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Abstract

Rwanda provides an unusually concentrated case study of how global Christian genealogies become local religious histories.
Permanent Catholic mission began at Save in 1900; German Protestant mission followed in 1907; Adventism entered in 1919;
the Church Missionary Society established the durable Anglican station at Gahini in 1925; Baptist work began through distinct
mission trajectories from 1939 and the 1960s; and Swedish-linked Pentecostalism developed in western Rwanda during the
1940s into the church now known as ADEPR. These traditions did not merely coexist. They competed for geographical space,
schools, converts, institutional recognition, and moral authority; they were transformed by African catechists, teachers,
evangelists, pastors, and lay networks; and they were reshaped by the East African Revival, independence, migration, the 1994
genocide against the Tutsi, refugee return, charismatic expansion, and increasingly formal state regulation. This chapter
reconstructs those developments from missionary records, denominational histories, official legal sources, census evidence,
primary organizational documents, and modern scholarship. It distinguishes imported denominational descent from indigenous
renewal, postwar reorganization, restorationist claims, and post-1994 independent church formation. Particular attention is
given to the Catholic mission-state relationship, Presbyterian and Anglican trajectories, the Balokole revival, Adventist
Sabbath identity, Baptist plurality, ADEPR, neo-Pentecostal ministries, Branhamism, ecclesial responsibility during the
genocide, reconciliation, and contemporary governance. A Sola Scriptura assessment affirms genuine evangelistic,
educational, reforming, and reconciliatory achievements while testing sacramental claims, prophetic authority, Sabbath
obligation, prosperity teaching, charismatic practice, ethnicized Christianity, and church-state entanglement by the apostolic
Scriptures. Rwanda emerges as a microcosm of modern Christian fragmentation and recombination, not a simple
denominational import map.

Keywords: Rwanda; Christianity; missions; East African Revival, ADEPR; Seventh-day Adventism; Pentecostalism;
genocide and reconciliation

1. Introduction: Rwanda as a Compressed Genealogy of Global Christianity

The previous chapter traced Christianity in Africa from its ancient roots through missionary expansion, African-initiated
churches, revival, Pentecostal growth, and the increasingly plural Christian landscapes of the twentieth and twenty-first
centuries. Rwanda now allows that continental story to be examined at national resolution. Within a territory of roughly
26,000 square kilometres, Catholic, Lutheran-Reformed, Anglican, Adventist, Baptist, Pentecostal, charismatic, restorationist,
and other Christian-derived trajectories arrived through different international and regional routes, became embedded in
different districts and institutions, and then interacted with the same political upheavals, social transformations, and
theological crises. What appears globally as a branching tree can therefore be observed locally as a dense field in which
branches overlap, compete, borrow, split, revive, and recombine.

The term genealogy is especially important here. It would be historically misleading to describe every Rwandan church as a
branch of one earlier Rwandan institution. Roman Catholicism, the Bethel Mission that eventually contributed to the
Presbyterian Church in Rwanda, the Ruanda Mission of the Church Missionary Society, Seventh-day Adventism, Danish
Baptist mission, the Congolese Baptist trajectory, and the Swedish Free Mission Pentecostal line did not descend from one
another inside Rwanda. They entered from different global parent traditions. The East African Revival was not another
denomination but a renewal movement that worked principally within Anglican and related Protestant churches. Post-1994
Pentecostal and charismatic ministries often arose through return migration, transnational networks, founder-led church
planting, or new institutional organization rather than by formal schism from a single national parent. Branham-related
assemblies represent a restorationist network linked to the sermons and recorded-message infrastructure surrounding William
Marrion Branham, with a documented route into Rwanda through neighbouring Congo, but no evidence currently supports
reducing all restorationist currents to that one route. Accurate genealogy therefore requires several verbs: entered, influenced,
renewed, reorganized, divided, merged, localized, and formed.

Rwanda also presents a sobering test of what numerical Christianization can and cannot prove. By the late twentieth century
the overwhelming majority of Rwandans identified with Christianity, yet in 1994 the genocide against the Tutsi unfolded in a
society saturated with Christian institutions. Church buildings sometimes became Killing sites, and some clergy and lay
members participated in violence or failed those seeking protection. At the same time, other Christians resisted, hid
neighbours, protected refugees, or died while refusing to surrender those under their care. Any account that treats "the Church"
as a single moral actor therefore collapses the evidence. Institutions, bishops, priests, pastors, congregations, and individual
believers acted differently. The theological question raised by the catastrophe is not whether Christian language was socially
present, but whether churches and believers were actually governed by the gospel they confessed (Longman, 2010; Burnet,
2023; Schliesser, 2018).
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The post-1994 period produced another major reconfiguration. Returnees brought church forms encountered in Uganda,
Kenya, Tanzania, Burundi, the Democratic Republic of the Congo, Europe, and North America. New Pentecostal and
charismatic churches multiplied, media and urban ministries expanded, healing and prophetic claims became more visible, and
prosperity-oriented preaching entered a religious economy already marked by trauma, poverty, reconstruction, and aspirations
for mobility (Kubai, 2007; Grant, 2018). Older churches simultaneously rebuilt, trained clergy, confessed failures in different
forms, developed reconciliation ministries, and adapted to a state that increasingly regulated faith-based organizations through
registration, governance, building standards, leadership qualifications, and public-order requirements.

The purpose of this chapter is therefore neither to celebrate denominational growth nor to treat fragmentation itself as proof of
corruption. It is to reconstruct how Rwanda's contemporary Christian field came to exist and then to ask, after fair historical
exposition, which teachings and practices withstand biblical examination. The historical record will be allowed to remain
complex. Missionaries sometimes preached Christ sacrificially and also carried paternalistic assumptions. Churches founded
schools and hospitals while becoming entangled in colonial or postcolonial power. Revival movements recovered repentance
and practical holiness while sometimes creating excesses around confession or spiritual elitism. Pentecostal churches
emphasized prayer, the Holy Spirit, divine healing, and lay participation while some later ministries became vulnerable to
untested prophecy, personality cults, or prosperity reductionism. Restorationist movements exposed real problems of
denominational formalism while sometimes answering them by elevating new prophetic claims above the sufficiency of
Scripture. The governing theological standard remains the apostolic Word, not institutional age, size, social influence, claimed
miracles, or regulatory recognition.

2. Sources, Chronology, Terminology, and Method

The evidence for Rwandan Christian history is unusually diverse and must be weighed according to genre. Mission diaries and
denominational histories preserve dates, names, stations, and institutional memories but often interpret events through the
theology or self-understanding of the institution that produced them. Colonial correspondence and older ethnography contain
valuable observations while also carrying racial theories, social categories, and assumptions that later scholarship has
criticized. Postcolonial church histories can correct missionary-centered narratives by recovering Rwandan agency, yet they
may smooth over internal conflict or institutional failure. Studies by Linden and Linden (1977), Longman (2010), Carney
(2013), and subsequent scholars are indispensable precisely because they compare ecclesiastical history with political, social,
and archival evidence rather than accepting denominational memory at face value.

Precolonial religious history requires particular caution. Early missionary descriptions frequently organized Rwandan life into
a binary contrast between "Christianity”" and "paganism,” while later romantic accounts can make the opposite mistake of
presenting precolonial religion as a coherent, timeless spiritual system. Jan Vansina's reconstruction of the Nyiginya kingdom
warns against treating court traditions, early missionary ethnography, or later national narratives as transparent descriptions of
the past. Scholarship on kubandwa, Ryangombe, ancestors, divination, and ritual kingship shows a differentiated religious
world rather than a single pre-Christian creed (Berger, 1981; de Heusch, 1964; Vansina, 2004). This chapter therefore uses
descriptive terms such as ancestral ritual, spirit-medium practice, divination, royal ritual, and kubandwa rather than collapsing
them into an undefined category of "animism."

For denominational beginnings, this chapter distinguishes first contact, temporary occupation, permanent station, first baptism,
legal organization, and later autonomy. Those dates are not interchangeable. Adventist missionaries arrived in Rwanda in 1919
and temporarily used former Protestant stations, while the permanent Gitwe station dates from 1921. Anglican missionary
exploration and evangelistic contact can be traced to the 1910s and early 1920s, while Gahini in 1925 became the durable
institutional center conventionally used in Anglican histories. Pentecostal preaching connected to the Swedish Free Mission
emerged through eastern Congo and western Rwanda in the early 1940s, while ADEPR as the present national organization
took its later name in 1983. Treating these stages separately avoids false precision.

The chapter also distinguishes contemporary official self-description from independent analysis. When ADEPR describes its
membership, when the Anglican Communion summarizes its history, when the Adventist Encyclopedia narrates
denominational pioneers, or when Voice of God Recordings explains its Rwandan office, those sources are primary evidence
for what institutions claim about themselves. They are not automatically neutral verification of contested historical or
theological claims. Conversely, critical scholarship is not treated as infallible merely because it is critical. Where credible
interpretations differ, the evidentiary basis and limits of certainty are stated.

The most authoritative population baseline used here is the Fifth Rwanda Population and Housing Census of 2022. Its
published thematic report classifies 39.91 percent of the resident population as Catholic, 35.86 percent as Protestant, 12.17
percent as Adventist, and 4.18 percent as other Christian, alongside smaller non-Christian and unaffiliated categories. These
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aggregate census categories do not map perfectly onto theological families. "Protestant” contains historically different bodies,
and public microdata separately code ADEPR in ways that the NISR itself warns should not be treated as population-level
summary statistics. The chapter therefore uses the official thematic report for national percentages and denominational sources
only for institution-specific claims (National Institute of Statistics of Rwanda [NISR], 2023).

The theological method follows the pattern established throughout this book. Historical claims are first established from
evidence. Biblical evaluation then asks whether a doctrine or practice accords with Scripture. No denominational confession,
missionary pedigree, ecclesiastical office, indigenous authenticity, national popularity, charismatic manifestation, or state
registration is treated as self-authenticating. At the same time, disagreement is graded rather than flattened. The deity and
resurrection of Christ, the gospel of grace, and the final authority of God's written Word are foundational issues; debates over
polity, baptismal subjects, worship style, or the continuation of certain gifts can be serious without being equivalent to denial
of the gospel itself.

Table 1. Selected chronology of Christianity in Rwanda, late nineteenth century to 2026

Date / period Development Genealogical significance

German colonial penetration and early European contact

Creates the political setting in which permanent missions can obtain

1890s intensify access and land
8 February 1900 ;/\t/gg\e/eFathers establish the first permanent Catholic parish Beginning of durable Roman Catholic institutional presence
1907 G_ermap Bethel M.'S.S'On begins Protestant work associated Root of the later Preshyterian/Reformed institutional trajectory
with Zinga and Kirinda
1919 David Elie Delhove and Henri Monnier begin Adventist Seventh-day Adventism enters through a distinct international
work after World War | mission line
Adventists establish permanent centers at Gitwe and . . .
1921 Rwankeri after leaving former Bethel stations Consolidates an independent Adventist geography
1925 ;ugr;ﬂ?nli\/llsswn establishes its enduring Anglican station Institutional root of the Anglican trajectory in Rwanda
East African Revival consolidates across Rwanda-Uganda ~ Renewal movement reshapes Anglican and wider Protestant
1930s U L . S
networks spirituality without initially becoming a denomination
1939 Danish Baptist missionaries begin work; Nyantanga First major Baptist trajectory later represented by UEBR/UBCR

1940s; 31 January 1943

becomes an early Baptist center

Swedish Free Mission Pentecostal work expands from
Congo; Ludoviko Sagatwa baptized

Root of the Pentecostal line later organized as ADEPR

Churches confront transfer of political power, ethnicized institutions,

1959-1962 Political revolution, decolonization, and independence and indigenous leadership

1965-1967 Egﬁ;;g:;gipvﬁﬂil ibC:E; r:)siSi:Or?érStﬁp;r:zt?s(isgigs?e!‘re:g- Denominational structures increasingly indigenize and diversify
1983 '(A:SDOECEQ)O gedcf)smigliesset;kgjl?sﬁggtﬁﬁ?j?r ?ﬁ;\r’]v;rgga National institutional consolidation of a major Pentecostal body
1992 Anglican Church becomes an autonomous province in the Full national provincial autonomy

