Gracious) (1102-1173) was a remarkable
catholicos who worked for unity with the ROMAN
CATHOLIC CHURCH and Eastern Orthodox Church.

In 1375, the Armenian Kingdom of Cilicia fell. Many Ar-
menians wished to return the see to Echmiadzin. The in-
cumbent catholicos, however, did not want to leave Cilicia.
Instead, a new catholicos was elected at Echmiadzin in
1441. Henceforth, there have been two Armenian catholi-
coi, the catholicos of All Armenians in Echmiadzin and the
catholicos of Cilicia.

The church in Echmiadzin faced various challenges in the
ensuing centuries. The church had a political function, since
there was no longer an Armenian state. The catholicos of Ech-
miadzin had to deal with Persian and later Russian authori-
ties. Various catholicoi of Echmiadzin, most notably Mkrtich
I Khrimian (d. 1906) were influential national leaders.

An attempted genocide of the Armenians by the Ottomans
starting in 1915 resulted in the deaths of over a million Ar-
menians and the creation of a worldwide diaspora. A small
fraction of historical Armenia, including Echmiadzin, be-

came the Soviet Republic of Armenia. The church was se-
verely persecuted under Communist rule. With the fall of the
Soviet Union and the restoration of Armenia’s independence
in 1991, the see has been free to operate its seminary and re-
sume its prominent role in the life of the Armenian people.
Catholicos Karekin I (d. 1999) signed a historic common
declaration with Pope John Paul II in 1996 articulating the
agreements on Christology that have been made by the Ar-
menian Church in dialogue with the Chalcedonian churches.

Today, approximately six million Armenians claim ad-
herence to the Armenian Apostolic Church. Half of all Ar-
menians now live outside Armenia. The See of Echmiadzin
has primacy of honor for all faithful of the Armenian
Church. Only a catholicos can ordain bishops and bless the
holy meron (chrism) used in the sacraments of ordination
and chrismation. The catholicos has, in addition to his ec-
clesial functions, an important role as a national figure-
head. The catholicos is elected by a delegation of bishops
and laypersons. The see has direct jurisdiction over dioceses
in Armenia and the former Soviet Union, Europe, North
and South America, and Australia. Several dioceses in the
Middle East, as well as one dissident diocese in North
America, are under the jurisdiction of the See of Cilicia.
The Armenian patriarch of Constantinople exercises au-
thority over the Armenian churches of Turkey, while the
Armenian patriarch of Jerusalem is the custodian of Ar-
menian churches and holdings in the Holy Land. Both pa-
triarchs, however, are dependent on the catholicos of All
Armenians for bishops and the holy chrism.

Address:

Armenian Apostolic Church
c/o The Holy See
Echmiadzin

Armenia

Michael Papazian
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Armenian Apostolic Church
(See of the Great House of Cilicia)

As a result of invasions of Armenia by the Seljuk Turks in
the eleventh century, a large number of Armenians mi-
grated to Cilicia in Anatolia along the Mediterranean coast.
The See of the catholicos of All Armenians moved to Cilicia



in 1116, eventually settling in the city of Sis. This was an es-
pecially vibrant period for the Armenian Church, in part
because the church was now in direct contact with Latin
Christians and crusaders. Many of the Armenian bishops
were greatly influenced by Latin Christianity and culture,
and even entered into full communion with Rome. Notable
clergy in this period were Catholicos St. Nerses IV Klayetsi
(the Gracious; 1102—-1173), the author of numerous theo-
logical works and poems, and St. Nerses of Lampron
(1153-1198), bishop of Tarsus and author of an extensive
commentary on the Armenian liturgy. Both men were ac-
tively involved in attempts to restore unity with the Greek
and Latin churches.

With the aid of crusaders, the Armenians were able to es-
tablish a kingdom in Cilicia. The Armenian Kingdom of
Cilicia fell in 1375 to the Egyptian Mamelukes. Many Ar-
menians began to return to Armenia and wanted to return
the see to Echmiadzin in Armenia. The incumbent catholi-
cos, Grigor IX Mousabegyantz, however, did not want to
leave Cilicia. Instead, a new catholicos, Kirakos of Virab,
was elected at Echmiadzin in 1441. As a result, there are
today two Armenian catholicoi, the catholicos of All Arme-
nians, whose see is at Echmiadzin, and a catholicos of the
Great House of Cilicia. Both catholicoi have the same privi-
leges and authority to ordain bishops and to bless the holy
meron (chrism) used in the sacraments of ordination and
chrismation. The catholicos of All Armenians enjoys a pri-
macy of honor, though the catholicos of Cilicia has com-
plete authority within the dioceses under his jurisdiction.
There are no doctrinal or liturgical disagreements between
the two sees. Disagreements over jurisdiction were limited
and inconsequential until the political crises of the twenti-
eth century.

In 1915, the Ottoman government began a policy of
genocide against the Armenians. As a result, Cilicia was ef-
fectively depopulated of Armenians. The See of Cilicia went
into exile, eventually settling in Antelias, Lebanon, on the
outskirts of Beirut. Having lost its traditional dioceses in
Cilicia, the See of Cilicia was granted the dioceses of
Lebanon, Syria, and Cyprus, formerly under the jurisdiction
of the Armenian patriarch of Jerusalem. In 1920, Armenia
was forcibly incorporated into the Soviet Union. Thus, the
See of Echmiadzin fell under Communist domination. Be-
cause of opposition to Communist influence, several dio-
ceses that had been under Echmiadzin asked to be taken
under the jurisdiction of the See of Cilicia. In 1956, Catholi-
cos Zareh I of Cilicia agreed to extend his jurisdiction over
the dioceses of Iran, Greece, and a number of North Ameri-
can parishes that refused to accept the authority of the Ech-
miadzin Diocese. As a result, there are two rival Armenian
dioceses in North America. The collapse of the Soviet Union
and the restoration of Armenian independence in 1991 were
viewed as hopeful signs that the conflict would end. The ju-
risdictional conflicts, however, have persisted.

Armenian Catholic Church

Because it was free of Communist interference, the See of
Cilicia was more active in the twentieth century than the See
of Echmiadzin. Its seminary has produced clergymen who
serve the Armenian Church throughout the word. The see
publishes a large number of books in Armenian on religious
and secular topics. Several of the catholicoi of Cilicia have
also been prominent leaders in the ecumenical movement.
Catholicos Karekin II (catholicos of Cilicia from 1977-1995;
as Karekin I, catholicos of all Armenians, 1995-1999) was an
observer at the Second Vatican Council and a vice-moderator
of the WORLD COUNCIL OF CHURCHES. Catholicos Aram I
(catholicos of Cilicia since 1995) currently serves as modera-
tor of the World Council of Churches.

Address:

Armenian Apostolic Church

c/o the Holy See

Armenian Catholicossate of Cilicia
Antelas

Lebanon
http://www.armprelacy.org
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Armenian Catholic Church

The Armenian Catholic Church, an Eastern-rite church in full
communion with the ROMAN CATHOLIC CHURCH, emerged
in the eighteenth century as the outgrowth of several cen-
turies of missionary activity by Roman Catholics among
members of the ARMENIAN APOSTOLIC CHURCH residing in
Lebanon. The ancient church of Armenia was separated from
the larger body of Christendom in the fifth century following
the Council of Chalcedon (451 C.E.). For a variety of reasons,
the Armenian bishops refused to affirm the teachings prom-
ulgated by the council, one of the international gatherings of
bishops of the Christian church at which decisions on essen-
tial Christian doctrines were made, concerning the nature of
Christ. The Armenian position has traditionally been termed
Monophysitism, the doctrine that Christ had only one nature,
the divine, even though he took on human form. Chalcedon
taught that Christ had both a human and a divine nature. The
argument remains an important one in Christian theology,
and many within other Christian communities considered
the Armenians to be heretics.
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Army of Mary

After many centuries of independent development,
members of the Armenian Church came into contact with
the Crusaders who passed through Little Armenia (Cilicia),
an Armenian land on the southern coast of what is now
Turkey. An initial alliance of the church in Cilicia and the
church in Rome was established in 1198. However, the
union was unacceptable to the main body of Armenians
and was ultimately brought to an end by the Tatar conquest
of the area in 1375. The Roman Catholics kept the ideal
alive with the publication of a union decree by the Council
of Florence in 1439.

Over the next centuries, as opportunities arose, mis-
sionary activity was carried out by Catholic priests, and a
scattered number of Armenian congregations affiliated
to the Roman Catholic Church emerged. Then in 1742,
following the conversion of an Armenian bishop, Abra-
ham Ardzivian (1679-1749), to Catholicism, Pope Bene-
dict XIV established the Armenian Catholic Church as a
formal body of believers with Ardzivian as their patri-
arch. He took the name Abraham Pierre I, and his suc-
cessors have subsequently included Pierre as part of their
religious titles. The church continued to use the Armen-
ian liturgy, which had been developed among the Ar-
menian people through the centuries, with some minor
adjustments.

The faithful under the new patriarch’s jurisdiction
resided within the Ottoman Empire, and they became sub-
ject to some immediate persecution. The Ottoman authori-
ties wished to relate to their Armenian subjects through one
church, the Armenian Apostolic Church, and its bishop in
Constantinople. It was not until 1829 that the government
recognized those Armenians in communion with Rome.
The government allowed the appointment of a second
bishop, to reside in Constantinople. Finally in 1867, the two
bishoprics were united into a single patriarchal office lo-
cated at Constantinople.

The church grew substantially for a half century, but was
decimated by the Turk’s wholesale slaughter of Armenians
at the end of World War I. Those who died included an esti-
mated 100,000 Armenian Catholics, among them 7 bishops,
130 priests, and 47 nuns. In 1928, the patriarch was relo-
cated to Lebanon. During this same period, many Armeni-
ans left their traditional homeland and relocated across Eu-
rope, North Africa, Australia, and North and South
America. Subsequently dioceses were established in France,
the United States, and Argentina.

The majority of members reside in Lebanon and Syria,
but there are dioceses in Turkey, Iran, Iraq, and Egypt.
There are some 150,000 members worldwide. Following the
fall of the Soviet Union, the Vatican moved to strengthen its
ties to Armenian Catholics in the former Communist coun-
tries and appointed a bishop to oversee their work. The
church supports three ordered religious communities, a
seminary in Lebanon, and a college in Rome.

Address:

Armenian Catholic Church

rue de ’'Hopital Libanais

Jeitaoui, 2400 Beirut

Lebanon
http://www.geocities.com/Athens/Delphi/9395/#
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Army of Mary [Armée de Marie]

Marie-Paule Giguere (b. 1921) was born in Sainte-
Germaine-du-Lac-Etchemin (Québec) in 1921 and married
Georges Cliche (1917-1997) in 1944. Although Marie-
Paule had five children, her marriage was not happy.
Georges was a spendthrift, unfaithful, and an alcoholic.
Counseled by a number of Catholic priests, Marie-Paule
left him in 1957. She started hearing the “internal voice” of
Jesus Christ and the Virgin Mary as a teenager, and eventu-
ally they asked her to write a voluminous spiritual autobi-
ography, Vie d’Amour (Life of Love), the fifteen volumes of
which were published between 1979 and 1994.

Marie-Paule first “heard” a reference to the Army of Mary,
a “wonderful movement” that she was called to lead, in 1954.
It was officially established on August 28, 1971. A priest from
the Catholic diocese of Rimouski (Québec), Father Philippe
Roy (1916-1988), joined the movement in 1972 and eventu-
ally became its general director. Following a request by Mon-
signor Jean-Pierre van Lierde, a prelate in the Vatican’s
Roman Curia and a friend of Marie-Paule, the archbishop of
Québec, Maurice Cardinal Roy (1905-1985; not a relative of
Father Philippe Roy) officially recognized the Army of Mary
as a Catholic lay association in 1975. In 1976, a popular
French author of texts on prophecy, Raoul Auclair (1906—
1997), after having read the manuscript of Vie d’Amour, de-
cided to become a member of the Army of Mary. In 1978, he
moved from France to Québec, where he became the editor
of the movement’s magazine, L'Etoile. In the years that fol-
lowed, the Army of Mary gathered thousands of followers in
Canada (and hundreds more in Europe).

The Community of the Sons and Daughters of Mary, a
religious order including both priests and nuns, was estab-
lished in 1981, with John Paul II personally ordaining the
first Son of Mary as a priest in 1986. Several other ordina-
tions followed, and a number of Catholic dioceses through-
out the world were happy to welcome both the Sons and the
Daughters of Mary to help them in their pastoral work.
After her husband’s death in 1997, Marie-Paule herself be-
came a Daughter of Mary and was subsequently elected su-



perior general of the congregation. A larger Family of the
Sons and Daughters of Mary also includes lay organiza-
tions, such as the Oblate-Patriots, established in 1986 with
the aim of spreading Catholic social teachings, and the
Marialys Institute (created in 1992), which gathers Catholic
priests who are not members of the Sons of Mary but who
share their general aims.

The Army of Mary’s success has always been accompa-
nied by conflicts with members of the Catholic hierarchy.
Liberal Catholic bishops in Québec regarded the movement
as suspiciously archconservative. After Cardinal Roy’s
death, his successor Louis-Albert Cardinal Vachon proved
to be as hostile to Marie-Paule’s visions and revelations as
Roy had been sympathetic. Vachon regarded some of the vi-
sions as of dubious orthodoxy. He focused on certain writ-
ings by Raoul Auclair (according to which the Immaculate
existed as a spiritual being since before the creation, later to
descend into the Virgin Mary) and on other writings by a
Belgian member, Marc Bosquart, who had moved to
Québec and had written two books claiming that the Im-
maculate was now mystically inhabiting Marie-Paule. Al-
though the Army of Mary maintained that these were
Bosquart’s personal opinions, rather than teachings of the
movement itself, Vachon proceeded to withdraw the official
recognition of the Army of Mary as an official Catholic or-
ganization. The case went to Rome, and in 1987 the Con-
gregation for the Doctrine of Faith judged Bosquart’s opin-
ions as “seriously erroneous.” Although the Army of Mary
promptly withdrew Bosquart’s books from circulation, skir-
mishes with Catholic bishops in Québec continued, while
some English-speaking Canadian bishops, and certain bish-
ops in Italy, were still prepared to accept both the Sons and
Daughters of Mary and the Army of Mary itself into their
dioceses.

Finally, on March 31, 2000, the Vatican Congregation for
the Doctrine of Faith sent a note to all Canadian bishops
stating that Marie-Paule’s Vie d’Amour contained doctrinal
errors and that further action needed to be taken. In 2001,
the National Conference of Canadian Bishops published a
statement saying that the Army of Mary should no longer
be regarded as a Roman Catholic organization. Both docu-
ments were careful, however, in distinguishing between the
Army of Mary as a lay organization and the congregations
of the Sons and Daughters of Mary. Apparently, the Vatican
would like to maintain an ongoing dialogue with the latter,
and has praised their members as excellent priests and
nuns, despite the fact that they remain fiercely loyal to
Marie-Paule and are unlikely to separate themselves from
the Army of Mary. Membership in the lay organization is
currently around 6,000.

Address:

Army of Mary
Centre International de ’Armée de Marie

Arsha Vidya Gurukulam

Spiri-Maria

155 Route de la Grande-Ligne
Lac-Etchemin, Québec GOR 1S0
Canada
http://www.communaute-dame.qc.ca

Massimo Introvigne and PierLuigi Zoccatelli
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ArshaVidya Gurukulam

Arsha Vidya Gurukulam was founded at Saylorsburg, Penn-
sylvania, in 1986, by Swami Dayananda Saraswati, who had
been a disciple of Swami Chinmayananda (1916-1993), fa-
mous authority of the scriptures of India and founder of a
teaching mission to the West. Swami Dayananda semed
destined to be his teacher’s successor as head of Chinmaya
West, but in 1982, he left the organization in part to lead
what he considered a more simple life of a teacher rather
than as an administrator of a growing institution.

Swami Dayananda emerged in the 1970s teaching a
course on Advaida Vedanta, a monistic form of Hindu
thought that views reality as one, and all distinctions as illu-
sion. Important to the advaida approach is an understating
of the self (atman) and identical with God (Brahman). Ad-
vaida negates dvaita, which means “two” thus advaida is
“that which is nondual” It reveals that there is nothing
other than that One, a whole without parts. Enlightenment
is a shift in understanding concerning the Whole that is best
brought about through the study of the sacred texts

His teaching career has included both an intensive study
of classical Hindu literature that undergirds the more than
twenty books he has authored. He continues to teach in-
tensive courses on Vedanta at Saylorsburg and its two sister
ashrams in India, one at Coimbatore, established in 1990,
and one at Rishikesh. These ashrams are distinctive in that
they are not dominated by a contemplative atmosphere but
attempt to create a more academic environment. The pri-
mary goal is the acquisition of knowledge about Vedanta.
Residents spend much time in the study of the ancient
Sanskrit texts. Spiritual practice is centered on a thirty-
minute period of meditation each morning. Mastery of the
sacred scripture is seen as the most reliable means to over-
come ignorance and appropriate direct knowledge of the
Absolute.
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Art of Living Foundation

Through the years Swami Dayananda has trained a num-
ber of students who have themselves gone on to establish their
own ashrams following the traditions they have learned at the
Arsha Vidya Gurukulam: Included are Swami Viditat-
mananda, founder of Adhyatma Vidya Mandir in Gujarat;
Swami Vagishananda, founder of the Education for Living
program in London, England; and Gambhira Chaitanya, who
teaches in Argentina and Brazil. The staff of teachers at the
three ashrams allow a year-round program of instructions
that also include classes in hatha yoga and ayurveda medicine.

Addresses:

Arsha Vidya Gurukulam
P.O. Box 1059
Saylorsburg, PA 18353

Arsha Vidya Gurukulam
Anaikatti P.O.
Coimbatore - 641 108
Tamil Nadu

India
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Art of Living Foundation

Ravi Shankar (honored with the title of Sri Sri), who is not
to be confused with the famous Indian musician, was born
in 1956 in southern India. His life is totally dedicated to
what he defines as the “re-evaluation of human values.” In
1982, he founded the Art of Living Foundation in the
United States. This educational organization, which refuses
to be labeled a religious organization, was created to assist
all members of society, regardless of their sociocultural
context, in reaching their full human potential. The Inter-
national Association for Human Values (IAHV), with main
offices in Geneva, Switzerland, and with three national
chapters (United States, India, and Canada) embodies the
common objective of all of the initiatives promoted and in-
spired by Ravi Shankar. Since November 1996, the Art of
Living Foundation has been a nongovernment organization
(NGO), with the status of consultant to the Economic and
Social Council (ECOSOC) of the United Nations, offering
educational programs, practical tools, and experience-
gaining processes for stress management, problem solving,
health improvement, and living life with greater joy and en-
thusiasm. According to the foundation, more than a million

people in ninety-eight nations around the world have par-
ticipated in these programs.

The Art of Living Foundation has affiliate offices on all of
the continents and manages three main international cen-
ters: Bangalore (India), St. Mathieu du Parc (Québec,
Canada), and Bad Antogast (Oppenau, Germany). The “5 H
Program” is a volunteer-operated initiative of the Interna-
tional Association for Human Values and offers social and
community development programs that focus on five ob-
jectives: Health, Homes, Hygiene, Harmony amidst Diver-
sity, and Human Values. In 1992, Ravi Shankar created the
Prison SMART (Stress Management and Rehabilitative
Training) Foundation, whose activities are aimed at those
people involved in the justice system. The foundation also
organizes a series of specific training programs, which in-
clude the ART Excel (All ’Round Training for Excellence)
Program and the Corporate Executive Program (for corpo-
rate training).

Although Ravi Shankar draws from a spiritual patri-
mony of Indian origin, he also draws from humanity’s var-
ious religious and spiritual traditions, which he sees as
having a universal relevance. According to the Art of Liv-
ing, there are seven levels to human existence: body,
breathing, mind, intellect, memory, ego, and self. In the
teaching of Ravi Shankar, health is not seen simply as the
absence of illness, but rather as consisting of the harmony
of these seven levels. The Art of Living emphasises the im-
portance of learning special techniques for preserving or
reestablishing this harmony. These techniques, which use
breathing as the main tool, are applied at two levels. The
first consists in different types of pranayama (Sanskrit; to
direct or store vital energy), in which it is believed that in-
halation coincides with taking in energy and exhalation co-
incides with the elimination of toxins from the body. The
purpose of the pranayama is to keep the mind calm and
lucid, to increase lung capacity, and to energize the entire
organism. The second application is sudarshan kriya (San-
skrit; purifying action that permits a clear vision of your
own nature), which again works with breathing in its
twofold nature: the intake of vital energy and the release of
toxins. The sudarshan kriya starts a self-healing process,
making it possible for the individual to enjoy great bene-
fits. The final purpose of these techniques is the revitaliza-
tion of the seven levels and the resynchronization of the
first six with the Self. When the body is charged with en-
ergy and the seven levels are in harmony, the natural and
spontaneous response is for the individual to express the
fundamental human values that represent the true human
nature, a state of things that the Art of Living perceives as
its objective.

Another tool used by the Art of Living is Sahaj Samadhi
meditation. Meditation is defined as a state of being in
which the individual effortlessly enters into contact with
the most profound part of him or herself—the Self—the



essence of the human soul by
using a method that dates
back to the ancient Vedic tra-
dition, being the oldest, in-
deed the eternal scripture,
according to Hindu belief. In
addition to teaching these
techniques, Ravi Shankar
makes use of other tools, in-
cluding a learning system
aimed at integrating healthy
and effective life principles
into one’s own daily life and
at recognizing the mecha-
nisms of the human mind
that generate stress and un-
easiness; the techniques are
then used for self-liberation
from stress and uneasiness.
There is no central head-
quarters for the foundation;
of the international centers,
the most important is in
Bangalore: Art of Living
Foundation, c/o Ved Vignan Mahavidya Peeth-Bangalore,
Prashant Rajore, 21st km, Kanakapura Rd., Udayapura,
Bangalore, Karnataka 560 062 India. The International As-
sociation for Human Values (IAHV) is headquartered in
Geneva: IAHV, 2 Ave. Pictet Rochemont, CH-1207 Geneva,
Switzerland. It has an Internet site at http://www.iahv.org/.
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Art of Living Foundation
http://www.artofliving.org
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Aruba, an island nation related to the Netherlands in the
Caribbean off the coast of Venezuela, was originally set-
tled by the Caiquetios people. They were the unfortunate
victims of contact with Europeans and through the 1600s
were conquered, and many were sold into slavery by the
Spanish. The few settlers who occupied the island began to

Aruba

Status of religions in Aruba, 2000-2050

Followers 2000 2025 2050
total % rate

Christians 99,100 964 491 240,000 330,000
Roman Catholics 84300 821 5.17 210,000 303,000
Protestants 1,500 13 18 18,000 11,500
Independents 1,400 13 207 2,500 4,200
Nonreligious 1,400 14 6.07 5,000 9,000
Spiritists 1,000 10 529 2,000 3,000
Muslims 280 03 133 1,000 1,500
Atheists 260 03 485 600 900
Chinese folk-religionists 160 02 407 400 500
Baha'is 150 0.1 1m 400 600
Jews 140 0.1 113 300 400
Buddhists 130 0.1 28 300 400
other religionists 80 0.1 441 200 300
Total population 103,000 100.0 493 250,000 347,000

raise horses and cattle, which for many years formed the
base of the island’s economy. The island came under
Dutch control by the Treaty of Westphalia and was
grouped together with nearby Curagao and Bonaire as the
Netherlands Antilles. Through the next century, because
of the low need for labor, few slaves were imported. People
of African descent constituted about 12 percent of the
population when freedom was granted in the nineteenth
century.

Life on Aruba changed dramatically at the end of the
1920s with the discovery and development of oil fields.
Many expatriates, mostly Americans, settled there. Through
the last half of the twentieth century, Arubans agitated for
freedom from the Netherlands Antilles, with power cen-
tered on Curacao, and then for independence as a nation.
The former was granted in 1986, but in 1990 Aruba with-
drew its petition for independent nationhood.
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Arya Samaj

When the Dutch took control of the Antilles (which also
included the Windward Islands), they expelled the Spanish
Catholic Mission. However, Jesuit priests were allowed back
in 1705. Subsequently, the ROMAN CATHOLIC CHURCH
became and has remained the dominant religion on Aruba;
it claims some 80 percent of the 62,000 residents. The
Dutch introduced the REFORMED/PRESBYTERIAN TRADI-
TION to the Antilles, and it continues as the United Protes-
tant Church of Aruba, combining both Reformed and
Lutheran elements.

When the Dutch lost their foothold in Brazil in the seven-
teenth century, which had been centered in Racife, they evac-
uated the Jewish community, which feared once again com-
ing under Portuguese rule. Most of the Brazilian Jews were
taken either to New Amsterdam (New York) in America or to
Curagao. Some of the Curacao Jews eventually moved on to
Aruba but abandoned the island in the nineteenth century. A
new start for the Jewish community there was made in 1924,
and now a small community of some thirty-five families ex-
ists. The community dedicated a new synagogue in 1962.

Also, early in the twentieth century, a community of
Muslims formed in Curagao, consisting of immigrants
from Syria, Lebanon, and Suriname. Members of this com-
munity moved to Aruba.

Through the twentieth century a variety of Protestant
churches, including Holiness and Pentecostal churches
from the United States, made Aruba their home. Notable
among these was the Evangelical Alliance Mission, which
came in 1931 and sponsors a broadcasting station, Radio
Victoria. The SEVENTH-DAY ADVENTIST CHURCH, which
came a few years before, have the third largest membership
of any church on the island.

The JEHOVAH’S WITNESSES landed on Aruba in the early
1940s. The CHURCH OF JESUS CHRIST OF LATTER-DAY
SAINTS organized its first congregation in 1986, and the fol-
lowing year, portions of the Book of Mormon were trans-
lated into the local language, Papiamento, and published.
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Arya Samaj

Founded in 1875 in colonial India, the Arya Samaj (noble
soul), formerly known as Arya Pratinidhi Sabha, is a re-
formist Hindu sect that synthesizes ancient orthodox ritual
practice with modern notions of social organization and
interaction. Arya Samajis reject much of Hinduism’s
sanatan dharma (e.g., idol worship, puja) and instead have
made the Vedas their preeminent sacred texts. Havan (an

ancient fire ceremony) is their central ritual practice, and
they promote ten basic principles: (1) God is the original
source of all that is true, (2) God is a single, eternal, fully
conscious being, (3) the Vedas are the books of all true
knowledge, (4) all people should be ready to accept truth,
(5) all acts should be performed with righteousness and
duty, (6) Samajis should promote good to the whole world
through physical, spiritual, and social progress of all hu-
mans, (7) all interactions should be regulated by love and
due justice in accordance with the dictates of righteousness,
(8) realization and acquisition of knowledge (vidyaa)
should be promoted for all, (9) Samajis should strive for the
upliftment of all and not be satisfied with only personal de-
velopment, and (10) while the individual is free to enjoy in-
dividual well-being, everyone should dedicate themselves to
overall social good.

Most of these principles support a strong, anticaste, uni-
versalizing sentiment of social service. Moreover, they in-
troduced a ceremony for conversion called shuddhikaran
(purification) that ritually cleansed converts so that they
could be absorbed or reabsorbed into the Hindu fold. De-
spite this ceremony, and promotion of fundamental princi-
ples of social justice, many Samaji communities were un-
able to forget a convert’s caste background, thus making it
difficult for individual converts to be absorbed socially into
the group. For this reason, especially in the first half of the
twentieth century, proselytization efforts focused on entire
(usually endogamous) groups.

Mul Shankara (1824-1883), founder of the Arya Samaj,
was born a Brahman, reared with an Orthodox Brahman
education in Gujarat, and went on to take the vows of a san-
nyasi (a follower of the renounced life) in 1848 with the
Sarasvati Dandi Order of Yogis. As a sannyasi, he took a new
religious name, Dayananda Sarasvati, and wandered the
length and breadth of India for the next twelve years, even-
tually settling in Mathura to study under the Vedic scholar
Virajananda. In the context of colonial India’s emerging so-
cial and political consciousness and nationalism, Daya-
nanda preached a message of gender equality and social lib-
eralism (strongly anticaste) through Vedic interpretations, a
message that was often in conflict with other emerging sec-
tarian philosophies of the time. His abrasive and polemic
style did not endear him to many who cherished traditional
Hinduism, but there were others who found his message
liberating. Thus the Arya Samaj grew as an organization,
particularly in the Punjab, where it remains an important
sect to this day.

Members of the group continue to engage in proselytiz-
ing its universalizing message of spiritual truth and social
reform, a practice that has taken the organization and its
philosophy around the world. Countries of the Indian dias-
pora, in particular (e.g., Guyana, Trinidad and Tobago,
Canada, Kenya, and many more), have numerous, regis-
tered centers for worship, but the worldwide number of ad-



herents is difficult to assess. Trinidad (in the eastern
Caribbean) is particularly notable for having the first
woman to become a Hindu priest (pandit). Indrani Ram-
persad was inducted as a pandita of the Arya Pratinidhi
Sabha.

Address:

Arya Samaj

Sarvdeshik Arya Pratinidhi Sabha
Dayanand Bhawan

Asaf All Road

New Delhi

India
http://www.whereisgod.com
http://aryasamaj.com

Carolyn V. Prorok
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Assemblies of God

The Assemblies of God is an American Pentecostal and
Evangelical Christian denomination with fraternally related
constituencies around the world; it was founded at Hot
Springs, Arkansas, April 2-12, 1914. The roots of the Gen-
eral Council of the Assemblies of God (AG) can be traced to
radical Evangelicals in the Wesleyan wing and especially the
Reformed wing of the nineteenth-century HOLINESS
MOVEMENT. In addition to the historic truths of the Chris-
tian faith, these Holiness forerunners of AG subscribed to
three distinctive beliefs: They believed in sanctification, or
full consecration, as a work of grace subsequent to conver-
sion, referred to later in the century as baptism in the Holy
Spirit; they believed in divine healing; and they preached
the urgent need to evangelize the world before the immi-
nent premillennial return of Jesus Christ. Modern Pente-
costalism arose from this background; its official beginning
is dated to a revival on January 1, 1901, under the leader-
ship of Charles F. Parham (1873-1929) at his Bethel Bible
School in Topeka, Kansas. Parham framed the doctrine dis-
tinctive of classic Pentecostalism by teaching that glossolalic
utterance, or speaking in tongues, signified that the prophe-
sied outpouring of the Holy Spirit (Joel 2:28-29) had now
come, that it (not Holiness sanctification) verified the re-
ception of Spirit baptism, and that it provided linguistic ex-

Assemblies of God

pertise and spiritual empowerment for God’s End-time
missionaries. Subsequent Pentecostal revivals, notably in
Houston; Los Angeles; Chicago; Zion, Illinois; Nyack, New
York; and elsewhere, also strongly impacted those who
formed the AG.

Concerns about doctrinal stability, legal recognition,
overseas missions, ministerial training, and spiritual unity
led over three hundred largely independent Pentecostals to
gather in Hot Springs, Arkansas, in 1914 to establish the
General Council of the AG. Preferring to be identified as a
“cooperative fellowship” rather than as a denomination, the
council did not adopt a creedal statement until 1916 (State-
ment of Fundamental Truths), when a schism occurred
over the nature of the Godhead, a schism that resulted in
the withdrawal of “Jesus Name” or “Oneness” believers. A
constitution and bylaws came later in 1927. From the be-
ginning, the AG embraced conservative Evangelical doc-
trines, with the addition of a distinctively Pentecostal spiri-
tuality emphasizing baptism in the Holy Spirit with the
“initial physical evidence,” as it was called, of speaking in
tongues and the restoration of the charismatic gifts of the
Spirit, as enumerated by Saint Paul (1 Cor. 12:8-10), for the
life and mission of the church. The most recent exposition
of AG theology appears in the 1995 edition of Systematic
Theology, edited by Stanley M. Horton.

Organizationally, the AG adopted a mixed congrega-
tional/presbyterial church polity. This polity allows for a
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Assemblies of God in Brazil

measure of local church sovereignty, under the oversight of
the General Council, the highest governing body, made up
of all ordained ministers and lay delegates from the
churches, which meets biennially. Two smaller bodies, the
General Presbytery and the Executive Presbytery, also ad-
minister the denomination and its many programs. The
general officers include the general superintendent, assis-
tant general superintendent, general secretary, and general
treasurer; other top leaders include the executive directors
of AG World Missions and AG Home Missions. Ministerial
training is provided through regional and national institu-
tions of higher education (Bible institutes, colleges, univer-
sities), as well as through the Assemblies of God Theologi-
cal Seminary and the nontraditional program of Global
University, both located in the headquarters city of Spring-
field, Missouri. The Gospel Publishing House serves as the
denominational publishing arm and the weekly Pentecostal
Evangel as its official voice.

Aggressively evangelistic, the AG included thirty mis-
sionaries on its roster in 1914. By 2001, 1,816 missionaries
served in 186 nations, in ministries of gospel proclama-
tion and compassion, in association with fraternally re-
lated constituencies numbering over 35 million people.
Central to its concept of missionary work has been the
priorities of establishing self-supporting, self-governing,
and self-propagating indigenous churches and providing
leadership training. In the United States, the AG lists
32,310 credentialed ministers, 12,084 churches, and an
overall constituency of 2,577,560. It also holds member-
ship in the National Association of Evangelicals, through
which it is related to the WORLD EVANGELICAL AL-
LIANCE. The Flower Pentecostal Heritage Center, located
in the national headquarters complex, houses a museum
and archival resources.

Address:

Assemblies of God
1445 Boonville Ave.
Springfield, MO 65802
http://www.ag.org/top/

Gary B. McGee
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Assemblies of God in Brazil

Pentecostalism in Brazil began with the immigration of
two Swedes to Belém in 1910. Daniel Berg (b. 1885) was a
Baptist who moved from his native Sweden to the United
States in 1902. In 1909, while visiting his homeland, he re-
ceived the Pentecostal baptism of the Holy Spirit with the
accompanying evidence of speaking in tongues. Upon his
return to America, he joined the congregation led by Pen-
tecostal pioneer William H. Durham in Chicago. There he
met Gunnar Vingren, who had a dream that the pair
should go to Brazil as missionaries. Once settled in Belém,
they began to spread the Pentecostal message among the
Baptists of the city.

As they mastered the language, the pair began to travel
across Brazil, first in the north and then in the 1920s in the
south. The Assemblies of God emerged as the result of their
work. As early as 1913, the initial missionaries (to Portugal)
were commissioned. Subsequently, missionary work was
launched in French Guiana, Bolivia, Colombia, Canada, the
United States, Ecuador, Paramaribo, Mozambique, and East
Timor. The church had some four hundred thousand mem-
bers by 1940. It surpassed the million mark in the early
1960s. By the 1970s, the Assemblies were the largest Protes-
tant church in the country and the only one with congrega-
tions in all of the states of Brazil. By the end of the century,
it had more than six million members and a constituency
more than twice that number.

The church has an extensive Web site, given below,
through which it may be contacted. Its publishing house is
located at Av. Brasil, 34.401, Bangu, Rio de Janeiro R], CEP
21851-000, Brazil. It has rejected membership in the WORLD
COUNCIL of CHURCHES.

Address:
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Assemblies of God in
Great Britain and Ireland

Assemblies of God in Great Britain and Ireland (AGGBI)
was founded from independent Pentecostal congregations
in the United Kingdom. In response to an invitation from
John Nelson Parr (1886-1976), a gathering was arranged at
Aston, Birmingham, in February 1924. Parr assured those
present that “the autonomy of the local assembly would be
strictly observed” He had in mind a British fellowship
based on the pattern of the General Council of the ASSEM-
BLIES OF GOD, which had been formed in the United States
in 1914. The union of assemblies that was envisaged was to
operate at three levels. First, assemblies would adhere to the
same fundamental truths. Second, assemblies should main-
tain fellowship through District Presbyteries. Third, a Gen-
eral Presbytery would be set up, composed of local pastors
and elders.

The Assemblies’ statement of fundamental truths fol-
lowed basic Evangelical tenets regarding the Trinity, the au-
thority of the Bible, and the need for a personal experience
of conversion. They also believed water baptism should be
by total immersion and that healing from illness is pro-
vided for by the death of Jesus on the cross (the Atone-
ment). In common with many other Pentecostal denomi-
nations, they agreed that spiritual gifts and miracles should
be expected in the modern era and that speaking in
tongues (glossolalia), as described in the New Testament, is
the initial evidence of the baptism in the Holy Spirit, a di-
vine experience given to empower the ordinary believer for
Christian service.

A second meeting was held in Highbury, London, in May
1924 with eighty people present, among them Donald Gee
(1891-1966) and the Carter brothers, John (1893-1981)
and Howard (1891-1971). As a consequence of an invita-
tion, thirty-seven assemblies in England and one in Belfast
joined immediately and thirty-eight from Wales and Mon-
mouth joined in August, accepting the pattern that had
been worked out at the Aston meeting. The AGGBI became
a reality.

At the end of 1925, several senior members of the Pente-
costal Missionary Union (PMU), a Pentecostal agency
formed in 1909 in England, resigned. The remaining mem-
bers, who were by now representatives of the AGGBI, took
responsibility for the whole enterprise, and the two bodies
merged. This provided AGGBI with a ready-made mission-
ary work, which has continued to be active, first in specific
fields in China and India where missionaries were sup-
ported, and latterly in a less organized way in thirty coun-
tries of the world, often by providing teaching and other
support for indigenous churches.

The number of assemblies (or congregations) in Britain
increased from 140 in 1927 to 200 in 1929. It has contin-
ued a steady growth, and by the mid-1950s there were

Assemblies of God in Great Britain and Ireland

more than 500. At the end of the century, there were
around 700. The period of fastest growth occurred in the
period 1926-1928, as a result of the ministry of the heal-
ing evangelist Stephen Jeffreys. The 1930s and 1950s were
also periods of steady growth. Throughout the period
when AGGBI was growing, British society was becoming
more secular, and numerical decline was observable
among the older denominations.

The war years (1939-1945) put a stop to campaigning
but were marked by a more than usual sense of unity
among ministers. By the 1960s, when the CHARISMATIC
MOVEMENT burst on the scene, AGGBI was in need of “An-
other Springtime” (the title of a sermon preached at the
General Conference by Donald Gee in 1960), and many at-
tempts were made to secure this, mainly by reforming the
intricate and increasingly complex constitution.

Tensions between reformers and conservatives in the
1970s led by the end of the 1980s to a simplified constitution,
which appeared to encroach on local church autonomy, since
it gave authority to regional and national superintendents. A
policy of regionalization grouped congregations together
into larger blocks and also allowed for the delegation of busi-
ness matters to smaller subgroups of ministers. Efforts to
combine reforms with an emphasis on creating new churches
in Britain were partly successful, but it was difficult to accel-
erate growth at home while maintaining overseas efforts.

In the late 1990s, the general superintendency and the
national leadership ensured that local projects and depart-
mental structures, particularly in education, training, and
church planning, were coordinated, and ambitious targets
for growth were set. At the same time expansion of facilities
permitted a full range of degree courses to be offered at
Mattersey Hall, the denominational Bible College.

Address:

Assemblies of God in Great Britain and Ireland
c/o Mr. Basil D. Varnam, Gen. Admin.

106 Talbot St.

Nottingham NG1 5GH

United Kingdom

http://www.aog.org.uk
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Assemblies of Yahweh

Assemblies of Yahweh

The Assemblies of Yahweh emerged in the 1980s as the
largest of the groups of the Sacred Name movement, a fac-
tion within the larger Adventist movement in the United
States. The Adventist movement had originated in the
1830s around the prediction of founder William Miller
(1782-1849) that Christ would return in 1843/44. When
Christ failed to appear, the movement split into three major
segments, each of which spawned a number of individual
churches. One faction took the name Church of God and
was distinguished by its acceptance of sabbatarianism (wor-
ship on the Sabbath or Saturday rather than Sunday). In the
1930s, the idea that Yahweh, God’s name in Hebrew (the
original language of the Jewish Bible/Christian Old Testa-
ment), was significant and that it and Yahshua (rather than
Jesus) should be used within the Church of God (Seventh
Day) began to gain currency. The use of the Sacred Names
was often aligned with the demand that the church revive
the observance of the ancient Jewish festivals.

In 1937, Elder C. O. Dodd founded The Faith, a periodi-
cal supporting the cause of the Jewish festivals. By the early
1940s, he had began to argue for the Sacred Name cause in
the Faith and to print supportive material through the
Faith Bible and Tract Society. Over the next generation a
small number of Sacred Name congregations formed in
various parts of the United States. Into this situation in the
1960s came Jacob O. Meyer, a former member of the
CHURCH OF THE BRETHREN who had been converted to
the Sacred Name cause and affiliated with a small congre-
gation in Hamburg, Pennsylvania. In 1964, he moved to
Idaho to become the assistant editor of the Sacred Name
Herald, one of several periodicals serving the loosely orga-
nized movement.

In 1966, Meyer returned to Pennsylvania and began an
independent radio ministry. By 1968, his ministry had
grown to the point that a magazine, The Sacred Name
Broadcaster, was launched, and in 1969, he founded the As-
semblies of Yahweh. By the end of the century, some seventy
congregations had been formed. There are affiliated assem-
blies in some fifty countries, with offices for the global work
located in the United Kingdom, the Philippines, and
Trinidad.

Apart from the use of the Sacred Names, the Assemblies
of God have developed other unique beliefs. Meyer asserts
that if one is to understand the Scriptures, the Old Testa-
ment must be allowed to supply the basis of faith. He denies
the doctrine of the Trinity and believes that all the Jewish
commandments must be followed (including the Jewish
festivals) with the exception of the animal sacrifice ordi-
nances. Women in the Assemblies dress modestly and cover
their heads during worship services. Worship without using
the words God and Jesus has made much of the traditional
Christian literature unacceptable to the Assemblies, and to

fill the vacuum, Meyer has led in compiling a Sacred Name
hymnal and translation of the Bible.

The Assemblies of Yahweh sponsor the Obadiah School
of the Bible, also in Bethel, Pennsylvania. It is headed by the
directing elder (Meyer) and the ordained elders (all male).
There are also a number of senior missionaries and mis-
sionaries (who may be female). The primary spread of the
Assemblies has come in response to its expansive radio
ministry, which is broadcast in some seventy countries.

Address:

Assemblies of Yahweh

P.O.Box C

Bethel, PA 19507
http://www.assembliesofyahweh.com
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Associated Churches of
Christ in New Zealand

The Associated Churches of Christ in New Zealand is one
product of the Restoration movement, which emerged on
the American frontier early in the nineteenth century. In the
attempt to “restore” the true church of the apostolic era of
the Christian movement, ministers such as Barton W. Stone
(1772-1844) and Alexander Campbell (1788-1866) left their
connection with the Presbyterians in an expressed desire to
be known simply as Christians. It was their belief, in spite of
the many denominations they saw around them, that the
church was essentially one, and they desired to find an ex-
pression of that unity. The Restoration movement is gener-
ally dated from Barton Stone’s ministry at Cane Ridge, Ken-
tucky, in 1801. Campbell, and his father, Thomas Campbell
(1763-1854), arrived in the United States later in the decade.

The Campbells began to advocate reform in the 1820s,
during which time they were most closely associated with
the Baptists, but by the 1830s, the Campbellites, as they
were called, were a distinct body. The Stone and Campbell
movements united in 1832. Through the rest of the century,
the movement expanded, based on a conservative Free
church theology (which resembled that of the Baptists in
many ways). Like the Baptists, the movement rejected the
idea of sacraments and practiced two ordinances, baptism
and the Lord’s Supper. However, it was identified by its de-
sire to overcome denominational differences.

In the late nineteenth and early twentieth centuries, the
movement fell victim to a variety of differences, some re-



lated to American sectionalism, some to relative degrees of
affluence. A key factor was the desire of some in the congre-
gationally organized movement for more centralized con-
trol over various denominational ministries, including
publications and missionary work. During the last decades
of the nineteenth century, the congregations in the north-
ern states moved toward a degree of centralization. Local
churches also began to install church organs in their sanc-
tuaries. Churches in the southern states (who came to be
known as the CHURCHES OF CHRIST) tended to reject both
tendencies and gradually broke fellowship with the north-
ern churches, who came to be known as the CHRISTIAN
CHURCH (DISCIPLES OF CHRIST). A third group, which re-
jected any centralization, but was open to some practices
such as instrumental music in their congregations, became
known as the CHRISTIAN CHURCHES AND CHURCHES OF
CHRIST.

In 1840, the first Restoration church was founded in New
Zealand, by Scottish minister Thomas Jackson, at Nelson.
Its existence was noted in both American and British peri-
odicals associated with the movement later in the decade.
The spread of the church through the islands was some-
what dependent on migration from Great Britain. Eventu-
ally three conferences (Auckland, Middle District, and
South Island) facilitated cooperative action among the con-
gregations, and in 1901, for the first time, a national confer-
ence was convened. The national conference has been held
annually since 1921 and has become the means of establish-
ing a variety of cooperative ministries. As early as 1906,
missionary work in what is now Zimbabwe was launched,
and work was added later in Vanuatu. In 1927, a theological
college was opened, though it has since closed.

As the new century began, the Churches of Christ re-
ported forty congregations with several thousand mem-
bers. It is a member of the WORLD COUNCIL OF
CHURCHES. It is also related to the larger community of the
Churches of Christ, Christian Churches and Churches of
Christ, and the Christian Church (Disciples of Christ),
through the WORLD CONVENTION OF CHURCHES OF
CHRIST.

Address:

Associated Churches of Christ in New Zealand
Auckland District Committee

c/o Ron O’Grady

P.O. Box 15-774

Auckland

New Zealand
http://www.churchesofchrist.org.nz
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Association for Research
and Enlightenment

The Association for Research and Enlightenment (ARE)
was founded in 1931 as the vehicle for presenting the work
and teaching of American seer Edgar Cayce (1877-1945) to
the public. Edgar Cayce was one of the more notable psy-
chics of the twentieth century, who during the 1920s devel-
oped a reputation for being able to diagnose the illness of
those who came to him and prescribe for their condition.
He later became known for his giving what were termed
“life readings.” While in a trance state, he would offer obser-
vations on an individual’s previous embodiments on earth
and how experiences from these past lives affected that in-
dividual’s present existence. These life readings were
recorded by a stenographer and later transcribed. By the
end of Cayce’s life, records of more than fourteen thousand
readings had been compiled.