April-July 1994

Anglican Communion
Genocide against the Tutsi and war

Reconstruction, refugee return, church planting,

Catastrophic test of Christian institutions, discipleship, authority, and
moral witness

1994-2000s Pentecostal and charismatic expansion New transnational and founder-led networks alter the religious field
1995 onward Restoratlon, ap_ogtol!c-prophetlc, media, healing, and Post-denominational and network-based forms become more visible
independent ministries multiply
Documen_ted Voice of God Recordings representation Clear evidence of Branham-related restorationist institutional
1998 onward develops in Rwanda through a Congolese Message "
- presence, though not proof of the first local entry
trajectory
2018 Law No. 72/2018 reorganizes the legal framework for Governance, registration, leadership, and compliance become major
faith-based organizations ecclesial questions
2024-2025 Inspections, suspensions, closures, new FBO regulations, State expectations become more detailed regarding legal personality,
preaching and public-gathering directives buildings, leadership, and accountability
2026 Rwanda remains overwhelmingly Christian but highly Contemporary field combines historic churches, Pentecostal bodies,
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ENTRY AND CONSOLIDATION NODES OF MAJOR CHRISTIAN TRAJECTORIES

Selected Rwandan centers and transborder corridors, 1900 to the post-1994 period

Rwankeri

Uganda / East African
1921 Adventist

Anglican-revival corridor

Gisenyi L4

960s Baptist
L ]

DRC / Lake Kivu

Kigali
mission corridors pogst-lgga net\ﬁorks

Rubengera Kirinda L4 >
Bethel / EPR 1907+ Bethel

Gitwe
1921 Adventist

Gihundwe
1940s ADEPR

L]

Save
1900 Catholic

Nyanganga
1939 Baptist

German East Africa /
mission environment

Schematic orientation only. Locations are approximate and selected for genealogical explanation, not territorial dominance.

Figure 1. Entry and consolidation nodes of major Christian trajectories in Rwanda.

Note. Schematic orientation only. Locations are approximate and selected for genealogical explanation, not territorial dominance.

3. Before Permanent Missions: Precolonial Religion, Kingship, and the Problem of
Categories

3.1 A religious world organized around household, lineage, spirit, and kingship

Permanent Christian institutions arrived late in Rwanda's long religious history. Before 1900, Rwandans inhabited a world in
which religion was not a separate voluntary sector comparable to the later church. Household, lineage, political authority,
healing, fertility, memory of the dead, divination, and royal ritual overlapped. Belief in Imana occupied an important place in
Rwandan religious vocabulary, but it is methodologically unsafe to assume that every precolonial use of Imana carried the
same content as later Christian teaching about the God of Scripture. Mission translation often adopted existing divine
terminology because it provided linguistic access, while Christian catechesis supplied new biblical content. Continuity of
vocabulary is therefore not proof of identity of doctrine.

Ancestor-related ritual, fear of harmful spiritual forces, specialists who diagnosed misfortune, and protective rites belonged to
the lived religious environment described by older ethnographers. At the level of monarchy, the Nyiginya court also
maintained ritual specialists and bodies of knowledge associated with royal legitimacy and the ordering of the kingdom. The
abiru, often described as ritualists or guardians of royal ritual, illustrate how political sovereignty and sacral order intersected.
Because much of the surviving description was recorded after major political and missionary disruption, historians must resist
turning later reconstructions into a frozen picture of "traditional Rwanda" (Vansina, 2004).

The kubandwa complex associated with Ryangombe is particularly important because it shows that Rwandan religion was
internally plural. Comparative Great Lakes scholarship treats kubandwa as part of a wider regional complex of spirit
possession and initiation. In Rwanda, initiation into the community of the Imandwa could cut across some ordinary social
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boundaries and offer ritual belonging beyond immediate lineage. Luc de Heusch interpreted the cult as carrying a form of
social protest, especially among Hutu adherents, while other scholars have emphasized cohesion or broader regional religious
change. His 1964 analysis is historically important but also reflects the social-scientific and political language of its period; its
claims about fixed social classes cannot simply be transferred into present historiography without qualification (Berger, 1981;
de Heusch, 1964).

3.2 Conversion was neither a blank slate nor simple replacement

The first Christian missionaries therefore did not enter a religious vacuum. They entered a society with established moral
vocabularies, spiritual fears, ritual specialists, and political theologies. Conversion could mean several things at once:
renouncing practices judged incompatible with Christian teaching, receiving baptism, entering a new patronage network,
gaining access to literacy or schooling, resisting lineage obligations, securing protection, pursuing education, or genuinely
embracing the gospel. Motives varied among individuals and changed over time. The historian must neither reduce conversion
to material opportunism nor ignore the institutional advantages attached to mission affiliation during parts of the colonial
period.

Christian preaching also created translation problems that became theological problems. Terms for God, spirit, sacrifice, sin,
blessing, covenant, and salvation never move between cultures without interpretation. Missionaries sometimes condemned
broad areas of indigenous practice indiscriminately, while converts themselves distinguished more selectively between
language that could be reoriented toward biblical meaning and rites they understood as incompatible with allegiance to Christ.
African catechists and teachers became indispensable cultural interpreters. From the beginning, then, Rwandan Christianity
was not merely European religion exported intact. It was received, translated, contested, and reproduced by Rwandans.

3.3 Colonial access and mission geography

Rwanda entered the formal sphere of German East Africa in the late nineteenth century, but colonial control remained indirect
and uneven. The monarchy and local authorities continued to matter enormously. Missions needed political access, land,
security, labour, and permission to establish stations. Consequently, missionary geography was never purely theological.
Mission centers became schools, dispensaries, farms, workshops, courts of informal arbitration, and nodes of external
connection. Where a mission established itself could shape which communities received schooling, which language forms
were printed, which leaders formed relationships with missionaries, and which denomination became locally dominant.

That geography would endure. Save became a symbolic Catholic gateway. Kirinda, Rubengera, and Remera became
associated with the Protestant line that later fed the Presbyterian Church. Gitwe and Rwankeri became major Adventist
centers. Gahini became both an Anglican stronghold and a cradle of the East African Revival. Western Rwanda became
crucial to Swedish-linked Pentecostal expansion. Denominational maps were therefore partly theological and partly historical
residues of access, mission assignment, war, colonial administration, personnel, and infrastructure.

4. Roman Catholic Establishment: From Save to a National Institution
4.1 Save, 1900, and the White Fathers

The durable institutional history of Christianity in Rwanda conventionally begins on 8 February 1900, when missionaries of
the Society of Missionaries of Africa, commonly called the White Fathers, established the first Catholic parish at Save.
Rwandan Catholic sources identify Fathers Brard and Barthélemy and Brother Anselme among the founding missionaries,
accompanied by Ugandan catechists. The first baptisms at Save followed in 1903. Pope John Paul Il later marked the
centenary of Rwandan evangelization by referring specifically to Save as the first parish founded on 8 February 1900
(Conférence Episcopale du Rwanda, 2019; John Paul 11, 1998).

The date is clear; the meaning of the foundation is more complex. The White Fathers arrived with experience from the wider
Great Lakes region and under a colonial political order in which missionary access depended on relations with German
authorities and the royal court. Early missionary hopes for rapid elite conversion were frustrated. The court of Mwami Yuhi V
Musinga had reasons to view the mission as a rival center of influence. Mission stations could shelter dependents, provide
alternative education, cultivate direct relationships with colonial officials, and challenge ritual assumptions associated with
kingship. Early Catholic growth therefore occurred substantially among non-elite populations before the Church's relationship
with the political and chiefly elite changed in the 1920s and 1930s (Carney, 2013; Linden & Linden, 1977).
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4.2 Mission stations, schools, catechists, and the making of Catholic social power

Catholic expansion cannot be understood simply by counting baptisms. The mission built a social infrastructure. Parishes
generated networks of catechists; schools connected literacy to Christian formation; seminaries cultivated indigenous clergy;
medical and charitable works increased institutional reach; and sacramental life organized marriage, burial, feast days, and
community belonging. The mission station thus became a comprehensive social institution. This gave Catholicism an
enormous advantage in a society undergoing rapid administrative transformation.

Education was especially consequential. Mission schooling could open routes into clerical, teaching, and administrative
employment. As colonial administration increasingly relied on schooling for the formation of intermediaries, religious
affiliation and educational opportunity became intertwined. That did not mean every convert acted cynically. It did mean that
baptism and schooling could have social consequences beyond personal belief. The growth of a Catholic elite in the later
colonial period reflected both evangelization and institutional opportunity.

Rwandan catechists were central to this expansion. Europeans were too few to evangelize the countryside directly at scale.
Catechists translated Christian teaching into Kinyarwanda, prepared candidates for baptism, led prayers, taught children, and
sustained communities between priestly visits. Their role complicates any narrative that depicts Christianization as a one-
directional action of Europeans upon passive Africans. Catholicism became socially Rwandan because Rwandans reproduced
it in households, schools, catechetical networks, vocations, and local devotional life.

4.3 The colonial turn toward the court and the problem of ethnic discourse

By the 1920s and 1930s, the relationship between Catholic mission, colonial administration, and the royal-political elite
changed significantly. Belgian rule after World War | expanded administrative intervention and formalized systems of
schooling and chiefly authority. Missionaries increasingly sought the conversion of elites, and Catholic education became
influential in forming future administrators and political actors. The conversion of members of the court and chiefly class
transformed Catholicism from a religion that could be perceived as socially marginal into a powerful component of elite life.
Mwami Mutara 111 Rudahigwa's later Catholic commitment, including the 1946 dedication of Rwanda to Christ the King,
symbolized how far the relationship had changed (Carney, 2013).

This success was accompanied by a serious intellectual and moral problem. Missionary ethnography and colonial
administration participated in the hardening of Hutu and Tutsi into increasingly racialized political categories. Social identities
that had older precolonial histories were recast through European racial theories, including versions of the so-called Hamitic
hypothesis. Schools and administrative practices helped make those categories more bureaucratically consequential. Scholars
disagree about the precise weight that should be assigned to missionaries, colonial officials, the court, and precolonial
structures in this process, but strong evidence rejects two opposite simplifications: Europeans did not invent all social
differentiation from nothing, yet colonial and missionary classification did not merely neutrally record an unchanged ancient
reality (Vansina, 2004; Carney, 2013; Longman, 2010).

The ecclesiological consequence was grave. A church that preached baptism into one body could simultaneously operate
institutions in which racialized social categories shaped education, leadership expectations, and political imagination. This
contradiction did not automatically determine later violence, but it weakened the church's ability to form an alternative
Christian identity capable of relativizing ethnic hierarchy. The lesson is central to this book's genealogy: doctrinal orthodoxy
can coexist with social practices that deny the ethical implications of the doctrine being confessed.

4.4 From elite alignment to the late-colonial political crisis

In the 1950s the Catholic field itself became divided over political and social change. New educated Hutu elites challenged the
structures that had favored Tutsi chiefs and political dominance. Some missionaries and clergy increasingly sympathized with
demands for Hutu social advancement, while other Catholic actors retained different political relationships. Bishop André
Perraudin's interventions became especially influential in the late-colonial debate, but it is inaccurate to reduce the whole
Catholic Church to one coherent political strategy. Clergy, missionaries, laity, and institutions were not monolithic (Carney,
2013).

The 1959 revolution and the transition to independence therefore took place within a society in which Catholic institutions had
helped educate people on multiple sides of the conflict. The Church's massive social reach made neutrality difficult. Political
movements recruited from Catholic schools and networks; clerical statements carried public weight; and missionary
interpretations of social injustice could enter political argument. The Catholic Church did not single-handedly cause the
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revolution, nor can its role be excluded from the transformation. Its institutional position meant that shifts in ecclesiastical
sympathy could have political effects far beyond parish life (Linden & Linden, 1977; Carney, 2013).

4.5 Institutional growth and inherited theological structure

Genealogically, Catholicism in Rwanda remained part of the Roman Catholic communion rather than becoming an
independent national church. It reproduced the global Catholic structure of bishops in communion with Rome, diocesan and
parish organization, sacramental priesthood, catechesis, religious orders, and a theology in which Scripture is read within
Sacred Tradition and the teaching office of the Church. Indigenous clergy and bishops gradually replaced missionary
dependence, but institutional indigenization did not alter the communion’s basic authority structure.

This distinction matters because local cultural identity and institutional authority are separate questions. A Catholic parish can
be entirely Rwandan in clergy, music, language, and community leadership while remaining genealogically and juridically
Roman Catholic. Conversely, the fact that Catholicism arrived through European missionaries does not make its biblical
claims false by origin. The theological evaluation must address doctrine itself. The later Sola Scriptura assessment will
therefore distinguish the historic Christian truths Catholicism confesses, including the Trinity, incarnation, bodily resurrection,
and moral seriousness of discipleship, from those doctrines and authority claims that this book has already shown to exceed
the demonstrable apostolic pattern.

5. Protestant Missions: Bethel, Presbyterian Development, and Anglican Expansion
5.1 The Bethel Mission and the root of the Presbyterian Church in Rwanda

The first durable Protestant trajectory began in 1907 through Lutheran missionaries of the German Bethel Mission. The
Presbyterian Church in Rwanda (Eglise Presbytérienne au Rwanda, EPR) identifies this work as its institutional beginning.
Mission stations included Zinga, Rukira, Kirinda, Rubengera, Nyanza, Remera-Rukoma, and Cyangugu, although the location
and durability of individual stations changed over time. World War | disrupted the German mission dramatically. When
German missionaries departed, Adventists temporarily occupied some of the abandoned facilities between 1919 and 1921.
Thereafter the Belgian Society of Protestant Missions in the Congo assumed responsibility for important stations, particularly
Kirinda, Remera, and Rubengera (Eglise Presbytérienne au Rwanda, n.d.).

This sequence illustrates why denominational genealogy cannot be inferred from temporary property use. Adventists occupied
former Lutheran sites, but the Presbyterian church did not thereby become Adventist, nor did Adventism become a branch of
the later EPR. The mission compounds changed hands because of war and colonial reallocation. The theological and
institutional line that eventually became EPR continued through the Belgian Protestant mission rather than through Adventist
doctrine.

Protestant work initially grew more slowly than Catholicism, partly because Catholic institutions already possessed greater
numerical and educational reach, and partly because colonial mission arrangements tended to produce territorial spheres of
influence. Yet Protestant missions contributed their own schools, Bible teaching, catechists, and emerging leadership. The
EPR's later self-government reflected a wider twentieth-century transition from foreign mission society to indigenous church.
The church became autonomous in 1959, just before national independence, and developed Presbyterian governance in which
elders, pastors, synods, and representative structures rather than episcopal succession form the institutional pattern (World
Council of Churches, n.d.-a).

5.2 Protestantism and Bible-centered identity

The Reformed and Presbyterian heritage placed strong emphasis on Scripture, preaching, catechesis, and disciplined
congregational life. In Rwanda, that theological inheritance interacted with mission education and the later East African
Revival. It also produced a different ecclesiastical culture from Catholic sacramental hierarchy. Yet Protestant identity should
not be romanticized as automatically immune to the same political and ethnic pressures that affected Catholic institutions. By
the late colonial and postcolonial periods, Protestant churches also became embedded in local power structures and were tested
by ethnic politics. The existence of a Reformation genealogy does not guarantee ongoing reformation by the Word.

5.3 The Anglican route: Uganda, Gisaka, and Gahini

Anglican Christianity entered through a different route. Church Missionary Society personnel connected to Uganda explored
and evangelized eastern Rwanda during the 1910s. Sources differ depending on whether they date first exploratory contact,
work in Gisaka, or the first permanent station. The World Council of Churches records evangelistic work by two CMS
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missionary doctors in 1914-1916; Rwandan heritage sources identify work in Gisaka by 1922; and Anglican institutional
histories conventionally date the first enduring Ruanda Mission station at Gahini to 1925. These dates are complementary
rather than contradictory when the stages are distinguished (Anglican Communion Office, n.d.; World Council of Churches,
n.d.-b).

Gahini became more than a mission station. It developed as a center of evangelism, education, medical mission, and later
revival. Anglicanism brought episcopal government and the liturgical heritage of the Church of England, but in the Rwandan
context it also became strongly evangelical through the Ruanda Mission and the East African Revival. This combination
would give Rwandan Anglicanism a distinctive identity: formally episcopal and globally Anglican, yet deeply shaped by
conversionist preaching, testimony, small fellowship networks, holiness, and lay revival spirituality.

5.4 Indigenous leadership and autonomy

The institutional movement toward indigenous leadership was gradual. Anglican Communion and World Council of Churches
histories date the appointment of the first Rwandan bishop to 1965; Rwandan Anglican historical summaries identify Adoniya
Sebununguri as the first Rwandan bishop and place the establishment of the first Rwandan diocese and his episcopal
leadership in 1966. The distinction is best understood as appointment and institutional implementation across 1965-1966
rather than as a contradiction. The church then functioned within a regional province including Rwanda, Burundi, and Boga-
Zaire. In 1992 the Rwandan church became an autonomous province of the Anglican Communion, and in 2019 it adopted the
name Eglise Anglicane du Rwanda in place of the earlier provincial designation. These changes represent institutional
reorganization and national autonomy, not a theological rupture from Anglicanism (World Council of Churches, n.d.-b;
Anglican Communion Office, n.d.).

Presbyterian and Anglican trajectories also demonstrate how "Protestant" can conceal major differences. EPR is governed
through Presbyterian representative structures; Anglicanism retains bishops and historic liturgy; both inherit Reformation
principles but differ on polity, sacraments, and ecclesial tradition. The East African Revival crossed some of those boundaries
by creating a transdenominational evangelical fellowship whose primary identity was not ecclesiastical office but conversion,
repentance, testimony, and "walking in the light."

Table 2. Major early mission trajectories and their Rwandan institutional descendants

Global parent / Entry or consolidation in Principal route / early Later Rwandan institutional .
o ) F Genealogical type
mission line Rwanda nodes expression

Roman Catholic,
Missionaries of Africa
(White Fathers)

German Lutheran Bethel

Mission, later Belgian
Protestant mission

Seventh-day Adventist
mission

Church Missionary
Society / Ruanda
Mission

East African Revival

Danish Baptist mission

Swedish Free Mission
Pentecostal line

Congolese Baptist and
Conservative Baptist
mission

Open Christian Press

1900

1907; reorganization after

World War |

1919; permanent stations
from 1921

contacts 1910s-1922;
Gahini 1925

late 1920s-1930s

1939

early 1940s

1960s

Great Lakes Catholic
mission network; Save

Zinga, Kirinda, Rubengera,

Remera

Temporary use of former
Bethel stations; Gitwe,
Rwankeri

Uganda and eastern
Rwanda; Gahini

Rwanda-Uganda networks;

Gahini and related
fellowships

Nyantanga, southern
Rwanda

Eastern Congo to western
Rwanda

DRC to Gisenyi and
Ruhengeri

Roman Catholic dioceses and
parishes in Rwanda

Eglise Presbytérienne au Rwanda

Seventh-day Adventist Church,
Rwanda Union and
conferences/fields

Eglise Anglicane du Rwanda

Balokole fellowships within
Anglican and other Protestant
churches

UEBR/UBCR

ADEPR

Association of Baptist Churches in
Rwanda
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Direct missionary establishment within a
global communion

Mission succession and later indigenous
Presbyterian autonomy

Independent denominational mission, not
descent from Bethel theology

Anglican missionary establishment and
later national provincial autonomy

Revival and transdenominational
renewal, not a new parent denomination

Direct Baptist mission and church-
planting lineage

Pentecostal missionary transmission

followed by indigenous institutional
consolidation

Distinct Baptist missionary line parallel
to UEBR
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6. The East African Revival: Rwanda as a Center of Renewal Rather Than a New
Denomination

6.1 Origins across Rwanda-Uganda networks

Few movements have shaped Rwandan Protestant spirituality as deeply as the East African Revival. It emerged during the late
1920s and 1930s from relationships across Uganda and Rwanda, especially within the evangelical world of the Church
Missionary Society and Ruanda Mission. Traditional narratives emphasize the partnership between the English missionary
doctor Joe Church and the Ugandan Christian Simeon Nsibambi, their concern over spiritual nominalism, and the development
of fellowship patterns centered on repentance, confession, assurance of salvation, and practical holiness. Gahini became one of
the movement's most important early centers, but recent scholarship warns against telling the story as the achievement of one
European missionary. African lay initiative, cross-border Kinship, women, teachers, evangelists, and local fellowship networks
were indispensable to the Revival's spread (Bruner, 2017; Kling, 2020; Wild-Wood, 2021).

The movement's common name, Balokole, from the Luganda term for "saved people,” expresses its conversionist identity.
Revivalists insisted that nominal church membership, baptism, or social respectability did not substitute for personal
repentance and living faith in Christ. They spoke of "walking in the light," a phrase drawn from 1 John 1:7, and used public
testimony and mutual confession to expose hidden sin. Restitution, reconciliation, marital faithfulness, honesty in work, and
renunciation of corruption were treated as fruits of conversion rather than optional additions to belief.

6.2 Reform from within the mission churches

Genealogically, the Revival must not be confused with classical Pentecostalism. It arose within Anglican and related
Protestant mission churches and did not initially organize itself as a separate denomination. Revival fellowships could function
as an ecclesiola within the church, a community of the awakened inside a larger institution. Their meetings, traveling teams,
songs, testimonies, and disciplined relationships created strong bonds that sometimes rivaled formal parish structures but
generally sought to renew rather than abandon the parent church (Wild-Wood, 2021).

This distinction helps explain the Revival's enduring influence. It could cross diocesan and national borders without needing to
create a parallel sacramental institution. It gave lay people a spiritual vocabulary with which to evaluate clergy and nominal
Christians. It also provided women greater moral and testimonial visibility than many formal church structures allowed.
Revivalists could therefore criticize institutional Christianity from inside it, appealing to conversion and holiness rather than to
a new episcopal succession.

6.3 Confession, holiness, and the risks of spiritual elitism

The Revival corrected real weaknesses. It exposed the danger of identifying Christianity with school attendance, sacramental
status, denominational membership, or respectable public identity. It stressed the new birth, repentance, restitution, prayer,
Bible reading, fellowship, and practical obedience. These emphases correspond strongly with the apostolic insistence that faith
without transformed life is dead and that believers should confess sin, forgive one another, and walk in truth (James 2:14-26; 1
John 1:5-10).

Yet the same practices could become distorted. Public confession could pressure believers to disclose private matters without
pastoral wisdom. Strong in-group language could create a division between the "saved" and ordinary church members that
confused assurance with spiritual superiority. Holiness teaching could drift toward perfectionist expectations that understate
the ongoing struggle with sin described in Galatians 5:16-17 and 1 John 1:8. Historically, therefore, the Revival should be
honored as a major evangelical renewal while still being measured by Scripture rather than romanticized as a pure recovery of
apostolic Christianity.

6.4 The Revival and ethnic identity

One of the Revival's most significant social contributions was its transnational Christian identity. Balokole networks linked
Rwandans, Ugandans, Burundians, Kenyans, Tanzanians, Congolese, and others across boundaries that colonial
administrations and nationalist politics were hardening. Revival language of brothers and sisters "in the light" could challenge
ethnic and national absolutism. Wild-Wood (2021) notes that the movement's transnational fellowship functioned as a critique
of ethnonationalist ideologies.

The later genocide nevertheless demonstrates that revival influence did not automatically immunize churches or individuals
from ethnicized politics. Theologically, this is not a contradiction in the gospel but a judgment on inconsistent discipleship. A
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movement may teach reconciliation faithfully while members fail to live it. The historical question must therefore examine
both doctrine and embodiment. The existence of Balokole spirituality inside Rwandan Protestantism is evidence of a strong
counter-tradition to ethnic hatred, not evidence that all revival-associated communities resisted the violence of 1994,

7. Seventh-day Adventism: Sabbath Identity, Institutions, and Growth
7.1 Entry after World War |

Seventh-day Adventism entered Rwanda through a route distinct from both Catholic and Reformed missions. Belgian
missionary David Elie Delhove and Swiss missionary Henri Monnier arrived in 1919 in the immediate aftermath of World
War I. They temporarily occupied several former Bethel Mission stations, including Rubengera, Kirinda, and Remera, under
the new Belgian administrative order. When those sites were assigned to the Belgian Protestant mission, Adventists
established their own permanent centers. Gitwe became a major southern mission station in January 1921, while Rwankeri
developed in the northwest during the same year (Encyclopedia of Seventh-day Adventists, 2021a, 2021b).