In 1948, three years after Cayce died, the Edgar Cayce
Foundation was chartered as a sister organization. It now
has formal ownership of the transcriptions of the readings,
the related documentation, and the facilities in Virginia that
house the ARE. The ARE is a membership organization that
disseminates material derived from the readings, holds con-
ferences related to the teachings, and promotes study
groups in which people around the world may become fa-
miliar with and appropriate the teachings for their own life.

The ARE became more than a small organization of
Cayce associates under the leadership of Cayce’s son Hugh
Lynn Cayce (1907-1982), who oversaw the production of a
number of commercially published books about his father
and the perspective that emerged from the readings (more
than three hundred such books having been written to
date). The ARE became prominent as the New Age move-
ment developed in the 1970s and in subsequent decades has
become a global organization.

In 1997 ARE had 40,000 full members and served that
many more who were attracted to the teachings. Centers
are now operating in more than a dozen countries (includ-
ing Poland, Germany, France, England, Sweden, and
Japan), and study groups are found in more than 50 coun-
tries. Related facilities include Atlantic University (which
offers degrees in transpersonal psychology), the Cayce-
Reilly School of Massotherapy, the Health and Rejuvena-
tion Research Center, and the Edgar Cayce Institute for In-
tuitive Studies. The ARE is presently led by Charles
Thomas Cayce (b. 1942).

Like many groups in the Western Esoteric tradition, the
ARE considers itself a spiritual but not a religious group,
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Association of German Mennonite Congregations

and notes that a number of people who are otherwise
members of various religious communities participate in its
activities.

Address:

Association for Research and Enlightenment
Atlantic Ave. at 67th St.

Box 595

Virginia Beach, VA 23451
http://www.edgarcayce.org/
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Association of German
Mennonite Congregations

The Mennonite movement in Germany originated out of
the Anabaptist movement that emerged in southern Ger-
many and German-speaking Switzerland during the early
years of the Protestant Reformation. The most tragic inci-
dents in Anabaptist history occurred in Germany, where the
millennial movements led by Thomas Miintzer at
Miihlhausen (1524) and then Jan Matthys of Leiden at
Miinster (1534-1535) both turned into open warfare.
These incidents increased the pressure on the adherents,
who had already been feeling the ire of both Protestants and
Roman Catholics on religious grounds. The Anabaptists re-
jected infant baptism and with it the idea of a general popu-
lation that was Christian, whose members led their lives in a
Christian state led by Christian rulers. They sought a
church separate from state authority, one composed only of
those who had experienced regenerating faith and chose
freely to join the fellowship and live under its discipline.

In Holland, Menno Simons (1492-1559) became the
spokesperson of the movement and developed its theology,
distinguishing it from the theology of the Protestants and
Catholics on the one hand and that of the radical Miin-
sterites on the other. He reformed the movement and spear-
headed its spread, especially into northwestern Germany.
Emden was an early Mennonite center, and strong commu-
nities emerged at Hamburg and Liibeck. As early as 1623,
Duke Friedrich invited them to settle in Friedrichstadt.
They also later found refuge on the estates of other sympa-
thetic noble families. They developed in strength in the
palatinate in southern Germany after 1664, where the elec-
tor Karl Ludwig issued a letter of toleration. While success-
fully finding refuge in various places, the Mennonites al-
ways lived under the threat that the current ruler of the

territory in which they resided might change his opinion—
or that a new ruler might not be as tolerant. When a more
tolerant situation was discovered, they frequently migrated.

The Mennonites were especially influenced by the Pietist
movement, which originated in the late seventeenth cen-
tury. The Pietists shared an emphasis on personal religion
and faith that resonated with Mennonite emphases. While
helping to revive some Mennonite congregations, Pietism
also led to many rejoining the established church.

The Mennonite emphasis on peace and their refusal of
military service led to conflict with Fridrich Wilhelm
(1620-1688) and thus created an openness in the 1760s to
the invitation given by Catherine the Great of Russia (r.
1762-1796) to German Mennonites to relocate to Russia.
Between 1762 and 1772, some hundred Mennonite colonies
were founded in Russia, further depleting the German com-
munity. Already, in the 1680s, the first moves of European
Mennonites to Pennsylvania (then a British colony) had
begun. The Palatinate Mennonites joined the move in the
first decade of the eighteenth century. In the next century,
the thrust of Mennonite history was transferred from Eu-
rope to North America.

Through the nineteenth century, the German Mennonite
movement developed as two separate communities, a more
urbanized community in the northwest and a more rural
community in the south. Education became an issue. Al-
though some leaders were trained in the Mennonite semi-
nary in Holland, most attended the Pietist and, in the nine-
teenth century, Baptist schools in Germany. A large
Mennonite boarding school, the Weierhof, developed in the
palatinate. It produced the most important Mennonite
leader of the early twentieth century, Christian Neff (d.
1946), a pioneer advocate of Mennonite unity. During his
half century of leadership, the German Mennonite commu-
nity experienced a revival. They supported world missions
through the Mennonite Missionary Association, a Dutch
sending agency. They developed a relief agency to assist
Mennonites trapped in the Soviet Union (1924), and they
opened a new Bible study center at Karlsruhe.

Many German Mennonites died during World War II.
Others who originally lived east of the Oder-Neisse Line
were displaced westward. They recovered with assistance
from North America and by the 1960s appeared to have re-
vived. In 1952, the European Mennonite Evangelism Com-
mittee was established as a joint effort by German, Swiss,
French, and Dutch Mennonites; it continued the efforts of
the Mennonite Missionary Association established by the
Dutch church in the previous century. Through the com-
mittee, work was supported in Indonesia and Africa.

There are approximately twenty thousand members. The
association is a member of the WORLD COUNCIL OF
CHURCHES and cooperates with the MENNONITE WORLD
CONFERENCE.

(It should also be noted that in Germany, there are also
several other smaller Mennonite bodies. Then in the 1990s,



the German Mennonite community was suddenly swelled
by the addition of some 77,000 Mennonites who moved
from the Volga Region in Russia to Germany. Some joined
the several older groups and others formed new groups re-
flective of the various divisions that had emerged in Russia
since the eighteenth century.)

Address:

Association of German Mennonite Congregations
Okumenisches Institut

Plankengasse 1, D-69117

Heidelberg

Germany

Martin Baumann
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Atheism

Atheism (literally, “without theism”) refers to a spectrum
of belief systems that do not include a belief in a deity. In
the modern West, dominated by Christian theism, atheism
has often been defined in relation to Christianity as “de-
nial” of belief in God. While on a practical level, atheism is
frequently in debate with theistic beliefs and often con-
trasted with them, atheists contend that atheisms are belief
systems that have been constructed apart from any affir-
mation of God or a deity. Atheisms do not in and of them-
selves deny God. Rather they find no rationale for such an
additional affirmation. Many atheists find no meaning in
the term God.

There have been thinkers throughout history who have
proposed ways of thinking about the world that were non-
theistic, and while atheism is often seen as a nonreligious
way of viewing the world, several prominent religious sys-
tems (notably Jainism and Theravada Buddhism) are also
atheistic. Most modern Western atheists trace their beliefs
to Baron d’Holbach (1723-1789) who authored a series of
works, most published anonymously, that denounced the
Roman Catholic Church. In 1772, the first openly atheist
book, written by him, The System of Nature, appeared. His
books denounced what he saw as the erroneous systems of
the past and advocated a new order in which a nature-based
ethical system would be operative.

In the nineteenth century, several atheist systems gained
widespread support and became the basis of a developing
organizational life. Most widely held was Marxism, as de-
veloped by Karl Marx (1818-1883), Friederich Engels
(1820-1895), and their followers. Marxist thought, in its

Atheism

several variations, has offered a complete worldview with-
out God that is basically antireligious. Marx attacked reli-
gion for defending oppressive socioeconomic systems and
drugging the masses of humanity into accepting their ex-
ploited state. No form of atheist thinking has been so suc-
cessful in perpetuating itself as has Marxism, which rose to
a position of dominance in the Soviet Union, the countries
of eastern Europe, and many Third World nations through
much of the twentieth century, and still is the controlling
philosophy in the People’s Republic of China. Marxism also
continues to be espoused by some Western intellectuals,
though its support in academia has measurably declined
since the dissolution of the Soviet Union at the end of the
1980s.

In its rise to political dominance, Marxism has devel-
oped an extremely poor record in human rights, and many
Western atheists have attempted to separate themselves
from it. They instead follow a lineage of atheists that in-
cludes such notable writers as Revolutionary philosopher
Thomas Paine, poet Percy Shelley, popular lecturer Robert
G. Ingersoll, nineteenth-century FREETHOUGHT move-
ment leader Robert Bradlaugh of the National Secular So-
ciety (in Great Britain), and a spectrum of twentieth-cen-
tury thinkers and organizations. These organizations and
individuals (many of whom have edited periodicals) have
been known as defenders of free speech and advocates of a
variety of liberal political causes, including those related to
sexual education and birth control. In the twentieth cen-
tury prominent atheist spokespersons included Joseph
Lewis (1889-1968) of Freethinkers of America; Charles Lee
Smith (1887-1964) of the American Association for the
Advancement of Atheism; and R. M. Bennett, editor of the
Truth Seeker. A variety of intellectuals are identified with
atheism, including Ludwig Feuerbach, Auguste Comte,
Bertrand Russell, Clarence Darrow, and John Dewey. Con-
temporary atheists have attempted, with some success, to
identify atheism as the chosen worldview of the majority of
contemporary academians, especially scientists.

Since World War II, non-Marxist atheism has appeared
under a variety of guises, including HUMANISM (a nonthe-
istic system that emphasizes human values and ethics), sec-
ularism (which offers a worldview apart from any refer-
ence to the sacred), and rationalism (emphasizing the
essential role of reason in establishing a worldview). Hu-
manism has developed both as a religious system and a
nonreligious alternative to religion. Atheism as an orga-
nized alternative to religion received a significant boost
from Madalyn Murray O’Hair (1919-1995) who in 1963
organized AMERICAN ATHEISTS, one of the largest atheist
organizations ever created. Her acerbic personality eventu-
ally led to the organization’s splintering, and her own life
was ended in 1995 when she, along with her son and
granddaughter, was murdered. However, American Athe-
ists had a definite impact in raising the profile of atheism
within American culture.
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Although North American atheist groups are among
the best organized in the world, other nonreligious and
atheist groups, not associated with the spread of Marxism,
have appeared in other countries, including the Atheist
Foundation of Australia, the Mexican Ethical Rationalist
Association, the Finnish Freethought Union, the Union
Rationaliste (France), the International League of Non-
Religious and Atheists (Germany), the Deutscher Frei-
denker Bund (Germany), the Union degli Atei e degli Ag-
nostici Razionalisti (Italy), the Portuguese Freethought
Association, the Forbundet for Religionfrihet, and the
World Union of Freethinkers (Belgium). Some of these
groups are members of the INTERNATIONAL HUMANIST
AND ETHICAL UNION.

Though still a minority belief system, atheism has had a
significant impact on the intellectual climate in the twenti-
eth century and is especially important in the political
arena in many countries such as France and the former
Communist countries of Europe. Contemporary atheists
have identified themselves with such causes as the separa-
tion of religion and the state, the fight against prescientific
and pseudoscientific thinking, and the promotion of ethical
systems apart from religious foundations.

Martin Baumann
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Aum Shinrikyo/Aleph

Aum Shinriky0 is a Japanese new religion founded by the
partially blind, charismatic Asahara Shoko (b. 1955). Origi-
nating in 1984 as a yoga and meditation group, it developed
millennial orientations and taught that a final confronta-
tion between good and evil would occur around the end of
the twentieth century. Asahara claimed his sacred mission
was to lead the forces of good in this final encounter, which
would destroy the corrupt material world and bring about a
new spiritual realm on earth.

Aum taught that humans were weighed down by negative
karma, but that this could be eradicated through religious
austerities. If they did eradicate it, they could attain enlight-
enment and rebirth in higher realms; if not, they would be
reborn in lower realms. Asahara was regarded as an enlight-
ened guru whose words expressed supreme truth and to
whom followers had to show absolute obedience. Disciples
were expected to perform arduous ascetic tasks, and those

who succeeded were granted holy names and special ranks
in the movement, which became intensely hierarchical.

Aum attracted a highly dedicated but limited following
among young Japanese who renounced the world and left
their families to join its commune at Kamikuishiki in Ya-
manashi Prefecture (about two hours outside of Tokyo), and
follow Asahara. It also aroused opposition from the families
of devotees, who objected to their offspring severing all fa-
milial ties in this way, and from the media, which portrayed
the disciples’ devotion to their leader in a negative light. A
campaign was organized against Aum, to which the move-
ment reacted with hostility and intolerance, branding all
who opposed it as enemies of the truth who were unworthy
of salvation. Such aggressive responses provoked further op-
position and increasingly led Aum into conflict with the
outside world—a conflict that took on, in Asahara’s mind,
the nature of a final confrontation between good and evil, in
which he declared that anyone who opposed Aum was an
enemy of the truth who deserved to be punished with death.

Ultimately these doctrines came to legitimize killing oth-
ers in the name of truth and in order to further Aum’s mis-
sion on earth. This turn to violence was spurred by wide-
spread public rejection of Aum in Japan, by internal
fragmentation and tensions, and by its failure to expand
overseas; apart from a brief period of success in Russia, it
failed to gain a secure footing outside of Japan. The violence
was also fuelled by Asahara’s increasing paranoia, as he came
to regard every sign of opposition to Aum as evidence of a
conspiracy against the movement. Eventually he came to en-
vision his movement as under siege from a world conspiracy
that included the U.S. and Japanese governments and others
such as the Jews and the Freemasons, who planned to destroy
him and Aum so as to enable the forces of evil to triumph.

Proclaiming that Aum had to fight against such evil, that
the world merited punishment for its sins, and that only de-
vout Aum followers were worthy of salvation, Asahara set the
movement on a collision course with society. From the early
1990s, Aum began to manufacture biological and chemical
weapons to fight against its enemies and to strike out at indi-
vidual opponents and the wider public. This culminated in
its March 1995 nerve-gas attack on the Tokyo subway, which
killed twelve and injured thousands of commuters. This at-
tack was followed by massive police intervention, the arrests
of most of Aum’s hierarchy, and numerous trials in which se-
nior figures in the movement have been charged with mur-
ders and other crimes. As of 2001, several had been sentenced
to death, while Asahara remained on trial for his life.

The movement continues to exist, however, although it
has severed formal ties with Asahara and has changed its
name to Aleph in order to emphasize this severing. It re-
tains almost a thousand followers (down from around ten
thousand at its peak), who continue to believe that the
world is evil and that the only way to liberation is through
meditation and renunciation. They also continue to vener-
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Subway passengers dffected by nerve gas released in central Tokyo subways by Aum Shinrikyo are carried into St. Luke’s Hospital, March 20,

1995. (AP/Wide World Photos)

ate Asahara as the spiritual master who taught them the
way of liberation. Aleph’s continuity of belief with Aum has
led to a continuation of suspicion in Japan. It is thus kept
under very close scrutiny at all times by the authorities, who
have passed laws especially for this purpose.

Address:
http://www.aleph.to/index_e.html

Ian Reader
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Aumist Religion

The Aumist religion is a relatively new faith community,
founded in 1969 by Gilbert Bourdin (1923-1998), best
known as His Holiness Lord Hamsah Manarah. It considers
itself a Religion of Unity, representing a synthesis of all the
religions and spiritual movements of the planet, and be-
came well known in the late 1990s due to its conflicts with
the French government.

Bourdin was born into a traditional Roman Catholic
family, but was attracted by mysticism and occult sciences
when he was young. He investigated a wide spectrum of
Western initiatory paths (kabbalah, alchemy) and studied
the “philosophical” principles of FREEMASONRY, Rosicru-
cianism and Martinism. In India, he stayed with the
renowned yogi Swami Sivananda (1887-1963), founder of
the DIVINE LIFE SOCIETY, from whom he received the ini-
tiation into the life of a sannyasi, on February 13, 1961, at
Rishikesh. Sivananda gave Bourdin the name Hamasananda
Sarasvati.
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During his numerous trips, Lord Hamsah Manarah was
also initiated into Jainism, Sufism, various branches of Hin-
duism and Buddhism, and several African religions. The ti-
tles of Acharya and Mahacharya (a teacher who preaches
what he has himself accomplished) were given to him in
stages by Jainist and Hindu masters. He also received the
title of Adinath, First Master or patriarch, with the implica-
tion that he is a divine incarnation.

After his long initiatory pilgrimage, which including the
visitation of many of the world’s holy sites, in 1969 Lord
Hamsah Manarah settled on a mountain over the small vil-
lage of Castellane in the Alps of Haute-Provence, France.
This place corresponded to one he had seen in a dream. As
news of his presence spread, many journeyed to meet him.
As some who were attracted to him decided to stay on the
mountain, an ashram emerged, and plans for a city began
to be projected. Included in the city were temples and stat-
ues from different religions, including the largest Buddha in
Europe (21 meters), a giant figure of Christ (17 meters),
and one known as the Cosmoplanetary Messiah (33 me-
ters). In 1990, Lord Hamsah Manarah revealed to the world
that he was the Cosmoplanetary Messiah, that is the Mes-
siah for whom all the traditions wait.

Lord Hamsah Manarah devoted almost two decades of
his life to leadership of the community and the creation of
Aumism, writing some twenty-two books. In his final years,
however, he was caught up in problems with the French
government, which, in the wake of the deaths of members
of the ORDER OF THE SOLAR TEMPLE in 1994, began a cru-
sade against various minority religions in the country. The
Aumist religion was singled out for special attention, and
efforts were made to destroy the city. Following the leader’s
death in 1998, a controversy ensued over the final resting
place of his body. In September 2001, French authorities
came to Mandarom and destroyed the statue of Lord Ham-
sah Manarah. They continue efforts to have the remaining
sacred statues demolished and the community scattered.

Aumism sees itself as the synthesis of all the religions and
spiritual movements of the planet. Aumists pray equally to
Buddha, Allah, Christ, and Mother Nature. The Aumist also
feels a harmonious relationship with all people, all races, all
classes, and all traditions, and the religion does not demand
that members give up their prior faiths in order to become
Aumist (though acknowledging Lord Hamash Manarah and
his teachings contradicts the teachings of many religions).

The name Aumism is derived from the sound “om,” con-
sidered the root of all the sacred sounds found in every tra-
dition (Amen, Amin, and so on). According to Aumists, the
benefits from repeating “om” are vast. Aumists also repeat
various other mantras (words of power) for collective and
individual ascent.

Aumists believe in reincarnation according to the Law of
the Evolution of the Souls. A vegetarian diet is recom-
mended, although it is not demanded. Aumism is opposed

to drugs, suicide, and sexual deviations (i.e., polygamy and
homosexuality).

The Aumist religion has its headquarters at the Holy City
of Mandarom Shambhasalem, Haute-Provence, France,
where some fifty monks and nuns reside. The movement
has been formally organized into a church, and priests,
priestesses, and bishops designated. The community ex-
pects Lord Hamash Manarah to reincarnate, and they be-
lieve that they will be able to recognize him in much the
same manner that Tibetans recognize the next incarnation
of a lama. In the meantime, leadership has passed to a
group of high priests. Priests and priestesses oversee five
sacraments: baptism, confirmation, renovation, marriage,
and transition.

One becomes an Aumist through baptism, that is, the
transmission of the sound om. Those who pursue their
spiritual path within the movement may associate with the
Initiatory Order of Triumphant Vajra and become Knights.
The Initiatory Order is structured in twenty-two degrees,
with each degree corresponding to a particular spiritual
journey of prayer and study. Knights may also seek the
priesthood. Both men and women, married and unmar-
ried, may become priests. Married priests belong to the out-
side branch. Unmarried priests may join the renunciate
monastic branch and live in the Holy City.

Centroms, as places for prayer are called, serve as local
centers for Aumists. Centroms are located across France
(about a hundred), in most European countries, and in pri-
marily French-speaking lands in Africa, Oceania, the Indian
Ocean, and Canada. In Canada, where the Aumist religion
has a considerable following, an ashram has been estab-
lished. Aumists from around the world come to the Holy
City for various events and seminars. There are approxi-
mately a thousand Knights and thousands of Aumists in the
world.

Address:

Aumisme

Cité Sainte de Mandarom

La Baume 04120

Castellane

France

http://www.aumisme.org (in French)

James R. Lewis
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The continent of Australia has been inhabited at least
50,000 years. At some undetermined point the Aboriginal



people emerged as a distinc-
tive ethnic grouping; they de-
veloped more than 260 lan-
guages, a variety of cultures,
and a variety of related reli-
gious perspectives. They were
seminomadic people whose
existence was tied to the land
that they revered. ABORIGI-
NAL RELIGIONS included a
series of stories related to the
creation of the world out of
preexisting substances by the
“Ancestors.” They were also
marked by a set of rituals
that integrated them into the
natural world as the seasons
changed and the process of
obtaining food and shelter
continued.

Though the Spanish first
sighted Australia in 1606, Eu-
ropean settlement did not
begin until 1788, when the
first group of British colonists arrived, most as prisoners.
Their arrival at Botany Bay (Sydney) serves to divide Aus-
tralian history into two eras. A period of aggressive settle-
ment of particularly the southeastern coast followed. Ef-
forts to establish European hegemony cost the Aboriginal
people an estimated 80 percent of their population. More
prisoners were sent, the largest number coming in 1830,
when some fifty-eight thousand arrived. No additional
prisoners were sent after 1840. Further periods of popula-
tion expansion followed gold discoveries in 1851 and 1892.
Though most settlers were of European background, meas-
urable numbers came from Italy, Greece, Germany, the
Netherlands, and the southern Balkans.

Six British colonies were established on the continent. In
1901, they were reorganized as autonomous states (includ-
ing Tasmania), associated together as the independent
Commonwealth of Australia. Women were granted the vote
the following year. Areas remaining outside the common-
wealth were added in 1911.

The Aboriginal population suffered from the attempts
of Europeans to claim ownership of the land. Those who
survived this process of displacement had their culture
and way of life disrupted. Although Aboriginal life and re-
ligion survives, it does so primarily in the less hospitable
rural areas away from the more populated coasts and river
valleys.

Christianity was introduced to Australia by CHURCH OF
ENGLAND ministers serving as chaplains of the original
penal colony. Neither the prisoners nor the soldiers set to
guard them were particularly responsive to the church’s

Australia

Status of religions in Australia, 2000-2050

Followers 2000 2025 2050
total % rate

Christians 14,973,000 793 094 17,364,000 17,669,000
Roman Catholics 5,400,000 286 143 6,800,000 7,800,000
Anglicans 4,060,000 215 0.12 4,200,000 4,250,000
Protestants 2,630,000 139 059 3,000,000 3,100,000
Nonreligious 2,745,000 145 1.42 4,025,000 5,808,000
Atheists 329,000 1.7 126 454,000 506,000
Buddhists 242,000 13 5.6 380,000 480,000
Muslims 229,000 12 3.61 400,000 700,000
Jews 91,100 05 093 105,000 110,000
Hindus 60,200 03 113 91,000 120,000
Neoreligionists 54,100 03 1046 60,000 80,000
Ethnoreligionists 46,600 03 291 52,000 55,000
Baha'is 33,500 02 2% 60,000 100,000
Chinese folk-religionists 26,100 0.1 0.84 33,000 38,000
Confucianists 23,200 0.1 1.01 30,000 33,000
Sikhs 12,500 0.1 453 20,000 32,500
Spiritists 5,700 00 047 7,000 8,500
Zoroastrians 1,400 00 3.8 2,000 3,000
other religionists 7,100 00 0.l 7,500 9,000
Total population 18,880,000 1000 112 23,091,000 25,752,000

ministrations. The Reverend Samuel Marsden oversaw the
church’s development beginning in 1793. His hegemony ex-
tended to Tasmania and other British settlements in the
South Pacific. In 1823, Australia was placed within the geo-
graphically impossible Diocese of Calcutta, and it was not
until 1832 that a bishop arrived in Australia. Over the next
decade five dioceses were carved out.

The Anglican Church developed sporadically as British
settlement evolved and the colony prospered. As early as
1826, a mission among the Aboriginal people was launched,
though its progress was slow. The church’s attempts to build
settled Christian congregations and communities clashed
with the Aboriginal nomadic life.
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On January 1, 1962, the church became autonomous as
the Church of England in Australia, assuming its present
name, ANGLICAN CHURCH OF AUSTRALIA, in 1981. Once
claiming more than half of the population as members, the
church has declined as a percentage of the population
through the twentieth century. In the 1980s, it was replaced
by the ROMAN CATHOLIC CHURCH as the largest religious
group in the country.

Among the first settlers were Irish political prisoners,
who formed the core from which the Roman Catholic
Church in Australia grew. Immigrants from predominantly
Catholic countries led to further expansion, and in the
twentieth century a number of Australians converted to
the church. Irish priests arrived in 1803 and have domi-
nated the clergy over the years. The first bishop was conse-
crated in 1834, and the hierarchy expanded nationally in
the 1840s.

Protestantism began with Presbyterian settlers, who built
an initial church in 1809. The first Baptist church followed
in 1813, but membership growth was extremely slow dur-
ing their first generation. METHODISM also emerged as a
visible community in the second decade of the century, and
in 1815, the first minister arrived from England to travel
among them. Over the century the Methodists emerged as
the second largest group in the colony.

Through the nineteenth century a variety of British and
American groups established work, including the LONDON
MISSIONARY SOCIETY, THE SALVATION ARMY, the
Churches of Christ (associated with the American group
known as the CHRISTIAN CHURCH [DISCIPLES OF
CHRIST]), the Lutherans, and the SEVENTH-DAY ADVEN-
TIST CHURCH. In 1977, the Congregationalists (resulting
from the London Missionary Society’s work), the Metho-
dists, and the majority of the Presbyterians united to form
the UNITING CHURCH IN AUSTRALIA, the third largest
groups in the country. Some 30 percent of the Presbyterians
formed as the PRESBYTERIAN CHURCH OF AUSTRALIA
(CONTINUING).

Through the twentieth century, groups representing the
entire spectrum of Christianity emerged in Australia. Greek
immigrants created a large Orthodox community under the
jurisdiction of the ECUMENICAL PATRIARCHATE/PATRIAR-
CHATE OF CONSTANTINOPLE, with an archbishop in Syd-
ney. PENTECOSTALISM grew steadily over the century,
though membership is scattered among a number of both
local and imported groups. Several new churches, such as
the Christian Life Churches International and the CHRIS-
TIAN OUTREACH CENTRE, have come on strong as a result
of the late-twentieth-century CHARISMATIC MOVEMENT.

The Jewish presence in Australia became visible in 1817,
when a small group formed a burial society (it being com-
mon for a cemetery to be the first communal structure cre-
ated by a newly established Jewish community). A congre-
gation was founded in Sydney in 1828 and an initial

synagogue opened in 1844. Meanwhile, worshipping com-
munities emerged in Melbourne, Ballarat, Geelong, and
Adelaide. By the beginning of the twentieth century, Jews
had spread across the continent, and many had risen to po-
sitions of prominence in the business and government
community.

Today there are more than ninety thousand Jews in Aus-
tralia, more than half of whom reside in Melbourne. Com-
munity affairs are cared for by the Executive Council of
Australian Jewry, also headquartered in Melbourne. The
majority of religious Jews can be found in the Ashkenazi
and Sephardic Orthodox synagogues, though there are vari-
ous forms of REFORM JUDAISM, united by the Australian
Federation for Progressive Judaism.

BUDDHISM grew during the twentieth century, primarily
by the arrival of tens of thousands of immigrants from
China, Thailand, Tibet, and Japan. Since World War II, a
strong Western Buddhist community has emerged, and a
variety of Buddhist ecumenical structures now attempt to
bridge the language and cultural barriers that separate the
different Buddhist groups. The Buddhist Council of New
South Wales carries an extensive directory of Buddhist cen-
ters on its Internet site at http://www.buddhistcouncil.org/.
In 2001, the United Vietnamese Buddhist Congregation in
Australia hosted the meeting of the WORLD BUDDHIST
SANGHA COUNCIL’s international conference.

The first Muslims in Australia came from Afghanistan in
the 1860s, and by the census of 1911, there were some four
thousand residing in Australia. The community declined
through the 1930s but then grew slowly through the middle
of the century. It has more than doubled since 1971, pri-
marily from immigration, and now numbers in excess of
two hundred thousand. Muslims form a very diverse com-
munity, coming from all parts of the Muslim world, includ-
ing Bosnia and Africa. The majority of Muslims are united
in the Australian Federation of Islamic Societies. While the
great majority of Muslims are mainstream Sunnis and Shi-
ites, there is a small group attached to the AHMADIYYA
MOVEMENT IN ISLAM and groups of DRUZE in Adelaide
and Sydney. There is a small following of the NAQSH-
BANDIYA SUFI ORDER and an equally small number of
Westerners associated with the Australian center for SU-
FISM in Sydney.

The religions of the Indian subcontinent (Sikhism, Hin-
duism, JAINISM) also came to Australia in the nineteenth
century, but not in great numbers. Growth was limited by
immigration restrictions through much of the twentieth cen-
tury. During the last decades of the twentieth century, how-
ever, tens of thousands arrived from India and Sri Lanka. The
1991 census reported more than forty thousand Hindus,
most from India, but an almost equal number arriving from
Fiji (see FIJT ISLANDS, HINDU COMMUNITY OF THE).

Mingled with the Hindu immigrants were a variety of In-
dian spiritual teachers (gurus), most of whom simply vis-



ited Australia as part of their
work in spreading their
movements internationally
and a few of whom resided in
Australia. At the same time,
Australian spiritual seekers
traveled to India in search of
spiritual enlightenment. Pos-
sibly the most famous of
these is John Mumford, who
as Swami Anandakipila has
become a major force in
spreading the tantric teach-
ings of the INTERNATIONAL
YOGA FELLOWSHIP MOVE-
MENT among Westerners.
As an English-speaking
country, Australia has been
the home of Western Esoteric
groups since the mid-nine-
teenth century. SPIRITUAL-
ISM  thrived, and both
the THEOSOPHICAL SOCIETY
and the LIBERAL CATHOLIC
CHURCH had major centers in the cities. In the last half of
the twentieth century, Australia became the home to the
same spectrum of esoteric, occult, Wiccan, and NEW AGE
MOVEMENT groups that are now found across North Amer-
ica and Europe. A variety of Japanese new religions also
found an initial base in the country’s Japanese community.
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During the last centuries of the pre-Christian era Austria
was mainly inhabited by Celtic tribes who venerated Celtic
gods, an observation deduced from theophoric elements in
personal names and also from epigraphical sources. Then
in 15 and 9 B.C.E., the main areas of Austria became the
provinces Noricum and Pannonia of the Roman Empire,

Austria

Status of religions in Austria, 2000-2050

Followers 2000 2025 2050
total % rate

Christians 7,370,000 898 0.52 7,124,000 5,645,000
Roman Catholics 6,200,000 755 033 6,156,000 5,100,000
Protestants 414,000 50 0I5 400,000 355,000
Orthodox 155,000 19 303 190,000 215,000
Nonreligious 562,000 6.8 1.38 700,000 900,000
Muslims 183,000 22 115 240,000 400,000
Atheists 69,300 08 145 85,000 95,000
Jews 8,600 0.1 -045 8,000 8,000
Buddhists 5,200 0.1 1320 9,000 12,500
Baha'is 3,800 0.1 41 5,000 8,400
Hindus 2,500 0.0 5.08 5,000 9,000
Chinese folk-religionists 1,300 00 8.60 2,200 3,500
Neoreligionists 920 00 277 1,500 2,500
Sikhs 410 00 747 1,000 2,000
Confucianists 380 00 2043 600 800
Ethnoreligionists 40 0.0 4497 10 100
other religionists 3,500 0.0 1.04 5,000 1,500
Total population 8,211,000 1000  0.64 8,186,000 7,094,000

thus bringing not only Roman gods to Austria, but also the
gods of various Eastern religions, which then flourished
within the Roman Empire. The more famous deities,
Mithras, Jupiter Dolichenus, and Isis, were partly identified
with local Celtic gods. During the fourth century C.E.,
Christianity came to Austria, mainly via Aquileia in Italy;
the most famous missionary in these early times was
Severin (d. 487). His biography, written by his disciple
Eugippius, details the spreading of Christianity along the
river Danube and to the Alps and also reports on the de-
cline of social structures due to the migration of nations
that had brought non-Christian Slav people to the southern
and eastern parts of the Alps, people who began to replace
the Celtic and Roman population. Some Germanic tribes,
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who were Arians, also lived in the area of modern Austria. In
the next century Bavarians migrated to the north of Austria.

In 696, Rupert of Worms founded the Diocese of
Salzburg, which became the starting point for the organiza-
tion of the Catholic Church in Austria. Bishop Virgilius of
Salzburg (745-784), one of Rupert’s successors, came from
Ireland as one among the Irish and Scottish monks and
missionaries who then were active in Austria. Through the
beginning of the tenth century, Christianity spread and de-
veloped a stable organization, but migrating Avars and
Hungarians gave this growth a setback, which lasted until
the early years of the regency of the counts of Babenberg
(976-1246). Beginning in the eleventh century, the restora-
tion of Christianity led to the founding of parishes all over
Austria and to the creation of new dioceses at Gurk (1072)
and Seckau (1218). At the same time monastic life was reor-
ganized, and a number of new monasteries were founded
(primarily by Augustinians, Benedictines, and Cistercians).
Thus during the eleventh, twelfth, and thirteenth centuries
Christianity at last became the dominant religion all over
Austria, professed by all except the Jews, whose historical
beginnings in Austria date to the early tenth century. The
Jewish community centered on Vienna. During the thir-
teenth century, Jews lived throughout the city, though the
more concentrated Jewish community was renowned in
middle Europe until the Jews were expelled from (or suf-
fered martyrdom in) Vienna in 1420/1421.

From the beginning of the reign of the Hapsburg dy-
nasty (1276-1918), Austria’s rulers involved themselves in
Catholic concerns; they led in the founding of the faculty
of theology at the University of Vienna in 1365 and in es-
tablishing Vienna as the center of a new diocese in 1468. At
the end of the Middle Ages, such state-church connections
were not only of benefit to the ROMAN CATHOLIC
CHURCH. From the early years of the Protestant Reforma-
tion we find members of the EVANGELICAL CHURCH OF
THE AUGSBURG AND HELVETIC CONFESSIONS IN AUS-
TRIA who could openly practice their religion, though
their protected status ended in 1620 with the coming of the
Counter-Reformation, led by the Society of Jesus (the JE-
SUITS) and the Capuchins. The strengthening of the
Catholic Church also created a new cultural impact with
the baroque period, which can only be understood as a re-
sult of a widespread feeling of triumph after the Thirty
Years’ War (1618-1648) and the defeat of the Turkish Mus-
lims before the walls of Vienna (1683). The baroque era
placed a strong Catholic stamp on Austrian history for
more than a century and a half.

This Catholic dominance was somewhat affected during
the later eighteenth century when the emperor Joseph II
dissolved a number of the Catholic monasteries not directly
engaged in social or educational activities and also ex-
tended toleration to the Evangelical and Orthodox
churches; Byzantine Orthodox Christians had settled in

Austria during the course of the eighteenth century as mer-
chants. Also the Jews now found themselves in a better situ-
ation again, and the revived Jewish community of Vienna
became famous as a center for printing Hebrew books. In
the early nineteenth century, (the haskalah movement) the
Jewish Enlightenment prospered in Vienna.

The proliferation of Christian denominations and sects
in Austria can be traced to the second half of the nineteenth
century. In 1867, religious freedom was granted to all in-
habitants by the Fundamental Law of the State, and in 1874,
another law opened the possibility for religious communi-
ties to obtain official acknowledgement by the state. The
Roman Catholic Church, the Evangelical Church, and the
Jewish community were the first three religions to attain
this status, with the OLD CATHOLIC CHURCH OF AUSTRIA
following in 1877. ISLAM was acknowledged in 1912 as a re-
sult of the Muslim community in Herzegovina then being
part of the Austrian monarchy. The Roman Catholic
Church remained the dominant religion, although after
World War I, with the end of the Austrian monarchy, the
new government established a policy of separating state and
church. In 1933, the Republic of Austria ratified a concordat
with the Holy See.

The Nazi occupation and World War II brought signifi-
cant change to Austria. In the years following the war, the
Catholic Church, which presently reports 6 million mem-
bers, holds the allegiance of only 75 percent of the total
population, a significant decline since 1945, when more the
90 percent of the Austrian population were Catholics. The
Jewish community, which had 180,000 members in 1938,
was decimated by the Nazi terror, and as the new century
begins only some 8,000 Jewish people reside in Austria.
Since the 1960s, a growing number of Muslim people have
migrated to Austria, in the early years mainly as guest work-
ers from Turkey and Yugoslavia. The 1980s saw refugees
from Iran and various Arabic countries settled in Austria,
and in the 1990s, Bosnian Muslims sought shelter in Aus-
tria. To a minor degree native Austrians have also converted
to Islam, so that presently there are about 400,000 Muslims
living in Austria.

In 1983, Austrian Buddhism also became acknowledged
as an official religion by the state. The Buddhist community
is estimated to include approximately 12,000 with a West-
ern and 5,000 with an Asian ethnic background. The
Catholic Bishops’ Conference has taken the lead in inter-
faith dialogues and has founded and financed an institution
to pursue dialogue with the non-Christian religions in Aus-
tria. Protestant Christian churches initiated a new phase of
ecumenical activity in 1958 with the formation of the Ecu-
menical Council of Churches in Austria; the Roman
Catholic Church has freely cooperated in ecumenical en-
deavors since the Second Vatican Council (1962—-1965). An
additional important ecumenical activity began in 1964
with the founding of Pro Oriente, an organization that con-



centrates upon theological dialogues with the pre-
Chalcedon Churches and the Christological issues that di-
vide these churches. Several churches in the Middle East
that did not accept the doctrines of the Council of Chal-
cedon (451 C.E.) now considered the Orthodox position on
the divine and human natures of Christ. Two non-Chal-
cedonian churches, the ARMENIAN APOSTOLIC CHURCH,
with 3,000 members, and the Syriac Orthodox Church of
Antioch (also 3,000 members) now have legal acceptance as
official religions in Austria. At the same time, other
churches have also received legal status, including the
CHURCH OF JESUS CHRIST OF LATTER-DAY SAINTS (4,000
members), the UNITED METHODIST CHURCH (1,100
members) and the NEW APOSTOLIC CHURCH (5,000
members). Also more than 20,000 members of the Greek
Orthodox Church (under the authority of the ECUMENI-
CAL PATRIARCHATE) reside in Austria.

Discussions on religious freedom and the acceptance of
minor religions, called new religions, led in 1998 to new
state legislation for some minority religions as religidse
Bekenntnisgemeinschaften. Although they now are acknowl-
edged as juridical communities, they do not get the same
support by the state as the older religious communities,
whose juridical status is based on the legislation of 1874. At
present, only nine communities have been accepted as
Bekenntnisgemeinschaften: the BAHAT FAITH; the Hindu
community; the Christengemeinschaft (a Christian commu-
nity with an ANTHROPOSOPHICAL SOCIETY background);
the SEVENTH-DAY ADVENTIST CHURCH; a group of Pente-
costal communities; a group of independent churches; the
Baptist Church; the COPTIC ORTHODOX CHURCH; and the
JEHOVAH’S WITNESSES.

The Jehovah’s Witnesses have about 25,000 members in
Austria; all the others report between 1,000 and 5,000
members. During the last years of the twentieth century
there was a significant discussion about the different levels
of status of religions, which some viewed as a sign of in-
justice and denial of religious freedom. Some have also
seen it as problematic that the smaller new religions (each
having less than 500-1000 members) are frequently spo-
ken of in the public and presented in the media as de-
structive cults.

Manfred Hutter
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Austrian Buddhist Association

Austrian Buddhist Association

A small number of Buddhists in Austria founded a Bud-
dhist society in Vienna in 1947 under the then operative law
that gave religious communities the possibility of forming a
society; this juridical status still did not put the groups that
chose it on a level with religious communities like the OLD
CATHOLIC CHURCH OF AUSTRIA or the CHURCH OF
JESUS CHRIST OF LATTER-DAY SAINTS. Further efforts to
improve the status of the society led eventually in 1983 to
the foundation of the Austrian Buddhist Association (in
German, Osterreichische Buddhistische Religionsgesell-
schaft), which then gained full legal recognition by the Aus-
trian republic as one of the official religions in Austria. The
association is also a member of the EUROPEAN BUDDHIST
UNION and serves as a regional center of the WORLD FEL-
LOWSHIP OF BUDDHISTS.

The association is an umbrella organization covering dif-
ferent Buddhist groups and individual Buddhists alike. At
the end of 2000, twelve groups were formally members of
the association, while about ten other Buddhist groups had
not applied for membership. As of 2000, discussions have
begun concerning the possible affiliation of the Austrian
branch of SOKA GAKKAI INTERNATIONAL. Slightly more
than 2,000 individuals have also joined the association, a
low percentage of the estimated 17,000 Buddhists now liv-
ing in Austria and practicing their religion in various
groups and communities.

The association is headed by a board of five people who
serve as official representatives of the association in relation
to the Austrian republic. Of greater importance in adminis-
tering the affairs of the association, however, is the Council
of the Sangha (in German, Sangharat means community),
consisting of the five people on the board and representa-
tives of all the Buddhists groups and communities who
have joined the association. The main aims of the associa-
tion are to promote knowledge of Buddhism to the general
public, to serve as representatives for public or administra-
tive institutions, and to provide religious instruction in
public schools to all pupils who are Buddhists. Another im-
portant organizing body within (and partly parallel to) the
association are the three Buddhist communities for the
northeastern, southern, and western areas of Austria. These
three communities were established in 1997 as a result of
the increase of the number of Buddhists in Austria, in order
to better serve their religious needs. These communities
help different groups or individuals in their respective areas
to organize meetings, to promote the teachings of the Bud-
dha, or to encourage all to lead a Buddhist way of life.

The association is not related to a specific Buddhist
school or tradition, but creates a network and structures for
cooperation among the various Buddhist groups. Though
not an official journal of the association, the quarterly jour-
nal Ursache und Wirkung focuses on the same aims and has
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since 1991 covered all topics
concerning Buddhism in
Austria and in people’s daily
lives. The journal has an In-
ternet site at http://www.
ursache.at.

Address:

Austrian Buddhist Association

Osterreichische Buddhistische
Religionsgesellschaft

Fleischmarkt 16

A-1010 Vienna

Austria
http://www.sbg.ac.at/budd
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Azerbadijan

Azerbaijan, a small country on the Caspian Sea, emerged in
the fourth century B.C.E. as several peoples residing in the
region united and proclaimed their independence from
Persia, which had recently been overrun by Alexander the
Great. The name Azerbaijan is a derivative of the name of
one of these people, the Atropatene. In the seventh century
C.E., the area was incorporated into the Arab Kingdom and
the peoples of the region united by the imposition of Islam.
As the division developed between Sunni Islam and SHI'A
ISLAM, Azerbaijan became part of the Shiite world. In the
eleventh century, the Turks occupied the land, and the
Turkish language came into common usage. Modern Azeri
is a dialect of Turkish, and it is also the case that Azeri iden-
tity developed in this period, tied both to the country’s
unique language and Shi’a Islam.

Beginning in the sixteenth century, Azerbaijan became
the target of expansionist dreams of its neighbors, Turkey
and Persia, and in the eighteenth century, Russia. Russia
was granted northern Azerbaijan in 1828. The country be-
came increasingly prized for its rich oil deposits. In 1920, all
of the country was incorporated into the new Soviet Union
and then joined with Armenia and Georgia into a Trans-
caucasian Federated Soviet Republic.

The Muslim Azeris and the Christians of nearby Armenia
have a long rivalry. In 1918, while an independent Azerbai-

Status of religions in Azerbaijan, 2000-2050

Followers 2000 2025 2050
total % rate

Muslims 6,472,000 837 .04 8,490,000 9,374,000
Nonreligious 838,000 108 -0.56 500,000 300,000
Christians 358,000 46 015 365,000 271,000
Orthodox 345,000 45 015 350,000 250,000
Roman Catholics 1,500 0.1 -0.64 8,000 8,000
Independents 3,600 0.1 371 5,000 10,000
Atheists 36,000 05 414 20,000 10,000
Jews 28,500 04 0.6 25,000 20,000
Baha'is 1,400 0.0 2.67 3,000 6,000
Total population 7,734,000 1000  0.78 9,403,000 9,981,000

jan nation briefly existed, Azeris carried out a massacre of
Armenians residing in the country. Then in 1988, as the So-
viet Union was in its last phase, the Armenians who con-
trolled the province of Nagorno-Karabakh revolted, and in
1991, when the cease-fire was negotiated, a strip of land
connecting the province to Armenia was in Armenian
hands. To the present, that section of Armenia (though a
matter of ongoing dispute) divides Azerbaijan into two ge-
ographically separated territories. As a result of the loss to
Armenia, the Azeris carried out a retaliatory persecution of
Armenians living in the remaining part of the land. Many
left the country at this time.

The majority of Azeris are Shi’a Muslims, the remain-
der being Sunni Muslims, primarily of the HANAFITE
SCHOOL OF ISLAM. The Shiites are closely related to the
Iranians who share the same faith, especially to the large
Azeri-speaking community in northern Iran. Sunni Islam
was introduced in the nineteenth century with the en-
couragement of Russian authorities, who facilitated



Hanafi imams’ relocation to the northern part of the
land. At the same time, members of the NAQSHBANDIYA
SUFI ORDER entered the region, as did members of the
QADIRIYYA SUFI ORDER. Both became the source of anti-
Russian agitation.

However, during the years of Soviet rule, secularization
proceeded, and in the 1990s, a secular government, based to
some extent on the Turkish model, was instituted. There is
no state religion in contemporary Azerbaijan. Islam revived
in the 1980s, but not to the extent of being strong enough
to impose an Islamic theocracy on the emerging state. The
strongest Muslim political party, the Azerbaijan Islamic
Party, has as its major ideological thrusts anti-Semitism and
anti-Turkism, Turkish thought being seen as a hindrance to
uniting Azeris around Islam.

Soviet authorities attempted to suppress Islam and
closed numerous mosques during the 1930s. A few were al-
lowed to reopen in the 1940s, but only eleven were in oper-
ation as changes began to occur in the 1980s. Also, in the
1940s, the government created the Muslim Spiritual Board
of Transcaucasia, based in Baku, as an administrative body
over the Muslim community throughout the Caucasus re-
gion. During the period when the Soviet Union was led by
Leonid Brezhnev and then by Mikhail Gorbachev, the free-
dom for Islamic practice increased. In the 1980s, Allashukur
Humatogly Pashazade was named sheikh ul-Islam, that is,
head of the Muslim Spiritual Board. The board continues as
the Supreme Religious Council of the Caucasus Peoples in
independent Azerbaijan. It oversees one seminary for the
training of imams.

Christianity reached the Caucasus by the end of the first
century C.E. and was well established by the third century. It
became the dominant religion in the northern half of the
country in the fifth century but was displaced in the seventh
century by Islam.

Two main forms of Christianity survive to the present.
The ARMENIAN APOSTOLIC CHURCH survives primarily
among the Armenian people who reside within Azerbaijan,

Azerbaijan

and the RUSSIAN ORTHODOX CHURCH grew significantly
among the Russians who moved into the area beginning in
the eighteenth century. The strength of the Armenian
church was dramatically reduced by the incorporation of
Nagorno-Karabakh into Armenia. An estimated 2 percent
of the population are ethnically Russian.

Prior to both Christianity and Islam, Zoroastrianism had
been established in Azerbaijan. Zoroaster was born in the
seventh century B.C.E. in what is now Azerbaijan. His faith
spread southward and later became the dominant religion
of Persia. The Surakhany Temple on the Apsheron Penin-
sula near Baku remains a sacred site acknowledged by
Zoroastrians. With the arrival of Islam, Zoroastrian power
was broken, and in the eighth century many believers
moved to India where they remain as a recognizable group,
the Parsis. Most Zoroastrian activity today originates from
outside of the country.

The MOLOKANS, a FREE CHURCH group that developed
in the Volga River valley, moved southward into the Caucasus
during the nineteenth century. In 1873, Vasili V. Ivanov-
Klyshnikov (1846—1919) moved to Azerbaijan from Georgia.
He was a Molokan who had become a Baptist, and he began
to gain converts, primarily among Molokan Russians. A con-
gregation was established in Baku around 1880. The Baptists
survived the Soviet era, and at the end of the 1990s, there
were six congregations that had united as the UNION OF
EVANGELICAL CHRISTIANS-BAPTISTS OF RUSSIA, which is
associated with the Euro-Asian Federation of Unions of
Evangelical Christians-Baptists that provides fellowship for
Baptists throughout the countries of the former Soviet
Union.
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BAHA’I FAITH

he Bahd’i Faith is a religion that began in Iran in 1853. Its founder was Mirzd Husayn-

’Ali (1817-1892), known as Bah4’u’lldh. He wrote some 15,000 documents, the ma-
jority of them letters, that define the religion’s main teachings. In his lifetime the religion
spread across the Middle East to Russian Central Asia, India, and Burma. He appointed his
eldest son, ‘Abbds (1844—1921), known as ‘Abdu’l-Baha, as his successor. ‘Abdu’l-Bahd wrote
about 27,000 letters and essays that interpreted Bahd’w’lldh’s teachings, and he oversaw the
religion’s spread to North America, Europe, Hawaii, East Asia, and Australia. He appointed
a successor, his grandson Shoghi Effendi (1897-1957), who became the Guardian of the
Bahd’i Faith upon ‘Abdu’l-Bahd’s passing in 1921. Shoghi Effendi wrote some 17,500 letters
interpreting the writings of Bahd’wlldh and ‘Abdu’l-Bahd; translated Bahd’w’lldh’s major
works into English; oversaw the establishment of the Bahd’i administrative system; and
managed the expansion of the Bahd’i Faith to nearly every country in the noncommunist
world. In 1963 the Bahd’i world, following guidelines in the writings of Bahd’w’llah, ‘Abdu’l-
Bahd, and Shoghi Effendi, elected the nine-member Universal House of Justice, the
supreme governing body of the religion. In the nearly forty years since, worldwide mem-
bership in the Bahd’i Faith has grown to more than five million, and the Faith has emerged
as the most geographically widespread religion in the world after the ROMAN CATHOLIC
CHURCH.

Bahd’{ teachings stress the unity of God, the unity of all major world religions (which are
understood to have been founded by divine teachers and to be based on revelation), and the
unity of humanity (which implies equality of all races and sexes, the need for access to uni-
versal education, and the necessity for world peace founded on international law). The reli-
gion emphasizes daily prayer, an annual fasting period, daily study of Scripture, sharing
one’s beliefs with others, material sacrifice for the religion, and service to humanity. Bah&’i
communities have no clergy but elect nine-member governing councils.

Origins. The Bah4’i Faith arose from the Bdbi Faith, a religion that briefly flourished in
Iran in the 1840s. It was established by ‘Ali-Muhammad of Shiraz (1819-1850), who in 1844
took on the title of the Bdb (the gate) and who declared himself to be the fulfillment of Is-
lamic prophecies. The Twelver SHI'A ISLAM that dominates Iran expected the return of the
twelfth imam (a messianic figure), and the expectation peaked among some Shi’ites in 1844.
The Bab initially hinted that he was merely a gate to the twelfth imam, but gradually made
explicit a claim to be the twelfth imam himself. He also penned mystic commentaries on the
Qur’dn, whose style and content signified a claim to divine revelation.

In a country spiritually dominated by a network of Muslim clerics, the claim to be the
successor of Muhammad created immediate controversy. Followers of the Bab were ini-
tially arrested and expelled from cities, later beaten, and eventually executed. In three lo-
cations the Iranian army attacked Bébis and killed them (two were quarters of cities in
which the majority of the inhabitants had converted to the new religion). The Bédb was
placed under house arrest, then moved to remote prisons in the mountains of northwest-
ern Iran. Finally he was put on trial, found guilty of blasphemy, and in 1850 executed in
Tabriz. Estimates of the numbers of Babis who were eventually killed for their beliefs
range as high as twenty thousand. Many of the Bab’s extensive writings were lost, though
hundreds of works have survived, sometimes with several textual variants. The Bab’s



A lotus-shaped Baha’i temple in Delhi, India (Dinodia/TRIP)

teachings included a new series of laws to replace the Islamic shari’ah law and an emphasis
on the coming of a successor, “He whom God would make manifest,” who would appear
soon and be a far greater messiah.

Among the early converts to the Babi movement was Mirzd Husayn-’Ali, a nobleman
born in northern Iran whose father was a palace official. As the Bdbi leadership was exe-
cuted, one after another, his role in the movement grew in importance. In the summer
of 1848 he assembled a gathering of the remaining Babi leaders at which he gave each a
title; he took on the title of Bahd’uw’lldh (the glory of God), one subsequently endorsed
by the Béb. Before his execution, the Bdb recognized Bahd’u’llah’s teenage half-brother
Yahyd (1831-1912) as a figurehead leader of the Babi community, though he gave Yahyd
no explicit authority. Considering that Yahyd was completely unknown in the Bdbi com-
munity and was still a youth living in Bahd’w’llah’s household, the appointment was
probably made to allow Bahd’w’lldh to run the Bdbi movement with a minimum of gov-
ernment interference.

In August 1852 a group of Bdbis attempted to assassinate the king, resulting in a severe
government-sponsored pogrom against the remaining Bdbis. Bahd’u’llah was arrested and
imprisoned for four months. While there he received a revelation:

During the days I lay in the prison of Tihran (Tehran), though the galling weight of the
chains and the stench-filled air allowed Me but little sleep, still in those infrequent mo-
ments of slumber I felt as if something flowed from the crown of My head over My
breast, even as a mighty torrent that precipitateth itself upon the earth from the summit
of a lofty mountain. Every limb of My body would, as a result, be set afire. At such mo-
ments My tongue recited what no man could bear to hear. (Bahd’v’lldh, Epistle to the
Son of the Wolf, p. 22)




The event marked the beginning of Bahd’uw’lldh’s ministry, though he did not announce
his status as “He whom God would make manifest,” the successor to the Bab, for another
decade.

When the Iranian government released Bahd’u’lldh from prison, they banished him from
Iran. Hence he departed for Baghdad, a city in the Ottoman Empire frequented by many Ira-
nians intent on performing pilgrimage to the Shi’ite shrines nearby. The next ten years were
highly productive ones, in which Bah&’u'lldh penned several of his most important works:
The Hidden Words (a collection of ethical and mystical aphorisms), The Seven Valleys and
Four Valleys (two works about the mystic journey of the soul, in dialogue with Sufi con-
cepts), and the Book of Certitude (a work delineating basic theological concepts and princi-
ples of personal spiritual development through commentary on passages from the Bible and
Qur’an). His efforts to revitalize the Bdbi community of Baghdad and to revive the Iranian
Babi community were so successful that the Iranian government requested that the Ot-
tomans move him farther from Iran. On the eve of his departure for Istanbul, in April 1863,
Bahd&’v’lldh publicly declared to his companions and close associates that he was the
prophetic teacher the Béb had prophesied.

Bahd’u’lléh spent the next five years under house arrest in Istanbul and Edirne, both in
European Turkey. Building on diplomatic contacts made in the Ottoman capital, he sent
epistles to the heads of state of Iran, Turkey, and the major European powers, as well as to
Pope Pius IX, announcing his claim to be God’s messenger and Christ returned. He sent nu-
merous tablets (a Bahd’1 technical term for a writing of Bahd’u’lldh, usually a letter to an in-
dividual) to Iran’s Babis and sent teachers to announce his messianic claim. The result was
the rapid conversion of more than 90 percent of the Bébis to the Bahd’i Faith. Bahd’u’lldh’s
half-brother Yahyd, the figurehead leader of a now almost nonexistent community, broke
with him and attempted to have Bahd’w’lldh murdered. The Ottoman authorities, unable or
unwilling to determine the root cause of the strife between the two half-brothers, exiled
Bah&’v’lldh and most of his followers to the prison city of Acre, in what is today northern Is-
rael, in the summer of 1868. Yahya and most of his handful of followers were sent to Cyprus.

In Acre, Bahd’v’lldh and his followers were confined in a prison under severe conditions
for more than two years, resulting in several deaths, including one of Bahd’uw’lldh’s sons. Sub-
sequently Bahd’u’llah was released but was considered under house arrest, first in houses
within the city walls, later in more comfortable accommodations outside Acre. Once he was
released from prison, the flow of Iranian Bahd’i pilgrims resumed, and they carried tablets
to friends and fellow Bahd’is back home. Among the surge in literary output can be num-
bered the Kitdb-i-Aqdas, or book of laws (a work that defines Bahd’i worship practices such
as obligatory prayer and fasting, its obligatory tithe of 19 percent of the believer’s surplus in-
come, its laws of marriage and inheritance, and miscellaneous prohibitions, such as drinking
alcohol); a series of tablets produced after the Aqdas that outlines basic social reform teach-
ings; the Epistle to the Son of the Wolf (a major work of apologetics and a summary of many
basic teachings); and The Book of the Covenant (Bahd’ w’llah’s will).

The latter work specified that upon Baha’v’lldh’s passing, his eldest son, ‘Abbds, was to be-
come his successor; other tablets praised ‘Abbas as the exemplar of Bahd’w’llah’s teachings
and the official interpreter of Bahd'w’llah’s revelation. Consequently, when Bahd’wlldh
passed in 1892, at age seventy-five, ‘Abbds, age forty-eight, was quickly acknowledged by all
as the rightful head of the Bah4’i Faith. He took the title of ‘Abdu’l-Bahd, meaning servant of
Bahd, to underline his subservience to his father’s legacy. An attempt by one of ‘Abdu’l-
Bahd’s half-brothers to form a rival Bahd’i movement garnered virtually no support and
died out, though it did cause Ottoman officials to look at all Bah&’is with suspicion and to



renew ‘Abdu’l-Bahd’s confinement within the city of Acre. The decade of confinement ended
in 1908, when the Young Turks Revolution toppled the Ottoman sultan and converted
Turkey into a secular republic.

From 1892 to 1908, ‘Abdu’l-Baha was free to receive visitors and communications, includ-
ing cablegrams. The spread of the Bahd’{ Faith to the United States and subsequently to Eu-
rope, Hawaii, Australia, and Japan resulted in a diverse group of pilgrims entering Acre—
still a prison city—to meet ‘Abdu’l-Bahd and receive his wisdom. When ‘Abdu’l-Baha’s
confinement permanently ended in 1908, he considered travel. In 1910 he visited Egypt and
in 1911 he traveled to Europe to meet and encourage that continent’s fledgling Bahd’i com-
munities. In 1912 he traveled to North America, arriving in early April (just two weeks be-
fore the sinking of the Titanic, a ship many Bahd’is had urged him to take because of its rep-
utation for safety). His nine-month journey extended as far south as Washington, as far
north as Montreal, and as far west as Los Angeles. He gave hundreds of speeches to thou-
sands of people gathered in churches, synagogues, and theosophical lodges. He spoke to the
annual Lake Mohonk Peace Conference and the fourth annual national conference of the
NAACP. The result was hundreds of newspaper articles, almost all favorable. He left North
America in December 1912, spending the winter and spring visiting Bahd’is from London to
Budapest before returning to Palestine months before the beginning of World War 1. A con-
templated trip to India was rendered impossible by the war and subsequent old age. He
passed away in November 1921 at age seventy-seven.

Like his father, ‘Abdu’l-Bahd wrote a will, in which he named his eldest grandson, Shoghi
Effendi Rabbani, to be his successor and vali amriv’lldh (Guardian of the Cause of God). As a
result, aside from a few small efforts to split the Bahd’i community (none of which garnered
more than a few hundred followers or lasted more than a generation), the Bah&’is unitedly
accepted Shoghi Effendi as their new head. ‘Abdu’l-Bahd’s will also specified the system
whereby Bahd’is would elect nine-member local spiritual assemblies (governing councils of
local Bahd’i communities) and delegates who would elect nine-member national spiritual
assemblies. The will also specified that the members of all national spiritual assemblies
would serve as the delegates to elect the Universal House of Justice, the supreme worldwide
Bahd’i governing body. ‘Abdu’l-Bahd’s will asserted that while the Guardian had the power to
interpret authoritative Baha’i texts, the Universal House of Justice had the authority to legis-
late on matters about which the texts were silent.

Shoghi Effendi devoted much of his energy to building local and national spiritual assem-
blies around the world. He utilized his Oxford education to translate the major works of
Baha’uv’lldh into masterfully clear English of an elevated King Jamesian style that has become
the model for subsequent translation of Bahd’i sacred texts. Among the 17,500 letters he
wrote were a dozen epistles of book length in which he defined basic Baha’i teachings and
laid the theoretical foundation for the establishment of Bahd’i institutions.

Shoghi Effendi’s sudden death, without a will, in November 1957 plunged the Bahd’i
world community into a crisis, because it deprived the community of its international lead-
ership and raised the specter of schism. But Shoghi Effendi had begun a ten-year plan for ex-
pansion of the Baha’i Faith in 1953 that provided the Bahd’is with clear goals until April of
1963. He had also appointed a series of individuals as Hands of the Cause of God (a position
created by Bahd’u’lldh). In October 1957 he raised their total number to twenty-seven and
termed them “the Chief Stewards of Baha’u’llah’s embryonic World Commonwealth, who
have been invested by the unerring Pen of the Center of His Covenant with the dual func-
tion of guarding over the security, and of insuring the propagation, of His Father’s Faith”
(Shoghi Effendi, Messages to the Bahd’i World, p. 127). ‘Abdu’l-Bahd’s will had also given the




Hands clear authority. Consequently the Bahd’is of the world turned to the Hands, who co-
ordinated the Baha’i Faith until the completion of Shoghi Effendi’s ten-year teaching plan.
One effort by a Hand of the Cause, Charles Mason Remey, to claim leadership of the Baha’i
community garnered support from several hundred persons, but subsequently the Remeyite
movement split into at least four factions.

In April 1963 the Hands oversaw the election of the Universal House of Justice, from
membership in which they voluntarily disqualified themselves. Subsequently the Universal
House of Justice has been elected every five years by the members of all the national spiritual
assemblies, who either send their ballots by mail, or gather in Haifa, Israel, to cast their bal-
lots in person. The Universal House of Justice has overseen continued expansion of the
Bahd’i community and coordinated translation of more Bahd’i texts into English and other
languages (including the Kitdb-i-Aqdas); it was also responsible for a great increase in the
public visibility of the Bahd’i Faith worldwide.

Authoritative Texts. The Bahd’i Faith possesses authoritative texts from the Bab,
Bahd’u’lléh, ‘Abdu’l-Bahd, Shoghi Effendi, and the Universal House of Justice. In all cases a
sharp distinction is made between written and oral statements by the head of the Faith: the
former are binding if they can be authenticated; the latter are not binding unless they were
committed to writing and subsequently approved by the head of the Faith.

The authoritative texts also are hierarchically ranked in importance. Those by the Bab and
Baha’uv’lldh are the most important, because both individuals are considered Manifestations
of God and thus were mouthpieces of divine revelation. Their writings are considered the
word of God. Because Baha’u’lldh often abrogated specific laws of the Bab, the latter are not
binding on Bahd’is. ‘Abdu’l-Bahd is not considered a Manifestation of God, but his writings
come from an individual whose spiritual rank is considered unique in human history (above
that of an ordinary human being but below that of a Manifestation); hence his writings pos-
sess a sacredness and are considered part of Baha’i scripture. Shoghi Effendi, on the other
hand, occupies a rank even further from that of a Manifestation, and his writings, though
binding and authoritative, occupy a less sacred place in the hierarchy of Bahd’i scripture.
The writings of the Universal House of Justice are also binding and authoritative but, like
papal encyclicals, would not be considered scripture.

An important distinction can be made among authoritative texts between their spiritual
import and their morally and ethically binding nature. Bahd’is can include in a program of
Bahd’{ worship writings by the Bdb, Bahd’v’llih, and ‘Abdu’l-Bahd, plus the Qur’dn and the
Bible; all these texts are considered spiritually uplifting and potentially transformative of the
soul. Writings by Shoghi Effendi and the Universal House of Justice would not normally be
included in a worship program. On the other hand, when Bah&’is look for guidance how to
live their lives, they turn to the writings of the Universal House of Justice, Shoghi Effendi,
‘Abdu’l-Bahd, and Bahd’u’lléh; normally, the writings of the Bab, the Qur’dn, and the Bible
would not be included, because those revelations have had many of their specific ethical as-
pects superseded by Bahd’u’lldh’s revelation, by the interpretations of ‘Abdu’l-Bahd and
Shoghi Effendi, and by the legislation of the Universal House of Justice.

A significant feature of Bahd’i authoritative texts is their sheer volume; 15,000 documents
by Baha’uv’lldh, 27,000 by ‘Abdu’l-Bahd, and more than 17,500 by Shoghi Effendi. No official
estimate of the quantity of writings of the Universal House of Justice is known, but when
one considers that the nine-member body employs a large secretariat to research and draft
responses, the rumored estimate of 250,000 letters composed since 1963 may be approxi-
mately correct. Furthermore, Bahd’w’lldh wrote in Arabic, Persian, and a unique combina-
tion of the two; ‘Abdu’l-Bahd wrote in the same plus a small number of texts in Ottoman



Turkish; Shoghi Effendi wrote in Arabic, Persian, a combination of the two, English, and
French. The Universal House of Justice produces most of its communications in English, but
it has used various other languages as well. To date, perhaps 5 percent of Baha’v’llah’s corpus
has been translated into English; much more of ‘Abdu’l-Baha’s writings have been translated
into English, but the old translations have not been checked for accuracy, updated, or even
completely collected together. The Bahd’i World Centre has been computerizing the Bahd’i
authoritative texts in their original languages and their translations for some twenty years.

Basic Beliefs. Bahd’i teachings are often summarized as the unity of God, the unity of
religion, and the unity of humankind. If one adds teachings about the creation of a Bah&’i
community and about the personal spiritual life, one has a useful division of Bahd’i teachings.

Bahd’v’llédh describes God as an unknowable essence—in other words, that ultimately
God is beyond human ken and reckoning. Bahd’uv’lldh’s view, however, is not that humans
can know nothing about God; on the contrary, even though the divine has an unknowable
essence, it also has attributes such as mercy, justice, love, patience, self-subsistence, might,
and knowledge that we can experience and know. By developing these qualities in their own
souls, humans guide and foster their personal spiritual development and prepare themselves
for the next life, in which spiritual growth occurs continuously and primarily through God’s
grace. Experiencing God’s attributes in creation is the basis of nature mysticism; Bahd’u’lldh
says that all created things reflect divine attributes (a concept that is also fundamental to
Bahd’i environmental ethics). Bahd’u’lldh notes, however, that the perfect reflector of divine
attributes on this plane of existence is the Manifestation of God, a rare figure who receives
divine revelation and guidance and manifests them perfectly in the language of his/her cul-
ture and through his/her own life and actions. In an epistemological sense the manifestation
is God, because in the mortal plane she/he is the only perfect source of knowledge of the di-
vine. Bah4d’v’lldh identifies Abraham, Moses, Jesus, Muhammad, Zoroaster, the B4b, and
Himself as Manifestations and suggests that Adam, Noah, the founder of the Sabaean reli-
gion, Salih, and Hud were also Manifestations (the last three are figures mentioned in the
Qur’dn as well). To this list ‘Abdu’l-Bahd adds Buddha and Shoghi Effendi adds Krishna,
raising the total to fourteen. Bahd’uv’lldh also states that many Manifestations lived so long
ago that their names have been lost; ‘Abdu’l-Bahad stresses that humanity has always received
divine guidance through Manifestations.

The Bah&’i recognition that the majority of the world’s major religions were established
by Manifestations is the basis of the Bahd’i concept of the unity of religion. Bahd’vllah and
‘Abdu’l-Bahd both state that all religions are based on a divine revelation (either directly or
by borrowing divine ideas from previous religions) but add that, while all religions share
certain basic ethical and metaphysical principles, they also differ because the revelation had
to be tailored to the social and cultural context in which it was expressed. Bahd’u’lldh and
‘Abdu’l-Bahd also criticize the learned and clergy of all religions for misunderstanding and
distorting the original teachings. The bewildering diversity of the world’s religions—espe-
cially in ritual and practice—is attributed to differing cultural contexts and interpretations.
Baha’i scholars have just begun to research issues that arise from the Bahd’i approach to reli-
gion, such as the relationship of the Bahd’i Faith to Buddhism (which fits the Bahd’i model
of a religion the least), and to Sikhism, Jainism, and Chinese religions (which have no Mani-
festations recognized by the Bahd’i Faith). Interfaith dialogue is also affected by the Baha’i
concept of Manifestation, for it implies that the latest Manifestation—Bahd’v’llah—is in
some sense the most important. Bahd’u’lldh states that God will continue to send Manifesta-
tions to humanity in the future, but the next one will come only after the lapse of a thousand
years (which is the time given the Bahd’i Faith to develop itself and mature).
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Bahd’u’lldh emphasizes that human beings are the “waves of one sea,” “the leaves of one
branch,” and “the flowers of one garden,” images that emphasize the overriding unity of all
human beings. Shoghi Effendi notes that the oneness of humankind is the watchword and
pivot of the Bahd’i teachings. Although this teaching can be seen as similar to Paul’s words
that Christians are “baptized into one body, whether we be Jews or Gentiles, whether we be
bond or free” (KJV, I Cor. 12:13), Bahda’w’llah and ‘Abdu’l-Bahd strongly emphasized the im-
plications of this principle: that all persons are equal before God and therefore must have
basic equality in human society; that men and women are equal; that races are equal and
must be reconciled and united. Specifically, Bahd’w’lldh noted in his writings the right of all
people, including women, to training so that they can pursue a trade or profession. In his
visit to the United States in 1912, ‘Abdu’l-Bahd insisted on all Bahd’i meetings being open to
blacks as well as whites and encouraged an African American man, Louis Gregory, to marry
an English woman, Louise Matthew. American Bahd’{ communities began the struggle to in-
tegrate themselves ethnically and racially as early as 1908, and women were first elected to
Bahd’i local and national governing bodies as early as 1907 (in 2001 they constitute the ma-
jority of the membership of American local spiritual assemblies and four-ninths of the
membership of the national spiritual assembly).

In addition to its implications of unity, the oneness of humanity also is understood to
imply the need to establish a global governing system. Bahd’u’llah called on all kings and
rulers to end war, limit armaments, and meet in an international summit to establish com-
mon treaties and institutions. He said that an international language and script should be
selected to supplement local languages and allow easy world communication. The Bahd’i
texts also call for an international system of weights and measures, a world currency, an
elected world legislature, an international collective security arrangement, and global meas-
ures to ensure universal education and health care, to create equitable access to resources,
and to diminish the extreme imbalances of wealth and poverty. Indeed, the Bahd’i authorita-
tive texts include an extensive critique of existing social norms and a vision for creating a
just, unified world.

The Bahd’i community consists of all persons who have accepted Bahd’v’lléh and have re-
quested membership in the body of his followers. It is conceived of as an evolving entity des-
tined to reflect Bahd’w’lldh’s teachings ever more perfectly and to embrace an ever-larger seg-
ment of humanity. The chief goal of the Bahd’{ community is to achieve ever-greater unity.
Bahd’u’lléh exhorts Bahd’is to “be ye as the fingers of one hand, the members of one body”
(Kitdb-i-Aqdas, para. 58), a utilitarian metaphor of working together that is reinforced by
‘Abdu’l-Bahd’s exhortation that “verily, God loveth those who are working in His path in
groups, for they are a solid foundation” (Bahd’i World Faith, p. 401). But more important is
an ideal, spiritual unity expressed in the metaphor that the Bah&d’is should be “one soul in
many bodies” (‘Abdu’l-Bahd, quoted in Shoghi Effendi, The Lights of Divine Guidance, vol. 2,
p- 50). This form of spiritual unity is rarely achieved in practice. ‘Abdu’l-Bahd describes it in
these words:

Another unity is the spiritual unity that emanates from the breaths of the Holy
Spirit. . . . Human unity or solidarity may be likened to the body, whereas unity from
the breaths of the Holy Spirit is the spirit animating the body. This is a perfect unity. It
creates such a condition in mankind that each one will make sacrifices for the other,
and the utmost desire will be to forfeit life and all that pertains to it in behalf of an-
other’s good. This is the unity that existed among the disciples of Jesus Christ and
bound together the Prophets and holy Souls of the past. It is the unity which through



the influence of the divine spirit is permeating the Bahd’is so that each offers his life for
the other and strives with all sincerity to attain his good pleasure. (Promulgation of Uni-
versal Peace, pp. 191-192)

Bahd’is strive for spiritual unity through various means. Bahd’i gatherings begin with
prayer. Discussion about any matter is conducted according to the principles of consulta-
tion, whereby individuals are encouraged to be frank but tactful in expressing themselves;
should listen carefully and avoid offending or feeling offended by others; where ideas, once
expressed, belong to the group and thus can be modified or rejected by all present, including
the person first proposing the idea; where decisions ideally should be unanimous, but can be
carried by a majority; and where the results of consultation must be trusted and not under-
mined by subsequent dissent, noncooperation, or backbiting. Consultation is simultane-
ously a set of principles of behavior, a collection of attitudes toward people and ideas, and a
culture of discourse to model and perfect.

Reinforcing the goal of spiritual unity and the means of consultation are practical princi-
ples in such matters as elections. The Bahd’i Faith has no clergy; authority rests in, and is del-
egated by, elected bodies at the local, national, and international level. Baha’i elections are
based on the right of the individual to free and unfettered choice in voting. For elections to
local spiritual assemblies, national spiritual assemblies, and the Universal House of Justice,
electors can vote for any Baha’i age twenty-one or older who resides within the body’s area of
jurisdiction (the locality, the nation, and the world, respectively). They are urged to consider
“without the least trace of passion and prejudice, and irrespective of any material considera-
tion, the names of only those who can best combine the necessary qualities of unquestioned
loyalty, of selfless devotion, of a well-trained mind, of recognized ability and mature experi-
ence” (Shoghi Effendi, Bahd’i Administration, p. 88). When Bahd’is come together to vote,
they begin by praying. Forbidden is all discussion of names of possible candidates, nomina-
tions, campaigning, straw votes, and other forms of influence. If evidence of efforts to influ-
ence voters comes to light, the election is invalidated. Such a system of elections, where voting
is a spiritual act and campaigning is banned, fosters the conditions for consultation, greatly
reduces opportunities for strife in the Bahd’i community, and reinforces unity.

In any locality (usually defined as the smallest unit of civil jurisdiction, a city, township, or
county) where nine or more Bahd’is reside, the Bahd’is gather annually to elect the nine-
member local spiritual assembly between sunset April 20 and sunset April 21. Nations are
divided into electoral units, and each unit annually elects one or more delegates (depending
on the unit’s population) who gather annually in a national convention to elect the nine-
member national spiritual assembly. Every five years, the members of all the national spiri-
tual assemblies (there were 182 in 2001) gather in Haifa, Israel, to elect the nine-member
Universal House of Justice. The Universal House of Justice has the authority to determine
the number of delegates chosen to elect each national spiritual assembly; must approve any
changes to the bylaws of national spiritual assemblies; can overturn the decisions of such as-
semblies, and ultimately can disband them for reasons of improper functioning. National
spiritual assemblies have similar jurisdiction over local spiritual assemblies.

In the 1980s and 1990s, a fourth level of Baha’i institution was established by the Univer-
sal House of Justice: the regional Baha’i council. It exists to coordinate and encourage Bahd’i
activities in an area smaller than a nation and is elected annually by all the members of the
local spiritual assemblies in that region. The United States is divided into four regions
(Northeast, South, Central, and West), and it first elected regional councils in November
1997.




Complementing the elected bodies is an appointed arm of the Bahd’i administrative
system consisting of individuals who have no personal authority but who advise and en-
courage. Bahd’u’llah appointed the first members of this arm, the Hands of the Cause of
God, in the late nineteenth century. ‘Abdu’l-Baha asked the Hands—who at that time all
resided in Tehran—to oversee the establishment of the Bahd’i governing body for that city
in 1896 (the first such body in the world). Shoghi Effendi appointed additional Hands and
created a subsidiary institution under them, Auxiliary Board members, who were ap-
pointed by the Hands. He also said that Auxiliary Board members would in turn appoint
assistants. After the passing of Shoghi Effendi, the Universal House of Justice determined
that the Bahd’i scriptures did not authorize them to appoint Hands; hence that institution
would die out when the last Hands died. Consequently, the Universal House of Justice
chose to create a parallel institution, the Counselors, who would carry on the functioning
of the Hands of the Cause of God. In 2001, there were 3 Hands still living; worldwide,
there were 81 Counselors; operating under them were 990 Auxiliary Board members; and
under them thousands of assistants. The Counselors and Auxiliary Board members meet
with the Universal House of Justice annually; individual Counselors meet with national
spiritual assemblies several times per year; and Auxiliary Board members and their assis-
tants meet with local spiritual assemblies and entire local Bahd’i communities every year
or two. Thus the Bahd’i world is tied together in a series of face-to-face relationships and
consultative gatherings.

As of 2001, the Bahd’i Administrative Order consisted of four levels of elected bodies plus
their innumerable committees and three levels of appointed individual advisors. The Uni-
versal House of Justice is authorized to create additional institutions as it sees fit, so the pic-
ture will gradually change. Shoghi Effendi emphasized that the Bahd’{ Administrative Order
is the embodiment of the Bahd’i teachings and the primary vehicle for their expression in
the world.

In addition to the Bahd’i governing institutions, the Bahd’i texts describe the creation and
development of Bahd’{ communities. Bahd’i community life centers on the institution of the
feast, a gathering once every Bah&’i month (which lasts nineteen days) wherein the Bahd’is
worship together, consult on local community activities, and socialize. The feast also pro-
vides the principal opportunity for local spiritual assemblies to share their ideas and plans
and receive feedback from the local members. In addition to feasts, Bah4’{s attend firesides
(gatherings, usually in people’s homes, to introduce the Bahd’i Faith to others), deepenings
(meetings to study Bahd’{ texts and principles together), children’s classes (the equivalent of
Sunday school), adult classes, and devotional meetings (sometimes held weekly on Sun-
days). Particularly important are Bahd’i holy days, nine of which are observed every year. In
addition to the Bahd’i New Year’s Day (March 21), they commemorate events in the lives of
the Bab and Bah&’uv’lldh. Supplementing the nine holy days on which Bah&’is should sus-
pend work are two holy days connected with the life of ‘Abdu’l-Bahd (on which Bahd’is can
carry out their occupations) and Ayydm-i-Ha4, a four- or five-day period of service, merry-
making, and gift giving (February 26 through March 1; Ayyam-i-H4 is necessary to bring the
total days in the Bahd’i calendar from 361 [the number in nineteen months of nineteen days
each] to the number of days in a solar year). Every Bahd’1 holy day is accompanied by a gath-
ering that is open to the public.

In the United States, most local Bahd’i communities meet in the homes of the members,
but rented and purchased Bahd’i Centers are becoming much more common. The United
States has only one Bahd’i House of Worship, located in Wilmette, Illinois, outside Chicago.
It is a national House of Worship and does not serve a particular local Bahd’i community. It



hosts daily worship programs, holy day observances, and a variety of classes, special gather-
ings, and interfaith activities.

Devotional Life. No account of Bahd’i teachings would be complete without an ex-
ploration of the devotional life of the individual. The Bahd’i scriptures state that the pur-
pose of life is “to know and worship” God and to “carry forward an ever-advancing civiliza-
tion,” thus embracing both a vertical relationship with one’s Creator and a horizontal
relationship with one’s fellow humans. Rather than stress an instant of personal salvation,
like some Christian groups, or a moment of enlightenment, like some Buddhist groups, the
Bahd’i scriptures stress ongoing personal transformation based on internalization of the
Bahd’i revelation and its expression in service to others. Bahd’u’lléh called on Bahd’is to
build their prayer life on the pillar of daily obligatory prayer; he gave three prayers among
which Bahd’is choose one to say daily. (Bahd’is also can choose among hundreds of prayers
penned by Bahd’u’lldh, the Bab, and ‘Abdu’l-Bahd on a variety of subjects, such as forgive-
ness, assistance, healing, and grief; they rarely pray spontaneously in their own words.)
Bah&’ullah ordained the repeating of the phrase Alldh-u-Abhd (God Is Most Glorious)
ninety-five times each day as the basis for one’s meditative and contemplative life. He estab-
lished a period of fasting (from sunrise to sunset, for nineteen days from March 2 through
March 20; in that period Bahd’is abstain from eating, drinking, and tobacco) as a mild asce-
tic practice, granting exceptions to those under age fifteen, over age seventy, the ill, travel-
ers, women who are pregnant, menstruating, or nursing, and anyone performing heavy
labor. He enjoined the practice of reciting the Word of God twice daily in order to connect
the believer to the revelation.

The horizontal dimension of the devotional life has various aspects. Bahd’w’lldh says
Bahd’is should be “anxiously concerned with the needs of the age ye live in, and center your
deliberations on its exigencies and requirements” (Gleanings from the Writings of Bahd’v’l-
ldh, selection CVI). Bah&’is are thus encouraged, individually and collectively, to improve
the world around them. Bahd’uv’lldh requires all to “engage in some occupation” and exalts
such work “to the rank of worship of the one true God” (Kitdb-i-Aqdas, para. 33), thus po-
tentially spiritualizing the life of the rank and file, while simultaneously forbidding ordained
priesthood and monasticism. He describes marriage as “a fortress for well-being and salva-
tion” (Bahd’i Prayers, p. 105), thus sacralizing that institution and making it a vehicle for
spiritual progress. Finally, the Bahd’{ scriptures describe ‘Abdu’l-Baha as the personal exem-
plar Baha’is should emulate. His life of service to others serves as a model of behavior.

International Diffusion. The Babi community was largely confined to Iran and Iraq
and their Shi’ite populations, and virtually all Babis had become Bahd’is by 1880. By the
mid-1880s the Bahd’is began to reach out to Iranian Jews and Zoroastrians, whose younger
and more educated members soon became attracted to the religion’s modernistic ideas and
its claim to fulfill scriptural prophecies. The result was the eventual conversion of perhaps 10
percent of Iran’s Jews, and a similar percentage of the Zoroastrians, to the Bahd’{ Faith. The
conversion continued for about fifty years and ended as the Jewish and Zoroastrian Bahd’is
assumed a greater Bahd’i identity, intermarrying more with Bah&’is of Muslim background
than with Jews or Zoroastrians.

Commerce and flight from persecution often took the religion to India and Central Asia.
Jamél Effendi, an Iranian Bahd’i, arrived in Bombay in 1872 and traveled around India to
proclaim the new religion. In May 1878, accompanied by a young man named Siyyid
Mustafd Rumi, he traveled to Burma, creating Bahd’i communities in Rangoon and Man-
dalay. Rami remained and built a strong Burmese Bahd’i community; he also traveled to
Malaysia and the Indonesian archipelago in the early 1880s to establish Bahd’i communities




there. Meanwhile, so many Iranian Bahd’is moved northward into Russian Central Asia to
escape persecution that they became one of the largest religious communities in Ashgabat
(the modern capital of Turkmenistan). ‘Abdu’l-Baha authorized them to construct the first
Bah&’i House of Worship in the world. (In the 1920s, under Stalin, the House of Worship
was confiscated and the vast majority of the city’s two thousand Bahd’is were expelled to
Iran, executed, or exiled to Siberia.)

Bahd’u’lldh’s exiles to European Turkey and Palestine resulted in the establishment of
Bahd’i communities there and in nearby cities such as Alexandria, Cairo, Port Said, and
Beirut. Iranian Bahd’is settling in all those cities introduced the Bah&’i Faith to Shi’ites of
non-Iranian origin, Sunni Muslims, and Arab Christians. In the 1870s a group of Bahd’is
was exiled from Egypt to Khartoum for teaching their religion, resulting in the establish-
ment of a Bahd’i community there. In 1888 two Lebanese Christians became Bahd’is in
Egypt and in 1892 immigrated to the United States.

One of them, Ibrahim George Kheiralla (1849-1929), was responsible for converting the
first Americans in 1894. From a small group in Chicago, by 1900 the United States had four
Bahd’{ communities of fifty or more believers, plus scattered Bahd’is in twenty-three states.
By 1899 the Faith was also introduced from Chicago to Ontario, Canada; Paris, France; and
London, England. A convert in Europe in turn took the Baha’i Faith to Hawaii in 1901, and
two Hawaiian Bahd’is took it to Japan in 1914. In Shanghai, China, Occidental Bahd’is met a
few Persian Bahd’i merchants who had settled; at that point the Bah&’i religion had circled
the globe from both directions. American Bahd’is visited India and Burma in 1904-1906,
helping those communities to establish relations with governing authorities and increasing
the Faith’s publicity and prestige. In 1906 an American Bahd’i of German background re-
turned to his native country, establishing a strong Bahd’{ community in Stuttgart. In 1910 a
pair of American Bahd’is circled the globe westward, visiting major Bahd’{ communities in
every country where the religion could be found. By 1921 other American Bahd’is had set-
tled in Mexico, Brazil, Australia, New Zealand, and Korea.

American Bahd’is played an important role even in Iran. In 1908 an American Bahd’i man
settled in Tehran, Iran’s capital, followed by four American Bahd’{ women in 1909-1911. All
were able to help the fledgling Baha’i school system modernize, Westernize, and attain high
standards of quality. The women were physicians and nurses, able to treat women in a soci-
ety in which male doctors still could not examine female patients; they helped the Bahd’i
community of Tehran establish a public clinic that eventually became a major hospital. The
women played a role in raising the consciousness of Iranian Bahd’is about equality of the
sexes. Their presence also signaled to those wishing to persecute the Iranian Bahd’is that the
community now had active coreligionists in other countries.

‘Abdu’l-Bahd was so impressed by the American Bahd’i community that he sent them a se-
ries of fourteen tablets from 1914 to 1916 entitled The Tablets of the Divine Plan, in which he
enjoined them to spread the Bahd’i religion to every nation and island on the globe. He enu-
merated hundreds of places where there should be Bahd’i communities, all of which subse-
quently became missionary goals. In the 1920s Shoghi Effendi gave the American Bahd’is the
chief responsibility for establishing Baha’i elected institutions, and he patterned such bodies
in Europe, Asia, and Australasia on the American model.

In 1937, the North American Bah&’is having finally established firm local and national
spiritual assemblies, Shoghi Effendi gave them a Seven Year Plan (1937-1944) calling for
them to establish at least one local spiritual assembly in every state in the United States, one
in every province of Canada, to establish the Bahd’i Faith in every country in Latin America,
and to complete the exterior of the Bahd’i House of Worship in Wilmette, Illinois. In spite of



World War II, every goal was achieved, and many Latin American nations had local spiritual
assemblies as well as small groups of Bahd’is in 1944.

In 1946, Shoghi Effendi launched a second Seven Year Plan (1946-1953) that called for
creation of a separate national spiritual assembly for Canada (the Canadian Bah&’is having
shared a national assembly with the United States all that time), a single national spiritual
assembly for all of South America, another for all of Central America, and re-establishment
of the Bahd’i Faith in war-ravaged western Europe.

By 1953 there were twelve national spiritual assemblies worldwide: one in Italy and
Switzerland, one in Germany and Austria, one in Egypt and Sudan, one in Australia and
New Zealand, one in India and Burma, the four aforementioned in the Americas, the
United Kingdom, Iran, and Iraq. Shoghi Effendi gave plans to all twelve of them for the pe-
riod 1953-1963. Among the goals were to more than double the number of countries, is-
lands, and significant territories in which the Bahd’i Faith was established and to raise the
number of national spiritual assemblies to fifty-seven. Except for a national spiritual as-
sembly in one Islamic country, all the goals were achieved by 1963. The United States
achieved perhaps a third of the goals, while expanding the number of American Bahd’is
from 7,000 to 10,000.

The next decade—1963-1973—saw the fruits of the effort to spread the Bahd’i Faith
widely but very thinly around the world. Latin American Bahd’is settling in Bolivia reached
out to the rural population, and tens of thousands became Bahd’is; the Bolivian Bahd’{ com-
munity is still the largest in Latin America, with a university and a radio station to serve its
members and the citizenry. Similar efforts have brought thousands into the Bahd’i Faith in
Kenya, Uganda, Swaziland, and several Pacific archipelagoes, as well as hundreds of thou-
sands of new Bahd’is into India. In the United States, door-to-door teaching brought 10,000
to 15,000 rural African Americans into the Bah4’{ Faith in South Carolina, North Carolina,
and Georgia in the years 1969-1972. At the same time an unusual receptivity swept the col-
lege population, no doubt stimulated by the Vietnam War and the civil rights movement. By
1974 the United States had 60,000 Bahd’is. Subsequent conversion has been supplemented
by immigration (some 12,000 Iranian Bahd’is and perhaps 10,000 Southeast Asian Bahd’is
have settled in the United States since 1975), with the result that in 2001 the United States
had 142,000 Bahd’is and nearly twelve hundred local spiritual assemblies. Notable is the
presence of hundreds of native Bahd’is on the Navajo and Lakota reservations, the involve-
ment of several thousand Hispanic Bahd’is (served by a quarterly Spanish-language Bahd’i
magazine), and a thousand or so multiracial or multiethnic marriages within the American
Baha’i community. The National Spiritual Assembly of the Bahd’is of the United States owns
retreat and conference centers in five states; publishes a children’s magazine, a monthly
newspaper, and a quarterly scholarly periodical; operates a radio station in South Carolina;
runs a senior citizen’s home and two institutions for economic development and public
health; and employs some two hundred staff.

Expansion of the American Bahd’i community in the last twenty-five years has also al-
lowed resources to be channeled in several new directions. The Bahd’i community has been
able to sustain much greater commitment to the abolition of racism, the establishment of
world peace, and the development of society. One result has been greater media attention.
The larger community also produced an expanded book market that stimulated writers and
scholars, so that Bahd’i literature greatly expanded in scope and depth. Cultural expressions
of the Bahd’{ Faith, such as operas and “Bahd’i gospel” music, developed and have become
much more sophisticated. Now more than a century old, the American Bahd’i community is
an indigenous American religion, with fifth- and sixth-generation members.




Internationally, the Bahd’i Faith and its governing body, the Universal House of Justice,
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are located in Acre (near Haifa), Israel, its location being close to Bahd’uw’llah’s burial place at
Bahji, north of Acre. Several official Internet sites are maintained at http://www.bahai.com/,
http://www.us.bahai.org/ (United States), and http://www.bahai.com/.

Robert Stockman
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Bahamas

The Bahamas, an archipelago that stretches from near the
southeastern coast of Florida to the Turks and Caicos in the
Caribbean, was originally the home of the Awarak people.
They were probably the first people of the Western hemi-
sphere to make contact with Columbus on his exploratory
voyage in 1492. Unfortunately, the contact proved disas-
trous, and the Arawak were soon obliterated by a combina-
tion of European diseases to which they had no immunity
and European attempts to enslave them.

The Spanish did not colonize the Bahamas, as they were

looking for lands rich in gold.
However, it was later colo-
nized by British privateers,
who preyed on the Spanish
ships loaded with gold and
preparing to cross the At-
lantic. In the 1640s, the
British began serious settle-
ment in the Bahamas and de-
veloped a plantation culture,
which needed laborers. To fill
that need, they imported
Africans, whose descendents
constitute the majority of the
population today. Slavery was
abolished in 1838. Indepen-
dence was declared in 1973,
and the Bahamas remain
within the British Common-
wealth. The monarch of the
United Kingdom is officially
the head of state, but most
power is in the hands of the
local legislature and prime
minister.

For the first two hundred years of British dominance of
the Bahamas, the CHURCH OF ENGLAND was the only or-
ganized religious group. Its hegemony was not disturbed
until the 1786 arrival of the Methodists. During the nine-
teenth and twentieth centuries, however, it lost substantial
ground, as more and more religious groups, primarily from
the United States, established congregations. Today, only
about a third of the Bahamas 250,000 residents identify
themselves as Anglicans and members of the Diocese of the
Bahamas of the Anglican CHURCH IN THE PROVINCE OF

THE WEST INDIES, whose archbishop currently resides in
Nassau.

Wesleyan (British) Methodists expanded into the
Caribbean only after the American Revolution, when the
Methodists in the United States formed an independent or-
ganization. As with the Anglican church, the Methodists’
work was further strengthened by Loyalists who left the for-
mer American colonies to settle in the Bahamas. The
Methodist community, now an integral part of the
METHODIST CHURCH IN THE CARIBBEAN AND THE
AMERICAS, received a new injection of energy in 1877 with
the arrival of missionaries from the AFRICAN METHODIST
EPISCOPAL CHURCH, a predominantly Black denomination
in the United States.