The distinction between 1919 and 1921 is important. The former marks Adventist entry and mission activity; the latter marks
durable institutional settlement at sites that became identified with the denomination. The church expanded through schools,
medical work, literature, lay evangelism, and the training of Rwandan workers. Rwankeri, Gitwe, and later Ngoma/Mugonero
became important centers. Adventist sources also credit Monnier with substantial Kinyarwanda language and translation work,
illustrating again how denominational growth depended on linguistic adaptation and local coworkers rather than imported
preaching alone.

7.2 Education, health, and lay evangelism

Adventist mission combined evangelism with schooling and health care in a pattern common to the denomination globally.
Dispensaries and later medical institutions extended the church's presence beyond Sabbath worship. Schools created networks
of teachers and students, while lay evangelistic campaigns enabled expansion beyond the limited number of foreign
missionaries. Adventist histories describe amavuna evangelistic initiatives and the early ordination of Rwandan pastors in the
1930s. Whatever the exact statistical claims preserved in denominational memory, the broader pattern is secure: indigenous
teachers, lay evangelists, and pastors became essential to expansion well before national independence.

7.3 Distinctive doctrine: Scripture, Sabbath, prophecy, and remnant identity

Contemporary Seventh-day Adventism officially affirms the Trinity, the full deity and humanity of Christ, salvation in Christ,
baptism by immersion, the Lord's Supper, and the authority of Scripture. Its global Fundamental Beliefs describe Scripture as
the supreme and authoritative revelation of God's will. At the same time, Adventism maintains distinctive teachings about the
seventh-day Sabbath, the heavenly sanctuary and investigative judgment, the eschatological remnant, and the prophetic
ministry of Ellen G. White. The General Conference states that White's writings have prophetic authority while also affirming
that the Bible remains the standard by which teaching and experience must be tested (General Conference of Seventh-day
Adventists, n.d., 2015).

In Rwanda, the seventh-day Sabbath became an especially visible marker of denominational identity. It distinguishes
Adventists not merely by worship schedule but by a theological claim that the fourth commandment remains binding in its
seventh-day form for Christians. The later biblical assessment will acknowledge the enduring creation principle of rest and
worship while asking whether the New Testament imposes seventh-day observance as a covenantal obligation upon the
Church. The answer matters because a practice can be spiritually valuable without functioning as a required mark of the new
covenant.

7.4 Growth and contemporary significance

The 2022 census classified 12.17 percent of Rwanda's resident population as Adventist, making Adventism one of the
country's largest explicitly identified Christian categories (NISR, 2023). This level of presence reflects more than a century of
institutional continuity. Adventist schools, health institutions, publishing, youth ministries, and local congregations have
created a durable social ecology. The denomination is therefore not a peripheral restorationist curiosity in Rwanda but a major
national communion whose distinctive doctrines have shaped family life, education, diet, Sabbath economics, and
eschatological teaching across generations.
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8. Baptist and Wider Evangelical Traditions: More Than One Baptist Genealogy
8.1 Danish mission and the Union of Baptist Churches

Baptist Christianity in Rwanda did not enter through one single institutional line. The Union of Baptist Churches in Rwanda,
also known through the French abbreviation UEBR and English UBCR usage, traces its missionary beginnings to 1939 when
missionaries from Denmark began evangelistic work. The first church was established at Nyantanga Hill in what is now
Nyaruguru District in southern Rwanda. From there congregations spread into other regions and eventually organized into a
national union (Union of Baptist Churches in Rwanda, n.d.).

This trajectory carried classic Baptist emphases: the authority of Scripture, personal conversion, believer's baptism,
congregational life, evangelism, and the Lord's Supper. Baptist mission also developed educational and social ministries. Its
southern geographic root illustrates again how denominational presence became regionally patterned by where missions first
secured durable communities.

8.2 A separate Congolese-linked Baptist line

A second significant Baptist genealogy arose through conflict and migration in the 1960s. The Association of Baptist
Churches in Rwanda traces its beginnings to a pastor from the Baptist Church in Congo and missionaries of the Conservative
Baptist Foreign Mission Society who entered Rwanda in the context of the 1964 conflict in what was then Congo/Zaire. They
began work in the northern region around Gisenyi and Ruhengeri in 1966, and the association was officially registered in 1967
(World Council of Churches, n.d.-c).

These two Baptist stories should not be merged into one origin myth. They belong to the same broad global Baptist family but
represent parallel missionary transmissions into Rwanda: a Danish-linked southern trajectory beginning in 1939 and a
Congolese/Conservative Baptist northern trajectory beginning in the 1960s. Their later relationships belong to the history of
Baptist cooperation and denominational networks, not to a single parent-child descent inside Rwanda.

8.3 Evangelical networks beyond Baptist institutions

The category "evangelical” is broader than Baptist. Anglican revivalists, Presbyterian renewal groups, independent Bible
churches, university ministries, missionary agencies, and later transdenominational networks all contributed to an evangelical
field defined more by conversion, Scripture, evangelism, and the centrality of Christ's saving work than by one polity. After
1994, this wider evangelical ecosystem expanded further through returnees, theological colleges, parachurch organizations,
radio, conferences, and international partnerships.

This breadth requires analytical discipline. Not every evangelical ministry is Pentecostal, and not every Pentecostal church is
organizationally independent. Some evangelical bodies practice infant baptism; Baptists do not. Some are episcopal; others are
congregational or presbyterian. Some affirm continuation of charismatic gifts; others are cautious or cessationist.
"Evangelical” therefore describes a theological and devotional orientation, not a single Rwandan denomination.

9. Pentecostalism and ADEPR: From Cross-Border Mission to a National
Pentecostal Communion

9.1 The Congolese-Swedish route into western Rwanda

Pentecostalism entered Rwanda through regional networks rather than by a single direct transplantation from the United
States. The most consequential institutional trajectory became the church now known as ADEPR, the Pentecostal Church of
Rwanda. Its own historical account places its beginnings in the 1940s in western Rwanda and connects the movement to
Swedish Free Mission missionaries who came through the Belgian Congo. This route is genealogically important. The
immediate parent environment was the Scandinavian Free Mission and Pentecostal world already operating in Central Africa,
while the geographical bridge into Rwanda was eastern Congo rather than a direct mission from North America (ADEPR
Church, n.d.-a).

ADEPR's institutional memory associates the early work with Alvar Lindskog and his wife, who ministered in a multilingual
border environment in which interpreters and African coworkers were indispensable. The first Rwandan baptism remembered
in ADEPR's history took place on 31 January 1943, when Ludoviko Sagatwa was baptized. The significance of such a date is
not that one baptism created a national denomination overnight, but that a durable local Pentecostal community was beginning
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to form. Evangelism spread through preaching, testimony, healing prayer, itinerant ministry, and congregational planting,
especially in western Rwanda before extending nationally.

The movement's early cross-border character also corrects an overly national narrative. Western Rwanda, eastern Congo,
Burundi, and Uganda formed a religious corridor through which missionaries, refugees, traders, converts, songs, books, and
revival practices moved repeatedly. Pentecostalism's growth therefore depended on porous regional networks long before later
language about globalization became common. The same transnational pattern would reappear after 1994 when returnees and
diaspora Christians brought new charismatic ministries into Rwanda.

9.2 From foreign mission to indigenous leadership

During the 1960s the Swedish Free Mission relationship was reorganized and the Rwandan Pentecostal churches increasingly
passed into indigenous leadership. ADEPR's later name, adopted in 1983, signaled a mature national structure rather than a
loose foreign mission outpost. The transition should be classified as institutional indigenization and consolidation within a
Pentecostal lineage, not as a theological schism from Christianity as such. Rwandan pastors, evangelists, women, youth,
choirs, lay leaders, and local congregations became the principal carriers of expansion.

ADEPR subsequently developed a dense nationwide network of local churches, schools, social ministries, and administrative
structures. Its current institutional architecture includes a High Council, Pastoral Council, Executive Committee, ministries for
evangelism, education, social development, finance, ethics, audit, and specialized groups within church life. This bureaucratic
development illustrates a recurring pattern in the genealogy of revival movements. A movement may begin with mobile
evangelism and informal spiritual authority, then require constitutions, property systems, ministerial standards, accounting,
disciplinary procedures, and representative bodies as it expands. Institutionalization is not inherently spiritual decline. It can
provide accountability and continuity, although it can also create new struggles over office, money, succession, and power.

9.3 ADEPR doctrine and classical Pentecostal identity

ADEPR's official doctrinal statement places it clearly within classical Trinitarian Pentecostalism. It affirms the Holy Bible as
the Word of God, salvation through faith in Jesus Christ, one Almighty God in the Trinity, the fall of humanity, the
incarnation, death and resurrection of Christ, Christ's headship over the Church, believer's baptism by immersion, baptism in
the Holy Spirit, the universal priesthood of believers, the gifts of the Spirit, holiness, divine healing, the Lord's Supper as
memorial, the second coming of Christ, resurrection, judgment, and eternal destiny (ADEPR Church, n.d.-b).

This doctrinal profile distinguishes ADEPR from several later movements that may share Pentecostal worship style while
denying classical Trinitarian confession or elevating a founder's revelation above Scripture. It also reveals both continuity and
distinctiveness. ADEPR shares the evangelical gospel, believer's baptism, and mission emphasis of many Baptist and free-
church traditions, but gives more explicit place to post-conversion Spirit baptism, charismatic gifts, prophecy, healing, and
expectation of supernatural intervention. Its official eschatology is premillennial and treats the return of Christ as the blessed
hope of believers.

The biblical-theological questions are therefore more specific than whether Pentecostal worship is emotionally expressive.
Scripture clearly teaches the continuing activity of the Holy Spirit, spiritual gifts, prayer for the sick, congregational
edification, and the need to test prophecy (1 Corinthians 12:4-11; 1 Corinthians 14:1-33; James 5:13-16). The theological task
is to distinguish biblical continuation of the Spirit's gifts from claims that every believer must reproduce one experience, that
every sickness will be healed if faith is sufficient, or that contemporary prophecy can bind the conscience with authority
equivalent to Scripture.

9.4 Expansion, social presence, and denominational weight

ADEPR became one of Rwanda's most visible Protestant institutions. Its official website currently reports more than three
thousand local churches and describes a nationwide ministry in evangelism, education, socioeconomic development,
stewardship, accountability, and social care (ADEPR Church, n.d.-a). ADEPR also states a membership figure based on its
reading of the 2022 census. That self-reported figure should not be substituted for the published NISR national table, which
aggregates ADEPR within the broader Protestant category. The census microdata coding separately identifies ADEPR in the
public sample, but NISR explicitly warns that the unweighted public-use sample case percentages must not be interpreted as
population summary statistics. For national comparison, the official thematic report's published categories are therefore the
more defensible source (NISR, 2023).

Pentecostal growth has altered the meaning of Protestantism in Rwanda. Earlier Protestant presence was associated primarily
with Reformed, Anglican, Adventist, and Baptist mission institutions. By the late twentieth and early twenty-first centuries,
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Pentecostal worship, prayer, healing expectations, contemporary music, evangelistic crusades, youth ministries, and
charismatic vocabulary had become influential far beyond explicitly Pentecostal denominations. This diffusion prepared the
ground for newer charismatic networks whose authority structures were less denominational and more centered on founders,
media, urban congregations, and transnational ministries.

10. Christianity, Power, Ethnicity, and the Road to the 1994 Genocide Against the
Tutsi

10.1 From missionary churches to national institutions

By independence in 1962, Christianity was no longer an external missionary presence at the margins of Rwandan society.
Catholic, Anglican, Presbyterian, Adventist, Baptist, and emerging Pentecostal churches had schools, clinics, clergy,
catechists, congregations, land, publishing and teaching networks, and relationships with political authority. Their social
power gave them opportunities for moral witness, but it also created vulnerability to political capture. Clergy and laity
inhabited the same society as civil administrators, party activists, teachers, soldiers, businesspeople, and local leaders. Church
institutions could therefore reproduce political divisions even while their doctrinal texts preached unity in Christ.