Status of religi in the Bah , 2000-2050

Followers 2000 2025 2050
total % rate

Christians 283,000 924 LTI 376,000 432,000
Protestants 167,000 545 2.0l 231,000 261,000
Roman Catholics 48,000 157 122 57,000 60,000
Anglicans 27,300 89 018 25,000 25,000
Nonreligious 16,200 53 451 30,000 40,000
Spiritists 4,700 1.6 2718 6,500 8,000
Baha'is 1,200 04 218 1,800 3,000
Jews 920 03 137 900 1,100
Chinese folk-religionists 180 0.1 2.06 300 500
Total population 307,000 1000 .85 415,000 485,000
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Bahamas National Baptist Missionary and Education Convention

Among the twentieth-century arrivals, missionaries rep-
resenting the Baptists (with ties to the BRITISH BAPTIST
UNION and the CHURCH OF GOD (ANDERSON, INDIANA),
a HOLINESS body from the United States, had the most sig-
nificant response. The Baptists, now organized as the BA-
HAMAS NATIONAL BAPTIST MISSIONARY AND EDUCA-
TION CONVENTION, are the largest religious community in
the islands, surpassing even the Anglicans. More than
twenty other Protestant churches are operating in the Ba-
hamas, most from bases in the United States. The Bahamas
Christian Council, affiliated with the WORLD COUNCIL OF
CHURCHES, includes a spectrum of churches from Luther-
ans and Pentecostals to Greek Orthodox and Roman
Catholics. Both the SEVENTH-DAY ADVENTIST CHURCH
and the JEHOVAH’S WITNESSES have built strong follow-
ings since their arrivals, in 1909 and 1926 respectively.

The ROMAN CATHOLIC CHURCH arrived in the Ba-
hamas toward the end of the nineteenth century (1885) and
through the next century built a thriving community. A vic-
ariate was erected in 1941. It is now the third largest reli-
gious body in the Bahamas. The work is attached to the
Diocese of Kingston (Jamaica).

There is a small Jewish community in the Bahamas cen-
tered on Freeport, as well as several spiritual assemblies of
the BAHA’T FAITH.
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Bahamas National Baptist Missionary
and Education Convention

The Baptist Church came to the Bahamas in 1780 in the
person of Frank Spence, an African American who had left
slavery to join the British during the American Revolution.
He had left the South during the war and finally made his
way to Long Island, New York, from which he was trans-
ported to Nassau. He began preaching and by the 1830s
oversaw a chapel that could hold some 900 worshippers.
Other Baptist preachers with a similar story also found
their way to the islands.

In 1833, the Baptist Missionary Society (supported by
British Baptists) arrived, and the members were appalled by
the conditions they found. They took control of two con-

gregations, dissolved them, and reconstituted them by ac-
cepting only the minority who had maintained what they
considered a moral life. In the process one of the congrega-
tions broke with the missionaries and founded the inde-
pendent Native Baptist Church. Through the decades addi-
tional schisms rent the growing church.

Crucial to the growing movement, the NATIONAL BAP-
TIST CONVENTION, U.S.A. took an interest in the Bahamas
and began supporting the work. Their entrance into the
field coincided with the lessening of the Baptist Missionary
Society’s presence, which was completely withdrawn in
1931. The National Baptists encouraged the Bahamians to
unite and in 1935 inspired the formation of the Bahamas
Baptist Missionary and Educational Convention, which
brought six different groups together. The SOUTHERN BAP-
TIST CONVENTION added its support to that of the Na-
tional Baptists.

The new convention launched an educational program
in 1943 with the founding of Jordan Memorial School. Jor-
dan Memorial has recently merged with a second school,
founded in 1961, to become the Jordan-Prince Williams
Baptist School. The convention also oversees the Bahamas
Baptist Bible Institute and the Bahamas Baptist College.
(The institute had begun in 1953 as an effort of two South-
ern Baptist missionaries.)

In 1971, Baptists adopted a new constitution in an effort
to bring greater unity to the movement, with the former as-
sociation that constitutes the convention retaining a con-
siderable amount of power in managing the affairs of the
churches associated with it.

In the mid-1990s the convention reported some 56,000
members in 211 churches, making it the largest religious
group in the islands. It is a member of the BAPTIST WORLD
ALLIANCE.

Address:

Bahamas National Baptist Missionary
and Educational Convention

P.O. Box N-4435

Nassau

Bahamas
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Bahrain is an island nation consisting of one large island
(48 by 15 kms) and thirty-two smaller islands located in
the Persian Gulf. Several of the islands lie just off the coast



of Qatar. Bahrain has been
important over the centuries
as a trading center in the
flow of goods between India
and Mesopotamia. It gained
additional importance in the
twentieth century as a source
of oil. Christians arrived in
the islands quite early and
during the third century C.E.
a bishopric was established.
The Christian movement was
overwhelmed and largely
displaced by Islam. Islamic
culture flourished from the
eleventh through the fif-
teenth centuries.

Then in 1507 the Por-

tuguese arrived and brought
Catholicism with them. How-
ever, a century later Chris-
tianity was again displaced
when Persians (Iranians)
drove the Portuguese out.
The Persians ruled the land for a century, but were then
driven out by Sheikh al-Khalifah, who assumed power in
1782. He established a dynasty that has continued to rule
into the twenty-first century. Though still ruled by this dy-
nasty, from 1861 to 1971 Bahrain existed as a British Pro-
tectorate, the arrangement having begun due to fear that
Persia might attempt to assert its hegemony over the island
state. Since 1971, the country has existed as a fully indepen-
dent nation.

Islam is the religion of Bahrain and is supported by legal
structures, including laws against proselytization. How-
ever, the Muslim community is divided fairly equally be-
tween Sunni and SHI'A ISLAM, the latter enjoying a domi-
nant role outside the urban areas. Divisions within the
Muslim community are largely along national lines, there
being many people from neighboring lands residing in
Bahrain. The community has been especially influenced by
the WAHHABI ISLAM adherents who dominate Saudi Ara-
bia, especially since the opening in 1986 of the superhigh-
way that connects the capital, al-Manamah, with the Ara-
bian peninsula.

The Christian community had a third beginning in
Bahrain in 1889 when representatives of the Arabic Mission
of the REFORMED CHURCH IN AMERICA began work con-
centrated in education and medical assistance. This effort
exists today as the National Evangelical Church of Bahrain,
which has four congregations. Amy Elizabeth Wilkes, the
first Anglican in Bahrain, was sent by the Church Mission-
ary Society in 1895 to work in Baghdad. However, she met
and married Samuel Zwemer, the head of the Reformed

Bahrain

Status of religions in Bahrain, 2000-2050

Followers 2000 2025 2050
total % rate

Muslims 508,000 824 217 689,000 779,000
Christians 64,500 105 282 97,000 116,000
Independents 217,100 44 307 42,000 50,000
Roman Catholics 25,000 4. 3.34 37,000 45,000
Protestants 5,100 08 272 7,400 9,000
Hindus 38,600 63 326 63,000 80,000
Nonreligious 3,200 05 8.3 5,000 10,000
Baha'is 1,400 02 327 2,400 5,000
Jews 620 0.1 212 700 900
Buddhists 0 0.1 6.05 600 1,000
Neoreligionists 60 0.0 1198 100 300
Ethnoreligionists 60 0.0 1198 100 250
Total population 617,000 1000 234 858,000 992,000

work, and settled in Bahrain to assist him with what was
known then as the American Mission. Only in the 1930s did
enough Anglicans reside in Bahrain to organize a separate
Anglican parish, and it was not until 1951 that a chaplain
was secured. St. Christopher’s Church (now St. Christo-
pher’s Cathedral), was dedicated two years later. The Angli-
cans, primarily expatriate British residents, now have the
largest number of members among the small Christian
community. The several congregations in Bahrain are part
of the Diocese of Cyprus and the Gulf of the EPISCOPAL
CHURCH IN JERUSALEM AND THE MIDDLE EAST. The
ROMAN CATHOLIC CHURCH created a prefecture for Ara-
bia in 1875 that included Bahrain in its assigned territory,
but it was not until 1938 that its first (and only) parish was
opened in al-Manamah. The parish is part of the present
vicariate of Arabia, and its priests and religious also serve
the Catholic community of Oman.
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Bangladesh

Given the size of the
Christian community, it is
extremely diverse, consisting
almost totally of expatriates
from different countries who
have been allowed to bring
their religion with them. The
largest groups, from India,
support the MAR THOMA
SYRIAN CHURCH OF MAL-
ABAR, the St. Thomas Evan-
gelical Church, the CHURCH
OF SOUTH INDIA, and the
Orthodox Syrian Church of
India, among others. A vari-
ety of small Evangelical groups
also operate within the In-
dian, British, and American
expatriate communities. Al-
though no Arab Bahrainis
are openly Christian, ob-
servers suggest that there are
many secret Christians who
have quietly responded to the
many radio broadcasts beamed into Bahrain from other
countries.
Even smaller than Christianity in Bahrain, Hinduism has
several thousand adherents and the Baha'i Faith several
hundred, also all expatriates.
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Bangladesh

In one sense, Bangladesh is one of the newer nations of the
world, having been formed through the breakup of Pakistan
in 1971. However, the area of present-day Bangladesh traces
its history to the ancient kingdom of Banga and to the story
of India recorded in the Mahabharata. In the seventeenth
century, the British named the area of present-day Bangla-
desh and the section of India to the west, Bengal. In 1947, En-
gland divided the area into West Bengal (dominated by Hin-
dus) and East Bengal (dominated by Muslims). East Bengal
then became East Pakistan at the time the new nation of Pak-
istan was created. Through the 1950s and 1960s, the people
of East Pakistan felt that it was being treated as the lesser
partner in the new nation, and in 1971 they broke free.

Status of religions in Bangladesh, 2000-2050

Followers 2000 2025 2050
total % rate

Muslims 110,849,000  85.8 171 155,924,000 185,281,000
Hindus 15,995,000 124 1.34 19,500,000 23,000,000
Christians 934,000 0.7 249 1,518,000 1,964,000
Independents 536,000 04 297 950,000 1,250,000
Roman Catholics 235,000 0.2 1.63 325,000 410,000
Protestants 160,000 0.1 229 240,000 300,000
Buddhists 802,000 0.6 137 1,100,000 1,330,000
Ethnoreligionists 735,000 06 2122 950,000 1,150,000
Nonreligious 93,700 0.1 412 130,000 200,000
Sikhs 21,300 0.0 1.70 29,000 43,000
Atheists 10,200 0.0 083 10,000 12,000
Baha'is 8,300 0.0 .77 10,000 15,000
Zoroastrians 300 00 174 400 700
Total population 129,155,000  100.0 1.67 178,751,000 212,495,000

Bangladesh (literally, the land of the Bengali-speaking peo-
ple) also differed linguistically from West Pakistan, where
Urdu and Punjabi were the dominant languages.

Hinduism flourished in the area for centuries, but in
the thirteenth century Muslims from Afghanistan swept
across the lands immediately south of the Himalayas, and
Muslim rule was established in Banga. Various dynasties
came and went prior to the seventeenth-century arrival of
the Portuguese, the first Europeans in the area. They were
followed by the Armenians, French, and British. Britain
expanded its trade through the eighteenth century to the
point that, following the battle of Plassey in 1757, it was
able to take control of the region, later incorporating it
into India. The people of East Bengal participated in the
move to free India from British rule, thus setting the stage
for the events that led to the reestablishment of the nation
in 1971.



In the years following the Muslim conquest, Islam re-
placed Hinduism as the primary religion and today claims
more than 80 percent of the population. Most follow the
Sunni HANAFITE SCHOOL OF ISLAM, but there is a signifi-
cant WAHHABI ISLAM minority and some followers of
SHI'A ISLAM (most of whom trace their ancestry to Persia).
The AHMADIYYA MOVEMENT IN ISLAM, condemned as
not Muslim in Pakistan, as well as SUBUD (an Indonesian
Sufi movement), has also established a presence in
Bangladesh. The BAHA’T FAITH, a new religion from Iran
with roots in Shi’a Islam, began to spread in Bangladesh
after being initially established among Iranian expatriates.

In 1975, the government declared Bangladesh an Islamic
state. Though more than 80 percent of the population in
Bangladesh, Muslims have been mild in their treatment of
members of other faiths, especially Christians, Hindus, and
Buddhists. Various interfaith efforts, such as the Bangladesh
Buddhist Christian Hindu Unity Council, have made im-
portant contributions to social unity.

Roman Catholicism was introduced into the area in the
sixteenth century by the Portuguese, but it was not until 1886
that it had grown to the point that a diocese could be erected.
It found particular strength among descendents of those Por-
tuguese who had intermarried with native Bengalis.

British Baptist William Carey, at the behest of the Baptist
Missionary Society, initiated one of the great thrusts of
Christian missionary history with his arrival in Bengal in
1793. The effort radiated out from Calcutta, by 1795 was in
East Bengal, and by 1816 had been established in Dhaka.
This work was incorporated into the Bengal Baptist Union.
The union’s work in East Bengal emerged, after several
name changes, as the BANGLADESH BAPTIST SANGHA.
Australian Baptists working along parallel lines built, be-
ginning in the 1880s, what became the Bangladesh Baptist
Fellowship. Its efforts were increased by the merger with
separate work initiated by New Zealand Baptists and mis-
sionaries of the SOUTHERN BAPTIST CONVENTION. Carey
is also remembered for doing the first translation of the
Bible into Bengali.

Anglicans initiated work on the Indian subcontinent in
the seventeenth century primarily to serve those involved in
trade with the East India Company; however, it was not
until early in the nineteenth century that missionaries set-
tled in East Bengal. About this same time, 1817, Presbyteri-
ans from the CHURCH OF SCOTLAND launched a mission.
In 1924, the CHURCH OF ENGLAND mission, the Presbyte-
rians, and the Congregationalists of East Bengal joined the
United Church of North India. Shortly thereafter the Angli-
cans withdrew from the United Church in order to form the
Anglican Church in India, later known as the Church of
India, Pakistan, Burma, and Ceylon. Those two churches
(along with various Methodist and Baptist bodies) began
what proved to be a forty-year negotiation process. In the
1970s, they finally created two churches, the CHURCH OF

Bangladesh Baptist Sangha

PAKISTAN and the CHURCH OF NORTH INDIA. The
Church of Pakistan was no sooner created than the war that
led to the establishment of Bangladesh as a separate nation
occurred. Thus in 1971, the Diocese of Dhaka was set apart
as the CHURCH OF BANGLADESH.

Also entering Fast Bengal in the nineteenth century were
the Lutherans. The present Bangladesh Evangelical Lutheran
Church was initiated by Norwegians, with later assistance
from Denmark and the United States. Several Holiness and
Pentecostal bodies initiated work early in the twentieth cen-
tury, and the number of American missionary groups has
grown considerably since World War I1.

Among the more interesting Christian churches in the
country are the indigenous churches, such as the Bengal
Evangelistic Mission (which dates to 1833) and the All One
in Christ Fellowship. The JEHOVAH’S WITNESSES entered
East Bengal in the 1930s, and the CHURCH OF JESUS
CHRIST OF LATTER-DAY SAINTS in the 1980s.

Christian ecumenism is focused in the Bangladesh Na-
tional Council of Churches, founded in 1954 as the East
Pakistan Christian Council. It cooperates with the WORLD
COUNCIL OF CHURCHES. More conservative Evangelical
denominations are united by the Evangelical Fellowship of
India, which in turn is related to the WORLD EVANGELICAL
ALLIANCE.

Although the country is predominantly Muslim, there is
a significant Hindu and Buddhist presence in Bangladesh.
Since the independence of Bangladesh, there has been a
tendency of Hindus (draw from across the spectrum of
Bengali Hinduism) to migrate to India. During the same
period, the INTERNATIONAL SOCIETY FOR KRISHNA CON-
SCIOUSNESS, an American Hindu body with Bengali roots,
has established work in Bangladesh. Buddhists tend to be
concentrated in the easternmost part of Bangladesh, among
various peoples residing east of Chittagong.

In the rural areas of the country, there are still peoples
who follow traditional indigenous religions that are part of
neither Hinduism nor Buddhism.
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Bangladesh Baptist Sangha

British Baptists began their missionary enterprise in Ben-
gal, north of Calcutta. The work quickly spread to East
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Baptist Association of El Salvador

Bengal. They had little success among the Hindu and Mus-
lim communities, but found a ready audience among vari-
ous peoples in the backcountry, especially among the hill
people east and south of Chittagong in the southeastern
part of East Bengal. The work in Bengal grew up as a single
mission, and that mission was reorganized in 1935 as the
Bengal Baptist Union.

In Fast Bengal a number of primary and secondary
schools were established and, in 1907, a hospital at Chan-
draghona. Pastors are trained at the Pastors Training School
at Dhaka and through the College of Christian Theology, a
cooperative project with several other Protestant groups.

In 1947 East Bengal left the nation of India and became
part of Pakistan. In 1956, following the renaming of East
Bengal as East Pakistan, the Bengal Baptist Union divided,
and East Bengal was set apart as the Baptist Union of Pak-
istan. At that time East Bengal became a separate field for
the missionary work of the Baptist Missionary Association
representing the BAPTIST UNION OF GREAT BRITAIN. East
Pakistan separated from Pakistan and became the state of
Bangladesh in 1970/1971. Subsequently the Baptist Union
of Pakistan was renamed the Bangladesh Baptist Sangha.

In the 1990s the Sangha reported 11,500 members in 231
congregations. The Baptists are the largest Protestant group
in Bangladesh, and the Bangladesh Baptist Sangha (also
known as the Communion of Baptist Churches in
Bangladesh) is the largest of the several Baptist churches. It
is a member of the BAPTIST WORLD ALLIANCE.

Address:

Bangladesh Baptist Sangha
33, Senpara Parbatta
Mirpur-10, Dhaka 12 16
Bangladesh
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Baptist Association of El Salvador

Baptist work in the small Central American nation of El Sal-
vador began relatively late, in 1911, but built upon earlier
work by independent Evangelicals with Baptist leanings.
Since the late nineteenth century, Protestant distributors of
Christian literature had traveled the country, and several au-
tonomous missions had been established. In 1911 the Amer-
ican Baptist Home Mission Society (now an integral part of
the AMERICAN BAPTIST CHURCHES IN THE U.S.A.)
adopted William Keech, formerly superintendent of the
British and Foreign Bible Society in Central America, to lead
its work, and the society found its first group in adopting the

mission in Santa Ana already begun by Percy T. Chapman
and his wife. Chapman quickly extended the work by organ-
izing groups that had emerged from the distribution of
Christian literature. The Woman’s American Baptist Home
Mission Society (ABHMS) added their strength to the work
and began to found elementary schools.

The work matured to the point that the Baptist Associa-
tion of El Salvador was founded in 1934. The ABHMS con-
tinued its support, though in 1941 the seminary it had es-
tablished was moved to Nicaragua. The Southern Baptist
Convention added its support in 1974 through the assign-
ment of a missionary couple to develop the literature min-
istry. They opened a bookstore, which cooperates with vari-
ous Baptist groups in the country. The BAPTIST UNION OF
GREAT BRITAIN, through the Baptist Missionary Associa-
tion, added its support to the Nicaragua Association in 1988.

In the mid-1990s, the Baptist Association of El Salvador
reported 5,500 members in 61 churches. Not a part of the
association is the 5,000-member independent Baptist
Church in San Salvador, which claims to be the largest Bap-
tist congregation in Latin America. The association is a
member of the BAPTIST WORLD ALLIANCE and the
WORLD COUNCIL OF CHURCHES.

Address:

Baptist Association of El Salvador
Aw. Sierra Nevada 922, Apartado 347
San Salvador

El Salvador

Sources:

Beers, G. Pitt. Ministry to Turbulent America. Philadelphia: Judson
Press, 1957.

Kirkwood, Dean R. Renewal amid Revolution. Valley Forge:
International Ministries, American Baptist Churches of the
U.S.A., 1980.

Baptist Bible Fellowship International

The Baptist Bible Fellowship International grew out of the
World Baptist Fellowship, which in turn had arisen within
the SOUTHERN BAPTIST CONVENTION. At the height of
the fundamentalist-modernist controversy in the 1930s, J.
Frank Norris (1877-1952), pastor of the First Baptist
Church of Fort Worth, Texas, emerged as a leading conser-
vative fundamentalist voice. As pastor of a 28,000 member
parish, he began to accuse the leadership in the convention
of tendencies toward modernism (deviation from tradi-
tional Christian beliefs in response to modern changes) and
cooperation with various ecumenical structures. As early as
1924, he was excluded from the Texas Baptist Convention,
and then in 1931 he resigned from the Southern Baptist
Convention and formed the Premillennial Fundamental
Missionary Fellowship to raise money for fundamentalist
missionaries in China.



Once separated from the Southern Baptists, Norris set
about the task of building the fundamentalist cause na-
tionally, and the Missionary Fellowship evolved into the
World Baptist Association. The flamboyant and somewhat
autocratic Norris drew many conservative pastors to his
cause and trained others at the Arlington Baptist College.
He also ultimately pushed away many of his followers by
his manner.

In 1948, the aging Norris, who had also become pastor
of a second church in Detroit, Michigan, turned the
church congregation in Texas over to G. Beauchamp Vick
(1901-1975). Two years later, Vick and Norris clashed at
the annual meeting of the World Baptist Association, and
Vick withdrew and with his supporters founded the Bap-
tist Bible Fellowship. Also formerly the president of Ar-
lington Baptist College, Vick quickly moved to found the
Baptist Bible College in Springfield, Missouri, and the
Baptist Bible Tribune. With Norris’s death a scant two
years later, the Baptist Bible Fellowship emerged as the
most vital force in the continuing fundamentalist cause
within the American Baptist community. It immediately
gained support in the South and Midwest, and by the
mid-1970s had become a national body. It also developed
an aggressive evangelism and missionary program, and it
became known for the large Sunday schools developed by
its leading congregations.

In the mid-1990s the Baptist Bible Fellowship Interna-
tional reported 1,600,000 members in 3,500 churches in
the United States. In addition it supports more than 750
missionaries in seventy countries. Besides the original
Baptist Bible College (and its associated Baptist Bible
Graduate School of Theology), the fellowship supports
five additional colleges. The fellowship is not a member of
any ecumenical groups. One of the fellowship’s former
ministers, Jerry Falwell (b. 1993), left to become one of
America’s leading televangelists in the late twentieth cen-
tury and founder of Liberty University and Liberty Baptist
Fellowship.

The fellowship’s leaders follow a premillennial dispen-
sational theology of the kind exemplified in the Scofield
Reference Bible and the teaching of Irish theologian John
Nelson Darby, founder of the PLYMOUTH BRETHREN
movement.

Address:

Baptist Bible Fellowship International
Box 191

Springfield, MO 65801
http://www.bbfi.org
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Baptist Convention of Kenya

Baptist Convention of Hong Kong

Even before China ceded Hong Kong to Great Britain in
1842, Baptists had begun to use it as an entry point for mis-
sionary activity further inland. In 1836, John Lewis Shuck
(1814-1863) arrived in Macao (a Portuguese colony since
1557) and moved on to Hong Kong in 1842. He opened the
first Baptist church on Queen’s Road, but after two years he
moved to Canton. He had been joined in Hong Kong by
William Dean, who opened the Tie Chiu Baptist Church.
These two congregations were the first Baptist churches
around the entire Pacific basin. The island remained the
headquarters for American Baptists until 1860, when a shift
was made to Swatow. Through the years, Baptist work in
Hong Kong was kept alive even without missionary support
and was eventually incorporated into the larger China mis-
sion of the SOUTHERN BAPTIST CONVENTION (SBC) in
1881. In 1938 the Hong Kong Baptist Association was
formed. The first Baptist missionaries (from the SBC) were
stationed in Macao in 1910.

Hong Kong took on added importance following the
Chinese Revolution and the expulsion of missionaries from
China. Many moved to Hong Kong, which became the vital
center of Baptist work. A number of primary schools were
created, and Hong Kong Baptist Theological Seminary
(1951) and Hong Kong College, now University (1956),
were established. The association matured into the Hong
Kong Baptist Convention and grew into one of the
strongest bodies in the territory.

In the 1990s, the convention reported a membership of
more than forty-five thousand. It operates Baptist Press,
which serves churches throughout Southeast Asia. The con-
vention is a member of the BAPTIST WORLD ALLIANCE.

Address:

Baptist Convention of Hong Kong
73 Waterloo Rd., 1st Floor
Kowloon

Hong Kong
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Baptist Convention of Kenya

Missionary representatives of the SOUTHERN BAPTIST
CONVENTION arrived in Kenya only in 1956, with the
transfer of three families from their mission in Nigeria.
Work was begun in Nairobi and Mombasa, and soon fol-
lowed in the Nyeri region. The new mission found an im-
mediate response, and the first church was formally initi-
ated just two years later. The Shauri Mayo section of
Nairobi became an early center of activity with the forma-
tion of a business college and community center.
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Growth had proceeded to the point that the Nairobi Bap-
tist Association was formed in 1961. The Southern Baptists
continued to offer support both in the form of finances and
personnel. Other local associations followed, and they
joined together to form the Baptist Convention of Kenya in
1971. The convention supports two secondary schools, a
nonresidential theological college, and an effective corre-
spondence course, the Bible Way, that has enrolled more
than 150,000 Kenyans, including some 2,000 in the prison
system. A coordinated evangelistic program is reaching out
to the diverse language groups of the country. In one of its
more successful campaigns in and around Mombasa in
1990, eighty-four new congregations were established.

The Baptist Convention joined the National Christian
Council of Kenya, but withdrew over differences of opinion
with its stances. The Nairobi Baptist Convention has re-
mained a member of the council. The convention has also
withdrawn fellowship from the original Baptist congrega-
tion, the Nairobi Baptist Church, because of the latter’s
practice of open communion.

In the 1990s the Baptist Convention of Kenya reported
150,000 members in 2,000 churches. It is a member of the
BAPTIST WORLD ALLIANCE.

Address:

Baptist Convention of Kenya
P.O. Box 14907

Nairobi

Kenya
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Baptist Convention of Nicaragua

In the 1840s, the Moravians opened work along the Miskito
Coast, an area along the eastern coast of Nicaragua that at
the time had existed for many years as a semi-autonomous
region under the leadership of a local ruler loosely aligned
to the British. In 1850, the Clayton-Bulwer Treaty assigned
this land to Nicaragua as a protectorate, though it was many
years before any effective authority was established in the
area.

Baptist work began from Belize, where the Baptist Mis-
sionary Society (BMS) had been working since 1822. In
1850 the BMS withdrew from Belize and liquidated its
property. Thus it was that in 1852 a young missionary,
Edward Kelly (d. 1914), was free to come to Corn Island
on the Miskito Coast. His work was interrupted in 1865
when a hurricane hit the coast and destroyed the chapel
that had been built. After being away for more than a
decade, he returned in 1880 and devoted the rest of his
life to the mission.

In 1916, the American Baptist Home Mission Society
(ABHMS) (now an integral part of the AMERICAN BAPTIST
CHURCHES IN THE U.S.A.) held a significant conference in
Panama on the needs for missions in Latin America. This
conference led directly to the expansion of Baptist work to
the larger Spanish-speaking part of Nicaragua. The
Woman’s American Baptist Home Mission Society adopted
Eleanore Blackmore, already working in Nicaragua, and in
1917 the ABHMS sent George H. Brewer, who organized a
church in Managua in 1918. The work had a slow but steady
growth. The Woman’s Society founded schools and a hospi-
tal, and later a college was opened in Managua. In 1941, the
Central American Seminary, originally opened in El Sal-
vador, was moved to Nicaragua.

The mission matured into the Baptist Convention of
Nicaragua (Convencién Bautista de Nicaragua) in 1937. It
continued to be supported by American Baptists, and
Southern Baptists added their support in 1990 with the as-
signment of Jim and Viola Palmer to Nicaragua. The
Palmers had previously worked in Honduras.

The convention faced a serious challenge during the San-
dinista era (1979-1990), as it attempted to remain politi-
cally neutral while extending freedom to its members to
hold conflicting political views. In 1992 the convention ex-
perienced sudden growth from the incorporation of twelve
churches that previously comprised the Miskito Baptist As-
sociation, an independent work built by Nicaraguan native
Denis Centero.

In the mid-1990s the convention reported 9,000
members in eighty-six churches. It is a member of the BAP-
TIST WORLD ALLIANCE and the WORLD COUNCIL OF
CHURCHES.

Address:

Baptist Convention of Nicaragua
Aopartado postal 2593

Managua

Nicaragua
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Baptist Convention of Western Cuba

During the late nineteenth century, many Cubans came to
the United States. Albert J. Diaz, who had joined a Baptist
church in New York City, returned to his native land in 1882
and the following year organized the first Baptist congrega-
tion in the country at Havana. Word of what he had accom-
plished found its way to several Baptists in Key West,
Florida, who in turn recommended that the SOUTHERN



BAPTIST CONVENTION send some missionaries to Havana
to offer Diaz some support. Diaz himself came to Key West
in 1885 and was ordained as a minister. Upon his return he
reorganized his congregation as a Baptist church and led
them to baptism in the harbor at Havana. Shortly there-
after, F. W. Wood moved from Florida to Cuba under the
auspices of the Jamaica Baptist Missionary Society and
began work in Cienfuegos. The Southern Baptists began
giving support in 1886.

In 1886 the Spanish authorities granted some degree of
religious toleration, which allowed Diaz to purchase a
cemetery plot and a former theater as the new Baptist
headquarters. The work continued to develop across the is-
land during the Spanish American War (when Diaz was
imprisoned) and the establishment of the independent
Cuban government with an American-style constitution.
In the midst of these momentous occurrences, the South-
ern Baptists quietly worked out an agreement with the
American Baptist Home Mission Society (now part of the
AMERICAN BAPTIST CHURCHES IN THE U.S.A.) to divide
the island. The American Baptists assumed responsibility
for the eastern half and the SBC for the western part (in-
cluding Havana).

In 1901, the Southern Baptists sent C. D. Daniel to Ha-
vana as superintendent over the Baptist work. Taking this as
a vote of no confidence, Diaz resigned. Four years later
Daniel led in the formation of the Baptist Convention of
Western Cuba. The same year Nathaniel McCall arrived to
found the Colegio Bautista and commence theological
training in Havana. He soon succeeded Daniel as head of
the convention and continued to lead it for the next forty-
two years. He was succeeded by Herbert Caudill.

In 1959, Fidel Castro came to power. He has headed a
regime that has been generally hostile to religion, but the
Baptist Church has been able to survive, though the govern-
ment has nationalized its many schools. Many of the mis-
sionaries left in 1961 when Castro openly declared the
Marxist base of the new government. Then in 1965 he ar-
rested Caudill and forty-seven other leaders of the Baptist
Convention of Western Cuba. Most were sentenced to
prison for currency violations and cooperation with the
Central Intelligence Agency. Caudell was allowed to leave
the country in 1969. Cuban Baptists emerged from this ex-
perience both self-supporting and self-governing.

In the mid-1990s the Baptist Convention of Western
Cuba reported 7,600 members in 113 churches. Like its
counterpart in eastern Cuba, it has joined the BAPTIST
WORLD ALLIANCE.

Address:

Baptist Convention of Western Cuba
Zulueta No. 502, Esq. Dragones
Habana 2

Cuba

Baptist Union of Denmark
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Baptist Union of Denmark

Baptist life in Denmark was deeply rooted in German Bap-
tist work. Julius Kébner, the son of a Jewish rabbi, was con-
verted to Christianity in 1826. Ten years later he was bap-
tized by J. W. Oncken (1800-1884), the founder of the
German Baptist movement. He became a close associate and
assisted in the founding of the seminary in Hamburg and
the spread of the Baptist movement throughout Europe.

In the late 1930s, Kobner established contact with some
informal Bible study groups in Copenhagen, and toward
the end of the 1830s he traveled to Denmark with Oncken
and baptized eleven people. They formed the first Baptist
church in Denmark in 1839. One of their number, Peder C.
Monster, was arrested (on laws passed several centuries ear-
lier against the Anabaptists) and later deported. Later Kob-
ner returned to pastor the church. In 1849, the Union of As-
sociated Churches of Baptized Christians in Germany and
Denmark was formed. That same year, the laws governing
religion were relaxed in Denmark, and the Baptists experi-
enced some religious freedom as a “tolerated” group al-
lowed. The Baptists could not, however, own property or
solemnize weddings for their members, a privilege only
granted in 1952.

In spite of obstacles, including the loss of many members
to the CHURCH OF JESUS CHRIST OF LATTER-DAY SAINTS
and the migration of a fourth of their members to the
United States, the movement slowly grew. In 1888, it sepa-
rated from the German Union and formed the Baptist
Union of Denmark. By this time the group had built a rela-
tionship with American Baptists and accepted the New
Hampshire Confession of Faith as their doctrinal state-
ment. Their ministers were increasingly trained in the
United States. By the end of the century, the Baptists had
twenty-eight churches. In 1906 they joined the BAPTIST
WORLD ALLIANCE. In 1918 they created their own semi-
nary.

In the decades since World War I, the Danish Baptists
have become a more ecumenical church. They have ab-
sorbed elements of Lutheranism into their doctrine, they
practice open communion (meaning that non-Baptists may
receive the Lord’s Supper at their churches), and they have
accepted individuals from infant-baptizing traditions with-
out rebaptizing them (the common standard in Baptist
churches being a nonrecognition of infant baptism). They
have been members of the WORLD COUNCIL OF
CHURCHES since 1948, and they have also participated in
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the Lausanne Movement, a confessional movement of con-
servative evangelical Christians.

Danish Baptists have been active in foreign missions
since 1928, when they began work in Burundi and Rwanda.
They have continued in the last generation as a cooperative
partner with the new postcolonial Baptist churches in
Africa.

In the 1990s, Knud Wiimpelmann became the first Dane
elected as president of the Baptist World Alliance.

Address:

Baptist Union of Denmark

c/o Reverend Ole Jorgensen, Gen. Sec.
Kobnerhus

Lerdalsgade 5, 1

2300 Kgbenhavn S

Denmark
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Baptist Union of Great Britain

Baptists emerged in the context of British Puritanism, the
continued effort to reform the CHURCH OF ENGLAND, to
“purify” it of all elements seen as unscriptural. During the
Elizabethan era, some concluded that the Church of En-
gland could not be purified and that Christians should sep-
arate from it and organize congregations where proper be-
lief prevailed and proper worship occurred, conclusions
that gave them the name of Separatists. They believed that
the church should be free of entanglement with the state
and composed of those who actively professed the faith.
Robert Browne (1550-1633) became a popular spokesper-
son for this position.

As the movement progressed, the logic of the Separatists
led to several other conclusions, among them the belief that
the local church should be the basic unit of organization of
the church. The local church should be composed of bap-
tized adult believers, and the proper biblical mode of bap-
tism was full immersion. The Separatists’ emphasis on cor-
rect baptism later gave them their name. Their emphasis on
the local church meant that the development of church as-
sociations was a relatively low priority. The focus on the
local church, each headed by a pastor with distinctive back-
ground and training, also allowed a variety of theological
perspectives to arise.

The Baptists emerged within the context of the Reformed
theology of John Calvin (1509-1564) (while rejecting the

presbyterian polity he advocated) and the assertion of
God’s sovereignty and a belief in predestination. Reformed
theology tended to affirm that God both foreknew and
elected, or chose, those who would be saved. This view em-
phasized the need for those who knew themselves to be the
elect, to be saved Christians, to organize themselves into
pure congregations. Dissenting from this view were those
identified with Dutch theologian Jakob Arminius (1560—
1609), who affirmed that Christ died for all and left some
room for human freedom. The Arminians asserted that any
who responded in faith to Christ would be saved. This latter
view emphasized the need for evangelism and calling peo-
ple to have faith. John Smyth (c. 1570-1612) was an early
Separatist identified with this position.

These two positions came to be identified with the Par-
ticular (Christ died for the elect) and General (Christ died
for all) Baptists, and they were expressed in a set of Confes-
sions, brief summaries of their theological perspective. The
most important of the Confessions were, for the General
Baptists, the Orthodox creed of 1678, and for the Particular
Baptists, the Second London Confession of 1677 (revised
and reissued in 1689). Crucial for the development of the
Baptist position was Andrew Fuller (1754-1815). Raised as
a Particular Baptist, Fuller faced the problem of the move-
ment’s inward direction. He came to believe that the neglect
of the example of the apostles, who were continually pre-
senting the claims of Christ to unbelievers, was wrong. He
led in the development of a theology that wedded the Par-
ticular position with a strong emphasis upon evangelism.
Fuller’s moderate Calvinism eventually largely replaced the
more stringent Calvinism that had previously dominated
the Particular Baptists, though the older position was con-
tinually revived.

Given the emphasis upon the local church, it is not sur-
prising that the Baptist movement could exist for centuries
without national organizations and the development of de-
nominational structures. More informal groupings had
been able to meet the demands of the early generations. As
early as the 1640s, Particular Baptists had formed regional
associations, and pastors had met together for fellowship
and theological discussions. There had even been national
conventions. The motivation for a more stable national or-
ganization appears to have been a response to the success of
the missions program. The need to undergird the mission-
ary enterprise became a pragmatic rationale for the congre-
gations’ drawing together in unity. Such a call was issued in
1811 by Joseph Ivimey.

The model for Ivimey was the very successful Baptist
Missionary Society (BMS), formed in 1792 as the Particular
Baptist Society for the Propagation of the Gospel among
the Heathen. The moderate Calvinism of Andrew Fuller
(1757-1815) provided the theological foundation, and a
booklet by William Carey (1761-1834), An Enquiry into the
Obligations of Christians to Use Means for the Conversion of



the Heathen (1792), the inspiration. Fuller became the first
secretary of the BMS, which was headquartered in Ketter-
ing, where he pastored a church. Carey was sent to India as
the society’s first missionary, and a new era in Protestant
missions was launched.

The meeting in response to Ivimey’s call was held at the
London church pastored by John Rippon in 1812. That
meeting issued a more formal call to Baptist churches to
send representatives to a meeting the next year, a meeting in
which a union was to be formed. The union would support
missions, Sunday schools, preaching in more rural parts of
the country, and the raising of funds for the construction of
new church buildings. Forty-six ministers met to form the
union. The new union initially involved only a minority of
Baptists, Fuller being among those who refrained from par-
ticipation. He felt that it would compete for attention with
the BMS.

The union grew by steps through the nineteenth cen-
tury. It underwent several reorganizations, but operated in
the shadow of the BMS through its first fifty years. In the
meantime, the General Baptists had pioneered organiza-
tional life as early as 1770 with the formation of the New
Connection of General Baptists, inspired by the work of
Dan Taylor, a pastor who came to the Baptists from the
Methodists, with whom they shared a similar theological
perspective. Also inspired by the missionary endeavor, but
cut out from participation in the BMS, they formed the
Foreign Baptist Mission in 1816 and patterned it on the
BMS organizationally.

Through the nineteenth century the distinctions between
General and Particular Baptists were softened. General Bap-
tist congregations participated in both the New Connection
and the Baptist Union and the doctrinal basis of the union
was modified to down play Particular distinctions. Begin-
ning in 1870, a growing number of leaders concluded that
the two groups should unite. That merger occurred in 1891.
The General Baptist structures were dissolved, and their
substance incorporated into the union.

The creation of the new union in 1891 seemed also to
mark a turning point in Baptist life in England. The Baptist
denomination had arrived at the point of being established
as a national organization. It tended to turn its attention
away from evangelism, and growth stopped. The growth
that did occur through the first half of the twentieth cen-
tury came from the mission field. Through the nineteenth
century, the union cooperated with the BMS in the devel-
opment of an extensive international Baptist movement.
Baptist churches emerged throughout the British colonies
and beyond, and growth continued through the middle of
the twentieth century. However, the last half of the century
was characterized by the maturing and independency of the
mission churches and the reorientation of the Baptist
Union to life in a worldwide Baptist ecumenical fellowship,
most clearly epitomized in the BAPTIST WORLD ALLIANCE.

Baptist Union of Hungary

At the end of the 1990s, the Baptist Union of Great
Britain reported 140,000 members and 1,787 churches. It is
a member of the WORLD COUNCIL OF CHURCHES.

Address:

Baptist Union of Great Britain
Baptist House

P.O. Box 44

129 Broadway

Didcot, Oxfordshire OX11 8RT
United Kingdom
http://www.baptist.org.uk
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Baptist Union of Hungary

Baptist work in Hungary dates to 1842 and a fire that swept
through Hamburg, Germany. In the wake of the fire car-
penters from the large German-speaking community in
Hungary came to Hamburg to assist in the rebuilding
process. While there they encountered the members of the
Baptist church headed by John G. Oncken (1800-1854).
Five of the carpenters were baptized in 1845, and upon
their return home formed a tract society to distribute
Christian literature. Their activity was limited, given the
country’s law regulating religious activity outside the
Roman Catholic Church. Authorities disbanded the first
congregation that had formed in Budapest in 1846. In the
1860s, one of Oncken’s assistants, G. W. Lehmann, made
contact with the believers and while in Budapest held a
midnight baptismal service in the Danube.

It was not until the 1870s, however, that a second con-
gregation emerged. Oncken sent a new missionary, Hein-
rich Meyer, who formed a church in Budapest in 1874. He
also discovered in Mahaly Kornya and Mihaly Toth two
capable local workers. Kornya baptized over 11,000 people
in the next thirty-five years. During this early stage, the
work was conducted in German and primarily reached
German-speaking Hungarians. Their work spread
throughout Hungary, then part of the Hapsburg Empire,
which included Transylvania (now in Romania) and parts
of Slovakia and Serbia. Finally in 1893, two Hungarians,
Lajos Balogh and Andreas Udvarnoki, completed studies
at the seminary in Hamburg and began to build the
church among Hungarian-speaking people. In 1905, the
Hungarian-speaking work was organized as a separate
union that received state recognition (leaving the Ger-
man-speaking Baptists separated without such recogni-
tion). Only after World War I and the disruption of the
Austrian hegemony in Hungary did the two groups come
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together as the Union of Hungarian Baptist Churches
(Magyarorszagi Baptista Egyhdz). They were helped by the
SOUTHERN BAPTIST CONVENTION and German-Ameri-
can Baptists, and in 1920 opened a seminary.

Following World War II, Hungary came under the rule of a
Marxist government, though its attitude toward religion was
milder than that in neighboring Warsaw pact countries. The
church negotiated its position with the government and sur-
vived with a minimum of persecution. Beginning in 1955, the
union operated for a time under the name Hungarian Baptist
Church. In 1967 it revised its doctrinal statement, adopted in
1902 from that of the German Baptists. The new statement af-
firms biblical authority, declaring that the Bible was written
by divinely inspired men and compiled by the church under
the guidance of the Holy Spirit. The Bible has thus been saved
from essential error. The confession goes on to affirm the
major Christian doctrines and speak of the religious life.

The Baptist Union emerged from the fall of the Marxist
government at the end of the 1980s with the need to face
the changes brought about by the new freedom. Among its
first projects was the founding of an International Baptist
Lay Academy, which attracts students from both Hungary
and the neighboring countries. The church reported 11,000
members in 252 churches in the 1990s. It is a member of
the Hungarian Evangelical Alliance, the BAPTIST WORLD
ALLIANCE, and the WORLD COUNCIL OF CHURCHES.

Address:
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Hungary
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Baptist Union of New Zealand

The Baptist movement came to New Zealand with the orig-
inal British settlers at the end of the nineteenth century.
The Baptists worshipped with other denominations until
enough arrived that separate churches could be formed,
with lay leadership. It was not until 1851, however, that the
first ordained minister arrived, Reverend Decimus Dolam-
ore, who founded a church in Nelson. Among the addi-
tional ministers that found their way to the islands was
Thomas Spurgeon, the son of the famous British preacher
Charles Spurgeon. Others were trained in the school
founded by Spurgeon, and they gave the New Zealand Bap-
tists a decidedly conservative Reformed theological per-

spective. The movement continued to grow as immigration
from England persisted.

Dolamore’s early suggestion that a national association
be created were ignored. Churches were scattered over the
islands and had quickly developed an appreciation of their
independency. Initial organization was centered on the
Canterbury Baptist Association, created by six congrega-
tions in 1873. The association developed a plan of training
and sending out lay preachers to form new churches. The
association’s success gave support to those desiring a larger
union. Charles Dallaston called a meeting in Christ Church
in 1880 to consider a national organization. The Baptist
Union of New Zealand was formed in 1882, with twenty-
two of twenty-five churches participating. Two years later
the Canterbury Association disbanded and turned its peri-
odical, the New Zealand Baptist, over to the union.

The union emerged with a broad program for missions,
Christian education, and ministerial development, but was
slowed by lack of resources. Its first program was a mission
among the Maori people, the indigenous people of the is-
lands. Thomas Spurgeon emerged as the leading minister,
and he traveled the islands holding evangelistic services.
Growth was aided by the development of an extensive Sun-
day school program for children and youth.

The New Zealand Baptists struggled to establish their
identity. Many Baptists stayed with the original churches in
which they had worshipped before Baptist churches had
been founded. Also they experienced direct competition
from the PLYMOUTH BRETHREN (EXCLUSIVE), who had
similar organization and doctrine, but were known for their
unique premillennial eschatology. Brethren founder John
Nelson Darby had developed a method of Bible interpreta-
tion that divided Bible history into various eras or dispensa-
tions and saw the return of Christ as the next item on God’s
agenda for humankind. This dispensationalism, as it was
called, appealed to ministers of a conservative Reformed the-
ological background.

The union ended the nineteenth century on a down note,
being strongly affected by the bad economic times and the
migration of many of its members to Australia or back home
to England. However, in the twentieth century they were able
to reverse the trend and begin an era of growth. The Baptist
Missionary Society of New Zealand was formed in 1885 and
sent their first missionary to India. Over the twentieth century
India became the focus of their foreign missionary work.

Through the early twentieth century, the union struggled
with a leadership spread along a theological perspective and
faced criticism from its most conservative leaders. However,
a long history of interaction with other churches led gradu-
ally to the emergence of an ecumenical perspective in which
Baptists, while asserting their unique identity, nevertheless
saw themselves as a part of the larger Protestant camp. They
joined the New Zealand Council of Churches in 1941 and
applied for membership in the WORLD COUNCIL OF



CHURCHES while that organization was still in its formative
stages. The maturing of the church was further reflected in
the change in missionary policy in 1967. The Indian mis-
sion was at the time in the process of being turned over to
indigenous leaders. The “Other Avenues of Services” policy
suggested that in the future New Zealand Baptists would
operate through centers sponsored by other bodies.

At the end of the 1990s the Baptist Union of New
Zealand reported 24,000 members in 200 churches.

Address:

Baptist Union of New Zealand
P.O. Box 97-543

South Auckland Mail Centre
Auckland

New Zealand
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Baptist Union of South Africa/
Baptist Convention of South Africa

Within South Africa, Baptists trace their origins to the ar-
rival of the 1820 British settlers and the German settlers of
1857-1858. Baptist churches were formed first in the East-
ern Cape and later in other parts of Southern Africa. This
meant that Baptists, along with other denominations, were
inextricably caught up in the processes of imperialism,
colonialism, and, later, apartheid.

The first Baptist church in South Africa was established
at Salem on the Assegai Bush River, followed by a church in
Grahamstown (1823). Other English, German, and, later,
Afrikaans Baptist churches were established in the follow-
ing years. These were originally in the Eastern and Western
Cape as well as in Natal. Subsequently, with the discovery of
diamonds and gold, churches were established in the inte-
rior of the country. Limited support was received from
churches in England and Germany, especially in the provi-
sion of ministers. In 1877, the Baptist Union was formed.

As a result of an agreement between the LONDON MIS-
SIONARY SOCIETY and the Baptist Missionary Society, to
the effect that the former would work in Southern Africa
and the latter north of the Limpopo River, no Baptist mis-
sionaries were sent from overseas to South Africa. Mission
work amongst the indigenous African inhabitants was first
started by the German Baptists at Tschabo in 1870. The
South African Baptist Missionary Society was only formed
in 1892 to promote evangelism amongst the black popula-
tion. These efforts were severely hampered by black anger

Baptist World Alliance

and suspicion as a result of the occupation of previously
Xhosa-owned land by white settlers and, equally, by lack of
enthusiasm on the part of white Baptist settlers for mission-
ary work as a result of the ongoing border wars. Later, the
National Black American Baptists also engaged in mission
work in the Eastern Cape.

In 1927, the Baptist Union grouped all the black churches
into the Bantu Baptist Church. In 1966, the Bantu Church
dissolved and was superseded by the Baptist Convention of
South Africa. Ostensibly, this grouping existed under the
Baptist Union umbrella, but it enjoyed no real equality and
perpetuated the separation between white and black Baptists.
Separate assemblies, ministerial rolls, theological education,
and pension policies, together with subsequent general con-
formity with apartheid, served to entrench, within Baptist
circles, the social stratification of the country as a whole. In
1987, the Baptist Convention declared itself an autonomous
group, exposing the fiction of the Baptist “union,” and sev-
ered its remaining institutional ties with the Baptist Union
(though some black churches did remain within the union).

Both the Baptist Union and the Baptist Convention of
South Africa are members of the BAPTIST WORLD ALLIANCE.

The Baptist Union and the Baptist Convention are the
two largest Baptist groups in the country, though small
compared to the Methodists or Anglicans (CHURCH OF THE
PROVINCE OF SOUTH AFRICA), but they are not the only
groups. Other Baptist groups include the Afrikaans Baptist
Churches and two Indian Baptist groups. All five of these
groups formed the South African Baptist Alliance in 2001.

Addresses:

Baptist Convention of South Africa
Box 93521

Yeoville 2143

South Africa

Baptist Union of Southern Africa
Private Mailbag X45

Wilropark 1731

South Africa

Louise Kretzschmar
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Baptist World Alliance

In 1904, Archibald T. Robertson (1863-1934), a professor at
the Southern Baptist Theological Seminary in Louisville,
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Baptists

Kentucky, wrote a brief article suggesting a conference of
Baptists from around the world. The article was sent to a
host of global contacts, and amid the many positive re-
sponses was that of J. H. Shakespeare, the editor of the Bap-
tist Times and Freeman in London. Shakespeare and several
prominent British Baptists extended an invitation to meet
in London in the summer of 1905. Representatives from
twenty-three countries gathered for the week of July 11-19,
1905, and formed the BAPTIST WORLD ALLIANCE. The
word alliance was chosen deliberately to communicate to
Baptists that the new organization had no plans to assume
the functions normally assumed by Baptist unions, associa-
tions, or conventions.

The new organization set as its goals to promote fellow-
ship between the world’s Baptists, to offer inspiration, to
speak on issues of mutual concern, such as religious free-
dom and world peace, and to coordinate the distribution of
relief funds in response to emergencies. That the promo-
tion of religious liberty was its first priority reflected in part
the problems that Baptists were experiencing in extending
their fellowship into predominantly Roman Catholic areas.

Shakespeare became the first general secretary, and his
twenty years of service gave the alliance its early direction.
The alliance was headquartered in London and projected
plans for meetings every five years.

The alliance headquarters remained in London until
1941, when the German attack on London forced it to
moved to the United States, a move that became perma-
nent. A European headquarters was established in London
after the war, but later moved to Copenhagen, Denmark.
Membership grew annually and increased markedly
through the late twentieth century as missions matured
into autonomous churches. The alliance identified (without
formal affiliation) with the new WORLD COUNCIL OF
CHURCHES, though it has included many conservative
Baptist bodies for whom the council was much too liberal.
Additionally, many Baptists rejected fellowship with vari-
ous groups that have affiliated with the council, such as the
Orthodox churches. The SOUTHERN BAPTIST CONVEN-
TION, the largest Protestant body in the United States,
prominent in its absence from American and world ecu-
menical structures, has nevertheless remained a prominent
force in the alliance.

The alliance operates through a set of regional Baptist
fellowships, including the North American Baptist Fellow-
ship, with whom it shares office space in Virginia. In the
year 2000, the alliance reported 196 member Baptist associ-
ations and unions as members.

Address:

Baptist World Alliance
6733 Curran St.
McLean, VA 22101
http://www.bwanet.org
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Baptists

The Baptists are a Protestant church tradition whose theo-
logical origins (as seen in beliefs such as believer’s bap-
tism, freedom of religion, and separation between church
and state) can be traced back to the sixteenth-century An-
abaptists, who rejected infant baptism and held that adults
should be rebaptized (whence Anabaptist), once they be-
came believers. Historically, however, they are more
closely linked to the seventeenth-century English Puritan
Separatists.

Although this development of a middle way eventually
led to the main body of English Christians being incorpo-
rated into the CHURCH OF ENGLAND, those who were
called Puritans by their enemies, including those later
known as Congregationalists and Presbyterians, demanded
turther purification of the church. They wished to move
the church more clearly into the Protestant camp and
change its government from rule by the monarch and the

A baptismal ceremony by the sea in Eastbourne, England (J. Ringland/
TRIP)



bishops appointed by the monarch to a congregational or
presbyterian (rule by elders) system, though they still as-
sumed that there would be only one church and that there
would be an intimate tie between the church and state.
Those who were called Separatists by their enemies, in-
cluding the Baptists, while largely sharing the Protestant
theology of the Congregationalists and Presbyterians,
called for a more radical solution. They did not want to
wait for the government to reform the church; they wanted
to separate from the established church and form their
own congregations, consisting only of true Christian be-
lievers, immediately. The Baptists also taught believer’s
baptism and stressed liberty of conscience and separation
between church and state, refusing to accord to the state
the authority to suppress “false” religious beliefs.

Following his acceptance of (adult) believer’s baptism,
the former Separatist John Smyth (d. 1612) formed a Bap-
tist Church in the Netherlands (1609) whilst in exile from
England. He is generally considered the founder of orga-
nized Baptists in England. Another erstwhile Separatist and
member of Smyth’s church, Thomas Helwys (c. 1550—c.
1616), returned home and established the first Baptist
church in England in 1612. English Baptists largely es-
poused seventeenth-century radicalism, with its resistance
to royal authority, and they participated in the English Civil
War of 1642-1648. During the eighteenth century, they ex-
perienced religious decline, and they both benefited from
and contributed to the Evangelical revival of the nineteenth
century. Along with other groups such as Presbyterians,
Congregationalists, Quakers, and Methodists, they were
termed Dissenters, or Nonconformists, since they refused to
conform to the established (Anglican) church.

The first German Baptist church was established in
Hamburg in 1834. Along with German Baptists, the English
(and some American Baptists) were involved in advancing
Baptist work on the continent of Europe. European Bap-
tists, through missionary work and colonial settlement, es-
tablished many churches in other parts of the world, espe-
cially in Africa, Australia, and Asia.

Also in the seventeenth century, some Baptists emigrated
along with the Puritans to North America from both En-
gland and the Netherlands. The first Baptist church in
America was established by Roger Williams on Rhode Is-
land in 1639, and Baptist churches later spread across what
became the United States of America. Today, Baptist
churches are prominent in the United States, with the
SOUTHERN BAPTIST CONVENTION and the AMERICAN
BAPTIST CHURCHES being two of the largest groups. As a
result of the Great Awakening, a revival of religious life that
affected a large part of the American colonies in the eigh-
teenth century and the missionary movements of the nine-
teenth and twentieth centuries, Baptist churches were es-
tablished in many other parts of the world, including
Africa, Asia, and Latin America.

Baptists

Today, Baptists form one of the largest Protestant
communions in the world, with approximately 42 mil-
lion baptized members and a Baptist community of
about 100 million. The BAPTIST WORLD ALLIANCE
(BWA) is an international fellowship of 188 national
unions or conventions from across the world. The major
foci of the BWA are fellowship, justice, evangelism, and
aid (relief and development).

Along with other Christian traditions, Baptists share a
faith in the Triune God, commitment to the Gospel of
Jesus Christ, belief in the authority of the Bible, the priest-
hood of all believers, the church as a community of believ-
ers, and the importance of mission. In addition, certain
principles are stressed by Baptists, although specific inter-
pretations of these principles may differ. Baptists practice
believer’s baptism (as opposed to infant baptism) because
of their understanding of Christian faith as centered in
personal, conscious, and committed discipleship. They
stress regenerative church membership and congrega-
tional (as opposed to episcopal or presbyterian) church
government. Some Baptists speak of the autonomy of the
local church, others of the interdependence of Baptist
churches.

Baptists believe in the separation of church and state
because of their conviction that religious belief cannot be
compelled; thus, they strongly support religious freedom
and resist religious persecution. Different understandings
of the Baptist principle of the separation of church and
state throughout Baptist history have led some Baptists to
neglect social involvement, whilst others have been lead-
ers in social renewal and transformation. With respect to
war and political involvement, Baptists in different con-
texts and periods have sometimes been pacifists and, at
other times, participated in both revolutionary move-
ments and wars. Unlike some denominations, Baptists do
not adhere to a definitive doctrinal creed, but they do es-
pouse an acceptance of the authority of the Bible and
basic Christian beliefs, together with the above-men-
tioned Baptist principles.

Louise Kretzschmar
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Barbados

Barbados

Barbados, the most easterly

of the Caribbean islands, was

originally home to the

Arawak people and was one

of the few islands not taken

over by the Caribs. The

Spanish landed there in the

early 1500s and repaid the

kindness of the Arawak peo-

ple with a wholesale mas-

sacre. When the British

landed a century later, they

found the island uninhab-

ited. Looking for farmland

rather than mineral wealth,

they settled the land and in-

stalled a plantation system

(focused on sugar cane) that

also required their bringing

large numbers of slaves from

West Africa. The descendents of the Africans constitute the
majority of the present population. Slavery was abandoned
in 1834; however, universal voting rights were not extended
until 1951. Independence was granted, within the British
Commonwealth, in 1966.

The CHURCH OF ENGLAND was established with the
arrival of the first settlers in 1626. The Diocese of Barba-
dos was created in 1824. It is now an integral part of the
CHURCH OF THE PROVINCE OF THE WEST INDIES, one
of a number of new autonomous Anglican churches cre-
ated as the Church of England divested itself of its ma-
tured mission churches around the world. More than half
of all Barbadians, who now number around 260,000, con-
sider themselves Anglican in church membership. The
archbishop currently resides in Nassau, the capital of the
Bahamas.

The Moravians and Methodists, two of the pioneer
Protestant bodies who developed world missionary pro-
grams, came to Barbados in 1765 and 1788 respectively. The
Moravians developed a special interest in evangelizing the
plantation workers. British Methodists redirected some of
their energy away from their lost work in the former Amer-
ican colonies to evangelization in the Caribbean. The
Moravians are part of the MORAVIAN CHURCH, EASTERN
WEST INDIES PROVINCE, with headquarters in Antigua,
and the Methodists are part of the METHODIST CHURCH
IN THE CARIBBEAN AND THE AMERICAS, with headquar-
ters in Antigua.

Beginning in the last decades of the nineteenth century
and continuing through the twentieth century, numerous
Protestant and FREE CHURCHES, primarily from the

Status of religions in Barbados, 2000-2050

Followers 2000 2025 2050
total % rate

Christians 262,000 968  0.46 284,000 269,000
Protestants 85200 315 0.63 105,000 94,000
Anglicans 77300 286 -0.26 70,000 70,000
Independents 17,500 6.5 310 24,000 28,000
Baha'is 3,500 13 349 5,000 7,000
Muslims 2,000 08 145 3,200 4,800
Nonreligious 1,400 0.5 1.88 2,400 4,000
Hindus 890 03 1.09 1,200 1,400
Buddhists 110 0.0 017 150 210
Spiritists 50 0.0 017 90 140
Jews 30 0.0 0.5 60 90
Ethnoreligionists 30 00 LI4 50 80
other religionists 470 02 46l 700 1,000
Total population 270,000 100.0  0.50 297,000 288,000

United States, arrived in Barbados to begin mission work.
Among the earliest was the AFRICAN METHODIST EPIS-
COPAL CHURCH (1897), which had a decade previously
opened work in the Bahamas. Among the most successful
were the CHURCH OF GOD (CLEVELAND, TENNESSEE)
who operate on Barbados as the New Testament Church
of God, a Pentecostal body. The Holiness churches are well
represented by the CHURCH OF THE NAZARENE, the
WESLEYAN CHURCH (whose work had been initiated by
the former Pilgrim Holiness Church), the United Holy
Church of America, the Bible Missionary Church, and
THE SALVATION ARMY. A number of the Protestant
churches are members of the Barbados Christian Council,
which is related to the Caribbean Conference of Churches
and through that organization to the WORLD COUNCIL
OF CHURCHES.



The SPIRITUAL BAPTISTS, a group that mixes African
and Christian religious and cultural themes, has spread to
Barbados from Trinidad and Tobago, where it originated
early in the twentieth century. It is a spirit-possession re-
ligion, in which members believe themselves possessed of
the Holy Spirit and are led to dance, sing, or, most char-
acteristically, shout. They came to be known as the
shouters by their early detractors. The Spiritual Baptists
significantly enlarged the spectrum of Christian life on
Barbados as have other groups such as the JEHOVAH’S
WITNESSES, the CHRISTADELPHIANS, the CHURCH OF
JESUS CHRIST OF LATTER-DAY SAINTS, the UNITY
SCHOOL OF CHRISTIANITY, and the CHURCH OF
CHRIST, SCIENTIST.

Barbados has one of the oldest Jewish communities in
the Western Hemisphere, a community formed in 1650 by
refugees from Brazil who escaped when the Portuguese re-
took land seized by the religiously tolerant Dutch. The Jew-
ish community existed quietly on Barbados through the
eighteenth century, and in 1820 Barbados became the first
British colony to remove all political disabilities of the Jews.
The Jewish community declined through the early twenti-
eth century, as many moved away to escape the poor econ-
omy. However, in 1932, when only one practicing Jew was
left on the island, a new community of Jews arrived from
Europe. The community grew and prospered, so that in
1987 they were able to reopen the old synagogue in
Bridgetown, the second oldest synagogue in the Western
Hemisphere (only the one in Curagao being older). Today
there are about fifty-five Jews on Barbados.

The BAHA’T FAITH came to Barbados in the 1960s and
has established a string of spiritual assemblies through the
islands. There are more than 800 Muslims on Barbados,
centered on a teaching center in Hastings. There are some
500 Hindus (most from East India), the majority residing in
Bridgeport.
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Basel Mission

The Basel Mission, the Evangelische Missionsgesellschaft in
Basel, one of the leading missionary societies that facilitated
the phenomenal spread of Protestant Christianity around
the world in the nineteenth century, was a product of the

Basel Mission

spread of Pietism and the British Evangelical Awakening in
Central Europe. Christians from various denominations
found new spiritual life as a result of the movement, one re-
sult of which was the desire to spread the Christian message
around the world. The mission began to support a school
for the training of missionaries, and sent out its first mis-
sionaries under the auspices of some of the older missionary
societies, particularly the CHURCH MISSIONARY SOCIETY,
which shared similar roots in the Evangelical Awakening.

In 1922, the Basel Mission sent out its first missionaries
under its own direct sponsorship. They took up work in
Russia. Work spread to Ghana, India, Hong Kong, and
southern China within the first generation. Work expanded
in Africa after Germany established new colonies in the
1880s, but then shrank following the loss of those colonies
following World War I. In fact, it lost all of its work for a
short period as a result of its identification with Germany
(even though it was based in Switzerland), but regained
many of its posts during the 1920s.

The work grew considerably during the 1940s, and as
World War IT approached, structural changes were made to
prevent the kind of disruption that occurred during World
War II. The German part of the society was set apart as a
separate German branch with headquarters at Stuttgart.
The Swiss branch was thus able to continue with little dis-
ruption through the war years.

Over the years, support for the mission had come from a
variety of sources, though Reformed churches in Germany
and Switzerland provided the bulk of the support, and the
missionaries tended to be in the REFORMED/PRESBYTER-
IAN TRADITION. The establishment of an exclusively Swiss
branch of the mission gave it an even more exclusively Re-
formed outlook, as it relied heavily upon support from the
FEDERATION OF SWISS PROTESTANT CHURCHES.

In the postwar years, the mission has had to respond to
the changing face of Protestantism worldwide, especially
the maturing of missions into independent churches. One
symbol of this change was the alignment of the mission
with the other mission organizations that constituted the
Swiss Mission Council and the German Mission Council
and the alignment of both these councils with the WORLD
COUNCIL OF CHURCHES. Most recently, the Basel Mission
merged with four other missionary organizations to create
Mission 21.

Mission 21 continues an active international program
supporting the indigenous churches that grew out of its
earlier missionary activity.

Address:

Mission 21

Missionsstrasse 21

Postfach, 4003 Basel

Switzerland

http://www.mission—-21.org (German only)
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Batak Christian Community Church

Source:

Mission 21 (in German). Posted at http://www.mission—21.org.
Accessed September 15, 2001.

Batak Christian Community
Church (GPKB)

The Batak Christian Community Church was formed in
1927 when a group of ministers and churches withdrew
from the RHENISH MISSION (now known as the PROTES-
TANT CHRISTIAN BATAK CHURCH), which had been work-
ing for many years among the Batak people of Sumatra, In-
donesia. The new church established a presbyterial-synodal
polity. The synod operates as the church’s governing body.
It calls pastors, appoints them to churches, and pays their
salaries. The chair of the synod is designated as the church’s
ephorus, or bishop. The church has a Lutheran theological
perspective, inherited from the German Lutheran Church
through the Rhenish Mission.

The church chose the name Gereja Punguan Kristen
Batak (or Batak Christian Community Church) and is gen-
erally designated by the acronym of its Indonesian name,
GPKB. Relative to its parent body; it is a small church with
fewer than 20,000 members. It is based among the Batak
people but has extended its mission beyond the Batak pop-
ulation to include, for example, the Maya-Maya people in
the northern part of the island. It operates two Bible
schools for training lay evangelists. Ministers complete their
theological work at one of several schools operated by other
churches, including that of their parent body.

After World War II, the church reestablished relations
with the Rhenish Mission, now known as the United Evan-
gelical Mission, and with the Lutheran Church of Australia.
It is also a member of the WORLD COUNCIL OF
CHURCHES, the LUTHERAN WORLD FEDERATION, and the
Community of Churches in Indonesia.
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Bektashis (Bektashiye)

The Bektashiye is a heterodox Turkish dervish order located
today mainly in Albania and, to a lesser extent, in its tradi-
tional homeland Turkey. The order claims patronage of
Haji Bektash Veli, a legendary thirteenth-century figure
who, according to Bektashi tradition, traveled from Ho-
rasan in eastern Iran to Anatolia as a follower of the famous
Sufi sheikh Ahmad Yasawi (d. 1166). He was likely involved
in the Sufi-led Babai Rebellion against the Seljuk Turks in
1240 in southeastern Anatolia. Following the suppression of
the revolt, he settled in a small, central Anatolian village

now known as Hajibektash. The Babai Rebellion forms also
the nucleus for the development of the socio-religious mi-
lieu, which nowadays is known as “Alevi” (see ALEVISM).
Bektashis and Alevis share part of their history and even
more so rites and beliefs but are nevertheless different in
their organization. Today it is common among Alevis to call
themselves “Alevi-Bektashis”—a member of the Bektashi
order, however, would hardly call himself an “Alevi.”

The Bektashiye took on its characteristic feature as a Sufi
order in the early sixteenth century under the leadership of
Balim Sultan (d. 1516), possibly appointed as head of the
Sufi lodge of Hajibektash by Sultan Bayezid II. Balim Sul-
tan, honored by the Bektashis as their “second master,”
managed to formalize the guiding rules and structures of
the order. He brought together Anatolian dervishes of dif-
ferent traditions (mainly Kalenderiye, Haydariye, and Yese-
viye) who united in their adoration of Haji Bektash. It is
quite possible that the institutionalization of the Bektashis
as a Sufi order was politically motivated. Its goal might have
been to bind together and de-radicalize a socio-religious
milieu, which supported the Shah of Persia whom it re-
garded as its religious leader. The Anatolian adherents of
the Persian Shah, the so-called “Kizilbash,” conducted sev-
eral revolts against the Ottoman Empire and thus were con-
sidered a severe political threat.

Though historically still quite obscure, there are circum-
stances indicating that the division of the order into the two
branches of the Babayan and Celebiyan was a product of
Balim Sultan’s innovations. Given his institutionalization of
the order, especially his introduction of celibacy as a condi-
tion for members initiated in the higher ranks of the order,
he can be regarded as the founder of the Babayan branch of
the Bektashiye. Whereas the Celebi, spiritual leader of the
Celebiyan, legitimized his position by claiming direct de-
scent from Haji Bektash, the Babayan branch insisted on
Haji Bektash’s celibacy and therefore established the leader-
ship of the order by vote. Opposed to the Celebiyan who do
not bear the formal characteristics of a Sufi order and are
instead part of the rural Kizilbash-Alevi milieu, the
Babayan branch bears these characteristics and can there-
fore be counted as a Sufi order.

The hierarchy of the Bektashi order is structured by the
spiritual level of its adherents. The order is led by the
elected dedebaba, followed by the dedes (or khalifes) and the
babas. Although the babas act as principals of the dervish
lodges, the primary function of the dede is to keep the vari-
ous lodges in contact with the center in Hajibektash, resi-
dence of the dedebaba. The adherents who are not yet initi-
ated stand outside the life of the lodge and are called ashik,
while the initiated ones are named muhip. After several
years of service in the lodge, the muhip may obtain the sta-
tus of a fully initiated dervish—provided he meets the re-
quirement of celibacy. Low-ranked Bektashis owe obedi-
ence to high-ranked Bektashis, who act as spiritual guides



(miirshid) for the former on the mystic path. The guidance
of the miirshid is essential for the spiritual path.

According to the doctrine of the “Four Gateways” (dort
kap1) at the heart of Bektashi as well as Alevi belief, the first
station of the mystical path is the sheriat kapis: (“Gateway
of the law”), symbolizing the exoteric meaning of the reli-
gious law. It is followed by the tarikat kapisi (“Gateway of
the path”), involving a candidate’s initiation into Bektashi
rites and beliefs. The third station, the marifet kapisi
(“Gateway of knowledge”), marks the achievement of mys-
tical experience and knowledge. As metaphor for the inner
experience of the mystical union with God, the hakikat
kapist (“Gateway of truth”) is the highest level.

In contrast to adherents of orthodox Sunni and SHI'A
ISLAM, the Bektashis typically not only reject the religious
duties of Islam but also perceive God as immanent, mani-
festing himself in nature and human beings, especially in
the human face. The Bektashis themselves link the panthe-
istic element in their philosophy with the ideas of the fa-
mous mystic Ibn ‘Arabi (d. 1240), while their conception of
God’s manifestation in the human derives from the strong
influence of the Hurufi sect, which emerged in fifteenth-
century Persia.

With regard to their rites and doctrines, the Bektashi
order appears extremely syncretistic. Alongside diverse in-
fluences of heterodox Muslim mysticism, it draws together
pre-Islamic Turkish as well as Manichaean and some Chris-
tian elements. Notwithstanding its non-Muslim contents,
Bektashi terminology is highly influenced by Shi’a mythol-
ogy and different Sufi conceptions. The Bektashis’ astonish-
ing ability to integrate foreign religious conceptions may be
explained by the fact that the rules and doctrines of the
order never underwent formal, written canonization.

The most important rite of the Bektashis (as well as Ale-
vis) is the so-called “Celebration of Communion” (ayin-i
cem). Central to the celebration is the recollection of myth-
ical events of early Shi’a history and the praising of its mar-
tyrs. The recollection is accompanied by the music of the
saz (a traditional stringed instrument) and mourning
hymns. Especially in Ottoman times the use of wine during
the communion, the participation of women, and its cele-
bration at night provoked severe criticism from orthodox
Muslims who accused Bektashis and even more so Alevis of
celebrating sexual orgies in their meetings.

The history of the order is still quite obscure. From the rise
of the Ottoman Empire in the fourteenth century, Bektashi
dervishes, as well as adherents of similar traditions that later
fused with them, were at the forefront of Ottoman expansion
deserving of the Islamization of new territories, especially the
Balkan region. Their close relations with the Ottoman elite
forces, the janissaries, made them a sort of army clergy. Their
institutional relationship with the Ottoman Empire came to
an abrupt end in 1826, when the janissary forces, whom the
Sultan accused of leading a conspiracy, were dissolved, and
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the closely related Bektashi order was disbanded. Many of its
lodges were destroyed or transferred to the strictly orthodox
NAQSHBANDIYA SUFI ORDER, and many highly ranked Bek-
tashis were killed or fled to Albania; by the mid-nineteenth
century, however, the order had nonetheless succeeded in
reestablishing itself as a semi-legal institution in the Ot-
toman Empire. Resembling FREEMASONRY in the second
half of the nineteenth century, the order was finally forbid-
den by the Kemalist ban on all Turkish Sufi orders in 1925.
Thereafter, Bektashis in Turkey had to leave their lodges and
could go on with their rites only in secret private circles. Al-
bania, always a stronghold of the order, became a refuge for
high-ranked Bektashis who fled Turkey. From the last
decades of the nineteenth century, Albanian and Turkish
Bektashis had already parted ways, due to their involvement
in the respective nationalist projects and to highly different
political and societal circumstances. This alienation was
deepened when the Turkish Bektashis loosened the rule of
celibacy after the closure of the dervish lodges, a measure-
ment severely criticized by the Albanian Bektashis.

Today the order is strongest in Albania, where the Bek-
tashi order was rehabilitated as an officially recognized reli-
gion after the downfall of the Communist regime in 1990;
after Albania, Turkey and the Turkish diaspora states are
home to the largest numbers of committing Bektashis. Bek-
tashi convents are found in Albania, but there is also one in
Michigan (U.S.). The order is secretive and tends to be sep-
aratist relative to Sunni but also orthodox Shi’a Islam. No
headquarters or contact addresses are currently available.

Markus Dressler
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The territory of the present country of Belarus was settled
around the first century C.E. by several Slavic peoples and
centuries later participated with Slavic peoples in adjacent
lands to form Kiev Rus, the state that eventually gave rise to
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the modern countries of Rus-
sia, Ukraine, and Belarus. The
differentiation of the three
cultures and language oc-
curred gradually through the
fourteenth, fifteenth, and six-
teenth centuries. In 1569, Be-
larus was incorporated into
Poland, and their cultural
identity was further forged in
the attempt to resist the im-
position of the ROMAN
CATHOLIC CHURCH. How-
ever, in 1596 the Belarusian
Orthodox Church became an
Eastern-Rite Roman Church.

In the 1790s, Russia com-
pleted its annexation of Be-
larus, and the Orthodox
Church was reestablished. At
this time, authorities also
forbade the use of the term
Belarusian. Belarus became
an important part of the
Russian Empire, and the key railroad line connecting
Moscow to Poland passed through Minsk and Brest.

Belarus became a pocket of discontent at the beginning
of the twentieth century. At the end of World War I, an in-
dependent Belarus was proclaimed, but it dissolved when
Poland and the Soviet Union split the land in two. The Pol-
ish part of Belarus was incorporated into the Soviet Union
in 1937. Finally, in the wake of the dissolution of the Soviet
Union, Belarus emerged as an independent country.

In 1989, Vladimir, the ruler of the Kiev Rus, converted to
Orthodox Christianity, and the process of Christianization
of the Slavic people, including the Belarusians, began. It was
largely completed over the next centuries. A form of Ortho-
dox Christianity utilizing the Slavonic language came to
dominate in the region.

In the fourteenth century, Lithuania expanded to include
the Belarusians, and the Lithuanians brought Roman
Catholicism with them. Several orders, including the FRAN-
CISCANS, began work among the people, and the Catholic
church began to draw away believers from Orthodoxy. This
initiated a centuries-long struggle between the two
churches. That struggle had a major turning point in 1596,
when Bishop Ipaci Pocei (1541-1613) led in a union of the
Orthodox and Catholic factions by convincing the Ortho-
dox leaders to form a Uniate church. The Orthodox kept
their liturgy and many of their customs but united with
Rome theologically and administratively. Thus the GREEK
CATHOLIC CHURCH came to dominate in Belarus.

Following the Russian takeover a century later, author-
ities suppressed the Roman Catholic Church, both the

Status of religions in Belorussia, 2000-2050

Followers 2000 2025 2050
total % rate

Christians 7,191,000 703 04l 8,107,000 1,504,000
Orthodox 4,986,000 487 049 5,450,000 5,000,000
Roman Catholics 1,350,000 132 118 1,570,000 1,600,000
Protestants 130,000 13 315 320,000 500,000
Nonreligious 2,454,000 240 -0.27 1,137,000 622,000
Atheists 506,000 49 397 150,000 80,000
Jews 58,300 0.6 0.6 60,000 60,000
Muslims 25,900 03 1.66 40,000 60,000
Buddhists 1,000 00 044 1,500 3,000
Ethnoreligionists 510 00 026 600 800
Baha'is 110 00 058 150 400
Total population 10,236,000 100.0  -0.02 9,496,000 8,330,000

Latin rite and the Greek rite, and imposed the Russian
Orthodox Church on Belarus. Believers in the western
part of the country, especially those of the Latin Rite of
Polish background, resisted the Russification and re-
mained loyal to Rome. Their position was supported be-
tween 1921 and 1939 when Western Belarus was again
part of Poland. However, the Greek rite was almost totally
suppressed.

Both the Orthodox and Catholic Church suffered during
the Soviet era, but both were able to revive in the 1990s. The
Greek Church essentially started over in 1990. It currently
has a dozen parishes in the major cities of the county served
by six priests and one deacon. Seminarians are in training
and will be immediately put into service as new parishes
emerge across the country.

In 1989, the Russian Orthodox Church in Belarus was
designated as a semi-autonomous Belarusian Exarchate.



The ten dioceses include approximately half of the ten mil-
lion citizens of the country. Cardinal Kazmierz Swiatek,
archbishop of the Minsk-Mogilev Archdiocese, heads the
approximately four hundred Roman Catholic parishes,
with an estimated 10 to 20 percent of the population.

In 1997, the government established the State Committee
on Religious and National Affairs (SCRNA) to oversee the
various religions and denominations. The government,
while professing to treat all religions as equal before the law,
has shown distinct bias in favor of the Orthodox Church,
which receives various financial advantages. The country’s
president has declared the preservation and development of
the Orthodox Church to be a moral goal of the country.
The Roman Catholic Church, as the second largest religious
organization, has seen itself in a struggle for equal treat-
ment by the government.

LUTHERANISM spread to Lithuania in the 1540s and
from there found its way to the cities of Belarus. Following
close behind were representatives of the REFORMED/
PRESBYTERIAN TRADITION. Beginning in the 1570s, how-
ever, Polish Unitarianism, that is, Socinianism, spread into
Belarus, and all three variations on Protestant Christianity
competed with each other and found their pockets of
strength. While facing various problems, the Reformation
churches survived into the twentieth century, but during
the Soviet era they disappeared. In 1992, the first congrega-
tion of the Belarusian Evangelical Reformed Church was
founded in Minsk as a self-conscious attempt to revive the
Reformed tradition. Lutheranism also revived in the 1990s,
and in 1997 there were four parishes, which had become ten
parishes by the end of the century. The constituting Synod
of the Belarusian Evangelical Lutheran Church took place
on December 2, 2000, in Vitsyebsk.

BAPTISTS began work in Belarus in 1877,when Dmitri P.
Semenstov, who had become a Baptist while living in
Odessa, returned to his home village of Usokh. He built a
small following, which constituted the first (and for some
years the only) Baptist congregation in the country. In the
meantime, Baptists began to arrive in Belarus from their
center in St. Petersburg. A second congregation was orga-
nized in 1912 under the leadership of B. S. Cheberuk.
Through the early twentieth century various other Protes-
tant and FREE CHURCHES emerged, including the first Pen-
tecostal churches and a few Methodist churches.

The annexation of Belarus to Russia in 1937, the at-
tempts to suppress religion by the Marxist government, and
World War II led to numerous changes in the ensuing years.
The Baptists joined with other Evangelicals in the All-
Union Council of Evangelical Christians-Baptists in 1944.
Pentecostals merged into the Union in 1945. Even earlier, in
1937, the Methodists had disbanded the Russian Mission
and advised all the members to join the Baptists or one of
the other Free Churches. What is now the UNION OF EVAN-
GELICAL CHRISTIANS—BAPTISTS OF RUSSIA experienced
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continued suppression through the 1960s but found some
relief in the 1980s and has experienced significant growth
through the 1990s. When allowed, the Pentecostals pulled
away and formed their own church. The Pentecostal Union,
with more than 16,000 members, is the largest Evangelical
church in Belarus. The SEVENTH-DAY ADVENTIST
CHURCH also had established work in the country, which
was organized into the Belarus Conference in 1978.

Some religions are viewed as traditional, including Rus-
sian Orthodoxy, Roman Catholicism, Judaism, and Islam
(as practiced by a small community of ethnic Tatars with
roots in the country dating back to the eleventh century);
some are viewed as nontraditional, including some Protes-
tant and other faiths; and some are viewed as sects, includ-
ing Eastern religions and other faiths. The authorities deny
permission to register legally at the national level to some
faiths considered to be nontraditional and to all considered
to be sects. Without legal registration, it is extremely diffi-
cult to rent or purchase property in order to hold religious
services.

Jews appear to have first settled in Belarus in the fifteenth
century and were identified with the Lithuanian segment of
the population. Through the next century communities
sprang up in most of the larger towns and cities. They peri-
odically faced attempts to force them to convert to Chris-
tianity and often had to pay taxes at a much higher rate
than Christians. At the time of the Russian annexation of all
of Belarus in 1939, there were more than 400,000 Jews liv-
ing there. During the time that the Germans occupied the
territory of the Soviet Union, approximately three-fourths
of the Jewish population (including those trapped in Be-
larus) were massacred. After the war, less than 100,000
could be found in Belarus. In 1989 there were some 112,000
Jews in Belarus, but over the next three years almost 50,000
migrated to Israel and elsewhere. Migration to Israel has
continued through the 1990s, but some 40,000 Jews remain
in the country, and synagogues remain open throughout
Belarus.

There is a small Islamic community in Belarus, which
dates to the eleventh century when Tatars settled there.
Today some 100,000 Muslims reside in 25 communities
throughout the country, which are organized through the
Islamic Association of Belarus.

Like Judaism, Islam is considered a traditional religion of
Belarus by the government. In stark contrast are the new reli-
gions that have entered the country over the last generation,
especially during the 1990s. The INTERNATIONAL SOCIETY
FOR KRISHNA CONSCIOUSNESS, the UNIFICATION MOVE-
MENT, and the CHURCH OF SCIENTOLOGY have opened
centers. Buddhism has entered into the country through the
DIAMOND WAY BUDDHISM Kagyu Karma Tibetan lineage
under Ole Nydahl. The CHURCH OF JESUS CHRIST OF LAT-
TER-DAY SAINTS opened work in Minsk at the beginning of
1994. Although these newer religions in Belarus represent
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only a small percentage of the
population, they have intro-
duced the country to the
world’s contemporary reli-
gious pluralism.
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Belgium

The area covered by the pres-

ent-day Federal Kingdom of

Belgium has found itself

under the rule of various Eu-

ropean powers and empires

during its history, being used as a pawn on the international
political chessboard.

Christianity was gradually introduced into the country at
the end of Roman rule, but evangelism did not really start
until the sixth and seventh century, when missionaries such
as Floi, Aubert, Amand, and others came into the area from
present-day France. At that time, the local population still
worshipped Gallo-Roman and Germanic deities. In the
eighth century, monasteries enjoyed exceptional prosperity
and became centers of intense agricultural and economic
activity. The Roman Catholic Church dominated social and
political life throughout the Middle Ages.

In the fifteenth century, the Belgian territories fell under
the rule of the House of Burgundy and later, the Austrian
Hapsburgs. In the sixteenth century, Charles V, grandson of
the Hapsburg Archduke Maximilian of Austria and son of
Joanna of Aragon, inaugurated Spanish rule over the Low
Countries. Initially encompassing present-day Belgium,
Luxembourg, and The Netherlands, the Low Countries pro-
gressively became part of a wider empire, which included
German and Austrian territories, a part of Italy, the Iberian
Peninsula, and recently discovered territories in Central and
South America. Under Charles Vs rule, and despite his own
role as staunch defender of the Catholic Church, the Protes-
tant Reformation was introduced into Belgium by the
Lutherans, Anabaptists, and Calvinists. The first decrees
curbing heresies were passed in the 1520s. The Inquisition
raged over the Low Countries; with the encouragement of
Charles V, it was carried out by civil courts, but clerics of
the Catholic Church were also involved in the proceedings

Status of religions in Belgium, 2000-2050

Followers 2000 2025 2050
total % rate

Christians 8,969,000 883  0.15 8,479,000 7,190,000
Roman Catholics 8,222,000 809  0.03 1,750,000 6,700,000
Protestants 125,000 1.2 0.66 150,000 170,000
Marginal Christians 72,000 0.7 1.1 100,000 130,000
Nonreligious 589,000 58 0.8 650,000 720,000
Muslims 365,000 3.6 085 500,000 650,000
Atheists 176,000 1.7 059 212,000 250,000
Buddhists 21,700 02 083 30,000 40,000
Jews 21,300 02 -0.75 20,000 32,800
Confucianists 8,300 0.1 035 10,000 11,700
Spiritists 3,600 0.0 048 5,000 6,400
Ethnoreligionists 3,200 00 0.5 4,000 4,700
Baha'is 2,400 0.0 070 4,000 6,500
Neoreligionists 320 00 049 400 500
Zoroastrians 10 0.0 096 30 50
other religionists 2,000 0.0 1.22 4,000 5,300
Total population 10,161,000 1000  0.21 9,918,000 8,918,000

as experts. In 1523, two Lutherans were burnt at the stake in
Brussels as the Inquisition’s first martyrs. Thousands of
heretics or suspected heretics were tortured, hanged,
drowned, decapitated, burnt, or buried alive. Many Protes-
tants fled the country and settled in Germany, England, or
the New World, where one of the villages they founded was
on the island of Manhattan, the current location of New
York City.

Charles V’s son and successor, Philip II, retained the pol-
icy of supporting the Inquisition. In 1565, two thousand
noblemen requested the then governor of the Low Coun-
tries, Margaret of Parma, to put an end to the Inquisition
and establish freedom of religion. Encouraged by this defi-
ance, Protestants set out to destroy images, paintings, and
statues in Catholic churches, an uprising called the icono-



clast fury. A number of Calvinist noblemen set up an army
to obtain freedom of religion but were defeated by Spanish
troops in 1567, north of Antwerp. In the same year, Philip II
sent the duke of Alba to the Low Countries to stamp out
Protestantism for good. The earls of Egmont and Hoorne,
leaders of the rebellion, were decapitated, around 1,100
death sentences were pronounced, and the total possessions
of about 9,000 people were confiscated. By 1585, the
Catholic Counter-Reformation had been successful in the
southern part of the Low Countries (present-day Belgium),
but war continued with the northern provinces (mainly the
present-day Netherlands), which eventually managed to be-
come independent, serving as a refuge for persecuted
Protestants from the southern provinces.

Until the beginning of the eighteenth century, the area
now called Belgium remained under Spanish rule (a rule
challenged by the kings of France) and so also under the in-
fluence of Roman Catholicism. However, from 1640 on-
ward, the ROMAN CATHOLIC CHURCH faced an internal
conflict between Jansenists and JESUITS. At its origin was
the publication in 1640 of the book Augustinus, written by
the late bishop of Ypres, Corneille Jansen (1585-1638); the
book’s interpretation of the teachings of St. Augustine
(354-430) was close to Protestant ideas of the time. The
Jansenist movement inspired by the book survived in the
country until around 1725-1730.

In the eighteenth century, the area now called Belgium
was under Austrian rule, with the exception of a few years
of French occupation. In 1781, the Austrian Hapsburg em-
peror, Joseph II, published an Edict of Tolerance, which rec-
ognized freedom of worship and established that all citi-
zens, whatever their religion, would have equal access to
public jobs. He also attacked the privileges of the Catholic
Church, dissolving hundreds of convents, replacing all epis-
copal seminaries by one general seminary under his author-
ity and limiting the number of processions and the like.
These measures caused widespread opposition among the
clergy.

In 1789, the French Revolution abolished absolute
monarchy and the privileges of the Catholic Church in
France. Six years later, the French Republic opened war
against the Austrian empire, annexed the Belgian territo-
ries, and converted them into nine French administrative
divisions to be ruled according to the French law and con-
stitution. Many churches were closed or desecrated, abbeys
were burnt down, and hundreds of nonjuring priests were
deported. To restore religious peace, Napoleon reestab-
lished freedom of worship for the Catholic Church and
concluded a concordat with the Vatican.

After the fall of Napoleon in 1815, Britain, Austria, Prus-
sia, and Russia agreed to include the (predominantly
Catholic) Belgian territories in the (Protestant-dominated)
Kingdom of the Netherlands, to protect themselves against
France. Through various repressive measures, the new sov-
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ereign, William I, tried to bring the Catholic Church to its
knees, quickly alienating his new Catholic subjects in the
process. He closed Catholic schools, expelled the Christian
Brothers, left three of the five dioceses vacant, and broke off
concordat negotiations with the Holy See. All the minor
seminaries were closed, and candidates for the priesthood
had to attend a state-run college. It was in this context that
unionism, a political coalition between Catholics and anti-
clerical liberals to drive out the Dutch, began to take shape
in the 1820s.

In September 1830, the Belgians rebelled against Dutch
rule and gained independence under the protection of En-
gland and France. A parliamentary monarchy was created,
and Leopold I, a German Lutheran, was chosen as the first
king. The Belgian Constitution of 1831 guaranteed com-
plete freedom of worship, including the right of each reli-
gious body to select its own officials without state interfer-
ence. Freedom of education was also recognized.

Catholicism, Protestantism (about 5,000 members, only
2,000 of whom were Belgians) and Judaism (about 1,000
members) enjoyed de facto state recognition. The state did
not endorse the theological claims of any religion but af-
forded a privileged status to all of them on the basis of their
social utility, providing for the payment of the salaries and
retirement pensions of their clergy and chaplains, the main-
tenance of their places of worship, and so on. Anglicanism
(only a few hundred members) was recognized in 1835.

In 1846, the Catholic-Liberal political alliance disinte-
grated. During the next thirty years, bitter political battles
took place between Catholics and Liberals, especially over
Catholic and public school issues.

Under Leopold 1I (1865-1909), Protestantism’s various
denominations experienced some significant growth. THE
SALVATION ARMY opened a mission in 1889. In 1904 the
first Baptist church was established. In 1899 the (Dutch-
speaking) Reformed Churches were created.

World War I (1914-1918) slowed down the expansion of
Protestantism, but this conflict also drew the attention of
British and American Protestants to Belgium. A number of
missions, which had helped war victims and Belgian troops
under siege, opened several churches after 1918. The
American evangelists Ralph and Judith Norton founded
the Belgian Evangelical Mission and a Biblical Institute in
1919. The Jehovah’s Witnesses movement also started in
the 1920s. British and American Methodists created the
Methodist Mission in 1922. In 1923, a Swedish couple
began to spread Pentecostal teachings, but it was only in
the aftermath of World War II (1940-1945) that the Pente-
costal denomination emerged under the name of ASSEM-
BLIES OF GOD. Between the two World Wars, a number of
Protestant denominations joined the main branch of
Protestantism that had been recognized just after the cre-
ation of the Belgian state, the UNITED PROTESTANT
CHURCH OF BELGIUM.
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Since 1945, Evangelical and Pentecostal churches have
grown rapidly. Their followers now number more that
those of the state-recognized United Protestant Church.
Administrative merging of both branches of Protestantism
(about 100,000 believers in total) is in process.

The influx of peoples from Central and Eastern Euro-
pean countries along with Muslim countries has opened
the door to both EASTERN ORTHODOXY and Islam in Bel-
gium. Islam (numbering about 250,000) was recognized
in 1974. Most Muslims come from North Africa (the
MALIKITE SCHOOL OF ISLAM) and from Egypt and
Turkey (the HANAFITE SCHOOL OF ISLAM). Orthodox
Christians numbered about 40,000 in 1985 and are affili-
ated with either the Greek Church (under the ECUMENI-
CAL PATRIARCHATE) or one of the Russian Orthodox
churches. A policy of laicism was also recognized in 1994.
JEHOVAH’S WITNESSES, who number about 40,000, have
not been recognized.

Many other non-Christian groups settled in Belgium in
the second half of the twentieth century, and Belgium is
now home to a wide spectrum of the world’s religions (in-
cluding Buddhist, Hindu, esoteric, and magical groups). In
1997, a parliamentary commission on cults issued a report
listing 189 religious movements. Most of them represented
this new pluralistic religious community, but there were
over twenty Christian Evangelical and Pentecostal-oriented
groups mentioned, and even some Roman Catholic move-
ments such as the Charismatics. Since the publication of
that report and the creation of an observatory on cults,
many minority religions have complained about religious
intolerance and discrimination.