The relationship between churches and political power differed by denomination and period, and any account that treats "the
Church™ as one actor is misleading. Roman Catholicism possessed the greatest institutional weight and the deepest historical
relationship with the colonial and early postcolonial state. Protestant churches varied in size, region, foreign partnerships, and
political access. Revival networks sometimes challenged ethnic and status distinctions, while denominational hierarchies could
become entangled with them. The same institution might contain leaders who accommodated discriminatory politics, others
who spoke against violence, ordinary Christians who conformed, and believers who resisted at personal cost.

Timothy Longman's detailed study argues that the close integration of Christian institutions with political and social authority
contributed to the vulnerability of churches in 1994. Christine Schliesser similarly identifies several recurrent factors in the
pre-genocide crisis: close church-state relationships, accommodation of ethnic policies, internal power struggles, and
theologies of obedience that could discourage responsible resistance. Both analyses require an important qualification:
institutional complicity does not mean that every Christian, parish, pastor, priest, nun, bishop, or denomination acted
identically. Historical responsibility must be located at the level of particular structures, decisions, teachings, actions, and
omissions rather than assigned indiscriminately (Longman, 2010; Schliesser, 2018).

10.2 Ethnic classification and Christian institutions

Mission Christianity entered a society in which Hutu, Tutsi, and Twa identities already existed, but colonial administration and
missionary ethnology helped harden those categories into more rigid political and racialized classifications. Catholic schools
and seminaries initially favored sections of the Tutsi elite under assumptions that portrayed Tutsi as naturally suited to rule. By
the late colonial period, significant Catholic actors shifted toward Hutu social and political claims. The result was not simply a
church inventing ethnicity from nothing. Rather, missionary theories, colonial administration, court politics, socioeconomic
inequalities, and local identities interacted in ways that progressively transformed flexible and unequal social categories into
politicized identities with institutional consequences (Carney, 2013; Linden & Linden, 1977; Vansina, 2004).

The late colonial Catholic shift is especially important because it demonstrates how ecclesial alignment can change while the
institution remains the same. The church that had once legitimized a Tutsi-centered monarchical order became involved in the
social revolution that displaced it. Catholic education produced leaders on opposing sides of the political transformation. Some
clergy advocated social equality; others reproduced ethnic generalizations. Theologically, the problem was not concern for
injustice. Scripture requires defense of the oppressed. The problem arose when justice was framed through collective ethnic
guilt, political essentialism, or discriminatory exclusion rather than equal human dignity and individual moral responsibility.

Protestant institutions were not outside this environment. Their smaller size sometimes reduced direct political influence, but
members still lived within state systems, local administrations, schools, and ethnic networks. Revival language offered a
powerful alternative identity in Christ, yet the very need for such an alternative demonstrates how strong inherited ethnic
loyalties could remain. By the 1990s, the decisive question was no longer whether Rwanda was statistically Christian. It was
whether Christian confession had penetrated deeply enough to govern conscience when state propaganda, local pressure, fear,
obedience, and ethnic hatred demanded the opposite.
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10.3 The genocide and the collapse of nominal Christian security

The genocide against the Tutsi began in April 1994 in the context of war, political crisis, and organized extremist
mobilization. Over approximately one hundred days, Tutsi civilians and many others who opposed the killings were murdered
on a massive scale. Churches were among the places to which people fled because earlier violence had created an expectation
that sacred buildings might provide refuge. In numerous locations, however, churches became sites of massacre. Longman's
research documents the participation or cooperation of some clergy, lay leaders, and church-connected local elites, while also
recording Christian opposition and rescue. The tragedy therefore struck at the credibility of Rwandan Christianity precisely
because a population that widely identified as Christian could participate in, tolerate, or fail to resist organized mass murder
(Longman, 2010).

The phrase "the churches participated" must be used with analytical care. Buildings did not kill, and denominations did not act
through one centralized decision. Responsibility belonged to identifiable persons and institutional failures. Some leaders
promoted ethnic politics, some remained silent, some handed over people seeking protection, and some directly participated in
violence. Other Christians hid victims, transported people to safety, refused orders, denounced killers, or died with those they
protected. The evidence therefore excludes two opposite distortions: Christianity as socially irrelevant to the genocide, and
Christianity as uniformly genocidal.

Jennie Burnet's study of rescue illustrates this complexity at the level of individual action. Sister Félicité Niyitegeka, a
Catholic religious sister at the Saint Pierre Pastoral Center in Gisenyi, protected people and refused opportunities to save
herself when those under her care were threatened. She was killed with them. Burnet also documents Muslim and other
rescuers, warning against the simple assumption that religious piety automatically predicts rescue. The theological significance
is more precise: Christian faith supplied some believers with language, communities, and moral convictions for resistance, but
institutional affiliation by itself did not guarantee obedience to the gospel (Burnet, 2023).

10.4 Confession, institutional repentance, and differentiated responsibility

After 1994, churches faced the question of how institutions that preached reconciliation could confess their own failures.
Some denominations issued statements of repentance, undertook internal reflection, and reorganized leadership. The
Presbyterian Church's 1996 Detmold Confession became one documented example of institutional acknowledgment of guilt.
Schliesser's study interprets this as part of a wider transition toward a theology of reconciliation, while also warning that
reconciliation language can become inadequate if it emphasizes mercy and peace without sufficient truth and justice
(Schliesser, 2018).

Roman Catholic reflection likewise developed over time. In 2017 Pope Francis, receiving the president of Rwanda, expressed
profound sorrow for the genocide against the Tutsi and implored God's forgiveness for the sins and failings of members of the
Church, including clergy and religious who had succumbed to hatred and violence and betrayed their evangelical mission. The
wording matters. It acknowledges grave Christian failure without reducing every member of the Catholic Church to a
perpetrator or claiming that genocide flowed from Catholic doctrine itself (Holy See Press Office, 2017).

A biblical theology of institutional repentance must resist both denial and inherited collective condemnation. Scripture
repeatedly holds communities responsible for tolerating evil and calls churches to repent where they have departed from truth
(Revelation 2:4-5; Revelation 2:20-23). Yet guilt is not transmitted mechanically to innocent people merely because they share
an institutional label. Repentance requires truthful naming of actual sin, restitution where possible, disciplined memory, and
transformed practice. It is weakened when confession becomes either self-protective abstraction or indiscriminate accusation.

11. Post-1994 Reconstruction: Established Churches, Returnees, and a New
Charismatic Landscape

11.1 A religious crisis that did not produce mass secularization

The genocide produced a profound crisis of trust in established churches, especially where clergy or church institutions had
been implicated. Yet Rwanda did not undergo a simple transition from Christianity to secularism. Anne Kubai and Andrea
Grant show that the post-genocide religious field was reconfigured rather than emptied. Established churches rebuilt
leadership and institutions; Pentecostal and charismatic churches expanded; returnees introduced congregational forms shaped
in Uganda, Kenya, Congo, Tanzania, Burundi, Europe, and North America; independent ministries multiplied; and
transnational networks became increasingly important (Grant, 2018; Kubai, 2007).
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Several forces converged. Millions of people experienced bereavement, displacement, trauma, return, and economic
disruption. Established denominational loyalties had been morally shaken. Urbanization accelerated. Returnees brought
different worship styles, languages, and church models. Global Christian television, music, publishing, conferences, and later
internet media exposed Rwandans to new Pentecostal and evangelical currents. In this environment, churches that emphasized
new birth, healing, deliverance, prophecy, personal testimony, youth participation, entrepreneurship, and immediate spiritual
experience could grow rapidly.

The growth of new churches should not be reduced to emotional reaction after trauma. Some congregations built durable
institutions, schools, development agencies, theological programs, and international networks. Some addressed real pastoral
needs neglected by older churches. Others reproduced familiar problems of personalism, financial opacity, competition,
untested prophecy, and doctrinal shallowness. Post-genocide expansion therefore produced genuine renewal and new forms of
fragmentation at the same time.

11.2 Restoration language and new apostolic ministries

One influential post-genocide pattern was the adoption of restoration language. The Evangelical Restoration Church provides
a primary-source example. Its statutes, adopted in the mid-1990s and later published in Rwanda's official legal framework,
place the movement's self-understanding explicitly within the devastation of genocide and the imagery of Ezekiel 37. The
church identifies Apostle Yoshua Ndagijimana Masasu with a restoration vision in which Rwanda's spiritual and social
desolation was to receive new life through the gospel. Whatever theological judgment is made about the use of the title
"apostle,” the source documents a distinctly post-genocide ecclesial identity: the movement did not simply transplant an older
denomination but framed itself as a restoration ministry responding to national catastrophe (Evangelical Restoration Church,
2006).

Authentic Word Ministries and Zion Temple Celebration Centre illustrate another network model. The ministry identifies Paul
M. Gitwaza as its founder and senior spiritual leader, combines congregational worship with conferences and development
initiatives, and reports a transnational network of churches. Its Africa Haguruka conferences and media platforms show how a
Rwanda-based ministry can participate in continent-wide charismatic circulation rather than functioning only as a local parish
system (Authentic Word Ministries, n.d.). Such organizations are genealogically related to global neo-Pentecostal and
apostolic-prophetic Christianity but should not be treated as identical to ADEPR or other classical Pentecostal denominations.

11.3 Healing, deliverance, prophecy, and the problem of authority

Post-1994 charismatic Christianity placed renewed emphasis on healing and deliverance. In a society shaped by trauma,
illness, poverty, family disruption, and fear, churches that named spiritual conflict and offered intensive prayer often addressed
dimensions of suffering that more institutional forms of pastoral care had not adequately engaged. Scripture does not require
Christians to choose between prayer and responsible medical or psychological care. Jesus healed the sick, the apostles prayed
for healing, and the church is instructed to pray for the afflicted (Luke 4:38-40; James 5:13-16).

The difficulty arises when every illness, economic setback, infertility, family conflict, or psychological condition is assigned
to demons without careful discernment, or when ministers claim unique spiritual power that cannot be questioned. The New
Testament gives no individual prophet or apostle after the foundational apostolic witness immunity from testing. Prophecy is
to be evaluated, spirits are to be tested, leaders are accountable to moral qualifications, and even impressive signs do not
validate a false gospel (1 Corinthians 14:29; 1 John 4:1-3; Matthew 7:21-23). Rwanda's charismatic growth therefore raises
the same authority question that has accompanied Christian division throughout the wider genealogy: who has the right to
speak for God, and by what standard is that speech judged?

11.4 Prosperity teaching and the entrepreneurial church

A further current in contemporary Rwanda is the global prosperity or Word of Faith family of teachings. Not every
charismatic church teaches prosperity theology, and not every sermon about work, generosity, business, development, or
God's provision is a prosperity sermon. The problematic doctrine appears when material wealth or physical health is treated as
a guaranteed covenant right, financial giving is presented as a mechanism for obtaining multiplied returns, positive confession
is assigned quasi-creative power, or poverty is interpreted mainly as evidence of defective faith.

Rwanda's development-oriented public culture and expanding urban middle class can make messages of aspiration,
entrepreneurship, and transformation attractive. Churches may legitimately encourage diligence, education, stewardship,
savings, business ethics, generosity, and care for the poor. Scripture commends productive work and warns against idleness (2
Thessalonians 3:10-12). Yet the apostolic gospel cannot be reduced to upward mobility. Jesus warns against storing life in
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possessions; Paul knew both abundance and deprivation; and the New Testament repeatedly portrays faithful believers
suffering without treating suffering as proof of inferior faith (Luke 12:15; Philippians 4:11-13; 1 Timothy 6:5-10).

11.5 Media, megachurches, and network Christianity

Radio, television, audio recordings, social media, livestreaming, mobile applications, and YouTube have reduced the
importance of geographical proximity in church formation. A Rwandan believer can now receive teaching daily from pastors
in Kigali, Lagos, Accra, Kampala, Nairobi, Kinshasa, London, Dallas, or Seoul. This creates a transdenominational religious
marketplace in which worship music, sermon forms, titles, prophetic vocabulary, fundraising techniques, leadership
conferences, and institutional models move faster than formal denominational relationships.