Willy Fautré
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Known as British Honduras until 1973, Belize is located on
the southeastern part of the Yucatan Peninsula on the
Caribbean coast between Mexico and Central America, bor-
dered by Mexico to the north and Guatemala to the west and
south. The terrain is largely flat, with a swampy coastline
and low mountains in the interior. However, the Caribbean

coastal waters of Belize contain one of the largest barrier
reefs in the world, which is a major tourist attraction.

This small nation of 8,867 square miles (about the size of
Massachusetts) has more historical ties to the Caribbean
than to the rest of Central America. It was settled by British
buccaneers in the mid-1600s, who used its sheltered cays
and coves as hideouts from which they could prey upon
Spanish shipping. British influence continued to grow
along the Caribbean coast of Central America, while the
Spanish neglected the area. During the 1700s, British
colonists and their African slaves came to Belize from other
British-controlled islands of the Caribbean to exploit the
forests for lumber and dyes, as well as to start agricultural
development. Belize has evolved as an English-speaking
Caribbean culture and is part of the British Commonwealth
of Nations, although it achieved its independence from
Britain in 1981. Nevertheless, Guatemala has continued to
insist that part of southern Belize belongs to the Republic of
Guatemala, and maps of that country have historically in-
cluded Belize as part of its national territory.

Because of its British influence, Belize is the only country
in Central America where English is the national language
and Protestantism has been the dominant religion. How-
ever, due to the large-scale immigration of Spanish-speaking
peoples from Mexico, Guatemala, and El Salvador during
the nineteenth and twentieth centuries, the size of the Span-
ish-speaking population has notably increased to about half
of the nation’s total population of 240,200 in 2000.

Most Belizeans are of multiracial descent. About 46.4
percent of the population is of mixed Mayan and European
descent (Mestizo); 27.7 percent are of African and Afro-Eu-
ropean (Creole) ancestry; about 10 percent are of Mayan
descent; and about 6.4 percent are Afro-Amerindian (Gari-
funa). The remainder, about 9.5 percent, include European,
East Indian, Chinese, Middle Eastern (mainly Jews and
Lebanese), and North American groups. The European
population includes many Mennonites of Swiss-German
descent who arrived in the 1950s and 1960s by way of
Canada and Mexico. There is a sizeable community of East
Indians, whose ancestors came to Belize as indentured ser-
vants to work on the sugar plantations in the 1880s.

Religiously, about 60 percent of the population belong to
the ROMAN CATHOLIC CHURCH, while Protestant groups
account for most of the remaining 40 percent. The East In-
dians are traditionally Hindus, and the Lebanese are tradi-
tionally Maronite Christians (Eastern-Rite believers who
recognize the authority of the Pope in Rome). Many of the
Mayans are nominal Roman Catholics who also maintain
Native religious practices, centered on shamanism and bu-
jeria (witchcraft). The Garifunas, who were deported by the
British from the island of St. Vincent in 1797 to the Bay Is-
lands of Honduras, eventually settled along the Caribbean
shore of Central America, from Belize in the north to
Nicaragua in the south. Most Garifunas are marginal Chris-



tians (some claim to be
Roman Catholics or Protes-
tants) who still maintain
their unique cultural and tra-
ditionalist religious practices;
thus spirit-possession is a
strong component of normal
village life in southern Belize.

The Anglican Church (also
known as the CHURCH OF
ENGLAND) in Belize is now
part of the CHURCH OF THE
PROVINCE OF THE WEST IN-

DIES, which also includes the

Caribbean islands as well as

Guyana and Surinam, with

headquarters in Nassau, in

the Bahamas. Anglican chap-

lains were sent to the Colony

of British Honduras, begin-

ning in the 1770s, by the SO-

CIETY FOR THE PROPAGA-

TION OF THE GOSPEL IN

FOREIGN PARTS to attend to

the spiritual needs of the British colonists and the military
garrison concentrated in Belize City, a former pirate enclave
at the mouth of the Belize River, probably founded in 1638.
Until the 1860s the Anglican Church (financed by the colo-
nial government) dominated the religious life of the
colonists, which was centered in St. John’s Anglican Cathe-
dral, built in 1815. The size of the Anglican community in
Belize has gradually increased over the years, mainly due to
natural population growth. From about 12,000 adherents in
1936, the number of Anglicans increased to 17,783, accord-
ing to the 1970s Census. In 1978, there were about 20,000
adherents, scattered among twenty-six organized parishes
and mission stations, and the Anglican Church operated
twenty-three primary schools and two secondary schools in
Belize. By 2000, the number of Anglican adherents was ex-
pected to reach about 28,800, or 12 percent of the total pop-
ulation, although there were only twenty churches and 3,300
communicant members but it fell far short.

During the early 1800s, groups of English Noncon-
formists, or Dissenters, (meaning non-Anglicans) began ar-
riving in British Honduras, which led to a slow erosion in
Anglican influence even though it was the established
church. English Baptist and Methodist missionaries were
sent to the colony in 1822 and 1824, respectively, and Scot-
tish Presbyterians began work in Belize City in 1825. By
1856, the Protestant community of Belize City, where most
of the inhabitants of the colony resided, included 2,500 An-
glicans, 500 Methodists, 500 Baptists, and 200 Presbyteri-
ans, in addition to 1,000 Roman Catholics and 2,260 “oth-
ers” in a total population of about 7,000 people.

Belize

Status of religions in Belize, 2000-2050

Followers 2000 2025 2050
total % rate

Christians 219,000 910 252 333,000 416,000
Roman Catholics 137,000 569 240 200,000 250,000
Protestants 39,500 164 296 70,000 95,000
Anglicans 10,500 44 -091 9,000 8,000
Baha'is 6,900 19 113 12,000 20,000
Hindus 5,500 23 330 10,000 18,000
Jews 2,600 LI 216 2,800 3,500
Spiritists 2,000 09 246 3,000 3,600
Nonreligious 2,000 08 438 5,000 8,500
Muslims 1,400 0.6 334 2,500 4,000
Buddhists 840 04 345 1,500 3,200
Ethnoreligionists 40 02 087 300 200
Total population 241,000 1000 253 370,000 477,000

The origin of British Methodist work in Belize is attrib-
uted to a British merchant, William Jeckel, who arrived in
the early 1800s and was instrumental in organizing
Methodist societies in Belize City, Burrell Boom, and Free-
town. In 1824, Jeckel requested help from the Wesleyan
Methodist Missionary Society in England, which soon sent
three missionaries to the colony. In 1829 Methodist work
consisted of one small chapel in Belize City and a few
preaching points along the inland rivers.

Early Methodist missionary endeavors in Belize were
plagued by sickness and death, storms and fires, staff short-
ages and financial hardships, and membership growth and
decline for more than a century. In 1913, the British
Methodist District of the Wesleyan Methodist Church con-
sisted of 2,000 communicant members and was served by 9
ministers, including 3 native Belizeans. After the withdrawal
of the Wesleyan Missionary Society from the Western
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Caribbean in 1930, the British Honduras District was under
the supervision of the Methodist Church in Jamaica from
1932 to 1952. In 1967, the Belize-Honduras District became
a founding member of the autonomous METHODIST
CHURCH IN THE CARIBBEAN AND THE AMERICAS, with
headquarters in St. Johns, Antigua, West Indies. In 1960,
there were 1,800 communicant members among the 15
Methodist congregations in Belize; in 1978, 22 churches
were reported with about 1,700 communicant members;
and in 2000 the situation was about the same.

The London-based Baptist Missionary Society began
work in Belize City in 1822, with the arrival of Mr. and Mrs.
Joseph Bourne, not to serve the spiritual needs of the En-
glish colonists but to Christianize their slaves and freed-
men, as former African slaves who had gained their free-
dom were called. In 1832, the population of the Colony of
Belize totaled about 4,550, which included 2,100 slaves,
2,200 free African people, and fewer than 300 whites.

The Baptists in Belize shared a similar history of trials
and tribulations with the Methodists, in an inhospitable
climate that caused much sickness and death among the
early missionaries. Bourne organized the First Baptist
church in 1825 and served a small congregation of 20
members until leaving the Colony in 1834. Another Eng-
lishman, Alexander Henderson, arrived in late 1834 to con-
tinue the work of evangelism among slaves, soldiers, and
discharged prisoners in the poorer sections of Belize City.
Henderson was also assisted by other missionaries from
England during the 1840s, but not without controversy.
Because Henderson practiced “closed communion” (only
baptized Baptists could receive the Lord’s Supper), several
new recruits from the Missionary Society refused to work
with him. Henderson was forced to resign from the Mis-
sion in 1850, but he soon organized the Independent Bap-
tist Mission of Belize with the support of most of his for-
mer members. Consequently, the society decided to
abandon Belize, recalled its missionaries, and sold its prop-
erties, leaving Henderson as the uncontested leader of the
Baptist movement. In 1850, Baptist work in Belize in-
cluded two organized churches, seven preaching stations,
three day schools, five Sunday schools, and about 230 bap-
tized members. Henderson pioneered the founding of the
Queen Street Baptist Church in 1850, which he pastored
from 1850 to 1879.

Following Henderson’s retirement in 1879 due to failing
health, Baptist work was carried on by laypeople until the
arrival of missionary David Waring from England in 1881.
Waring continued the work begun by his predecessors, in-
cluding outreach to the Yucateco-Maya in the north and the
Garifuna in the south, as well as supporting Baptist work in
the Bay Islands of Honduras, begun by Mr. and Mrs. John
Warner in 1849. Waring sought assistance from the Ja-
maican Baptist Missionary Society, which sent James
Bryant to Belize in 1886. When Waring returned to England

in 1888, Bryant was placed in charge of the Belize Baptist
Mission.

Encouraged by Bryant, the Jamaican Society was invited
to assume responsibility for the Belize field. Soon thereafter,
Mr. and Mrs. Charles Brown arrived from Jamaica along
with their nephew, Robert Cleghorn, to administer the
work in Belize, which began to prosper under the new lead-
ership. By 1901, the Baptist Mission reported 353 baptized
members and 1,324 adherents among nine organized con-
gregations, along with six schools and more than 600 chil-
dren enrolled.

After Brown’s retirement in 1901 due to poor health,
Cleghorn became the chief pastor and superintendent of
the Baptist Mission in a distinguished career that ended in
1939, after celebrating his fiftieth year of service in Belize.
To commemorate the occasion, Cleghorn wrote A Brief
History of Baptist Missionary Work in British Honduras
(1822-1939). Not much is known about Baptist work in
Belize between 1940 and 1960, but in 1961 the Conserva-
tive Baptist Home Mission Society (U.S.A.) was invited to
work with the Belize Baptist Mission. The N. T. Dellingers
arrived soon thereafter to supervise the work and rebuild
the ministry. By 1978 there were six organized churches
and 330 baptized members, mainly among the Creoles.
Several missionaries associated with the SOUTHERN BAP-
TIST CONVENTION arrived in Belize in the late 1970s to
begin work in the interior and to assist with Baptist work
in Belize City. In 2000, there were a total of twenty-five
Baptist congregations in Belize with about 2,500 baptized
members.

The SEVENTH-DAY ADVENTIST CHURCH entered Belize
in the early 1900s as an extension of their work in Hon-
duras that began in 1887. The Adventist Mission in British
Honduras was officially organized in 1922, and in 1930 the
two countries were separated administratively. By 1960, the
Adventist community in Belize numbered 1,050, grew to
about 2,500 in 1970, and increased to about 12,000 in 1978.
Adventist work was centered in the Districts of Belize and
Corozal. In 2000, the Adventists reported forty-eight con-
gregations and 10,700 members, which made this the
largest Protestant denomination in Belize in terms of com-
municant membership.

The CHURCH OF THE NAZARENE began work in Belize
in the 1930s as an extension of their work in Guatemala,
after two Mayan Indian lay-preachers walked more than
sixty miles from their home in the Petén of Guatemala to
Benque Viejo on the border to evangelize and start new
churches in British Honduras. In 1931 the Mission Council
of the Church of the Nazarene decided to enter Belize as a
new field of service, and eventually sent two veteran, eld-
erly, single female missionaries to work in Benque Viejo,
Cayo District. By 1955, 11 Nazarene missionaries were serv-
ing in Belize, assisted by 22 national workers, who served
ten organized churches with about 450 members and 300



children enrolled in six Nazarene schools. In 1966, there
were sixteen churches and eleven missions. During the
1960s work began among East Indians, Garifuna, Kekchi,
and Mopan-Maya near Punta Gorda in the Toledo District.
The Nazarene High School was established in 1964 in
Benque Viejo and later was moved to Belize City. Also, the
Nazarenes began a program of Theological Education by
Extension (TEE) throughout Belize in several languages:
English, Spanish, and various Indian dialects. In 2000, the
Nazarenes reported twenty-eight congregations with 1,820
members.

The Gospel Missionary Union (GMU), an independent
Holiness mission, sent their first missionaries to Belize in
1955, the Gordon Lees, who established the Yarborough
Bible Church in Belize City in 1956. The GMU acquired a
20-acre tract of land about 30 miles from Belize City in
1956, where they opened a camping-conference center and
a Bible school, known as Carol Farm. Outreach began
among the Yucateco-Maya in 1960 in Orange Walk district,
and a Christian bookstore was established in Belize City in
1962. In 2000, the GMU reported seventeen congregations
with about 940 members.

Numerous Anabaptist-Mennonite groups began arriv-
ing in Belize in the 1950s from Mexico, Canada, and the
United States, and by 1978 there were at least fifteen Men-
nonite agricultural colonies in the country, mainly com-
posed of Old Colony Mennonites (Reinlanders) and Klei-
negemeinde Mennonites (“The Little Brotherhood”) who
still spoke Low German. After Hurricane Hattie devastated
parts of Belize in 1961, a number of Mennonite agencies
arrived to offer disaster relief, including the Beachy AMISH
and the Eastern Mennonite Board of Missions and Chari-
ties. In 1969, the Mennonite Central Committee estab-
lished the Mennonite Center in Belize City to assist the
Mennonite colonies both economically and socially. By
1978, the Belize Evangelical Mennonite Church had been
organized with five congregations and 122 communicant
members among Creoles, Mestizos, Mayans, and Garifuna.
In addition, eleven distinct Mennonite groups reported
thirty-seven organized congregations and about 1,900
communicant members. Overall, the total Mennonite
community in Belize numbered about 5,000, most of
whom resided in agricultural colonies at Spanish Lookout,
Blue Creek, and Shipyard.

Other non-Pentecostal groups in Belize include the NA-
TIONAL PRESBYTERIAN CHURCH IN MEXICO, indepen-
dent CHURCHES OF CHRIST, CHRISTIAN BRETHREN, THE
SALVATION ARMY, FRIENDS, the WESLEYAN CHURCH, and
dozens of independent churches. Many Christian groups
relate to each other through the Belize Christian Council,
which in turn is related to the WORLD COUNCIL OF
CHURCHES.

Although there were few Pentecostal churches in Belize
in 1960, since that time the Pentecostal Movement has ex-
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perienced substantial growth throughout the country.
From five organized churches and about 200 members in
1960, the Pentecostals grew to sixty-seven congregations
and 1,656 baptized members in 1978. However, at that
time, the largest Pentecostal denomination in the country,
the Kekchi and Mayan Churches of Belize, founded in 1968,
only reported fifteen congregations and 750 members. The
CHURCH OF GOD INTERNATIONAL (CLEVELAND, TEN-
NESSEE) arrived in 1944. In 2000, there were twenty-two
churches and 610 members. The ASSEMBLIES OF GOD
began work in Belize in 1951, but it was hindered by inter-
nal controversies that led to the formation of two rival
groups with a combined membership of only 100 members
by 1978. In 2000, the Assemblies reported forty-one
churches with about 1,000 members. Other more recent ar-
rivals include the CHURCH OF GOD IN CHRIST, CHURCH
OF GOD OF PROPHECY, PENTECOSTAL CHURCH OF GOD,
UNITED PENTECOSTAL CHURCH INTERNATIONAL, Pente-
costal Missionary Baptist Church, Pentecostal Church of
God (Puerto Rico), Apostolic Faith Churches, Resurrection
Churches and Ministries, and the Caribbean Light and
Truth Mission.

Non-Protestant Christian groups in Belize include the
JEHOVAH’S WITNESSES (twenty-five kingdom halls and
1,180 members), the CHURCH OF JESUS CHRIST OF LAT-
TER-DAY SAINTS (six temples and 950 members), CHRIS-
TADELPHIANS, UNITY SCHOOL OF CHRISTIANITY, and
THE FAMILY (formerly known as the Children of God).

Non-Christian faiths include Hinduism (among East In-
dians), ISLAM, GARIFUNA RELIGION, and Obeah-Myalism
among the Creoles. There is a small Jewish community and
a growing BAHA’T FAITH community that add to Belize’s
pluralistic religious life. Despite the multifaceted mission-
ary efforts by the various Christian groups from North
America and Europe, some of the surviving Amerindian
population have adhered to the traditional religious prac-
tices that existed prior to the arrival of the Spanish. Two of
the Mayan peoples in Central America that survived the
ravages of colonization are the Kekchi and Mopén in Be-
lize, who number around 13,000. They adhere to a nature-
based religion that recognizes a supreme spirit and many
lesser spirits that inhabit everything in the world. Interac-
tion with the world involves the frequent appeasement of
the spirits. Shamans are important religious functionaries.
The government of Belize actively promotes a spirit of reli-
gious tolerance.

Clifton L. Holland
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Bene Israel

In the eighteenth century, the Jewish community in the
West discovered the existence of a group of people in India
who called themselves Bene Israel (Children of Israel). They
described themselves as descendents of Jews who had left
Palestine prior to the building of the Second Temple and
settled in India following a shipwreck near Konkan, an area
on the western coast of India. Seven men and seven women
survived and became the parents of a new tribe. They set-
tled in the village of Navgon and adapted to Indian life, in-
cluding the caste system. They eventually became a caste
within India culture and were responsible for the pressing
and production of oil. As they grew, members of the Chil-
dren of Israel moved to other towns along the Konkan
coast. In the twentieth century, many of the members of the
community rose to prestigious positions requiring profes-
sional acumen.

Over the centuries they forgot Hebrew and many ele-
ments of the tradition, but they still continued various Jew-
ish traditions. They observed the Sabbath and refused to
work on that day. They circumcised their children and re-
tained elements of the biblical dietary laws. They observed
Jewish holidays, all dating to the time prior to the building
of the Second Temple.

In the nineteenth century, the Jews residing in the Por-
tuguese settlements in southern India (Chochin) made
contact with the Bene Israel and facilitated a revival of Jew-
ish tradition among them. Through the Jews of Cochin, the
West learned of the Bene Israel’s existence. Meanwhile,
some soldiers serving with the British in Aden, Yemen,
opened a prayer hall and made contact with the Yemenite
Jewish community. Subsequently, some Yemenite Jews
moved to India and assumed a role in ritual practice for the
Jewish community, especially in the circumcision of males
and the butchering of meat. The first synagogue was built
among the Bene Israel in 1796 by Samuel Divekar, follow-
ing what he considered his fated survival while a prisoner of
war. Subsequently other synagogues have been built.

The Bene Israel have a set of unique beliefs and practices.
The Malida is a thanksgiving ceremony performed in the
home as the men sit around a plate of spices, rice, and flow-
ers. It includes a song praising Elijah as the precursor of the
Messiah. Elijah is believed to have visited them on the occa-

sion of the shipwreck that first landed them in India. They
also do not eat beef, a custom they have developed out of
deference to their neighbors, who are Hindu. They do
maintain a kosher diet, but it is less strict than among Or-
thodox Jews in the West. There are no rabbis, and worship is
led by the members.

There are two main groups within the community. Those
born of two Jewish parents are called Gora, and those who
lack a Jewish mother, Kala. The Kala are not allowed to par-
ticipate in some practices, such as the blowing of the Shofar,
as they are considered less than complete Jews.

In the 1950s, there were an estimated 30,000 in the Bene
Israel community, but through the last half of the century,
the majority migrated, most to Israel, but others to En-
gland, Australia, and the United States (where a synagogue
has been opened in New York City). Only some 5,000 re-
main in India. Those who remain live primarily in Thana, a
Mumbai (Bombay) suburb. In Israel, Bene Israel centers
can be found in Ashdod, Lod, Ramle, and Beersheba
(among others). Significant recognition of their presence
came in 1962, when the Orthodox Chief Rabbinate of Israel
decreed that marriage of other Jews with the Bene Israel
was permitted. Two years later the Israeli prime minister af-
firmed that the government of Israel regards them as Jews
in every respect; hence the Bene Israel may move to Israel
under the Law of Return.

Address:

Council of Indian Jewry

c/o The Jewish Club

Jeroo Building, Second Floor
137 Mahatma Gandhi Rd.
Bombay 400023

India
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Benedictines

One of the most historically important and widespread or-
ders of the ROMAN CATHOLIC CHURCH, the Benedictines
are distinctive in part for their decentralized structure.
Lacking the strong hierarchy present in orders such as the
JESUITS, the Benedictines are often described as a confeder-
ation of monasteries and congregations that follow the Rule
of St. Benedict.

St. Benedict of Nursia (c. 480—c. 547) is considered the
father of Western monasticism. After experiencing several
aspects of the monastic life, Benedict founded a monastery
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at Monte Casino, and it is to him that the popular code that
still guides Benedictine life is ascribed, an ascription that is
somewhat in doubt due to the general lack of information
about Benedict’s life. The rule was but one of several that
circulated in the next centuries, from which the various
monastic communities could choose. It was championed by
Pope Gregory the Great (c. 540—-604) and was the discipline
accepted by Augustine of Canterbury (d. 604) and those
who helped him establish Christianity in England. Through
the seventh century, those who followed the rule assisted
the spread of Christianity in northern Europe. The Bene-
dictine monk Ansgar began the evangelization of Scandi-
navia in 826.

Through the remainder of the first Christian millennium,
the rule accompanied the spread of monasticism through-
out Europe. The decentralized nature of the Benedictine life,
however, allowed its subversion by local rulers and its weak-
ening by lax monks. In the tenth century, the first of several
important reform movements began at Cluny (in western
France) under William of Aquitaine (935-963). A new evan-
gelistic zeal accompanied the Cluniac reforms and led to the
further spread of Christianity into the more remote corners
of Europe from Norway to Bohemia. Further new orders in-
spired by the rule emerged in the eleventh, twelfth, and thir-
teenth centuries, including the Camoldolese, Celestines, and
Olivetians. At the same time the Benedictines experienced
new levels of corruption stemming from their incorporation
into the system of feudal land ownership.

Attempts at reform that began in the fourteenth cen-
tury culminated in the fifteenth century in the introduc-
tion of a new structure, the congregation, an association
of monasteries in a region or country. Through the cen-
tury, for example, all the monasteries in Italy were united
in the Cassinese Congregation, headquartered at Monte
Cassino. Soon national congregations had arisen from
Poland and Hungary to Spain and Portugal. The Council
of Trent (1545-1563) ordered every monastery to affiliate
with a congregation.

The modern world was not kind to the Benedictines. The
Reformation destroyed Benedictine monasticism in Great
Britain, Scandinavia, Holland, and northern Germany, and
it faced severe reduction in Switzerland, France, and Bel-
gium. It recovered during the seventeenth century, only to
be devastated by the Enlightenment, which led to further
closing of centers in France, Switzerland, and even Italy.
Early in the nineteenth century, all the monasteries in the
German states of Baden, Bavaria, Wiirttemberg, and Prus-
sia were closed. Those in Spain and Portugal were lost in
1834-1835.

After reaching its low point in the early nineteenth cen-
tury, Benedictine monasticism experienced a revival that
has carried it into the present time. Besides recovering in
areas where it had formerly existed across the European
continent, it gained new life by expansion to America in

1846. Then in 1888 Leo XIII reestablished the Collegio San-
tAnselmo as an international training center for Benedic-
tine monks and in 1893 created a new office, the abbot pri-
mate, as the head of all the confederated congregations. In
1952, Pope Pius XII approved a new code, the Lex Propria,
which governs the confederation.

The current abbot primate of the Benedictines is Notker
Wolf, O.S.B. (b. 1940). The international Benedictine Con-
federation of Congregations may be contacted at Badia Pri-
maziale Sant’ Anselmo, Piazza Cavalieri di Malta, 5, I-00153
Roma, Italia.

Quite apart from the monasteries and congregations of
male Benedictines, there are a number of female monasteries
that are associated together in federations that are also a part
of the Benedictine Confederation. Female Benedictines trace
their lineage to St. Benedict’s sister St. Scholastica and enjoy a
history as long and expansive as that of their male counter-
parts. Also part of the confederation are the oblates, men and
women living a secular life in the world according to the spirit
of the Rule of Saint Benedict. Oblates tend to be attached to
the particular monastery close to their place of residence.

At present there are some 250 Benedictine monasteries
(of monks) worldwide, grouped in 21 congregations. There
are some 350 monasteries for nuns (those who take solemn
vows), grouped in 24 federations. In addition there are
some 600 houses of sisters (who take simple vows), also
grouped in federations.

Address:
http://www.osb.org
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More than sixty different peoples inhabited the land of the
present state of Benin in the centuries prior to the arrival of
Europeans. The most important of these groups were the
Fon, Adja, Yoruba, and Babiba. The Yoruban culture
reached into Benin from the city of Ifa, now in neighboring
Nigeria. The Fon settled in central Benin along the Okpara
and Ouémé Rivers. In the seventeenth century, the Ewe
People (related to the Yoruban) developed two states, the
Hogbonu, centered on present day Porto Novo, and
Abomey. In the nineteenth century, the Fon emerged with



an expansive empire that
moved east and west from
Abomey into traditional
Yoruban territory, and estab-
lished Ouidah as a major
port of call for European
slave traders.

The British upset the struc-
ture of Benin society by ban-
ning the slave trade in 1818,
though some illegal trafficking
continued into the midcen-
tury. Many Yorubans passed
through Ouidah on their way
to Cuba, one of the last Amer-
ican countries to drop slavery.

In 1890 the French attempted

to occupy Benin and in 1891

defeated the primary Fon

army. The defeated ruler, Ben-

hanzin, kept up a resistance

until 1894 and is remembered

today as a national hero. In es-

tablishing colonial rule, the

French destroyed the economic basis of Fon culture in palm
oil and other agricultural products. During their seventy year
rule of Dahomey, as it was then called, the French ran the
colony into bankruptcy.

Benin became an independent republic in 1960. The coun-
try went through two decades of political instability and a
change of government every year or two. A more stable gov-
ernment was elected in the 1980s, and it was helped by im-
proved sugar production and the discovery of oil off the coast.
Optimism was dimmed by the encroachments of the Sahara
into the northern part of the country. A new president,
elected in 1991, abandoned the Marxism of his predecessor,
and the country has been making a transition to democracy.

Traditional religion has remained strong in Benin. The
Yoruban faith is built around veneration of and possession
by the deities, the Orisha. Knowledge of the will of the
deities is sought by the use of oracles. Among the Fon, the
deities are referred to as the Vodoun. The Yoruban faith was
exported to the Caribbean, especially Cuba, and has be-
come the basis of contemporary SANTERIA.

Islam has come into Benin from two directions. In the
north it has been introduced among the Fulani, Dendi, and
Bariba people from Niger and in the south among the
Yoruban from their own people in Nigeria. The great ma-
jority of the Muslims are of the MALIKITE SCHOOL OF
ISLAM, but both the TIJANIYYA and QADIRIYYA SUFI
ORDER are active. Approximately 17 percent of the popula-
tion are Muslims. The Muslim-inspired AHMADIYYA
MOVEMENT IN ISLAM has also opened centers, and the
BAHA’T FAITH has a small presence.

Benin

Status of religions in Benin, 2000-2050

Followers 2000 2025 2050
total % rate

Ethnoreligionists 3,140,000 515 222 4,594,000 4,677,000
Christians 1,705,000 28.0  3.I18 3,850,000 6,570,000
Roman Catholics 1,266,000 208 291 2,700,000 4,300,000
Protestants 230,000 38 451 600,000 1,300,000
Independents 175,000 29 385 470,000 800,000
Muslims 1,221,000 200  3.45 2,580,000 4,200,000
Baha'is 13,100 02 503 40,000 80,000
Nonreligious 10,000 02 329 28,000 60,000
Atheists 4,100 0.1 27 10,000 20,000
other religionists 3,400 0.1 345 7,000 13,000
Total population 6,097,000 1000 272 11,109,000 15,620,000

As early as 1689, Portuguese Roman Catholics opened a
chapel at Ouidah, and both French and Portuguese priests
served the small Catholic community into the nineteenth
century. Active missionary work began in the interior in the
1860s under the African Missions of Lyon. In 1883 a prefec-
ture was erected, and steady growth followed. A seminary
was opened in 1913, but the first African priest was not or-
dained until 1928. The Archdiocese of Cotonou was erected
in 1955, and the first African archbishop consecrated in
1860. The ROMAN CATHOLIC CHURCH is strongest among
the Fon, Mina Adja, and Gun people.

British Methodists, in the person of famed African mis-
sionary Thomas Birch Freeman (1809-1890), arrived in
Dahomey in 1843, and a small work was started. It grew in
spite of the opposition of the local king, but very slowly. It
gained as French influence increased in the area during the
last third of the nineteenth century. Through the first half
of the twentieth century, the Methodist work was tied to
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that in neighboring Togo. It has more recently been sepa-
rated both from Togo and from the METHODIST CHURCH
in Great Britain as the PROTESTANT METHODIST CHURCH
OF BENIN. It is the largest Protestant body in the country.
The other major Protestant churches (Presbyterian,
Lutheran, Baptist, Congregational) have not established
work in Benin, and there is no national Protestant ecu-
menical organization.

Benin was an early scene for the spread of AFRICAN INI-
TIATED CHURCHES (AICs). Possibly the first was the
African Union Mission, a branch of the United Native
African Church, a schism of the CHURCH MISSIONARY SO-
CIETY (Anglican). The church appears to have arrived in
Dahomey in 1895, only four years after its establishment.
Through the twentieth century, other AIC bodies arrived,
including the CHERUBIM AND SERAPHIM (1933); the
Heavenly Christianity Church (Eglise du Christianisme
Céleste du Bénin), which originated in Benin in 1947 and
late reemerged in Nigeria as the CELESTIAL CHURCH OF
CHRIST; and the Eglise Apostolique du Togo et Bénin,
founded as the Divine Healers Church in 1951 in Togo.

The Sudan Interior Mission launched work among the
Bariba people from a station in Kandi. Missionaries from
the ASSEMBLIES OF GOD, a Pentecostal church from the
United States, arrived in Benin in 1938. They began work in
the northern part of the country among the Somba and Pil-
lapila people, and the church quickly became the major
Christian body challenging the spread of Islam. The JEHO-
VAH’S WITNESSES established their initial work in 1935.

While Benin has not been a major target of new religious
movements (Eastern or occult), the number of African Ini-
tiated Churches has grown
through the last half of the
twentieth century.
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Bermuda

Bermuda comprises a set of
150 small coral islands in the
Atlantic Ocean due west of
Georgia (US.). They were
uninhabited until 1609, when

some British immigrants on their way to America settled
there after being shipwrecked. These original inhabitants en-
couraged others to join them, and in 1684 a government was
organized under the British Crown. Over the next decades
an agricultural economy developed, and, as with many lands
settled by Europeans, it depended on slaves imported from
West Africa. At the time slavery was discontinued in the
1830s, the majority of the population on the 20 inhabited is-
lands was of African descent. In 1968, the colony was given a
level of local autonomy, and since that time the majority
party in the parliament names the prime minister. The gov-
ernor is appointed from London.

The original settlers were Anglicans. Though Presbyteri-
ans arrived a few years later and eventually became the
largest church in the colony, the CHURCH OF ENGLAND re-
gained its majority status early in the 1700s and has re-
mained the largest religious body in Bermuda to the pres-
ent. St. Peter’s Church in St. George’s, constructed in 1612

Status of religions in Bermuda, 2000-2050

Followers 2000 2025 2050
total % rate

Christians 60,200 933 075 69,100 72,200
Anglicans 24200 315 021 22,700 22,500
Protestants 19,500 302 .09 25,000 26,800
Roman Catholics 10,400 16.I  1.00 13,000 14,000
Nonreligious 2,600 40 349 3,500 5,000
Spiritists 1,300 21 154 2,200 3,500
Baha'is 320 0.5 080 650 1,000
Buddhists 20 0.0 -1.73 20 20
Jews 20 0.0 049 40 60
other religionists 50 0.1 022 80 100
Total population 64,600 100.0 085 75,600 81,900




by Governor Richard Moore, is the oldest Anglican Church
in continuous use in the Western Hemisphere. It was also
the meeting place of the first General Assembly (forerunner
of Bermuda’s Parliament) on August 1, 1620. The Anglicans
have unique status as an extra-provincial diocese directly
under the Archbishop of Canterbury. Enlarging the Angli-
can community is the Reformed Episcopal Church, a nine-
teenth-century group that broke from the EPISCOPAL
CHURCH in the United States and opened work in
Bermuda around 1890.

Presbyterians from the CHURCH OF SCOTLAND arrived
in 1612. Christ Church in Warwick is believed to be the old-
est Presbyterian church in the British colonies. Methodists
arrived in the eighteenth century and settled in Hamilton.
The Methodist community was enlarged by the establish-
ment of work by the AFRICAN METHODIST EPISCOPAL
CHURCH, which emerged through the twentieth century as
the second largest Protestant church in the country. Be-
cause of the country’s relative closeness to the United
States, a number of Christian groups, representative of the
broad spectrum of Christianity, expanded to Bermuda
through the twentieth century. Bermuda, as a loyal British
colony, developed a special relationship to Canada in the
decades after the American Revolution. The religious ex-
pression of that relationship is found in the congregations
in Bermuda with direct ties to the UNITED CHURCH OF
CANADA, the PENTECOSTAL ASSEMBLIES OF CANADA, and
the PRESBYTERIAN CHURCH IN CANADA.

The ROMAN CATHOLIC CHURCH developed from a
small presence in the nineteenth century to become the sec-
ond largest religious body in Bermuda by the middle of the
twentieth century. Also a part of the country’s Canadian
ties, the work existed as an outpost of the Diocese of Hali-
fax (Nova Scotia). In 1953 it was made a prefecture and
three years later a vicariate. Finally, in 1957 the Diocese of
Hamilton was created as a suffragan, subordinate to the
Diocese of Kingston (Jamaica).

As Bermuda has attracted members of many Christian
groups, so it has drawn to it adherents of a variety of other
religions. There exist presently in the islands small com-
munities of Jews, Bahd’is, Muslims, Rosicrucians, SUBUD,
RASTAFARIANS, and Hindus. The Jewish community
meets in a metaphysical church, the Unity Foundation of
Truth. There is a congregation of both the United Church
of Religious Science and of the CHURCH OF CHRIST, SCI-
ENTIST in Hamilton. Given the relative smallness of the
country, with a population of only about 65,000, most
new groups have had difficulty establishing more than one
or two centers of worship in what has become a highly
competitive atmosphere.
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Beta Israel

In the fourth century C.E., at which time Ethiopia largely
became Christian, a variety of its peoples declined the new
faith. Among these were groups who identified themselves
as Jewish, and over the years Ethiopia’s Jewish community
has continued. The origin of Beta Israel is lost to history,
and a variety of explanations have been offered as to how a
large community of Africans devoted to the Torah and Jew-
ish belief and practice could have arisen. The community
itself tends to favor a Yemeni origin. In the fifth century
B.C.E. a kingdom was established in Yemen that included
much of Ethiopia. The founding of this kingdom is attrib-
uted to Menelik, the son of the queen of Sheba who is men-
tioned in the Hebrew Bible (1 Kings 10). Whatever the exact
origin, the existence of the Yemenite kingdom for many
centuries provided numerous opportunities for Jews and
Judaism to enter Ethiopia and for a community of Jewish
believers to emerge.

The existence of Beta Israel became known outside of the
region in the fourteenth century, a time of conflict between
Muslims (who wished to expand into Ethiopia) and the
Christian nation centered at Axum. Over the century of on-
going conflict, Beta Israel was involved as a balancing power
between the two groups, frequently changing sides as their
interest demanded. As a minority group, however, they
found that each wave of fighting tended to decrease their
numbers and take from their land. They survived largely
because they commanded high ground (which is more eas-
ily defended) in the Semien Mountains. However, between
the thirteenth and the seventeenth centuries, their numbers
are estimated to have declined from one million to two
hundred thousand.

A new era for Beta Israel began early in the nineteenth
century, when Anglican and Protestant Christians discov-
ered their existence and launched a mission to convert
them. This campaign led to the alerting of some European
Jewish leaders to the existence of a Jewish community in
Africa, and in 1868 Joseph Halevy, a professor from the Sor-
bonne who had worked in Yemen and was an agent for the
Alliance Israelite Universelle in France, visited the commu-
nity. It was one of Halevy’s students, Jacques Faitlovitch
(1881-1955) who placed the Ethiopian community on the
agenda of world Jewry. After his first visit in 1904, he spent
the rest of his life assisting them educationally and helping
European Jews to view Beta Israel as brothers and sisters.
He became an Israeli citizen and launched a drive to have
them recognized under the Israeli law of return, which
would allow them to immigrate to Israel. His efforts were
picked up and carried forward by the American Association
for Ethiopian Jews and the British-based Falasha Welfare
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Association (Falasha being a popular designation for
Ethiopian Jews during the twentieth century).

In spite of Faitlovitch’s efforts the Beta Israel community
continued to decline during the twentieth century. By the
1970s only some thirty thousand remained. Various succes-
sive governments, especially that of Emperor Haile Selassie
(1892-1974) who assumed the throne in 1948, found rea-
sons to attack then. Their situation did not improve under
the Marxist regime that followed. That regime forbade the
practice of Judaism, and members of the Beta Israel were
imprisoned on various charges, such as being “Zionist
spies.” Jewish religious leaders, called Kesim (sing. Kes), ex-
perienced a new level of government harassment. Their sit-
uation became increasingly acute in the mid-1980s during
the Ethiopian civil war.

Religiously, the Beta Israel have follow an archaic form of
Judaism under the leadership of a high priest. They have the
Hebrew Bible, but have been unfamiliar with the later writ-
ten commentaries on the Torah that were compiled as the
Talmud. Thus they inherit a system of belief and practice that
reflects their own appropriation of the scriptures and has not
reflected the ongoing developments elsewhere in the Jewish
world. They have a system of dietary laws and emphasize the
keeping of the Sabbath. One practice that they have altered as
aresult of the contact with Faitlovitch was the sacrificing of a
lamb at Passover, which they gave up at his request. Both the
questions concerning their origins and the nature of their
practices made it more difficult for their advocates to interest
important Jewish leaders in their situation.

The efforts to sway ORTHODOX JUDAISM to recognize
Beta Israel led to the 1973 decree by Ovadia Yossef, the
Sephardic chief rabbi in Israel, that the Ethiopian Jews
should be allowed to immigrate to Israel under the law of
return. He voiced an interesting notion that they were de-
scendents of the ancient tribe of Dan. Two years later, his
Ashkenazic counterpart, Rabbi Shlomo Goren, who led the
Ashkenazi (European) Jewish community, lent his support
to the Beta Israel cause. Shortly thereafter the Israeli parlia-
ment consented. A few Beta Israel arrived in Israel in the
1970s, but it was not until the crisis of 1985 that Israel un-
dertook Operation MosesThree and airlifted some fifteen
thousand Jews to Israel. Hundreds more arrived a short
time late under Operation Sheba. Then both Ethiopia and
Sudan (where many had fled), closed their borders, and an
additional fifteen thousand Falasha found themselves stuck
in refugee camps. Only in 1991 was Israel allowed to assist
these additional Jews (Operation Solomon).

Today, most members of Beta Israel reside in Israel. The
Israeli government and social service agencies assisted their
resettlement, the development of new means of support,
and adjustment to a new homeland. Although more than
thirty thousand Beta Israel have moved to Israel, an esti-
mated twenty-eight thousand remain in Ethiopia, many in
Addis Ababa and others in the countryside that has been

their traditional homeland. Efforts to assist the Beta Israel
in Ethiopia are being spearheaded by the North American
Conference on Ethiopian Jewry (NACOE]J), 132 Nassau St.,
4th FL, New York, NY 10038. Up-to-date information is
posted on their Web site at http://www.circus.org/Old%20
NACOE]%20Site/nacoej.htm. Contact with the community
in Israel may be made through the Israel Association for
Ethiopian Jews, 5 Even Israel St., Jerusalem, Israel 94228 (Web
site: http://www.ahava.com/iaej/) and the Association of the
Ethiopian Family and Child in Israel (ALMAYA), P.O. Box
5668, Shaul Hamelech St. 89/42, Beer-Sheva 84152, Israel.
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Bhutan is a small country of a million and a half people
wedged between India and Tibet (China). Although known
as Bhutan to the outside world, it is known as Druk-Yul (the
land of the Thunder Dragon) by its citizens. The traditional
religion of the area was the BON RELIGION, a shamanistic
faith that has survived to the present by incorporating Bud-
dhist elements. However, in the twelfth century a religious
revolution occurred, as the Drukpa Kagyu branch of TI-
BETAN BUDDHISM gained dominance. The Kagyu tradition
had originated in the eleventh century C.E. through the syn-
thesizing work of the accomplished teacher Tilopa (988—
1069). He was followed by a succession of teachers: Naropa
(1916-1100), Marpa (1012-1097), Milarepa (1052-1135),
and Gampopa (1079-1153). Among several subschools that

Status of religions in Bhutan, 2000-2050

Followers 2000 2025 2050
total % rate

Buddhists 1,571,000 740 253 2,954,000 4,349,000
Hindus 436,000 205 140 750,000 1,050,000
Ethnoreligionists 81,300 38 227 140,000 200,000
Muslims 22,000 1.0 2.60 40,000 60,000
Christians 9,600 0.5 140 14,500 18,000
Independents 5,800 0.3 1.58 8,000 10,000
Protestants 3,200 02 099 5,500 6,500
Roman Catholics 600 0.0 1.84 1,000 1,500
Nonreligious 3,300 02 267 5,000 8,000
Baha'is 650 0.0 2.6l 1,000 1,700
Total population 2,124,000 100.0  2.27 3,904,000 5,687,000
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originated under Gampopa’s students was the Pagtu Kagyu,
begun by Pagtu Dorje Gyalpo. Drukpa Kagyu was begun by
one of Pagtu’s disciples, Lingje Repa.

Although it was the dominant religion in Bhutan, Drukpa
Kagyu continued to struggle with Bon and other rival
groups for several centuries; then in the seventeenth century
the nation of Bhutan was united around Drukpa Kagyu by
Lama Ngawang Namgyal (who was both the spiritual leader
and secular ruler). The religion lent its name to the country
and has since that time been integral to its life and structure.
The country existed as a theocracy until 1907, when the rule
of the shabdrungs (as Namgyal and his successors were
known) was overthrown and an hereditary monarchy estab-
lished by Ugen Wangchuch. Today, the Buddhist leadership
appoints two of the nine members of the council that assists
the ruler, and a large number of Buddhist monks serve in
the Tsongu, the national consultative assembly.

The majority of Bhutan’s citizens are Tibetans and Butias.
However, approximately 25 percent are Nepalese, most of
whom are Hindus. Though there is legal recognition of the
Nepalese, considerable friction exists between the two com-
munities. The 1990s has been marked by the “bhutaniza-
tion” program and the attempt to have the Dzong language
be used throughout the land. Rejection of the effort by the
Nepalese has occasionally led to violent exchanges between
protesters and the authorities. The Ammasese also exist as a
second significant Hindu ethnic group.

Bhutan has severe laws against proselytizing, which have
significantly blunted efforts of Christians to launch work
within the country. Openings have been found among
Bhutanese who were living across the border in India. The
Scandinavian Alliance Mission began work in 1892. Its mis-
sionaries were soon joined by representatives of both the
Sental Mission, a work among the Sental people initiated by
the Northern Evangelical Lutheran Church, and the
CHURCH OF SCOTLAND mission. The Church of Scotland
established several schools in Western Bhutan and its suc-
cessor, the CHURCH OF NORTH INDIA, is the only Protes-
tant group both resident and working in Bhutan. A variety
of Evangelical groups, such as the Assemblies movement
started by Bhakt Singh, have been working along the Indian
border for several decades, but with little visible result.

Catholicism has also spread among the ethnic Indians of
Bhutan, though membership is still measured in the low
hundreds. Most of these are workers in the several Catholic-
run schools. Work has been incorporated in the Diocese of
Tezpur in India. The single parish is located in Puntsholing,
a border community.

Karma Phuntsho
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Bible Sabbath Association

The Bible Sabbath Association was founded in 1943 by sev-
eral sabbatarians (i.e., people who believe that the Jewish
Sabbath rather than Sunday is the proper day for Christians
to set aside for worship) who had a felt need for mutual
support as they made their way in the Christian world that
was oriented on Sunday. At the time of the association’s
founding, many countries (especially the United States) still
had a number of laws restricting Sunday activities and al-
lowed discrimination against those who kept the Sabbath.

The sabbatarian perspective had been discussed during
the early centuries of the church as it separated from Ju-
daism. It reemerged in the 1550s among the British Re-
formers, and an initial book offering it supported was pub-
lished in 1595. An early sabbatarian Baptist church was
founded in England in 1617, and the idea was brought to
the American colonies in 1664. About the same time, sab-
batarianism appeared among the German Pietists.

Sabbatarianism was the exclusive possession of the Bap-
tists until the middle of the nineteenth century, when Ellen
G. White, the founder of the SEVENTH-DAY ADVENTIST
CHURCH (SDA), injected it into the scattered Adventist
movement, which was still trying to recover from the non-
appearance of Jesus in 1844. The issue split the Adventists,
but the SDA emerged as a successful movement and in the
twentieth century spread worldwide. Less successful was the
Church of God Adventist group, which accepted sabbatari-
anism but not the other unique ideas of Ellen G. White.
They splintered into numerous small groups, many also ad-
hering to the idea of the “Sacred Names,” that is, that the
personages generally referred to as God and Jesus should
more properly be called Yahweh and Yahsua.

Finally, in the twentieth century, sabbatarianism found a
home among the many splinter groups of the CHURCH OF
JESUS CHRIST OF LATTER-DAY SAINTS.

The Bible Sabbath Association has included members
from all the modern sabbatarian churches. Primarily con-
cerned with groups in the United States and with removing
what it felt were discriminatory regulations that directly af-
fected them, the association has in recent decades reached
out to sabbatarian congregations that have emerged around
the world in the developing pluralistic culture. Among its



most valuable activities is the periodic publication of a di-
rectory of sabbatarian groups worldwide.

Address:

Bible Sabbath Association
RD 1, Box 22

Fairview, OK 73737
http://www.biblesabbath.org
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Bohras (Islam)

The Bohras continue a lineage of ISMAILIS, who in the
eleventh century acknowledged the authority of al-Mustali
(caliph in Egypt, 1094-1101), and later al-Tayyib, a subse-
quent heir to the throne. Following the death of his father,
al-Mustali, the younger son of Caliph al-Afdal, became the
focus of a struggle between his supporters and those of his
elder brother, al-Nizar. He won, and his elder brother was
executed. Al-Nizar’s supporters relocated to Persia (Iran)
and Mesopotamia (Iraq) and continued their movement
from there. Today the Nizari Ismailis are the larger Ismaili
group and now exist under the leadership of HIS HIGH-
NESS PRINCE AGA KHAN SHIA IMANI ISMAILI COUNCIL.

However, at the end of the eleventh century, the Ismailis in
Egypt (where the Fatimid Caliphate ruled), Syria, and Yemen
recognized al-Mustali. During the early twelfth century, his
successors in office were assassinated, and after the death of
Caliph al-Azir in 1130, an infant son, al-Tayyib, remained as
the heir. Given al-Tayyib’s age, leadership of the Fatimid Em-
pire fell to an older cousin, Abd-al Majid (d. 1131). Over the
next years, al-Tayyib was never seen in public, and most to
this day presume that he was killed. In 1132, al-Majid had
himself named caliph, an event that sparked yet another divi-
sion of the Ismaili community. The new party formed
around those who looked for the rise of al-Tayyib.

The supporters of al-Tayyib, refusing to support the
caliph and the authorities in Cairo, were suppressed in
Egypt but found a haven in Yemen, where the queen sup-
ported their cause. Over the next decades, leaders came to
believe that al-Tayyib had survived, had been secretly taken
out of Egypt, and had married and produced progeny. In
Yemen, in the absence of any visible manifestation of al-
Tayyib or his sons, the queen appointed a substitute who
took the title of al-mutlag (administrator). The al-mutlaq
was granted full authority, almost as if he were an imam, to
head the Ismaili community on behalf of the Hidden Imam
(al-Tayyib) in his absence.

Bohras

The Yemenite community preserved significant quanti-
ties of Ismaili literature, most of which was lost when the
Egyptian libraries of the Fatimid Dynasty were looted and
burnt by the Ottoman conquerors. In Yemen, moreover, the
Ismailis had to contend with the ZAYDITES a Shi’a group
with its major strength in the region. Further trouble fol-
lowed the rise of the Ottoman Empire, which overran
Yemen in 1517. As a direct result of the intolerance of the
Ottomans (followers of the HANAFITE SCHOOL OF ISLAM),
the al-mutlaq and the headquarters of the movement
moved to Gujarat. Over the centuries, a sizable Ismaili com-
munity had developed in western India, and the al-Tayyib
followers had built additional support in Gujarat. The Gu-
jarati group had survived even after a Sunni Muslim ruler
annexed the region in 1298.

The main body of al-Tayyib Ismailis, who came to be
known as Bohras (traders), as many of the men engaged in
trading businesses, suffered a major split over succession to
the office of the al-mutlaq in 1589. The larger group ac-
knowledged Da’ud (or Dawood) Burhan al-Din (d. 1612)
as the new leader. A minority accepted the claims of Sulay-
man (b. Hasan al-Hindi). Sulayman’s strength was in
Yemen, where his followers were in the majority. In subse-
quent years, additional problems with succession led to the
formation of a number of Ismaili groups, though those that
have survived are quite small.

The supporters of Dawood Burhan al-Din remained
strong in Gujarat, though in 1785 the headquarters were
moved to what were seen as more tolerant British-controlled
territory in Surat. There a school for training of future lead-
ership was founded. The community, some seven hundred
thousand strong, continues as the SHIAH FATIMI ISMAILI
TAYYIBI DAWOODI BOHRA community (also popularly
known as the Daud Bohras). Through the twentieth century
the Daud Ismaili community has been affected by the emer-
gence of a reformist community that has asked for changes
in light of modern life. The largest group of reformists have
organized themselves under the Central Board of the Da-
woodi Bohra Community to challenge what they see is the
overly authoritarian role assumed by many Bohra priests.

The Sulaymani Ismailis eventually made their headquar-
ters in northern Yemen at Najran, near the border with
Saudi Arabia. In fact, in 1934 Najran was included in terri-
tory annexed to Saudi Arabia. From there, the Sulaymani
Ismaili al-mutlaq leads a following of some hundred thou-
sand believers.
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Bolivia

The land that now comprises
Bolivia has been inhabited
for several thousand years by
agricultural peoples, who
produced several sophisti-
cated civilizations. In the
ninth century, a kingdom
centered on Tiahuanaco
spread along the Andes. By
the twelfth century it had
been replaced by the Inca
leadership from the Cuzco
Valley of Peru, which ab-
sorbed many features of the
earlier kingdom. By the six-
teenth century the empire
reached from Ecuador to
northern Chile and Ar-
gentina and included the Ay-
mard and Quechua peoples
in Bolivia.

The Spanish moved into Inca territory early in the 1500s,
and in 1545 occupied the silver mines at Potosi, which went
on to become one of the largest cities in the world in the
seventeenth century. A generation of struggle for indepen-
dence from Spanish rule in the early nineteenth century fi-
nally led to success in 1825 under the leadership of Simon
Bolivar (1783-1830), after whom the independent nation
was named. The coming of independence did not help the
Native peoples, as the Spanish families who had settled the
land years earlier now took control. Two wars in 1879-1883
and 1932-1835 cost Bolivia much of its territory, including
the all-important land that connected it to the Pacific
Ocean (now a part of Chile).

Beginning with the assassination of its president in 1946,
Bolivia has been the scene of successive waves of new gov-
ernments attempting to establish democracy and to deal
with the country’s peculiar economic problems. This unsta-
ble context provided an arena for Ernesto “Che” Guevara,
popular leftist revolutionary, who was killed in 1967. By the
1990s, Bolivia had become a center of cocaine production.
At the same time, in recent decades the Native peoples have
significantly heightened their participation in the country’s
political structure as a means of slowing the encroachment
upon their lands and cultures.

Many of the Native peoples, especially the Quechua and
Aymara in the western highlands and the Guarani in the
south, have retained their traditional religion, though most
have been at least nominally baptized as Roman Catholics.
These traditional religions are polytheistic and tend to see
the earth as populated with spirit entities. Religious leaders,

Status of religions in Bolivia, 2000-2050

Followers 2000 2025 2050
total % rate

Christians 7,835,000 941 234 12,154,000 15,287,000
Roman Catholics 7,350,000 883 233 11,400,000 14,000,000
Protestants 530,000 64 285 1,100,000 1,625,000
Independents 145,000 1.7 348 270,000 390,000
Baha'is 269,000 32 302 525,000 800,000
Nonreligious 110,000 13 625 300,000 700,000
Ethnoreligionists 67,700 0.8 1.21 70,000 30,000
Atheists 33,500 04 256 60,000 110,000
Buddhists 5,300 0.1 171 9,000 17,000
Jews 3,100 0.0 179 4,000 5,500
Muslims 1,700 00 424 4,000 8,000
Neoreligionists 1,400 0.0 1.68 3,500 7,500
Spiritists 1,100 0.0 110 1,200 1,400
Chinese folk-religionists 380 00 187 600 900
Total population 8,329,000 100.0  2.40 13,131,000 16,967,000

who function variously as shamans, healers, and divines,
keep the largely oral traditions alive and have become in-
creasingly important as symbols of cultural persistence.
The Spanish brought the ROMAN CATHOLIC CHURCH
with them, and Bolivia was incorporated in a new Diocese
of Cusco (Peru) in 1537. The first Native peoples to be
Christianized were the Parias and Chacras. Over the next
century and a half the FRANCISCANS and JESUITS estab-
lished a number of missions, the Jesuits developing their
well-known cooperative villages among the Moxos and
Chiquitos. Through the nineteenth century, the Catholic
Church had a virtual monopoly on organized religious life,
but because of a shortage of trained priests many Natives
are nominally Catholic but continue their allegiance to tra-
ditional faiths in various admixtures. Through the twenti-
eth century, the church was slow to recruit Bolivian priests.



The country is officially more than 90 percent Catholic.
The church is led by the archbishop in La Paz (established
as a diocese in 1608 and an archdiocese in 1975). A set of
vicariates serve various Native peoples. The church retains
its role as the official religion of the state, though other reli-
gions are now allowed some degree of toleration and free-
dom. The permeation of the church into Bolivian society
also means that both lay Catholics and priests are found
across the political spectrum.

Protestants were relatively late in targeting Bolivia for
missionary activity. The first resident missionary did not
initiate work until 1895. He made Bolivia unique, in that
Protestant/FREE CHURCHES activity was initiated by the
CHRISTIAN BRETHREN (the open branch of the PLY-
MOUTH BRETHREN movement). Canadian Baptists arrived
in 1898 and American Methodists in 1901. Work centered
on the building of schools, and membership growth was
relatively slow. However, the missions developed into the
EVANGELICAL METHODIST CHURCH OF BOLIVIA and the
Bolivia Baptist Union, two of the more prominent Protes-
tant bodies. Lutherans from the independent World Mis-
sion and Prayer League established a mission among the
Aymard people, which has grown into the BOLIVIAN EVAN-
GELICAL LUTHERAN CHURCH.

Through the twentieth century a wide spectrum of Evan-
gelical and Pentecostal churches have arrived, primarily from
the United States. The Andes Evangelical Mission opened
work among the Quechua. It was joined in 1937 by the Evan-
gelical Union of South America. They collaborated in pro-
ducing a Quechua New Testament and finally merged their
work in 1957 as the Evangelical Christian Union, one of the
largest FREE CHURCHES in the country. The SEVENTH-DAY
ADVENTIST CHURCH opened its now extensive work among
the Aymard people in 1907. It responded to a call from the
Aymari to build schools in the years immediately after World
War II, and that action led to a mass movement into the
church. The CHURCH OF THE NAZARENE and the Society of
FRIENDS (Oregon) also found some success.

PENTECOSTALISM, though not as prominent in Bolivia
as in some neighboring countries, is represented by mis-
sionaries from most of the more notable American
churches, including the ASSEMBLIES OF GOD, the CHURCH
OF GOD (CLEVELAND, TENNESSEE), the INTERNATIONAL
CHURCH OF THE FOURSQUARE GOSPEL, and the Church
of the Open Door. In addition, Pentecostals from Sweden,
Norway, Trinidad, and Brazil have initiated work. Non-Pen-
tecostal evangelicals have also come from Switzerland and
Latvia. In turn, they have become the seedbed for more
than forty Bolivian-based Free churches.

The National Association of Evangelicals in Bolivia was
founded in 1966, but has since experienced the division be-
tween those groups that were more ecumenically oriented
and associated with the WORLD COUNCIL OF CHURCHES
and the more conservative Evangelical groups. Today, the

Bolivian Evangelical Lutheran Church

latter dominate the Asociacién Nacional de Evangélicos de
Bolivia, which is associated with the WORLD EVANGELICAL
ALLIANCE. There is today no national cooperative body
connected with the World Council of Churches.

The first Jewish residents appear to have settled in La Paz
in 1905. The very small community grew measurably in
the 1920s with the addition of Russian immigrants and,
after 1935, German refugees. Today there are some 640
Jewish residents, the majority of whom still reside in La
Paz. Circulo Israelita is the national representative Jewish
organization.

A wide variety of religions have come to Bolivia since
World War II, among the most noticeable being the differ-
ent Japanese religious groups that have followed the Japa-
nese migration to South America. The BAHA’T FAITH, in-
troduced in 1965, found an unprecedented response to its
message and has seen notable growth, with more than 700
spiritual assemblies operating by the 1980s. SPIRITISM from
Brazil has a small following.
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Bolivian Evangelical Lutheran Church

The Bolivian Evangelical Lutheran Church is the largest
Lutheran body operating among the Native population of
South America. It began in 1938 with the arrival of repre-
sentatives of the World Mission and Prayer League
(WMPL). The league had grown out of a student prayer
movement in Minneapolis, Minnesota (U.S.), earlier in the
decade. WMPL is supported primarily by Midwestern
Lutherans of Scandinavian descent.

After consultation with other Protestant groups working
in the area, the league decided to direct its efforts to the Ay-
mard people. Though nominally Roman Catholic, they
were judged to be without significant spiritual care. The
first two missionaries settled in Sorata in the Andean
Mountains and opened a Bible school, a clinic, and a home
for orphans. These facilities, located on a farm, became the
center for evangelization. They learned the Aymaran lan-
guage and found that lay people developed an unusual level
of participation in spreading the message of the church
throughout the Aymardn community.

The WMPL sent additional missionaries over the years,
and their work was expanded by lay pastors trained in the
school. A headquarters was established in La Paz and work
begun among the Spanish-speaking population. The head-
quarters complex included a school (now the Lutheran
Center of Theological Education), a bookstore, offices, and
a worship sanctuary.
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Bon Religion

The continued success of the league was expressed not
only by the growth of Spanish-speaking congregations, but
through work initiated by the Aymaran members among
the Quechua Indians, whose traditional territory included
parts of Peru. However, in 1969 the league faced a major
crisis when the Spanish-speaking members withdrew and
formed the Latin American Lutheran Church. Three years
later the WMPL mission became autonomous as the Boli-
vian Evangelical Lutheran Church. It is organized congrega-
tionally, and national governance is through a synod and
elected officers. Both churches hold to traditional Lutheran
doctrinal statements such as the Augsburg Confession.

In recent years, although there have been attempts to heal
wounds caused by the separation, the two bodies have
moved in separate directions. The Latin American Lutheran
Church, the smaller of the two bodies, has identified with
the more conservative Protestant and FREE CHURCHES and
affiliated with the National Association of Evangelicals of
Bolivia, which is in turn affiliated with the WORLD EVAN-
GELICAL ALLIANCE. At the same time the Bolivian Evangel-
ical Lutheran Church has identified with the global ecu-
menical movement and joined the LUTHERAN WORLD
FELLOWSHIP and the WORLD COUNCIL OF CHURCHES.
Pastors from both churches, as well as from the German-
speaking Evangelical Lutheran Church in Bolivia, partici-
pate in the Conference of Lutheran Pastors of Bolivia.

The church reports a membership of 18,000.

Address:

Bolivian Evangelical Lutheran Church
Calle Rio Pirai (Zina El Tejar)

La Paz

Bolivia
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Bon Religion

The traditional texts of the Bon-pos (followers of Bon) sug-
gest that their religion was first promulgated by Tonpa
Shenrab (sTon-pa gShen-rab) some twenty thousand years
ago in a place called Olmo lun-rin (‘Ol-mo lun-ring), often
identified with Ta-zig (sTag-gzig: Iran?), and then in Shan-
shung (Zhang-zhung: Western Tibet?), from which they
spread to Tibet itself. Bon became the Tibetan national reli-
gion and remained so until its position was gradually
usurped by the newly introduced Buddhism during the
eighth—eleventh century C.E.

Early non-Tibetan studies of Bon (often following ar-
guably tendentious Buddhist sources) suggest that the reli-
gion was originally shamanic and animist, but adopted

many Buddhist texts and practices following their intro-
duction to Tibet from India. More recent scholarship has
suggested that the Bon might actually have its roots in an
early Central Asian (as opposed to Indic) diffusion of Bud-
dhism into Tibet, heavily flavored with both Indo-Iranian
and autochthonous religious beliefs. In the millennium or
more that has passed since Bon and Buddhism met in
Tibet, the two religions have developed side by side and
have clearly adopted much from each other.

Regardless of its historical origins, it is clear that Bon—
as it is now practiced—is a genuine, if unconventional
form of Buddhism, a point now acknowledged by the
Dalai Lama. Thus although the texts of Bon-pos and Bud-
dhists differ in detail, they enjoy a common vocabulary of
belief. Both religions refer to the founder of their religion
as Sangye (Sans-rgyas, used to translate Buddha; literally,
“fully purified”) and divide their canon into Kanjur and
Tenjur (bKa-"gyur and bsTan-"gyur, Bon orthography:
brTen-’gyur), the former comprising the texts that contain
the authoritative words and teachings, and the latter im-
portant commentaries. Zealous practitioners of both reli-
gions aim to achieve chang-chu (byang-chub: awakening)
and to attain liberation from the cycle of suffering and re-
birth for all creatures. In the case of practitioners of
Dzogchen (rDzogs-chen: Great Perfection), a tantric prac-
tice common to both Bon and the NYINGMA (rNying-ma)
TIBETAN BUDDHISM, the aim is more specifically to
achieve “oneness,” an undifferentiated unity with the
inner and outer cosmos.

Also in common with Nyingma, Bon has a tradition of
noncelibate “householder” (sngags-pa) lamas, who preserve
particular teaching lineages within a family. In larger Bon
monasteries monks are educated in a way similar to that of
the Gelugpa (dGe-lugs-pa) sect of Buddhism: following the
Vinaya (monastic code), practicing dialectical debate, and
being trained in philosophy and logic.

Although Bon is mainly concentrated in the eastern
provinces of Tibet, enclaves of Bon exist throughout the
country, and in the ethnically Tibetan regions of Western
Nepal and in Bhutan. Accurate population statistics do not
exist, although a reasonable estimate might be that about 10
percent of the Tibetan population follow Bon. Some Bon
teachers lecture internationally, but the religion does not
actively proselytize outside its own community.

Both Bon-pos and Buddhists suffered vigorous persecu-
tion following the Chinese invasion of Tibet in the 1950s.
Following the destruction of their principal monastery,
Menri (sMan-ri), in 1959 many Bon-pos fled as refugees,
mostly to India and Nepal. There they have established a
number of monasteries, the largest of which is Palshenten
Menri Ling (dPal gShen-bstan sMan-ri-gling), in Himachal
Pradesh, which is home to the current head of the Bon reli-
gion, Abbot (mKhan-po) Sangye Tenzin Yong-dong (Sangs-
rgyas bsTan-"dzin lJong-ldong).
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An aerial view of the main building of the Gurujem Monastery in Tibet (K. D. Halliday/TRIP)

Address:

Bon Monastic Centre
Dolanji Village

P.O. Ochgat

Via Solan

Himachal Pradesh
India

Keith Richmond
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Bosnia and Herzegovina

The territory of Bosnia and Herzegovina, a former republic
of the Federated Republics of Yugoslavia, was originally in-

habited by the tribes of the Illyrian people who in the sec-
ond century B.C.E. were conquered by the Romans. In the
seventh century C.E., Serbs settled in the region. At the end
of the tenth century, the land was overrun by an expansive
Bulgarian ruler. During this time, the Gnostic religion of
the Bogomils took hold in the region, and Bosnia became
one of its strongest centers. Christian forces in neighboring
lands fought crusades to wipe out what they saw as heresy,
but they were unable to defeat the Bosnian armies.

Bosnia and Herzegovina became a province of the Turk-
ish Ottoman Empire in the fifteenth century. The Muslim
Turks placed great pressure on the Bogomils to convert to
Islam. The result was an unusual mixture of Muslim,
Roman Catholic, and Eastern Orthodox believers in the

Status of religions in Bosnia & Herzegovina, 2000-2050

Followers 2000 2025 2050
total % rate

Muslims 2,385,000 600 1.92 3,079,000 2,734,000

Christians 1,391,000 350 -3.85 1,110,000 913,000

Orthodox 700,000 17.6 -4.42 600,000 500,000

Roman Catholics 681,000 172 -3.27 500,000 400,000

Protestants 2,700 0.1 07 3,000 5,000

Nonreligious 129,000 33 328 100,000 90,000
Atheists 66,900 1.7 345 35,000 30,000
Jews 400 00 -127 350 500
Total population 3,972,000 1000 -0.81 4,324,000 3,767,000
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Bosnia and Herzegovina

country. Turkish rule contin-
ued until the nineteenth cen-
tury, but the country became
free in stages. In 1878, the
Congress of Vienna assigned
Bosnia and Herzegovina to
Austrian control. However,
many Bosnians had become
committed to a united south-
ern Slav kingdom, and it was
the assassination of the Aus-
trian Archduke Ferdinand in
Sarajevo in 1914 that occa-
sioned the beginning of
World War I and the eventual
collapse of the Austrian Em-
pire. Bosnia became a part of
Serbia.

Bosnia was occupied by
the Germans during World
War II and was then incor-
porated into the Federated
Republics of Yugoslavia after
the war. In 1991 Bosnia and
Herzegovina declared itself independent of Yugoslavia,
the leaders opting for a multiethnic and multireligious
country. Following a plebiscite that approved the estab-
lishment of an independent country in 1992, war broke
out. Bosnian Serb troops opposed Bosnian Muslim and
Croatian (Roman Catholic) troops. The war continued
through the 1990s and exacted heavy losses of life, espe-
cially among the residents of Kosovo. It was only brought
to an end by the intervention of European and American
forces.

The story of modern Bosnian religion begins with the
attempt of Orthodox forces from Serbia and Roman
Catholic forces from Croatia to convert the Bogomils. The
Orthodox efforts in the crusades paralleled the rise of the
SERBIAN ORTHODOX CHURCH and its struggles to gain
independence from the ECUMENICAL PATRIARCHATE,
headquartered in Constantinople. Over the years the Ser-
bian Church developed a strong presence in Bosnia and
claimed some 30 percent of the population as members.
In like measure, Roman Catholics based in Croatia devel-
oped a strong presence in the land and claimed some 17
percent.

The Muslims, of the Sunni HANAFITE SCHOOL OF
ISLAM, became the dominant religious force in the land.
Following the Turkish conquest, Muslims had the necessary
time to devote to the full conversion of the Bogomils to
Islam. Eventually, Sarajevo became the seat of the Supreme
Council of Islam. During the twentieth century, the
Supreme Council provided leadership for the more than
2,000 mosques of the Muslim community in Bosnia and

the associated neighboring republics. More than 40 percent
of the population is Muslim.

The war, which began in 1992, occurred as troops of the
former Yugoslavia who happened to be Bosnian Serbs and
members primarily of the Orthodox Church turned their
armament on their fellow Bosnians. The Bosnian majority
included Croats, Serbs, and Muslims, but the Serbian forces
were particularly brutal again the Muslim element of the
population, and as they gained control of part of the coun-
try in 1993, they killed the Muslims or drove them from the
land.

Though they make up a very small percentage of the
population, various Protestant and FREE CHURCHES have
come into Bosnia. The CHURCH OF THE NAZARENE came
into the area in the 1870s. The Baptists had begun a decade
earlier with the efforts of a former Nazarene, Franz Tabor,
who moved to Sarajevo in 1865. Over the years the Baptist
work was destroyed, and it started anew in the 1990s. The
single Baptist church is located in Sarajevo. Methodists
began work in the 1800s, the CHRISTIAN BRETHREN in
1905, and the SEVENTH-DAY ADVENTIST CHURCH in
1909. An older Lutheran presence that dated from the six-
teenth century appears to have died out.

Given the chaos of the 1990s, little new work has had
the opportunity to be started. A few Christian agencies
have begun work as the war ended. The INTERNATIONAL
SOCIETY FOR KRISHNA CONSCIOUSNESS is one of the few
Eastern religions that have moved into the country. A
small community of Jews, now some 1,100, centered on
Sarajevo, survived the Holocaust and chose not to move to
Israel.
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Women read the Quran at a mosque in Sarajevo after the death of their friend. (Ibrahim/TRIP)
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Botswana

Botswana, located in south central Africa, was given its
name by the ‘Tswana people who settled there in the seven-
teenth century and were in residence when the Europeans
arrived in the next century. The ‘Tswana’s homeland be-
came a bone of contention between England and Portugal,
and each tried to build a route across the continent to unite
their coastal colonies. The first Europeans to settle the land,
however, were Afrikaners (also called Boers) who had left
Cape Town following the British takeover. About the same
time, the Zulus began to expand into “Tswana territory, and
the conflict between the three groups continued through
the rest of the century. In 1894, representatives of the three

groups met in London to resolve their differences, the out-
come of their meeting being the establishment of a British
protectorate in what was then called Bechuanaland.
Through the early twentieth century, the Afrikaners were
able to take control of the agricultural production.

Botswana gained independence in 1966. British-trained
Seretse Khama (1921-1980), whose marriage to Ruth
Williams, a white European, became a scandal in England,
became the country’s first president and sought means to
reconcile his people with the Afrikaners, who had come to
own some 80 percent of the country’s wealth. Although a
relatively poor country, it was able to experience economic
growth during the 1980s, and in the 1990s the wealth (in di-
amonds and beef) began to filter down to the larger part of
the population

Traditional religions survive in Botswana, and between a
third and a half of the people continue to follow them. The
San people (often called Bushmen), the original inhabitants
of Botswana who had been pushed aside by the ‘Tswana,
have been particularly resistant to Christian missionary ef-
forts. The San possess a sophisticated religion built around
the belief that certain animals (such as the praying mantis)
and the celestial bodies (sun, moon, etc.) are particularly
manifestations of the divine.
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Botswana

Protestantism came into

the country early in the
nineteenth  century. The
LONDON MISSIONARY SO-
CIETY (LMS) launched a
mission in the region in 1816
and the resultant United
Congregational Church be-
came and has remained the
largest church in the country.
LMS missionaries were re-
sponsible for the translation
of the Bible into Setswana,
the first translation into one
of the southern African lan-
guages. Eventually, the con-
gregations in Botswana were
united with the UNITED
CONGREGATIONALIST
CHURCH OF SOUTHERN
AFRICA (formed in 1859).

Opver the next years several
other churches entered the
country from South Africa,
including the METHODIST CHURCH OF SOUTH AFRICA
(1822), the DUTCH REFORMED CHURCH (1830), and the
EVANGELICAL LUTHERAN CHURCH IN SOUTHERN
AFRICA (1857). The Methodist and Lutheran churches re-
main a part of their parent body, though the Dutch Re-
formed Church of Botswana has been autonomous since
1979.

The first ROMAN CATHOLIC CHURCH mission was
opened in 1895; throughout the first half of the twentieth
century, however, work was conducted in the country from
bases in three of the neighboring countries. Finally in 1959,
an Apostolic Prefecture was established for the country, and
a bishop for Gaborone was consecrated in 1970. The
CHURCH OF ENGLAND entered in 1899, and its work is
now a part of the CHURCH OF THE PROVINCE OF CEN-
TRAL AFRICA. The Diocese of Botswana was established in
1972.

The SEVENTH-DAY ADVENTIST CHURCH did not enter
the country until 1921, but over the next decades emerged
as the second largest of the churches produced directly by
the missionary endeavor. The work is currently organized
as two fields (North Botswana and South Botswana) at-
tached to the Church’s Eastern Africa Division. More re-
cently, the Lutherans have challenged the Seventh-day Ad-
ventists in membership.

Botswana has proved fertile ground for indigenous
churches, especially in the last half of the twentieth cen-
tury. The most successful has been the SPIRITUAL HEAL-
ING CHURCH, founded around 1950 by representatives of
the Moshoeshoe Berean Bible Readers Church founded

Status of religions in Botswana, 2000-2050

Followers 2000 2025 2050
total % rate

Christians 972,000 599 312 1,488,000 1,951,000
Independents 498,000 307 3.90 780,000 1,100,000
Protestants 178,000 1.0 1.97 250,000 300,000
Roman Catholics 60,000 37230 115,000 200,000
Ethnoreligionists 629,000 38.8 1.43 714,000 777,000
Baha'is 12,400 08 282 22,000 45,000
Muslims 3,300 02 356 6,000 12,000
Nonreligious 2,300 0.1 498 5,000 10,000
Hindus 2,200 0.1 375 6,000 1,500
Jews 340 0.0 3.03 400 500
Sikhs 200 0.0  2.66 400 600
Total population 1,622,000 100.0  2.43 2,242,000 2,798,000

early in the century by Lesotho prophet Mattita. Other
groups originating in neighboring countries include the
ZION CHRISTIAN CHURCH of South Africa and St. John’s
Apostolic Faith Mission Church of South Africa. The later
church has had a Botswana schism known as St. Peter’s
Apostolic Faith Healing Church. Many of these indepen-
dent churches are products of PENTECOSTALISM, which
appears to have entered the country through them. The
Swedish Holiness Union Mission did not open work until
1960, the American-based ASSEMBLIES OF GOD until
1963, and the CHURCH OF GOD (CLEVELAND TEN-
NESSEE) until 1968.

The Muslim community in Botswana is minuscule, as is
the Jewish. There is a small community of adherents of the
BAHA’T FAITH. The Hindu Temple in Gaborone and the
Shiva-Vishnu Temple at Selebe-Phikwe serve the Asian In-
dians in the country. There is also a center sponsored by the
INTERNATIONAL SOCIETY FOR KRISHNA CONSCIOUS-



NESS. The CHURCH OF JESUS CHRIST OF LATTER-DAY
SAINTS initiated a missionary effort in 1990. Although
there is a growing diversity in Botswana, its relative isola-
tion and small population has made it less attractive than
some other African countries to the spread of the new reli-
gions from Asia, North America, and Europe.
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Brahma Kumaris

The Brahma Kumaris World Spiritual University (BKWSU)
was founded in the late 1930s in Karachi (now Pakistan), by
Lekhraj Khubchand Kirpalani (1877-1969), a wealthy dia-
mond merchant and devout Hindu, who later took the spir-
itual name Prajapita Brahma. In his mid-fifties, Dada
Lekhraj (known to “students” as Brahma Baba) decided to
sell his business and devote himself to spiritual pursuits. He
was disturbed both by the materialism of commerce and by
the treatment of women and had received a number of vi-
sions, including an experience of Siva speaking through
him in order to create a new world order. He began a move-
ment, the Om Mandli, and many women (married and sin-
gle) attending the religious gatherings took vows of
celibacy. In 1938 some aggrieved husbands and relatives
founded the Anti Om Mandli Committee, resulting in sen-
sational newspaper articles, persecution, and lawsuits. After
about a year the furor died down, and a new organization
known as the Brahma Kumaris was created. After the parti-
tion of India into India and Pakistan, it moved to Mount
Abu in Rajasthan, where the BKWSU headquarters is still
located.

In 1971 branches were established beyond India, and in
1980, as a result of its work promoting spiritual values in
society, the BRWSU became affiliated with the United Na-
tions, through which it runs several international projects.
By the year 2000, over 450,000 people worldwide were said
to be practicing Raj Yoga as taught by the Brahma Kumaris.

The Brahma Kumaris® lifestyle is ascetic. A few live in
centers and work full-time for the movement; most live
outside and have normal jobs but will rise early to mediate
at a local center. Fully committed members practice
celibacy, are strict vegetarians, and wear white when teach-
ing. Nearly all those in positions of spiritual authority are
women. Although donations are accepted and members
give regularly to the organization, meditation courses and

Brahmo Samaj

retreats are offered free of charge. Those running the activi-
ties are all volunteers.

The Brahma Kumaris are certainly not aggressive prose-
Iytisers, but they do have an extensive outreach, serving in
education, health care, prisons, and other areas of the com-
munity. They produce an impressive array of books, pam-
phlets, magazines, newsletters, cassettes, and videos; they
also organize a large number of meetings, retreats, and con-
ferences, and offer numerous classes in Raj Yoga and other
spiritual and practical skills.

The Raj Yoga embraced by the Brahma Kumaris does not
involve any mantras, special postures, or breathing tech-
niques. It is usually practiced in a sitting position with the
eyes open, facing a picture of red and orange rays emanat-
ing from a center of light. Meditators are encouraged to
focus on a “third eye” behind their forehead, the objective
being to practice “soul consciousness”—recognizing the self
not as a body but as a soul. The Raj Yogi is one who has a
mental link with Siva, God the Supreme Soul, the source of
all goodness. Om shanti, used as a greeting, is a reminder of
the original state of peace of the soul.

Address:

Brahma Kumaris
Mount Abu

Rajasthan 307501

India
http://www.bkwsu.com

Eileen Barker
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Brahmo Samaj

The Brahmo Samaj (The Society of Worshipers of One God)
was founded in 1828 by Raja Rammohun Roy in Calcutta,
India. The Brahmo Samaj started as an attempt at religious
and social reconstruction in the nineteenth century, in re-
sponse to the challenges posed by Christian missionary work
and Western ideas, both of which entered India in the wake
of British colonialism. Part of the Bengal renaissance, it
aimed to reform Hinduism, purging it of its idolatry, caste
system, and other debasing features, and preserving its
higher elements of truth, spirituality, and essential religion. It
takes its stand distinctly on theism—the worship of one God,
omniscient and omnipotent. Though distinctly Hindu in its
origins, the Brahmo Samaj has adopted concepts from other
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religions, especially from Christian reform movements. It be-
lieves that all truth is of God and respects the prophets of all
religions. Raja Rammohun Roy (1772-1833), Devendranath
Tagore (1817-1905), and Keshub Chunder Sen (1838-1884)
were especially important in shaping the Brahmo Samaj.

Rammohun Roy was born in the eastern state of Bengal.
He acquired an intimate knowledge of Hinduism, Islam, and
Buddhism, and learned Sanskrit, Arabic, Persian, and English.
He developed a zeal for reform, in part from Hindu and Mus-
lim thought and later from Unitarian doctrine. In the reli-
gious sphere, his reforming zeal took the form of rejection of
image worship as indicative of prejudice and superstition and
contrary to reason and common sense. He rejected also the
violation of human rights perpetrated in the name of religion
involving sati, or suttee, the burning of widows on the funeral
pyres of their husbands. Roy and his followers formed the
Brahmo Sabha (later, Brahmo Samaj) to promote these ideals
and reform society. The followers met regularly for religious
services, during which passages were read from the Upan-
ishads, sermons delivered, and hymns sung.

The Brahmo Samaj went into decline after Roy’s death. In
1838, Devendranath Tagore, father of the famous Indian poet
Rabindranath Tagore, revived and reorganized the Samaj.
Tagore did not share the cosmopolitan vision of Rammohun
and was definitely opposed to Christian missions. He be-
lieved firmly in the infallibility of the Hindu scriptures and
developed the Samaj’s identity in accordance with his beliefs.
Under his guidance and leadership, the Samaj became an ac-
tive Hindu missionary organization, drawing adherents from
among educated Hindus, and it established branches in sev-
eral towns in Bengal and other states.

Keshub Chunder Sen’s work had a mixed impact on the
society, which ultimately fragmented into three factions.
Sen rejected the caste system and child marriages and pro-
moted remarriage of widows and women’s education. He
gave the Samaj a universal character by drawing upon
world scriptures. In 1865 the differences between him and
other members of the Brahmo Samaj became sufficiently
acute that he split off from the parent group and formed
the Brahmo Samaj of India. A further schism occurred as a
result of the marriage of his underage daughter to the ma-
haraja of Kuch Bihar. Sen’s claims that the marriage was in
accordance with God’s will disenchanted some of his asso-
ciates, and they, in 1878, founded the Sadaran Brahmo
Samaj. Sen continued as leader of the Brahmo Samaj of
India, and in 1881 his group adopted the name the Nava-
vidhan Samaj, or Church of the New Dispensation.

Sivanath Sastri was one of the prime movers of the
Sadaran Brahmo Samaj, the largest group in existence
today. While maintaining traditional Brahmo practices of
faith in a personal God, congregational worship, and con-
demnation of idol worship, the Sadaran Samaj also empha-
sized brotherhood, opposed caste distinctions, and pro-
moted a well-ordered organization.

Today, the Brahmo Samaj is a very small minority with
mostly hereditary membership. Though it was not able to
reform Hinduism of what it saw as its idolatry and supersti-
tion, the Brahmo Samaj provided the basis for a rational
critique of religious thought and practice that contributed
to the establishment of a secular, democratic Indian society.
The address of its headquarters is Sadaran Brahmo Samaj,
211, Bidhan Sarani, Calcutta 700 006, India. There is a re-
lated Brahmo Samaj chapter in London, England, some
members of which maintain a Web site at http://www.
chanda.freeserve.co.uk/brahmoframe.htm.

Abhi P. Janamanchi
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Branch Davidians

The Branch Davidians are a splinter of the SEVENTH-DAY
ADVENTIST CHURCH that sought to reform the parent de-
nomination. Victor Houteff (1885-1955) is the theological
and organizational force behind the Davidian and Branch
Davidian movements. In 1907 he immigrated to the United
States from Bulgaria, converted from Orthodoxy to Sev-
enth-day Adventism, moved to Los Angeles, and in 1929
began to publish his views. Houteff affirmed the truth of
leading Adventist teachings: the imminent return of Christ,
Saturday worship, pacifism, and observance of Old Testa-
ment dietary regulations. But Houteff believed that the de-
nomination had grown lax in its observances and that
Christ would never return to an impure church to begin his
millennial reign. Hence Houteff stressed strict observance
of church regulations and a simple style of life that allowed
no compromise with the world.

Moreover, he believed that scripture held hitherto unre-
vealed truth that he could reveal. His message was that a rem-
nant of 144,000 faithful and holy Adventists—the Davidi-
ans—would form the true church and would receive
preferential treatment when Christ returned. His life mission
was therefore to convert Seventh-day Adventists to his views.
His followers believed his message and viewed him as a
prophet. The Adventist church rejected Houteff’s reform ini-
tiative. In 1935 he moved with 37 followers to Mount Carmel,
near Waco, Texas. There the Davidians created a viable com-
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June 2001:This small chapel in Waco, Texas, stands on the spot of David Koresh’s Branch Davidian compound that was stormed and
subsequently burned to the ground by the FBI and ATF in April 1993. (AFPICORBIS)

munity of about 65 people. They printed Houteff’s teachings.
They hoped that the prophet’s truth would enlighten the Ad-
ventists, but their missionary effort produced meager results.

When Houteff died in 1955, Ben Roden announced a
new name for the group—the Branch Davidians. In fact,
Houteff’s wife, Florence, retained power until 1959, when
the Davidians split into many factions. Roden’s group won
control of Mount Carmel. Each new prophet legitimated
leadership by locating new interpretations in scripture.
Roden stressed the importance of the founding of Israel as
prelude to asserting that the Holy Spirit is female, and that
women should be ordained. Her son, George, succeeded her
and taught that he was the messiah.

Lois befriended a new follower, Vernon Howell (1959—
1993). George drove Howell away at gunpoint in 1985. But
Howell and his followers returned and exchanged gunfire
with Roden in 1987. Roden was jailed, and the Branch David-
ians reorganized under Howell, their new leader (1987-
1993). In 1990 Howell changed his name to David, suggesting
his messianic role, and Koresh (the Hebrew for Cyrus), sug-
gesting one who frees God’s people from their enemies (as
Cyrus the Great freed the Hebrews from the Babylonian cap-
tivity). The tradition of deferring to the new teachings of a
prophet allowed Koresh to develop new lines of thought and
practices that diverged radically from the older Branch David-

ian tradition. Koresh stressed his prophetic role in opening
the Seven Seals, which for him meant properly interpreting
the symbolic language of Revelation. He also taught that he
was one of several Christs. Whereas the first one was sinless
and pacifist, he said that he would destroy God’s enemies. In
place of pacifism Koresh stockpiled weapons. Whereas Hout-
eff taught strict traditional morality, Koresh taught that he
should father the children of his new kingdom. Thus he an-
nounced that he alone would have sexual relations with the
Branch Davidian women. The core idea of millennialism re-
mained central for Koresh, but he changed much of tradi-
tional Branch Davidian thought and practice.

In February, 1993, the Bureau of Alcohol, Tobacco, and
Firearms (BATF) raided the Branch Davidians for posses-
sion of illegal firearms. The two groups exchanged gunfire,
and ten people died. A 51-day standoff followed. It ended on
April 19 when government tanks began knocking down the
Davidian home. Fire broke out, and some eighty-one David-
ians died. The Branch Davidian standoff received worldwide
coverage. The event raised many issues for reflection: the na-
ture of religious authority, the limits of arms accumulation,
the responsibility of the media, the staying power of millen-
nial ideas, and the government treatment of minority reli-
gions. The fallout of the event included a temporary rise in
the militia movement and the bombing of the Oklahoma
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City Federal Building (which occurred in 1995 on the sec-
ond anniversary of the Waco fire). The Branch Davidians are
known around the world, not because of their religious
ideas but because of the deadly 1993 confrontation.

Following the fire at Waco, the few survivors of the
Branch Davidian group reorganized. Some faced trial on
charges growing out of their confrontation with the BATF
and FBI and are serving prison sentences. Others have
taken possession of the property upon which Mount
Carmel had existed and have tried to rebuild. There are
fewer than fifty members.

Davidians do not reveal statistics, but the combined
membership appears to be fewer than a thousand. They
typically gather in small communities, led by forceful per-
sonalities. There is no national organization. Rival factions
exist at Mount Carmel near Elk, Texas. Other groups exist
in Missouri, South Carolina, and New York, as well as in the
United Kingdom and Australia.

Address:

http://www.branchdavidian.com/

William L. Pitts Jr.
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Branham Tabernacle and
Related Assemblies

The Branham Tabernacle was established in Jeffersonville,
Indiana (USA), by William Marrion Branham (1909-
1965), a prominent Pentecostal healing evangelist in the
decade following World War II. Branham, the son of a Bap-
tist minister, began to hear a voice he identified as an angel
of the Lord during his childhood. Then as a young man he

was healed in a Pentecostal church and became a preacher.
He was visited by an angel in 1946, and the event led to be-
coming an evangelist who emphasized healing in the revival
services he conducted.

In Oregon, he encountered Gordon Lindsey (d. 1973), pas-
tor of an ASSEMBLIES OF GOD congregation. Lindsey joined
Branham’s team and began editing the Voice of Healing maga-
zine in 1948. Branham’s work created the movement that in
the 1950s led Oral Roberts (b. 1918) and others to fame as
healing evangelists. Around 1960, a split developed between
Branham and the majority of the healing evangelists, as Bran-
ham began to express divergent theological opinions in his
sermons. He denounced denominationalism and the doctrine
of the Trinity and promoted the “Oneness” Pentecostal posi-
tion of baptism in the name of the Lord Jesus Christ.

The split between the other evangelists and Branham
widened in 1963, when he began to focus upon God’s
promise in Malachi 4:5 to send his prophet, Elijah. Al-
though Branham never identified himself as that messen-
ger, he hinted that it was acceptable to believe that he was
the one spoken about by Malachi. In the midst of the con-
troversy, he was killed in a car accident in 1965. Those who
believed that Branham had been one with the spirit of Eli-
jah immediately began to preserve and spread his message.
To accomplish this task, tapes of sermons were reproduced
and circulated by The Voice of God Recordings, Inc. (Box
950, Jeffersonville, IN 47130), while sermon transcripts
were distributed by Spoken Word Publications. In 1986,
Spoken Word merged into The Voice of God, which now
houses the complete archive of Branham’s tapes and written
material. It is headed by Branham’s son, Joseph M. Bran-
ham. Voice of God Recordings has an internet presence at
http://www.branham.org/.

The William Branham Evangelistic Association, led by an-
other of Branham’s sons, Billy Paul Branham, was formed to
perpetuate Branham’s missionary work. That work is cen-
tered upon the Branham Tabernacle, and a large a number
of independent churches also follow the Branham teachings.
Although the movement is concentrated in North America
(with more than 300 congregations), there are many Bran-
hamite congregations around the world. There is no organi-
zation, only an informal fellowship of congregations that
support the Voice of God and receive and distribute the
Branham tapes and sermon booklets. The literature is regu-
larly translated into more than thirty languages. There are
numerous Branhamite sites on the Internet.

Address:

Voice of God

Box 950

Jeffersonville, IN 47131
http://www.branham.org

James R. Lewis
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During the course of the

Portuguese colonization of

Brazil, the ROMAN CATHO-

LIC CHURCH established it-

self as the single official religion and held this status for
nearly four centuries. The ideological role of the Catholic
Christianity brought by the Europeans and the intimate re-
lationship between the Portuguese crown and the church
was already evident in the first name the colonizers initially
gave the newly discovered territory: Terra de Santa Cruz, or
Land of the Sacred Cross. As if it were the most natural
thing in the world, the early cities are named after saints
(for example Sao Vincente), or even after the sum total of
all the saints (Santos). These and other newly founded vil-
lages were laid out in a manner that put the church at the
geographic center of the community.

Catholicism kept its monopoly until the proclamation of
the republic in the year 1889 and the constitution of 1891,
which legally confirmed the religious neutrality of the
Brazilian State. This political development had already
begun near the beginning of the century, when trade agree-
ments with the British led to the toleration, within certain
limits, of non-Catholic Christian communities in Brazil.
The prohibition against religious persecution enacted in the
first constitution of 1824 was an important milestone in
this process of religious liberalization.

On the other hand it is revealing that the first national
census, taken in 1872, classified only 0.28 percent of the
total population as non-Catholic. Everyone else was consid-
ered a member of the Catholic Church. Eighteen years later
the Census indicated that 98.92 percent of the population
was Catholic and 1.08 percent non-Catholic. In 1940 more
than 95 percent of the population was still Catholic and in
1960 it was slightly more than 93 percent. In 1980, this fig-
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Status of religions in Brazil, 2000-2050

Followers 2000 2025 2050
total % rate

Christians 155,545,000 914 131 195,848,000 213,509,000
Roman Catholics 153,300,000  90.1 135 190,000,000 208,000,000
Protestants 30,200,000 17.8 1.67 45,000,000 53,500,000
Independents 25,500,000  15.0 1.2 36,000,000 43,000,000
Spiritists 8,327,000 49 132 11,200,000 15,000,000
Nonreligious 3,998,000 24 326 7,500,000 11,000,000
Atheists 575,000 03 1.61 850,000 1,200,000
Neoreligionists 439,000 03 1.2 700,000 1,000,000
Buddhists 426,000 03 1.43 720,000 1,100,000
Jews 357,000 0.2 1.43 450,000 500,000
Ethnoreligionists 177,000 0.1 1.64 220,000 280,000
Muslims 173,000 0.1 1.45 270,000 380,000
Chinese folk-religionists 37,000 0.0 1.46 65,000 90,000
Baha'is 36,700 00 205 70,000 110,000
Hindus 9,800 00 207 15,000 25,000
Shintoists 6,800 0.0 1.27 10,000 16,000
other religionists 8,800 00 096 12,000 20,000
Total population 170,115,000  100.0 1.41 217,930,000 244,230,000

ure fell below the 90 percent mark for the first time. In the
following decade, Catholicism witnessed a dramatic statis-
tical decline of 5.6 percent. According to the Brazilian Insti-
tute of Geography and Statistics (IBGE), only 83.3 percent of
the total Brazilian population associated itself with the
Catholic Church in 1991.