The megachurch and network model has genuine strengths. Large institutions can support education, relief, counseling,
publishing, missions, media, and specialized ministries at a scale unavailable to small congregations. The danger lies in the
centralization of identity around one charismatic founder. Where the church's name, theology, finances, succession, and public
credibility depend heavily on one person, New Testament patterns of plural accountability become especially important. The
question is not whether a church is large or uses modern technology. It is whether Christ remains the head, Scripture remains
the norm, leaders remain accountable, and ministry serves the flock rather than converting the flock into the platform of a
religious celebrity.

12. Branhamism and Restorationist Currents: The ""Message'" in Rwanda
12.1 Why Branhamism requires a separate category

Not every movement using Christian vocabulary belongs genealogically to ordinary Protestant denominationalism. The
churches often called "Message" churches or Branhamite assemblies trace their identity to the American healing evangelist
William Marrion Branham, whose ministry became internationally influential in the mid-twentieth-century healing revival.
Branham began within a Pentecostal environment and was initially received by many Trinitarian evangelicals and Pentecostals
because of healing campaigns. Over time, however, his preaching developed distinctive restorationist claims concerning
church ages, the "end-time Message," baptism exclusively in the name of Jesus Christ, the Godhead, serpent seed, and his own
prophetic role.

For genealogical purposes, Branhamism is therefore best described as a Christian-derived restorationist network that emerged
from the Pentecostal healing revival but developed doctrines that place it outside classical Trinitarian Pentecostal confession.
This classification does not assume that every local assembly is identical. Branhamist congregations are often decentralized,
and local pastors may emphasize different parts of Branham's recorded sermons. The common integrating authority is the
corpus of Branham's sermons and the conviction that his ministry restored an end-time message for the final church age.

12.2 A documented Congo-to-Rwanda transmission route

The precise first entry of Branham's teaching into Rwanda requires further archival evidence, and it would be irresponsible to
invent one founder or date. A verifiable contemporary source, however, documents at least one important route. Voice of God
Recordings, the principal organization distributing Branham's recorded sermons and related materials, identifies Raymond
Munyamakombe as its Rwanda office manager. In his published account, Munyamakombe states that he encountered the
"Message of the end time" in Bandalungwa, Kinshasa, in 1986, became established in a Message assembly there, and moved
to Rwanda in 1998, where he later served believers and became the VGR representative (Voice of God Recordings, n.d.-a).

This evidence establishes a documented DRC-to-Rwanda transmission through Kinshasa and a local VGR distribution
presence by the post-genocide period. It does not prove that no Branhamite believers or recordings were present in Rwanda
earlier. The distinction between "a documented route” and "the first route” is methodologically essential. Voice of God
Recordings now maintains a Rwanda office within a much wider Central African distribution network, and in 2024 it reported
the production of a Kinyarwanda recording in its Kigali studio, demonstrating continued vernacular dissemination of Branham
material.

12.3 The Godhead and the rejection of Nicene Trinitarianism

Voice of God Recordings' own teaching materials explicitly reject the doctrine that the one God eternally exists as three
distinct persons, Father, Son, and Holy Spirit. Their published study on "The Trinity" argues instead that Father, Son, and
Holy Spirit are manifestations or roles of the one God and presents the Nicene doctrine as an unbiblical post-apostolic
construction. The same material attributes the introduction of the Trinity to Constantine at Nicaea in 325. Historically, that
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account is inaccurate. Chapters 2 and 3 of this genealogy have already established that Trinitarian questions, baptismal triadic
language, worship of Christ, and reflection on Father, Son, and Spirit predate Constantine by centuries. Nicaea did not create a
three-person doctrine out of paganism; it addressed an existing dispute over the Son's relation to the Father, and the mature
pro-Nicene synthesis developed through decades of scriptural and theological controversy after 325.

Biblically, monotheism must be maintained without collapsing the personal distinctions Scripture itself makes. The Father
sends the Son, the Son prays to the Father, the Father loves the Son, the Son returns to the Father, and the Father and Son send
the Spirit. The baptismal commission names Father, Son, and Holy Spirit together, while apostolic benediction coordinates the
grace of Christ, love of God, and fellowship of the Spirit (Matthew 28:19; John 1:1-18; John 14:16-17; John 17:1-5; 2
Corinthians 13:13). The biblical doctrine is not three gods. It is one God whose revealed identity cannot be reduced to one
person merely acting in three temporary offices.

12.4 Jesus-name baptism

Branhamite teaching also insists that Christian baptism should be administered by immersion specifically in the name of the
Lord Jesus Christ and interprets "Father, Son, and Holy Spirit" as titles rather than the baptismal wording intended by Jesus.
The argument appeals to baptismal descriptions in Acts, where converts are baptized "in the name of Jesus Christ" or "in the
name of the Lord Jesus" (Voice of God Recordings, n.d.-b).

The Acts language unguestionably emphasizes allegiance to Jesus and distinguishes Christian baptism from John's baptism or
other ritual washings. Yet it does not cancel Christ's explicit commission to baptize disciples "in the name of the Father and of
the Son and of the Holy Spirit" (Matthew 28:19). The natural canonical reading receives both sets of texts: Christian baptism
is baptism into allegiance to Jesus Christ and into the triune name revealed by the risen Lord. A doctrine that uses Acts to
invalidate Matthew creates a contradiction that the texts themselves do not require.

12.5 Serpent seed and prophetic authority

Another distinctive Branham teaching is commonly called "serpent seed.” In its strongest form it interprets the fall narrative as
involving a sexual union between Eve and the serpent and connects Cain's lineage biologically to that event. Voice of God
Recordings continues to preserve "The Serpent's Seed" among its official Bible-study topics and distributes Branham's 1958
sermon of that title (Voice of God Recordings, n.d.-c). The doctrine cannot be established from Genesis. The text explicitly
says that Adam knew Eve and that she conceived and gave birth to Cain (Genesis 4:1). The New Testament's statement that
Cain was "of the evil one" describes moral and spiritual allegiance in a context contrasting righteous and hateful conduct, not a
biological paternity claim (1 John 3:10-12).

The deeper issue is authority. VVoice of God Recordings describes Branham as an exceptional divine witness and promotes his
sermons as the "Message of the hour." Whatever historical judgments are made about healing testimonies associated with
Branham's ministry, miracles or reported supernatural experiences cannot exempt doctrine from apostolic testing. Scripture
warns that even signs can accompany false claims, commands the testing of prophets, and declares that a contrary gospel must
be rejected regardless of the messenger's claimed supernatural origin (Deuteronomy 13:1-4; Galatians 1:8-9; 1 John 4:1).
Under Sola Scriptura, Branham's recorded sermons are historical and doctrinal sources to be examined, not a second canon by
which Scripture is interpreted.

13. Regulation and Governance of Faith-Based Organizations
13.1 From internal ecclesial order to public legal regulation

Rwanda's contemporary Christian genealogy is shaped not only by doctrine and mission but also by an increasingly detailed
legal framework for faith-based organizations. The state does not determine the truth of Christian doctrine, but it regulates the
legal entities through which churches own property, employ staff, construct buildings, collect funds, organize public
gatherings, and exercise recognized organizational rights. This distinction between theological authority and corporate legal
status is essential. A church may regard itself spiritually as constituted by Christ and the gospel while still operating in civil
society through a legal personality subject to public law.

Law No. 72/2018 of 31 August 2018 provides the basic statutory framework for the organization and functioning of faith-
based organizations. In 2024 the Rwanda Governance Board conducted compliance assessments and announced the revocation
of legal personality for some organizations and suspension of others operating without required status. RGB cited
noncompliance with law, poor governance, persistent leadership conflicts, and concerns relating to public order, health,
morals, and rights among the identified problems (Rwanda Governance Board, 2024).
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The closures and suspensions became an important contemporary turning point because they exposed the tension between
rapid religious proliferation and institutional accountability. Public discussion often reduced the issue either to "government
closing churches" or to "unregulated churches causing harm.” The legal reality is more specific: Rwanda applies registration,
leadership, building, sanitation, safety, education, and governance requirements to recognized FBOs. Whether each
application of those requirements is proportionate or contested in a particular case is a separate legal and public-policy
question. A historical chapter should first establish what the rules require.

13.2 The 2025 additional requirements

Regulations No. 01/2025 of 6 March 2025 replaced the previous additional-requirements framework and introduced or
clarified several compliance obligations. According to the Rwanda Governance Board's official explanation, an organization
applying for legal personality must provide a certificate from the relevant District or the City of Kigali confirming that the
building designated for worship complies with applicable construction requirements; documentation confirming the building's
use for worship and the conduct of religious rituals there; proof of payment of a non-refundable RWF 2 million service fee to
the national treasury; a notarized declaration that the legal representative and deputy do not simultaneously represent another
organization registered in Rwanda; and, where their theology degrees were obtained from foreign higher-learning institutions,
the competent authority's equivalence documentation. EXxisting organizations were provided a transition period for compliance
(Rwanda Governance Board, 2025a, 2025b).

In June 2025 RGB added three further instruments: Guidelines No. 001/RGB/2025 on religious preaching aligned with
Rwandan values, Directive No. 002/RGB/2025 on foreign preachers, and Directive No. 003/RGB/2025 on minimum standards
for religious public gatherings. The foreign-preacher directive requires visiting religious ministers to meet the academic and
doctrinal qualifications applicable under the FBO regulatory framework and places responsibility on registered host
organizations. The public-gathering directive requires legally recognized organizers, prior authorization from competent
authorities, appropriate insurance, safety and sanitation measures, accessibility provisions, security and emergency planning,
and other risk-based safeguards. At the time of final revision in September 2026, RGB's public laws-and-policies repository
continued to list these 2025 instruments among the principal FBO-specific measures in force alongside Law No. 72/2018 and
Regulations No. 01/2025. Taken together, the measures establish a comparatively formal regulatory environment emphasizing
recognized legal personality, qualified leadership, physical safety, public order, and institutional accountability (Rwanda
Governance Board, 2025c, 2025d, 2025¢, n.d.).

13.3 Theological education, calling, and ministerial competence

The requirement for formal theological qualification raises a question that should be separated into biblical and civic
dimensions. Biblically, the New Testament does not make an academic degree a condition of pastoral calling. The apostles
included men without elite rabbinic credentials, and spiritual gifts are given by Christ rather than universities (Acts 4:13;
Ephesians 4:11-13). At the same time, Scripture requires leaders to be able to teach, to hold firmly to sound doctrine, to refute
error, and to demonstrate tested character (1 Timothy 3:1-7; Titus 1:5-9). Serious theological education can therefore serve
biblical competence even though it cannot create divine calling or guarantee holiness.

For Rwanda's churches, the regulatory development has encouraged formalization of theological training, credential
verification, property management, constitutions, and financial accountability. These are institutionally consequential changes.
Smaller independent churches that once formed around an itinerant preacher, prayer group, or rented room now face higher
thresholds for legal recognition and compliant facilities. Larger denominations with established seminaries, administrative
offices, and property systems are generally better positioned to satisfy such requirements. Regulation can therefore reshape the
denominational ecology even without altering any church's creed.

13.4 Obedience to law and the limits of state authority

The New Testament instructs Christians to respect governing authorities, pay what is owed, live peaceably, and avoid conduct
that justly invites punishment (Romans 13:1-7; 1 Peter 2:13-17). Churches should not spiritualize away fire safety, sanitation,
truthful registration, financial stewardship, or protection of children and vulnerable people. Administrative accountability can
expose abuses that thrive in opacity.

Yet civil authority is not ecclesial revelation. The state can regulate legal entities and public safety, but it does not become the
theological head of the Church. The apostolic boundary remains that when civil commands directly require disobedience to
God, believers must obey God rather than human beings (Acts 5:29). This principle should not be invoked casually to resist
every administrative requirement, nor should Romans 13 be used to sanctify unlimited state control. Rwanda's current
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framework therefore presents a modern form of a question that has appeared repeatedly since Constantine: how can Christian
communities respect public order without surrendering the final authority of Christ over faith and doctrine?