Later studies confirmed the basic trend. From 1990 to
1992 a regional count of newly founded local churches and
parishes was undertaken in the Rio de Janeiro metropolitan
area. It focused on newly founded facilities of both the
Catholic Church and Pentecostal denominations. Of every
ten new parishes only one was Catholic and the rest were
Pentecostal. From 1992 to 1995 a similar study was under-
taken in the state of Rio Grande do Sul. It addressed a wider
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spectrum of recently founded religious institutions. Only
one new local Catholic church was inaugurated annually.
Meanwhile, Pentecostal Christians established 125 temples,
Spiritists founded 79 new centers, and Afro-Brazilian circles
opened 125 new terrenos during the same period.

The last nationally representative data on religious pref-
erence were collected in August and September 1994 by
Datafolha. They referred to the adult population entitled to
vote. The survey indicated that 74.9 percent of this popula-
tion was made up of Catholics. However, there were differ-
ences according to geographical regions. In percentage
terms, the northeast (80.4 percent) is the most Catholic
part of Brazil. The city of Salvador (65.3 percent), capital of
the state of Bahia, is a notable exception. The percentage of
Catholics is also relatively high in the south (78.4 percent).
On the other hand, the southeast, at 71.4 percent, is clearly
below the national average. This figure is strongly influ-
enced by the region’s two major cities, Sao Paulo and Rio de
Janeiro, where Catholics make up 65.2 percent and 59.3
percent, respectively, of adults entitled to vote. In the Rio de
Janeiro metropolitan area, the last representative study,
conducted in 2000 by the Higher Institute of Religious Stud-
ies (ISER), counted only 55.7 percent Catholic.

These figures appear in a clearer light if one considers
that the project undertaken by Datafolha found that of the
74.9 percent of adult Brazilians who call themselves
Catholics, 61 percent were “traditional” believers, charac-
terized by a lack of commitment to the church as an institu-
tion. This majority attends religious services only sporadi-
cally, usually on the occasion of rites of passage. Only the
other 14 percent are considered engaged members of the
Church. These consciously identify themselves as Christians
within an increasingly secularized society, and they actively
take part in one of the church’s subsidiary organizations
and movements. Thus, from the 14 percent engaged
Catholics, 1.8 percent are connected to a Base Community
(CEB), and 3.8 percent represent the Charismatic Renewal
Movement (RCC). The remaining 7.9 percent belong to
one of the minor, more specific Catholic groups that, for
example, promote a certain devotional practice or attend to
the needs of families, couples, or adolescents.

The CEBs emerged in the 1960s and 1970s. In principal
these groups, which average 20 members, are orientated to-
ward liberation theology, which means they side with the
worries, needs, and rights of the poor. The leaders of the
CEB movement plead for greater political participation
among Catholics in the here and now in order to contribute
to the construction of a more equitable, humane society.
Datafolha results show that neither the previously esti-
mated number of up to 4 million CEB members nor the
other extreme assumption that there are only about
250,000 CEB members is adequate. Rather, based on the
Datafolha results, it seems fair to assume that around 2 mil-
lion Catholics are affiliated with a CEB. However, it appears

that, compared to the past, many CEBs have become less
political, while still offering a space where members can
share their religious aspirations in an intimate setting.

The RCC spilled over from the United States in the
1970s. Since the second half of the 1980s it has witnessed a
steady increase in members. Its impact on the general pub-
lic has to do with the popular success of its most prominent
representatives, first and foremost Father Marcelo Rossi
(Padre Marcelo). Like a number of other, lesser-known
singing priests, Padre Marcelo attracts a growing number of
fans with his show-like masses, television presentations,
and best-selling CDs. From two different perspectives the
RCC can be seen as a religious antithesis. From within the
Catholic Church it is in a certain sense at the opposite pole
from the CEBs, since it propagates an individual apolitical
spirituality and a conservative Catholic morality, with a
focus on family life. At the same time it competes with PEN-
TECOSTALISM. Like the latter, the RCC emphasizes the Holy
Spirit and its gifts, such as healing and glossolalia. On the
other hand, the RCC’s members are devoted to Our Lady
(the Virgin Mary) and stress their Catholic identity and loy-
alty to the pope.

If one leaves aside the relatively brief colonial-era inva-
sions by the Dutch and French, as well as the rare cases of
individual Protestant immigrants, the history of manifest
Protestant religious activities in Brazil begins early in the
nineteenth century.

The first Protestant place of worship was an Anglican
chapel established in 1819 in Sdo Paulo. In order to avoid
provoking a Catholic backlash, the chapel, used only by
Englishmen working in the city, was not recognizable as a
religious building from the outside. Lutherans who had em-
igrated from Germany inaugurated the second (1823 in
Nova Friburgo) and the third (1824 in Sao Leopoldo)
Protestant churches on Brazilian territory, both in the state
of Rio de Janeiro. Waves of immigration, ongoing until the
1930s, brought approximately 70,000 German and Swiss
Lutheran Christians to Brazil. As a result of the regional
concentration of Lutheran settlement and their efforts to
preserve their cultural identity, there emerged relatively
self-sufficient Lutheran enclaves. From a religious point of
view, these communities have succeeded until today. Cur-
rently, the Lutheran church in Brazil numbers about one
million members, or more than one quarter of the total
membership of all the denominations of the so-called his-
toric branch of Protestantism combined. Regional variation
in the density of Lutheran population is a result of historic
immigration patterns. Because German immigrants pre-
ferred the south, about 80 percent of all Lutheran Chris-
tians in Brazil live in this region. Next is the southeast, with
about 12 percent.

Besides immigration Protestantism, predominantly of
European origin, other denominations associated with a so-
called conversion Protestantism, of North American origin,



also left their mark on Brazil. Immigration from the United
States occurred almost exclusively between 1865 and 1867
(following the American Civil War) and in very limited
numbers. Only two thousand North Americans came to
Brazil, either individually or in single families. They dis-
persed throughout the country and assimilated quickly into
the host society. Thus, the arrival of Presbyterian,
Methodist, and Baptist ministers was not connected to im-
migration but possessed from the very beginning the char-
acter of missionary work.

The first three Presbyterian ministers arrived in Brazil
between 1859 and 1860. The first Presbyterian meeting
took place in 1865 in the English Reading Room in Sao
Paulo, and led to the formation of the PRESBYTERIAN
CHURCH IN BRAZIL. Their desire to emancipate themselves
from North American patterns and financial dependency
led some Presbyterian ministers to found a national branch
of the church, the Independent Presbyterian Church of
Brazil (Igreja Presbiteriana Independente), in 1903. Today it
coexists with the Igreja Presbiteriana Conservadora,
founded in 1940. Together, the three churches contain ap-
proximately 13.5 percent of all Brazilians who declare
themselves members of what is usually termed a historic
Protestant church (about 3,700,000 people).

In 1871 Baptist missionaries became active in the eastern
part of the state of Sao Paulo. However, the first church was
established only in 1892, in Salvador, Bahia. According to
the national census of 1991, the BAPTISTS (divided into
some fourteen denominations) make up the strongest
group within the historic Protestant spectrum. It has about
1.5 million members, or approximately 41.5 percent of the
combined membership of all the historic Protestant de-
nominations in Brazil.

Statistically much less significant is the METHODIST
CHURCH IN BRAZIL, whose first chapel was established in
1876, in Rio de Janeiro. In 1991 they numbered only
140,000 members, or about 3.7 percent of the membership
of all the historic Protestant churches. Although exact fig-
ures do not exist, it is evident that, in terms of membership,
the EPISCOPAL ANGLICAN CHURCH OF BRAZIL and the
Congregational Christians are even less important. In the
1991 census both denominations were included in the cate-
gory “other traditional Protestants,” which altogether repre-
sent only 2.9 percent of all historic Protestants.

The category “Protestants” appeared in a national census
for the first time in 1872. The corresponding value was only
1 percent. Fifty years later 2.6 percent of the population de-
clared themselves Protestants. The censuses of 1950, 1960,
and 1970 indicated a steady growth of approximately one
percentage point per decade. During the 1970s the increase
was 1.5 percent and in the 1980s it was 2.4 percent. Thus,
the census in 1991 revealed the existence of 13,189,282
Protestants in Brazil, which corresponds to 8.98 percent of
the total population. The results of the 1994 Datafolha-
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study revealed that 13.3 percent of voting-eligible respon-
dents were Protestant. This figure was confirmed by Bras-
markt, a private research firm, in 2000. The survey of
200,000 voting-eligible adults in 449 Brazilian cities found
that 13.6 percent were Protestants.

The national census of 1980 was the first IBGE study that
distinguished between historic and Pentecostal Protestants.
Although at that time 51 percent of Protestants were of his-
toric denominations, the situation had changed dramati-
cally by 1991 in favor of the Pentecostals, who made up
more than 60 percent of the total. According to Datafolha,
in 1994 the Pentecostals were more than three times more
numerous than historic Protestants among the approxi-
mately 21,000 voting-eligible adults sampled. Even in Rio
Grande do Sul, characterized by a very high rate of mem-
bership in historic Protestant denominations, mainly the
Lutheran Church, Pentecostals represent today about 70
percent of all Protestants.

The dynamics within the wider field of Brazilian Protes-
tantism were already becoming visible during the 1980s,
when Pentecostalism grew almost three times faster than
the population, while historic Protestant denominations
stagnated or even witnessed a decline relative to the growth
of the total population. The study in the Rio de Janeiro
metropolitan area conducted by ISER in the mid-1990s in-
dicated that the Pentecostal denominations are especially
successful among people who are underprivileged, both in
terms of income and education.

The development of Pentecostalism in Brazil went
through three different phases. It began with the arrival of
European missionaries who, inspired by the first outbreak
of Pentecostalism in the United States at the beginning of
the century, had converted to this movement in Chicago. In
1910 the CHRISTIAN CONGREGATION OF BRAZIL (Con-
gregacdo Crista do Brasil) was founded as the first Pente-
costal church on Brazilian soil, followed only one year later
by the ASSEMBLIES OF GOD (Assembléia de Deus), estab-
lished in Belém, the capital of the state of Pard. Since these
two denominations generally reproduced North American
patterns of Pentecostalism, Brazilian sociologists see them
as paradigmatic for the first wave (1910-1950) of Pente-
costalism, considered “classic.” Emphasizing the gift of glos-
solalia and believing in the imminent return of Christ, both
churches were initially characterized by a sectarian rejec-
tion of the outer world and a strong anti-Catholicism.
Today, these groups have a less strained relationship with
the rest of Brazilian society.

The case of the Assembléia de Deus, today split into two
subdenominations, is particularly notable. This church is
an integral part of Brazil’s religiously tolerant society. How-
ever, what has remained is a conservative morality and rela-
tively strict rules of social behavior, visible even in a partic-
ular type of hairstyle and apparel, which in common
fashion catalogs sometimes appears under the category
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“gospel.” The last national census of 1991 revealed that to-
gether the two denominations possessed more than 4 mil-
lion adherents and that each possessed more members than
any of the historic Protestant churches. A total of 1,635,977
Brazilians declared themselves members of the Congre-
gacdo Cristd. That number equals about 20 percent of all
Brazilian Pentecostal Christians and approximately 12 per-
cent of all Brazilian Protestants. The Assembléia de Deus,
with about 2.5 million adherents, is not only the largest
Pentecostal church by far (with 59 percent of the total Pen-
tecostal population) but also the largest Protestant denomi-
nation (with about 18.5 percent of the total Protestant pop-
ulation).

The second wave of Pentecostalism (1950-1970) coin-
cided with radical demographic and economic changes that
transformed Brazil from a largely rural to an industrial and
mass society. In this period Pentecostalism gained momen-
tum, particularly in Sao Paulo. The churches began to use
modern means of communication and started to organize
mass events in theaters, cinemas, and even soccer stadiumes.
As for spiritual practice, the emphasis shifted from the gift
of glossolalia to the gift of healing. The Brazilian Branch of
the INTERNATIONAL CHURCH OF THE FOURSQUARE
GOSPEL, founded in 1953 under the name Igreja do Evan-
gelho Quadrangular (c. 300,000 members in 1991) repre-
sents a particularly notable example of Pentecostal
churches imported from the United States. However, the
majority of newly established denominations, such as Brazil
for Christ (Brasil para Cristo) (1955), God Is Love (Deus é
Amor) (1962) and Casa de Bénc¢ao (1964), are of Brazilian
origin. With regard to these and other churches founded
during the second phase of Pentecostalism, there exist offi-
cial numbers only for Deus é Amor, which in 1991 had al-
most 170,000 members, or about 2 percent of all Brazilian
Pentecostal Christians and 1.2 percent of all Protestants.

From the mid-1970s on, Brazil witnessed the third wave
of Pentecostalism, frequently designated neo-pentecostal-
ismo. In terms of doctrine, this wave has been characterized
by an emphasis on the spiritual battle against the devil and
based on the “Health and Wealth Gospel,” on the
“birthright” of a “true” Christian to live his life here and
now in happiness, material affluence, and perfect health.
The geographical center of neo-Pentecostalism is Rio de
Janeiro, and its most successful and polemical expression is
undoubtedly the UNIVERSAL CHURCH OF THE KINGDOM
OF GOD (Igreja Universal do Reino de Deus [IURD]).
Founded in 1977 by Edir Macedo, the church expanded
dramatically in the 1980s. At the beginning of the decade it
had 21 temples in 5 states. By 1990 there were about 600
local churches all over the country. In the 1991 census it was
ranked, due to its approximately 270,000 members, in
fourth place among Pentecostal churches. However, this fig-
ure does not accurately reflect the influence of the IURD on
politics and public opinion, which is impressive. In 1989

Edir Macedo acquired TV-Record, Brazil’s third largest na-
tional television network.

Syrians and Lebanese who began to immigrate at the end
of the nineteenth century brought Orthodox Christianity
to Brazil. Later, especially after World War I, they were
joined by other nationalities, such as Russians, Ukrainians,
Armenians, Greeks, and Romanians. In 1897, the first offi-
cial Orthodox service was held in a rented hall in Sdo Paulo.
In the same year, members of the Sao Paulo community
realized the first Orthodox procession ever on Latin Ameri-
can soil. The first official Orthodox church was established
in 1904, also in Sdo Paulo. In 1915, the second church was
founded in Sdo Nicolao, state of Rio de Janeiro. Ten years
later the third church was founded in Sao Jorge, state of Sao
Paulo. Between 1933 and the mid-1980s, sixteen more Or-
thodox churches were founded in different parts of the
country, including the Orthodox cathedral in Sao Paulo, in
1958. The total number of Orthodox Christians in Brazil is
rather low. In 1991 there were at most 35,396, or only 0.02
percent of the Brazilian population. In terms of member-
ship, the Orthodox Church has its strongholds in the states
of Sao Paulo, Minas Gerais, Goids, and Paran4.

As for other Christian minorities, at least three should be
mentioned here because of their statistical relevance. The
CHURCH OF JESUS CHRIST OF LATTER-DAY SAINTS, whose
first missionary activities go back to the year 1928 and who
established their first church in Brazil in 1935, experienced
especially strong membership growth in the 1980s. How-
ever, the official figures and those released by the church it-
self are highly contradictory. Although the 1991 census
counted 93,190 members, the church claimed to have
600,000 adherents.

The SEVENTH-DAY ADVENTIST CHURCH began its mis-
sion work in 1879 in Santa Catarina and established their
first church in 1896 in the same state, in the city of Gaspar
Alto. In 2000 it was estimated that there were 958,000 Ad-
ventists in Brazil, organized in 3,696 parishes. However the
1991 Census indicated only 706,409 members.

North American mariners who testified their faith in the
harbor district of Rio de Janeiro in 1923 became the first
known JEHOVAH’S WITNESSES in Brazil. Today the denom-
ination is represented all over the country and has its head-
quarters in Cesdrio Lange, state of Sao Paulo. In 1991 the
IBGE counted 725,576 Brazilian Jehovah’s Witnesses. Since
the denomination is considered one of the fastest growing
religious organizations, the number should be considerably
higher today.

Due to various common characteristics, particularly the
significance of human mediators between the worldly and
spiritual spheres, Brazilian scholars subsume SPIRITISM (in
the tradition of Allan Kardecistic), CANDOMBLE, and UM-
BANDA in the category of mediumistic religions. In 1991,
1,644,354 Brazilians, or 1.12 percent of the population, de-
clared themselves Kardecists, while the Datafolha study of



1994 identified 3 percent of the adults entitled to vote as
adherents of Kardecistic Spiritism. As for the other two re-
ligions, the 1991 census, which treated Candomblé and
Umbanda as a statistical unit, counted 648,463 members
(0.44 percent of the total population). According to the
1994 Datafolha study, about 1 percent of Brazil’s adult
population was associated with Candomblé and 1 percent
with Umbanda. In striking contrast, the Federa¢do Na-
cional de Tradigdo e Cultura Afro-Brasileira estimates that
70 million Brazilians are participants of either Candomblé
or Umbanda.

In 1812, an initial group of Spanish Jews settled in the
Amazon region. From 1850 onward, Jews of different origin
immigrated, and at the beginning of the twentieth century
Jews from Eastern Europe arrived in considerable numbers.
After 1933, the immigration of German Jews escaping from
the Nazis increased. The first synagogue was established in
1910, in Rio de Janeiro. According to the last national cen-
sus, in 1991 there were 86,421 Jews living in Brazil. The
Federagao Israelita do Estado de Sao Paulo estimates that in
2001 there were about 120,000 Jews in Brazil. The highest
numbers are found in the states Sao Paulo, Rio de Janeiro,
and Rio Grande do Sul.

During the eighteenth and the nineteenth centuries an
Islamic minority arrived along with other African slaves
brought to Bahia. Their beliefs were interspersed with ele-
ments of African tribal religiosity, and after the slave trade
came to an end, they did not survive as a religious group. In
1880 Arabic immigration began. Even today most Brazilian
Muslims are of Syrian, Lebanese, or Palestinian origin. The
first mosque was inaugurated in 1929 in Sao Paulo. Today
there are about fifty mosques in Brazil. The figures pro-
duced by the IBGE are extremely unsatisfactory and do not
even remotely correspond to the numbers estimated by
Brazilian scholars. The national census from 1940 to 1991
subsumed Islam in the category “other Oriental religions,”
and in 1991 the IBGE identified 50,829 persons within this
general rubric, without any further differentiation. How-
ever, other serious sources assume a total number of about
500,000 Brazilian Muslims, including approximately 200
non—Arabic descendents who, from the 1970s onward, have
converted from Catholicism. Since the state of Parand was
once the preferred destination of Arabic immigrants, the
border area next to Paraguay has today the highest concen-
tration of Muslims in Brazil.

The first Bahd’i group was founded in 1940 in Salvador,
Bahia, by a North American adherent. In 1955, twenty
Persian families came to Brazil in order to establish them-
selves in different cities and to work as missionaries
among the local people. Their activities led to the estab-
lishment of various Baha’{ Centers, the first of which was
inaugurated in 1957 in Curitiba. Four years later a na-
tional umbrella organization was founded. In 2000 the
BAHA’T FAITH community counted 50,766 members.

Brazil

However, there are considerable regional differences. For
example, the Bahd’{ headquarters indicated that 13,407
members lived in the state of Bahia, but only 496 in the
state of Rio de Janeiro.

About 1.26 million Brazilian inhabitants are of Japanese
origin. According to data published by the Japanese em-
bassy in 1985, 90 percent of them hold onto their tradi-
tional religions, mostly Shintoism and Buddhism. How-
ever, empirical research disproves this statement. No data
whatsoever is available regarding Shintoism, except the in-
formation that there are about 150 Shinto-shrines in
Brazil. With regard to Buddhism, a detailed analysis by the
IBGE in 1991 indicated a total of 236,408 Buddhists. Only
89, 971 were of Asian origin. Within this category, Japanese
Buddhists were dominant. Although most Chinese temples
and the one Korean Buddhist institution in existence ap-
peared after 1980, several Japanese Buddhists temples were
founded as early as the 1950s. The wave of Japanese temple
foundations was stimulated by a fundamental change of
mentality, stemming from Japan’s defeat in World War II.
Initially intending to stay only as long as necessary to ac-
quire a considerable amount of wealth, the immigrants
suffered a profound identity crisis, which in turn led to the
decision to settle permanently in Brazil. Today, the Japa-
nese Buddhist field contains temples and centers of almost
every type, including various neo-Buddhist groups. All
told, there are about 160 Buddhist institutions in Brazil.
There are differences in terms of orientation, size, and level
of organization, ranging from small circles, such as the
Casa de Dharma in Sao Paulo (one of only three Theravada
groups in Brazil), to highly frequented Amida temples,
with dozens of affiliated centers all over the country, espe-
cially in those states in which the Japanese influence is
strong.

Due to its frequent appearances in the media, TIBETAN
BUDDHISM is often considered the fastest growing branch
of Buddhism. However, in terms of individuals affiliated
with a local group, the total of 3,000 is not very significant.
This is especially true when one compares this figure with
that of the Brazilian branch of Soka Gakkai. When the
movement was formally established in 1960, the association
had less than 150 members, all of Japanese origin. In the
last few decades, the Associagao Brazil Soka Gakkai Interna-
tional has evolved into a Buddhist group with centers in al-
most every region of Brazil. According to official informa-
tion from SOKA GAKKAI INTERNATIONAL, there are
currently 140,000 Brazilian adherents.

A similar relation between Japanese and non-Japanese
members can be found in some new religions of Japanese
origin, particularly in the cases of PERFECT LIBERTY KYO-
DAN, SEICHI-NO-IE, and SEKAI KYUSEI KYO (Igreja Mes-
sidnica, or Messianic Church).

Perfect Liberty was introduced to Brazil by Japanese im-
migrants at the end of the 1950s. Just one decade later,

167



168

Brethren

more than half of its members were Brazilians of non-
Japanese origin. In the 1990s only 5 percent of the esti-
mated 360,000 members were born in a Japanese family.
Seicho-No-Ie became active in Brazil in 1932, and at the
time was exclusively supported by Japanese immigrants. In
1999, there were 2,000 Seicho-no-Ie centers nationwide
with a total staff of 5,000, 70 percent of whom were Brazil-
ians of non-Japanese origin. The national headquarters in-
dicates that Seicho-no-Ie in Brazil currently has about 1
million practitioners. This figure is obviously an overesti-
mate, but serious independently investigated numbers do
not exist. Nonetheless, Brazilian scholars assume that only
20 percent of the Seicho-no-Ie adherents are of Japanese
origin. Japanese immigrants established the Brazilian
branch of the Messianic Church in 1955, in Rio de Janeiro.
In 2000 there were 659 local centers. The Messianic Church
is the only Japanese New Religion that appeared in the
1991 IBGE study, which counted 81,344 members. Ninety
percent are Brazilians who are not descendents of Japanese
immigrants.

The situation is different for SUKYO MAHIKARI and
TENRIKYO. Mahakiri was introduced to Brazil in 1974, Ten-
rikyd was brought by immigrants in 1929. In both cases, the
great majority of the members come from a family of Japa-
nese immigrants. However, precise numbers are still un-
available.

The various groups of Hindu origin have as yet not been
sufficiently investigated. Hence, while the Brazilian branch
of the INTERNATIONAL SOCIETY FOR KRISHNA CON-
SCIOUSNESS (ISKCON) has been studied in detail, not
much is known, for example, about the Ramakrishna
Movement, BRAHMA KUMARIS, or ELAN VITAL (formerly
the Divine Light Mission).

The first Brazilian disciples of Bhaktivedanta Prabhu-
pada belonged to the counterculture, and they came in con-
tact with the ISKCON in Europe or the United States. Only
in the second half of the 1980s did the movement increase
rapidly, as temples were opened in every large city. In the
1990s, the ISKCON witnessed a decline, but the remaining
devotees laid the groundwork for a more stable and future-
oriented movement. This is due to a well-planned and suit-
ably organized farm project called Nova Gokula. In the
1980s as many as 800 ISKCON members were engaged in
the farm. Today, the community is composed of about 200
individuals who have decided to stay there permanently.
One indicator of the durability of the project is the fact that
the Nova Gokula community runs a primary school au-
thorized by the government.

The religious search within the counterculture also led to
the spread of the three Brazilian Ayahuasaca religions,
SANTO DAIME, Barquinha, und Unido do Vegetal, which
emerged in the decades after 1930 in the Amazon region.
The core of these religions is an intoxicating tea extracted
from two rainforest plants. The Uniao do Vegetal, in partic-

ular, has various adherents among middle-class Brazilians,
and it has about 7,000 groups, found in nearly every large
city. It is currently the most significant Ayahuasaca line.

In a highly dynamic religious country such as Brazil, it is
difficult to find reliable data on the sociologically diffuse
phenomenon often described using terms like New Age and
discussed elsewhere in this encyclopedia as WESTERN ESO-
TERIC TRADITION. As in other countries, in Brazil this
complex is subject to constant changes, and in many cases it
manifests itself only sporadically, for example when “eso-
teric fairs” are held in Sao Paulo or Rio de Janeiro. Thus,
often, only indirect indicators can verify the existence of a
New Age boom. In this context, scholars refer to the dra-
matic increase in the production of esoteric literature since
the mid-1980s and the fact that a considerable proportion
of calls to “0900” numbers are associated with New-Age is-
sues. However, the New Age movement’s appeal to Brazil-
ians has taken a concrete, institutional form for the first
time in the area of Planaltina, about 60 kilometers away
from the federal capital, Brasilia. In this region, there exists
a gigantic subterranean crystal, and local inhabitants be-
lieve that this rock transforms cosmic rays into life-sup-
porting energy and makes the area the world of New Age
culture. This explains why, since the mid-1970s, more than
500 religious groups have established their centers there.

Frank Usarski
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Brethren

The term Brethren has been applied to several distinct
Christian FREE CHURCHES that emerged in Europe at vari-
ous times, groups that protested against the state church
system and were motivated by a desire to return to the or-
ganization and practice of the early church as they saw it
portrayed in the Bible.

In the 1520s in Switzerland, some of those who partici-
pated in the Reformation of the Roman Catholic Church
wished to break both with Rome and with the state and



form a simple church of believers only. Conrad Grebal
(1498-1526) initiated the movement that was later known
as the Swiss Brethren by performing the first baptisms in
1525. The movement was persecuted in Switzerland, and it
spread as believers scattered to escape the legal authorities.
It finally found a place of relative safety in the Netherlands,
and there it was eventually transformed into the Mennonite
movement, after the Dutch leader, Menno Simons (1469—
1561). Periodically, a new Mennonite group would take a
name reminiscent of their Swiss Brethren origins, the most
significant one being the BRETHREN IN CHRIST.

At the beginning of the eighteenth century a similar Free
Church impulse grew up in the Palatinate (western Germany)
when a group decided to separate from the state church. They
found the church spiritually dry and wished to found a group
that emphasized personal piety over doctrinal conformity. In
1708, under the leadership of Alexander Mack, eight people
covenanted together and formed a “church of Christian be-
lievers.” As part of their new beginning, they were rebaptized.
They found their homeland as unwilling to accept them and
their new church as had the Swiss Brethren, and many moved
to America, where they were informally known as the
Brethren or the German Brethren and over the years orga-
nized as the CHURCH OF THE BRETHREN. Through the nine-
teenth and twentieth centuries, the church became the
birthing ground of a spectrum of new denominational bod-
ies, some of whom argued for further change, but most of
whom rejected such change as had occurred.

In the nineteenth century, a group emerged in the British
Isles who wished to separate from the state church and to
return to what it saw as the simple life of the biblical
church, including the rejection of the various denomina-
tional labels (Baptist, Anglican, Methodist, etc.). Rejecting
any name, they were commonly referred to as the brethren.
The first congregation was at Plymouth, England, and out-
siders commonly called the group the Plymouth Brethren.
As the group grew and splintered, a variety of designations
were used to distinguish the different factions; among the
more interesting was a numbering system adopted by the
United States census early in the twentieth century. During
the late twentieth century most of the factions have yielded
to society’s need for labels and adopted (at least informally)
a designation, the largest group now being known as the
CHRISTIAN BRETHREN.

Although the informal designation of any Christian
group as the brethren is widespread, where it is used in a
formal sense, the group almost always fits into one of the
three traditions mentioned above.
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British Forest Sangha

Brethren in Christ

The Brethren in Christ is a small American denomination
in the Mennonite tradition. Many of the original members
had been influenced by the Dunkers (now the CHURCH OF
THE BRETHREN) and had come to accept their practice of
baptism by triune, or triple, immersion. Peter Witmer and
Jacob Engel were among the first of the small group, which
met in Engel’s home in Lancaster County, Pennsylvania, to
act upon their new insight. When the group organized for-
mally in the 1770s, the members designated Engel as their
first bishop.

The River Brethren, as they were originally known, drew
most of their doctrine from the Anabaptist tradition, but a
century later the members were dramatically influenced by
the Methodist HOLINESS MOVEMENT and came to believe
in its teaching on sanctification. Holiness teachings empha-
sized the possibility that by an act of the Holy Spirit it was
possible for a believer to become perfected in love in this
life. Such an experience became the norm of Christian life
within the Holiness churches. The adoption of Holiness
teachings by the Brethren led to a number of members
withdrawing and forming other new churches.

The church accepted its present name in 1865. It finally
incorporated in 1904. Through the twentieth century mem-
bers began to move to different parts of the United States
and Canada, and during the last half of the century its
membership in North America tripled to its present level of
23,000. While having an evangelical thrust in North Amer-
ica, it also developed an extensive mission program, which
now includes work in more than fifteen countries in Africa,
Asia, and Latin America. A majority of the members
(65,000) now reside outside of North America.

The Brethren in Christ church supports Messiah College
in Grantham, Pennsylvania, and Niagara Christian College
in Canada. It is a member of the CHRISTIAN HOLINESS
PARTNERSHIP, the Mennonite Central Committee, and the
National Association of Evangelicals, through which it re-
lates to the WORLD EVANGELICAL ALLIANCE.

Address:

Brethren in Christ

431 Grantham Rd. P.O. Box A
Grantham, PA 17027-0901
http://www.bic-church.org
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British Forest Sangha

The origins of the British Forest Sangha began in 1977 when
Ajahn Chah (1917-1992), founder of a famous hermitage
monastery in the tradition of THERAVADA BUDDHISM, Wat
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Pah Pong in Northeast Thailand, arrived in Britain. He was
accompanied by a small group of Western disciples who had
been ordained as monks in Thailand. The visit was arranged
by the English Sangha Trust (EST), formed in 1956 with the
express intention of establishing an indigenous Theravada
Buddhist monastic order in Britain. In the intervening years
lay members of EST sponsored a series of lone Western
monks as incumbents of a vihara (Pali: monk’s dwelling) at
premises in Hampstead, London. Each encountered prob-
lems in maintaining monastic rules. Most were junior, in
terms of the length of time that they had spent as monks in
Asia. In Britain they had no teachers to guide them. In addi-
tion, individual monks could not perform the important
corporate rituals, which require a quorum of four.

Ajahn Chah returned to Thailand leaving his disciples at
the Hampstead vihara. The most senior was the American
monk, Ajahn Sumedho (b. 1934), who had acted as abbot of
Wat Nanachat, a branch monastery that Ajahn Chah had
established to accommodate his Western disciples. Ajahn
Sumedho and his monks gained a reputation as effective
meditation teachers, a reputation that, together with their
strict interpretation of the monastic rules (in Pali, vinaya)
attracted a growing number of British lay supporters.
British lay supporters are attracted to Buddhism by a strong
desire for self-cultivation that leads them toward the prac-
tice of meditation. Many small meditation groups scattered
across Britain became affiliated to the Forest Sangha
monasteries.

In the summer of 1979, the EST exchanged the Hamp-
stead premises for larger quarters in Chithurst, Sussex. Ad-
joining woodlands were donated to the trust, and the
monks began referring to themselves at the British Forest
Sangha. A key event took place at Chithurst in 1981 with
the first ordination ceremony, held in front of a crowd of a
hundred lay people. Since then ordination ceremonies have
been conducted regularly. Branch monasteries were
founded in Devon and Northumberland. In 1984 the EST
purchased extensive premises in Hertfordshire to found
Amaravati Buddhist Centre, a monastery designed to re-
ceive large numbers of lay visitors. Currently, about forty
affiliated meditation groups exist throughout Britain, and
some 1,500 recipients receive the Forest Sangha Newsletter.

The success of the British Forest Sangha was facilitated
by innovations, introduced in consultation with Ther-
avadin ecclesiastical authorities in Thailand. Among the
most notable of these are the founding of a nuns’ order and
the institution of a new kind of postulancy in the form of
the anagarika (homeless). A nun is known as a siladhara
(upholder of virtue). The nuns follow rules elaborated from
the Ten Precepts of the traditional samanera (novice) ordi-
nation. An anagarika is permitted to handle money and to
cook food, activities forbidden to monks. The introduction
of the anagarika meant that lay people did not have to be
consistently available to assist with the upholding of

monastic rules, as they had during EST’s earlier attempts to
support monks. These adaptations have been important to
the successful establishment of branch monasteries in Italy,
Switzerland, North America (California), Australia, and
New Zealand.

Address:
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British Indian Ocean Territory

The British Indian Ocean Territory (BIOT) consists of a set
of islands in the middle of the Indian Ocean that have been
colonized by the United Kingdom for their strategic mili-
tary value. The islands are uninhabited, and the only resi-
dents are the several thousand British and American Navy
personnel, including workers from India, who are tem-
porarily stationed there. They all reside on the single island
of Diego Garcfa.

Diego Garcfa had been a French colony; it was turned
over to the British following the defeat of Napoleon.
Through the nineteenth century, a number of Madagascans
and Africans came to the island, where they developed as a
distinct group known as the Ilios. It was considered part of

Status of religions in the British Indian Ocean Territory, 2000-2050

Followers 2000 2025 2050
total % rate

Christians 920 463 0.7 970 1,000
Roman Catholics 700 350 0.00 10 160
Anglicans 200 100 0.00 210 220
Hindus 760 383 -045 720 650
Muslims 180 88 -133 150 120
Nonreligious 140 68  3.05 160 200
Total population 2,000 1000  0.00 2,000 2,000




Mauritius (which was in the process of becoming indepen-
dent that was completed in 1968) until 1965, when it was
separated as part of the new BIOT. At this time, the Ilios
were removed to Mauritius, where, much to the scandal of
both governments, they were abandoned by the authorities
and largely forgotten. Two years later, the British leased the
island to the Americans for a fifty-year period.

The religious among the British and Americans are pri-
marily Christians, drawn from across the spectrum of
Christian churches in their home countries. There are no
clergy among those stationed on the island, however,
Roman Catholic priests and Anglican ministers visit the is-
land from Mauritius (where the ROMAN CATHOLIC
CHURCH’s Diocese of Port Louis is headquartered and the
Diocese of Mauritius of the CHURCH OF THE PROVINCE
OF THE INDIAN OCEAN are located).

It is also the case that military personnel are drawn from
across the religious community in the United States and the
United Kingdom, but there are no organized services for
these other faiths. The religious among the Indian workers
are primarily Hindu, Muslim, and Sikh, but none have de-
veloped any permanent religious facilities or organized reg-
ular events for worship.
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British Israelism

British Israelism, or Anglo-Israelism, refers to a strain of
thought within millenarian Christian thought that identi-
fies the British people and the related peoples of the Com-
monwealth nations and the United States as the true lineal
descendents of the ancient Israelites. Although the notion
that the English have been chosen by God for a special des-
tiny dates back somewhat further, the first individual to ar-
ticulate the British Israel ideology in a formal way was the
Canadian Richard Brothers (1757-1824). Brothers re-
mained an isolated figure with few followers, and it was not
until the publication of Lectures on Our Israelitish Origin by
Scotsman John Wilson (d. 1871) in 1840 that British Is-
raelism as a religious movement can really be said to have
begun.

In the years following the publication of Wilson’s book, a
number of organizations were formed to promote British
Israel ideology and to foster communication among adher-
ents. The movement never developed into a sect or denom-
ination but remained a loose network of people with a
common interest in, but often different interpretations of,
the British Israel idea. At the peak of its popularity in En-
gland in the 1920s, British Israelism may have had as many
as 5,000 adherents, in addition to smaller followings in the
Commonwealth nations and the United States.

British Israelism

Although British Israel organizations never boasted
many members, British Israel thinking had some influence
upon William Miller (1782-1849), whose ideas gave rise to
the Adventist tradition within Protestantism, and upon
Charles F. Parham, founder of PENTECOSTALISM. Herbert
W. Armstrong (1892-1986), founder of the WORLDWIDE
CHURCH OF GOD, accepted British Israelism and intro-
duced his 100,000 followers to the doctrine, but since Arm-
strong’s death, the Worldwide Church of God has repudi-
ated British Israelism. Although not all versions of British
Israelism are explicitly racist and anti-Semitic, British Is-
raelism has been a major source of inspiration for the
Christian Identity Movement, which has developed it in a
decidedly racist direction. Such small, but militantly rightist
organizations in the United States as “The Order,” “The
Church, The Sword, and The Arm of the Lord,” and “The
Church of Jesus Christ, Christian, Aryan Nations” derive
their religious and political stances from a radicalized ver-
sion of British Israelism.

The core tenet of British Israelism is the belief that the
Anglo-Saxon people can trace their lineage back to the ten
lost tribes of Israel. The Jews themselves are the heirs of
the Kingdom of Judah rather than the Kingdom of Israel
and are therefore not the group referred to in the Biblical
book of Revelation. To those who interpret Revelation as a
blueprint for the millennium, this is significant because it
means that prophecies concerning Israel refer to the
British and related peoples. Christian Identity groups have
taken the anti-Semitism implicit in this point of view to
its extreme by positing that Jews are not only not really Is-
raelites but are in fact the biological descendents of the
Devil.

British Israelism has also sometimes been associated with
Pyramidism, the belief that the Great Pyramid of Cheops
was built for a divine purpose and that the proper interpre-
tation of its measurements has much to reveal about the
unfolding of sacred history.

Address:

British Israel Federation

8 Blades Ct. Deodar Rd.

London SW15 2NU

United Kingdom
http://www.british-israel-world-fed.ca

Arthur L. Greil
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British Virgin Islands

British Virgin Islands

When Christopher Columbus visited the Virgin Island in
1493, he found them inhabited by the Carib and Arawak
peoples. Both were exterminated over the next two cen-
turies. He also gave the islands their present name, a refer-
ence to the legendary St. Ursula and the eleven thousand
virgins associated with her. The Spanish took control of the
islands but created only one settlement for the purpose of
mining copper. The Dutch took an interest in them, and in
1648 they established a settlement on Tortola Island.

Finally in 1672 the British began to push the Dutch out, a
feat finally accomplished in 1680. The British introduced
sugar cane and its seemingly necessary component, slavery.
They began the introduction of African workers, who today
constitute the largest segment of the population. Slavery
was abolished in the 1830s.

British rule continues. In 1872 the islands were incorpo-
rated into the Leeward Islands colony but separated in
1956. Since 1960, the British government has appointed a
governor, but legislative matters have been placed in the
hands of a locally elected legislature. The United Kingdom
bears responsibility for defense, foreign affairs, and internal
security.

British Methodists came to the islands in 1789 as part of
METHODISM’s initial missionary thrust into the Caribbean,
prompted in part by the separation of the Methodists in the
former American colonies. Openly allied to the African
peoples, they grew to claim the great majority of the popu-
lation (at one point more than 70 percent), though their
percentage dropped as the island secularized in the later
twentieth century. Today the Methodist work has been in-
corporated into the larger METHODIST CHURCH IN THE
CARIBBEAN AND THE AMERICAS.

The CHURCH OF ENGLAND was established in 1700,
many decades before the Methodists, but largely identified
with the ruling white elite. Their membership was concen-
trated on Virgin Gorda Island. In 1916, administration of
the Anglican work was turned over to the EPISCOPAL
CHURCH based in the United States, which had developed
work in the American Virgin Islands (purchased from the
Dutch in 1917). In 1947 a diocese serving both the British

Status of religions in the British Virgin Islands, 2000-2050

Followers 2000 2025 2050
total % rate

Christians 18,500 864  2.70 31,100 38,100
Protestants 9,800 458 199 16,100 17,900
Anglicans 2,800 131 1.99 3,600 4,000
Independents 1,000 47 393 2,500 3,500
Spiritists 1,800 84 189 3,200 4,200
Nonreligious 810 38 5.7 1,800 2,700
Baha'is 190 09 250 400 520
Muslims 60 03 167 80 120
Hindus 50 02 146 90 140
Total population 21,400 1000 283 36,700 45,800

and American territory was created. That diocese is today
apart of Province II in the Episcopal Church, which in-
cludes New York, New Jersey, Haiti, and the congregations
in Europe.

Only a few additional churches have entered the British
Virgin Islands, its small population of twelve thousand of-
fering little prospect for growth. The ROMAN CATHOLIC
CHURCH established a parish in 1960 that is currently at-
tached to the Diocese of St. John’s (Antigua). There are also
a few members of the JEHOVAH’S WITNESSES, the CHURCH
OF GOD (CLEVELAND, TENNESSEE) the CHURCH OF THE
NAZARENE and the SEVENTH-DAY ADVENTIST CHURCH.
A small group of BAPTISTS are divided between the
SOUTHERN BAPTIST CONVENTION and the Baptist Mis-
sionary Association of America.

Immigrants from India and Pakistan have introduced
Hinduism and Islam into the islands, and there is a small
community of the BAHA’T FAITH.
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Brotherhood of the Cross and Star

Apart from some outward similarities, such as members
wearing white soutanes (robes), the Brotherhood of the
Cross and Star (BCS) in southeastern Nigeria is not one of
the ALADURA CHURCHES, but a messianic and deliberately
syncretistic movement that claims not to be a church, al-
though it does claim to be Christian. The organization was
founded in 1956 in Calabar by Olumba Olumba Obu (b.
1918), a healer and miracle worker known as O.0.0. (mem-
bers paint these letters on homes and cars for protection)
and as Leader Obu, “Sole Spiritual Head” of this movement.

Unlike most founders of African new religious move-
ments, Obu did not belong to a church, did not receive a di-
vine call, and did not undergo a period of seclusion and
training. He is believed to have become aware of his divine
mission and to have performed miracles at the age of five,
and to know the Bible because he is its author. Nevertheless,
Obu teaches that all of the Bible, except the Book of Revela-
tion, is a closed and useless book, and he teaches a pantheis-
tic idea of God, the fallibility of Jesus, and reincarnation. He
lives simply in Calabar, which he has not left since 1954; he
preaches always in his native Efik; and he rejects Western
clothing, watches, and footwear.

Obu stands at the center of this movement. His followers
believe him to be the Messiah and the eighth and final incar-
nation of God—the seventh incarnation being Jesus. Al-
though he at first denied his deity, Obu began to proclaim it



publicly in 1977, and the BCS hymnbook abounds with ref-
erences to him as divine. Apart from its central emphasis on
the person of Leader Obu, the movement emphasizes spiri-
tual and material prosperity, healing, and deliverance from
witchcraft; it has aroused opposition from most other Niger-
ian churches. BCS practices baptism by immersion, foot
washing before a Sunday congregational feast, the use of holy
oil and holy water, and healing in the “powerful name” of
Obu. Obu rejects some traditional beliefs, such as the exis-
tence and powers of witchcraft, and condemns cultural soci-
eties and traditional diviners, as well as polygyny. He has also
proclaimed an apocalyptic fulfillment, to occur in 2001.

The BCS may have had over a million members world-
wide in 2000 (BCS sources put this figure much higher),
and it has expanded in West Africa, Europe, Asia, and North
America. It has more recently developed links with other
religious bodies, including several groups led by Hindu
teachers, Rosicrucianism, and the UNIFICATION MOVE-
MENT. Olumba Olumba Obu and various leaders in the
Brotherhood have published numerous small publications
through Brotherhood Press over the years.

Address:

Brotherhood of the Cross and Star
34 Ambo St.

P.O. Box 49

Calabar

Nigeria

Allan H. Anderson
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The Bruderhof

In 1920 Eberhard Arnold (1883-1935) and his wife Emmy
Arnold opened a Christian commune in a rented German
farmhouse. A few years later, members of the group began
reading Anabaptist history and became fascinated with the
communal HUTTERITES, whose vision seemed much like
their own. Later they learned that the Hutterites still ex-
isted, in North America, and in 1930 Arnold spent a year
visiting Hutterite colonies.

The rise of the Nazis to power in 1933 led the Bruderhof
members, as they now called themselves, to move to Liecht-

The Bruderhof

enstein, and then to England. With the outbreak of World
War II, the community, now without Arnold, who had died
following unsuccessful surgery, bought a 20,000-acre ranch
in Paraguay on which they developed three separate hofs, or
colonies, to house their growing population. In 1954 they
emigrated yet again to Rifton, New York, in the United
States. Thereafter they expanded rapidly, soon operating
nine hofs in five countries.

Many of the new members of the Bruderhof had been
participants in existing American intentional communities.
One of them was the Macedonia Cooperative Community
in Georgia, and when about half of Macedonia’s members
joined the Bruderhof, they brought with them Community
Playthings, a business that manufactured high-quality chil-
dren’s toys. Community Playthings has been the most im-
portant Bruderhof industry ever since.

Internal and external turmoil has marked a good deal of
the Bruderhof’s history. A conflict over the leadership claims
of Eberhard Arnold’s son Heini led to mass resignations and
expulsions between 1959 and 1961. In the late 1980s a large
group of critical ex-members began to publish a newsletter
and hold periodic reunions. Relations with the Hutterites
have been uneven, with positive ties for a decade or two after
Arnold’s initial contact with them, followed by antagonism,
then renewed alliance, and another break in the 1990s.

International expansion of the Bruderhof after it had be-
come well established in the United States met mixed re-
sults. In the 1980s the organization went back to its home-
land, establishing Michaelshof, in Birnbach, Germany. It
met with stiff resistance from its neighbors, and after sev-
eral stormy years of conflicts over building plans and other
matters the Bruderhof finally withdrew in the mid-1990s.
Meanwhile, in 1991 the Bruderhof established a relation-
ship with a Nigerian Christian community called Palm-
grove and soon granted it membership in the Bruderhof
movement. Cultural differences, however, proved problem-
atic, and in 1994 the Bruderhof severed its relations with
Palmgrove amid recriminations on both sides. On the other
hand, projects in other countries were better received.

Opverall, the Bruderhof has remained prosperous and has
grown over t