14. The Contemporary Christian Field: What Exists in Rwanda Today
14.1 What the 2022 census can and cannot tell us

Rwanda remains a predominantly Christian society by self-identified religious affiliation. The Fifth Rwanda Population and
Housing Census counted 13,246,394 residents in 2022. In the published national thematic table, 39.91 percent identified as
Catholic, 35.86 percent as Protestant, 12.17 percent as Adventist, and 4.18 percent as other Christians. Together those four
published Christian categories account for 92.12 percent of the resident population. The same table records 2.00 percent
Muslim, 0.70 percent Jehovah's Witness, 0.02 percent traditional/animist, 2.00 percent other religion, 3.04 percent no religion,
and 0.13 percent not stated (NISR, 2023).

These figures are indispensable but limited. "Protestant” is an aggregate category containing historically distinct families that
the rest of this chapter has carefully separated: Presbyterian, Anglican, Baptist, Pentecostal, and other Protestant bodies.
"Other Christians" likewise does not tell the reader which independent, charismatic, restorationist, Orthodox, or other
Christian-identifying communities are included. A census is designed to classify a population efficiently, not to reconstruct
ecclesiastical genealogy. The historian must therefore resist turning one statistical category into one lineage.

The public-use census microdata add a further caution. In the sample file, ADEPR appears as a separate response code, but
NISR explicitly warns that the displayed case percentages are sample case distributions and cannot be interpreted as
population summary statistics. For this chapter's national comparison, the published thematic report is therefore used as the
authoritative statistical summary rather than extrapolating denominational shares from unweighted public-use cases.

Table 3. Religious affiliation in Rwanda, 2022 census

Published census category Sgggigtirgr?lg/eo?t Genealogical interpretation

Roman Catholic communion established through the White Fathers from 1900

Catholic 39.91 and later indigenized through diocesan structures

Protestant 35.86 Aggregate ce_itegory.contamlng mult!ple_Reformatlon, evangelical, Pentecostal,
and related lineages; not one denomination

Adventist 12.17 Seventh-day_ A_dventlst restorationist/evangelical denomination, with permanent
Rwandan mission from 1921
Composite category likely including Christian bodies outside the three

Other Christians 4.18 preceding published categories; precise genealogies require organization-level
evidence

Muslim 2.00 Non-Christian category, included for demographic context

Jehovah's Witness 0.70 Christian-derived restorationist movement classified separately by NISR

-, - Census self-identification category; should not be treated as a full measure of

Traditional/Animist 0.02 continuing traditional religious practices

Other religion 2.00 Composite non-specified category

No religion 3.04 No declared religious affiliation

Not stated 0.13 Religion not reported

Note. Percentages are the total-population values published in NISR's 2022 census thematic report. The census categories are
administrative-statistical classifications rather than complete theological genealogies.
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Figure 2. Religious affiliation in Rwanda, 2022 census.

Note. Source: National Institute of Statistics of Rwanda (2023), Fifth Rwanda Population and Housing Census, 2022. Published national thematic categories.
14.2 Roman Catholicism

The Roman Catholic Church remains the largest single published census category. Its present Rwandan structure belongs
directly to the global Latin Catholic communion under the papacy, organized nationally through dioceses, bishops, parishes,
religious institutes, schools, health facilities, charitable organizations, and lay movements. Its genealogy in Rwanda is direct
missionary establishment followed by indigenization, episcopal maturation, and postcolonial national development. It is
neither an indigenous new religion nor a church created by the post-1994 period.

Catholicism's contemporary significance cannot be understood only through numbers. Its institutions remain embedded in
education, health, social services, memorialization, theological formation, and local community life. At the same time, the
genocide permanently altered the moral context in which Catholic institutional authority is understood. Contemporary
Catholic identity in Rwanda therefore combines sacramental continuity, global communion, African leadership, post-genocide
repentance, and ongoing negotiation of church-state relations.

14.3 Anglican and Presbyterian Christianity

The Eglise Anglicane du Rwanda represents the national Anglican trajectory arising from the Church Missionary Society and
Ruanda Mission. It retains bishops, dioceses, liturgical inheritance, and communion with the wider Anglican world while
bearing the deep imprint of the East African Revival. This combination makes Rwandan Anglicanism historically more
evangelical and revival-shaped than a simple description as "historic liturgical Protestantism™ might suggest.

The Eglise Presbytérienne au Rwanda represents the Reformed-Presbyterian line that emerged from German Bethel mission,
postwar Belgian Protestant mission succession, and later Rwandan autonomy. Its governance, worship, theological education,
and public ministry retain a recognizable Reformed inheritance even as Rwandan revival, reconciliation, and ecumenical
experiences have shaped it locally. Both communions demonstrate direct institutional continuity from mission-founded
Protestant families rather than restorationist claims to have recreated Christianity anew.
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14.4 Adventist, Baptist, and evangelical bodies

Seventh-day Adventism now forms a major nationwide community with a distinct denominational culture structured around
Saturday Sabbath observance, schools, health institutions, organized evangelism, eschatological teaching, and global
denominational administration. The Baptist field remains smaller numerically but genealogically significant because it
includes more than one mission lineage and contributes to theological education, evangelism, believer's baptism, and
congregational or associational church life.

Broader evangelical Christianity is more difficult to count because it crosses denominational boundaries. Anglican revivalists,
Baptist churches, independent Bible churches, campus ministries, missionary agencies, evangelical theological institutions,
and some Pentecostal congregations can all identify with core evangelical commitments while differing on gifts, baptism,
polity, and worship. Contemporary Rwanda therefore contains both denominational evangelicalism and network
evangelicalism.

14.5 ADEPR, classical Pentecostals, and charismatic independents

ADEPR is the most institutionally prominent classical Pentecostal line discussed in this chapter. Other Pentecostal bodies and
international Pentecostal denominations are also present, but the field has become increasingly porous. Worship songs, healing
prayer, overnight prayer, youth conferences, deliverance language, prophecy, and contemporary praise practices circulate
across churches that do not share the same denominational history.

Independent charismatic ministries complicate the map further. Some are organized as formal denominations with branches;
others function through a founder, headquarters congregation, ministries, conferences, media channels, and affiliated pastors.
Some use apostolic or prophetic titles, some emphasize prosperity and spiritual warfare, and others foreground Bible teaching,
family ministry, leadership, or social transformation. The relevant genealogical distinction is whether a body descends
institutionally from an older Pentecostal denomination, emerged as a schism, formed as a new independent network, or simply
adopted charismatic practices through influence.

14.6 Restorationist and Christian-derived movements

Rwanda also contains restorationist currents that cannot be mapped adequately as ordinary Protestant denominations. Seventh-
day Adventism is historically a nineteenth-century American restorationist movement that became a large organized global
denomination. Branhamism is a twentieth-century restorationist Message network emerging from the Pentecostal healing
revival but departing from classical Trinitarian Christianity in major doctrines. Jehovah's Witnesses, classified separately in
the census, are another Christian-derived restorationist movement with a distinct non-Nicene theology. The presence of such
movements demonstrates why demographic Christianity and classical Christian doctrine are not identical categories.

14.7 A family map rather than a denominational list

The contemporary field can therefore be read in at least seven genealogical layers: Roman Catholic mission and global
communion; Reformation churches such as Anglican and Presbyterian; Adventist restorationism; Baptist and evangelical
missions; classical Pentecostalism; charismatic and neo-Pentecostal networks; and restorationist/Christian-derived movements
such as the Branham Message and Jehovah's Witnesses. These families interact through marriage, migration, media, school
attendance, revival, church switching, conferences, and personal conversion. A Rwandan Christian's present congregation may
therefore be one generation removed from a different tradition than the church of childhood.
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RWANDA'S CHRISTIAN GENEALOGY

Global parent traditions, Rwandan transmission, and contemporary expressions
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Figure 3. Rwanda's Christian genealogy: global parent traditions, Rwandan transmission, and contemporary expressions.

Note. Arrows indicate broad genealogical transmission or institutional development, not doctrinal equivalence or a single line of descent.

15. Rwanda as a Microcosm of Global Christian Fragmentation and Recombination

Rwanda compresses much of the wider genealogy of Christianity into one national landscape. Roman Catholicism carries the
late-antique and medieval Western sacramental tradition, papal communion, missionary orders, and modern Catholic social
institutions. Anglicanism carries the English Reformation, episcopal polity, evangelical mission, and revival. Presbyterianism
carries the Reformed tradition and representative governance. Baptists embody believer's baptism and free-church
congregationalism. Adventism imports nineteenth-century restorationist concerns about Sabbath, prophecy, sanctuary, and the
end time. ADEPR embodies early twentieth-century Pentecostal emphases on Spirit baptism, gifts, healing, and mission.
Independent charismatic churches carry the late twentieth-century shift from denomination to network, media, founder-
centered authority, and apostolic-prophetic vocabulary. Branhamism carries the restorationist logic that a latter-day messenger
has recovered truth allegedly lost by historic Christianity.
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These traditions did not merely arrive and remain unchanged. They were translated into Kinyarwanda, reorganized under
African leadership, shaped by monarchy and colonialism, tested by independence and ethnic politics, transformed by the East
African Revival, devastated by genocide, reconstructed through confession and reconciliation, and exposed to post-1994
migration and global media. Rwanda is therefore not a museum of imported denominations. It is a site of active Christian
recombination.

15.1 Division can be inherited without being locally caused

One of the clearest lessons is that Rwandans inherited divisions whose original causes lay far outside Rwanda. A Catholic and
a Presbyterian in twentieth-century Rwanda could live in neighboring villages even though the historical origins of their
separation reach back to the sixteenth-century Reformation in Europe. An Adventist could dispute Sunday worship on the
basis of a nineteenth-century American restorationist debate. A Branhamite could reject Nicene Trinitarianism on the authority
of a twentieth-century American preacher's interpretation of fourth-century history. The local believer may never encounter
the original controversy directly, yet its institutional consequences shape church membership generations later.

This inherited fragmentation explains why denominational plurality cannot be analyzed only through local personality
conflicts. Some Rwandan divisions are reproductions of global schisms. Others are genuinely local: leadership disputes,
property conflicts, post-genocide returnee networks, founder succession, doctrinal disagreement, or administrative separation.
The genealogical method must identify which kind of division is being observed.

15.2 Revival can cross inherited boundaries without abolishing them

The East African Revival demonstrates a second pattern. Spiritual renewal can cross denominational borders while leaving
institutional structures intact. Balokole spirituality linked Anglicans and other Protestants without creating one new
sacramental church. Charismatic renewal later produced a similar, though theologically different, circulation of practices. A
Catholic may participate in charismatic prayer while remaining Catholic; an Anglican may speak Pentecostal language while
remaining under a bishop; a Presbyterian youth conference may use worship forms associated with global evangelicalism.

This porousness means that genealogy cannot be read from style alone. Contemporary worship bands, raised hands, healing
prayer, or use of the title "apostle” do not by themselves establish direct institutional descent from Azusa Street or classical
Pentecostal denominations. Influence and direct descent must remain separate categories.

15.3 Crisis accelerates ecclesial mobility

The 1994 genocide created a third pattern: catastrophic social crisis accelerates religious mobility. Disillusion with established
institutions, population displacement, return migration, trauma, urbanization, and new transnational connections opened space
for new churches. Yet even here the language of a total rupture is too strong. Older churches survived and rebuilt; Catholicism
remained the largest census category; Anglican, Presbyterian, Adventist, Baptist, and Pentecostal institutions continued. The
post-genocide period is therefore best understood as accelerated pluralization superimposed on older denominational
continuities.

15.4 Institutional maturity and spiritual fidelity are separate questions

Rwanda's history repeatedly demonstrates that institutional sophistication is not a guarantee of biblical faithfulness. Churches
with seminaries, bishops, property, schools, and international recognition failed morally in some moments. Conversely,
institutional weakness is not proof of apostolic purity. Small independent ministries can reproduce authoritarian leadership,
financial abuse, false prophecy, and doctrinal instability. Historical antiquity and charismatic novelty are therefore equally
inadequate as final tests.

The apostolic criterion established at the beginning of this book remains necessary: fidelity to Christ, the apostolic gospel, and
the written apostolic Word. Institutional structures can serve that fidelity, protect it, or undermine it. Charismatic experience
can encourage faith or deceive. Revival can expose nominal religion or produce spiritual elitism. Regulation can protect the
vulnerable or become overextended. No genealogy exempts a church from continual testing.
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16. Biblical-Theological Assessment: Testing Rwanda's Christian Genealogies by
Scripture

16.1 The governing standard: apostolic Scripture over institutional pedigree

The biblical evaluation of Rwanda's Christian diversity cannot begin by asking which church arrived first, has the largest
membership, owns the most institutions, claims the oldest succession, displays the most miracles, or has the strongest political
recognition. These facts matter historically, but none establishes theological truth. Jesus rebuked religious traditions when they
nullified God's command, and the apostles required even spiritually impressive claims to be tested (Mark 7:8-13; Acts 17:11; 1
John 4:1).

Sola Scriptura does not mean that history, creeds, teachers, scholarship, or church councils are worthless. The present chapter
depends on them extensively for historical reconstruction. It means that these authorities are ministerial rather than magisterial
in the final sense: they help the Church understand, preserve, and teach truth but remain corrigible by the inspired Word. This
principle is especially important in Rwanda because the competing traditions make mutually incompatible claims. Papal
authority, Saturday Sabbath obligation, believer's baptism, infant baptism, Spirit baptism, contemporary apostles, Ellen
White's prophetic ministry, and Branham's Message cannot all be final authorities in the same sense. They must be examined
against Scripture.

16.2 The gospel and the danger of nominal Christianity

The East African Revival's strongest corrective remains urgently relevant: being counted as Christian is not identical with
being reconciled to God. The New Testament gospel announces that all people are sinners, that Christ died for sins and rose
bodily, and that salvation is received by grace through faith, producing repentance and new life (1 Corinthians 15:1-4;
Ephesians 2:1-10; Acts 20:21). Baptism, confirmation, church membership, denominational identity, family tradition,
sacramental participation, emotional revival experience, and religious service cannot substitute for the new birth.

The genocide exposed the catastrophic possibility of Christian identification without Christian discipleship. A society can
contain churches in nearly every locality while hatred remains powerful enough to govern action. This does not prove that the
gospel failed. It proves that the gospel can be professed without being obeyed. Jesus anticipated such nominality when he
distinguished verbal confession from doing the Father's will (Matthew 7:21-23). The proper response is neither abandonment
of Christianity nor complacent defense of institutions, but a renewed insistence on conversion, discipleship, doctrine, holiness,
and church discipline.

16.3 Ethnicity, human dignity, and the one new humanity in Christ

Any theology that converts ethnic identity into a hierarchy of human worth contradicts creation and redemption. All human
beings bear God's image (Genesis 1:26-27). The gospel gathers people from every nation, tribe, people, and language around
the Lamb (Revelation 7:9-10). In Christ, ethnic identity is neither erased as historical reality nor permitted to function as a
basis for spiritual superiority or hostility. Christ creates one new humanity and reconciles former enemies through the cross
(Ephesians 2:14-18; Galatians 3:28).

For Rwanda, this means that churches must reject both explicit ethnic hatred and subtler ecclesial practices that reproduce
exclusion, patronage, historical myth, or collective suspicion. Preaching reconciliation while distributing power according to
hidden ethnic loyalties would contradict the message preached. The Revival's transethnic brotherhood was therefore biblically
significant where it subordinated inherited identity to fellowship in Christ. The test, however, is sustained practice rather than
revival vocabulary.

16.4 Catholic authority, sacramental life, and Scripture

Roman Catholicism brought to Rwanda a strong sense of the universal church, sacramental worship, catechesis, disciplined
clerical formation, social institutions, and a historical consciousness extending beyond one nation. Many Catholic
missionaries, clergy, religious, and laity served sacrificially in education, health care, pastoral ministry, and protection of the
vulnerable. Catholic social teaching has also supplied substantial resources for human dignity, peace, and the common good.

Under Sola Scriptura, however, several developed Catholic claims require distinction from the apostolic baseline. The New
Testament recognizes elders/overseers, deacons, teachers, and translocal apostolic authority, but it does not establish a later
universal papal jurisdiction as the necessary visible head of every church. Christ alone is explicitly called the head of the
Church (Ephesians 1:22-23; Colossians 1:18). Likewise, the development of sacramental systems, Marian dogmas, invocation
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of saints, and claims that binding apostolic tradition exists alongside Scripture must be evaluated individually rather than
accepted on the basis of institutional antiquity. This does not erase the genuinely apostolic doctrines Catholicism preserves
concerning the Trinity, incarnation, resurrection, moral holiness, and historic creedal faith. It distinguishes shared biblical
inheritance from later doctrinal development.

The genocide adds an ecclesiological warning. Strong hierarchy can coordinate mission and preserve doctrine, but hierarchy
can also normalize deference when leaders fail. The biblical duty to honor leaders is never permission to obey sin. Christian
conscience remains bound to God, and leaders themselves remain subject to judgment by the Word (Acts 5:29; 1 Timothy
5:19-21).

16.5 Anglican and Presbyterian strengths and unresolved differences

Anglican and Presbyterian traditions brought vernacular Scripture, preaching, catechesis, education, congregational discipline,
and Reformation insistence that the Church must be corrected by God's Word. The East African Revival intensified these
strengths by emphasizing new birth, assurance, confession, holiness, and lay witness. The Reformation inheritance also
provides theological resources for resisting any institution that places itself beyond scriptural correction.

These traditions nevertheless retain disputed teachings. Anglicanism encompasses wide theological diversity globally, and
historical episcopacy should not be treated as necessary to the being of the Church simply because it is ancient. Presbyterian
government has substantial biblical arguments for plurality of elders, but the precise relationship between local elders and
wider assemblies remains a matter of ecclesiological judgment. Both Anglican and Presbyterian churches commonly practice
infant baptism, whereas Baptists argue that New Testament baptism is administered to those who personally repent and
believe. The Rwandan church landscape therefore preserves an unresolved Reformation-era debate within communities that
otherwise share the evangelical gospel.

The baptismal evidence consistently connects baptism with discipleship, repentance, faith, and union with Christ (Matthew
28:19-20; Acts 2:38-41; Romans 6:3-4). Paedobaptist traditions appeal to covenant continuity and household patterns; Baptists
emphasize the absence of an explicit infant baptism account and the repeated believer-baptism sequence. Under the method of
this book, the latter reading more directly reflects the explicit candidate pattern of the New Testament, while recognizing that
paedobaptists do not thereby deny the necessity of personal faith for salvation.

16.6 The East African Revival: genuine reform and necessary guardrails

The Revival's call to repentance, confession, restitution, Bible reading, assurance in Christ, moral integrity, and fellowship
addressed real nominalism. These are not culturally accidental emphases but deeply biblical ones. Where the Revival
reconciled enemies, corrected dishonesty, confronted sexual sin, encouraged forgiveness, and gave lay believers responsibility
for witness, it functioned as genuine reform.

Its practices nevertheless require guardrails. James instructs believers to confess sins "to one another," but Scripture does not
require public disclosure of every private sin before a gathered group (James 5:16). Confession should be truthful,
appropriately directed, and oriented toward repentance and reconciliation rather than humiliation. Assurance rests finally on
Christ's promise and apostolic testimony, not on belonging to a revival fellowship. Holiness is necessary fruit of salvation, but
claims of sinless perfection conflict with the continuing need for confession and dependence on grace (1 John 1:8-2:2).

16.7 Adventism: Sabbath, remnant, sanctuary, and Ellen White

Adventism preserves important biblical truths: Christ's visible return, resurrection, final judgment, disciplined Christian living,
health stewardship, global mission, and serious Bible study. Its resistance to a purely spiritualized second coming helped
recover a doctrine that the New Testament presents concretely and repeatedly (Acts 1:11; 1 Thessalonians 4:13-18).

The seventh-day Sabbath question requires a distinction between moral principle and covenant sign. Genesis establishes God's
rest, and the Decalogue commands Israel to keep the seventh day holy. Yet the New Testament does not command Gentile
churches to observe the seventh day as a condition of covenant faithfulness. Paul explicitly warns believers not to allow
judgment over Sabbath days and allows differing judgments concerning days, while grounding ultimate rest in Christ
(Colossians 2:16-17; Romans 14:5-6; Hebrews 4:1-11). Early Christian gathering on the first day appears in Acts 20:7 and 1
Corinthians 16:2, although those texts do not create a simple replacement legalism. Christians may honor God through a
Saturday Sabbath practice, but Scripture does not justify making seventh-day observance a universal boundary of the true
Church.
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The doctrine of an investigative judgment beginning in 1844 similarly depends on a complex interpretation of Daniel 8 that is
not demanded by the text's historical and literary context. Most importantly for authority, Ellen White's writings must remain
subject to Scripture. Adventist official statements themselves insist that the Bible is the standard. Sola Scriptura therefore
welcomes any true biblical insight in White's writings while denying that prophetic status can make her interpretations an
infallible supplement to the apostolic canon.

16.8 Baptist and evangelical emphases: conversion, baptism, and local accountability

Baptist traditions in Rwanda have contributed clear preaching of personal conversion, the authority of Scripture, believer's
baptism, evangelism, and local church responsibility. These emphases correspond closely to the explicit New Testament
sequence in which the Word is preached, hearers believe, and believers are baptized. Baptist suspicion of a state-established
church also offers an important historical resource in a country where church-state entanglement has repeatedly proved
dangerous.

Congregational autonomy, however, can become isolation if a local church has no effective accountability beyond itself. The
New Testament depicts interchurch cooperation, traveling teachers, apostolic correspondence, financial accountability, and
collective discernment. Baptist ecclesiology is strongest when local responsibility is combined with voluntary association,
qualified leadership, and transparent cooperation rather than absolute pastoral independence.

16.9 Pentecostalism: Spirit baptism, tongues, healing, and prophecy

Pentecostalism rightly refuses a practical Christianity in which the Holy Spirit is affirmed in doctrine but ignored in
congregational life. The New Testament portrays the Spirit as indwelling believers, empowering witness, distributing gifts,
guiding mission, producing holiness, and building up the Church (Acts 1:8; Romans 8:9-17; 1 Corinthians 12:4-11; Galatians
5:22-25). Prayer for healing is biblical, and a church that never expects God to act risks reducing prayer to formality.

Several Pentecostal claims nevertheless require nuance. Acts records dramatic Spirit receptions, sometimes accompanied by
tongues, but Paul explicitly asks, "Do all speak in tongues?” in a sequence expecting a negative answer (1 Corinthians 12:29-
30). Tongues therefore cannot be made the universal proof that a Christian has the Holy Spirit. Every true believer belongs to
Christ by the Spirit (Romans 8:9). At the same time, Paul does not forbid tongues and explicitly commands that prophecy not
be despised but tested (1 Corinthians 14:39; 1 Thessalonians 5:19-21).

Healing likewise requires a theology capable of both faith and suffering. God heals, but Paul left Trophimus sick, Timothy
received ordinary medical advice, and Paul himself was not promised removal of every affliction (2 Timothy 4:20; 1 Timothy
5:23; 2 Corinthians 12:7-10). A biblical healing ministry prays boldly while refusing to blame the sick when God does not
grant the requested outcome.

16.10 Contemporary apostles and prophets

The language of apostle requires particular precision. The New Testament uses apostolos broadly for a sent messenger in
some contexts and narrowly for foundational witnesses commissioned by the risen Christ. The Twelve and Paul exercised
unique authority connected to eyewitness witness and foundational revelation (Acts 1:21-22; 1 Corinthians 9:1; Ephesians
2:20). Contemporary missionaries may be "sent ones™ in a functional sense, but no modern leader can responsibly claim the
unrepeatable canonical authority of the apostles of Christ.

Prophecy likewise must be distinguished from Scripture. New Testament congregations tested prophetic speech, and no
prophet was allowed to dominate the assembly without evaluation (1 Corinthians 14:29-33). Contemporary claims such as
"God told me whom you must marry,” "God says you must give this amount to my ministry," or "my revelation cannot be
questioned" become spiritually coercive when they bypass Scripture, wisdom, conscience, and accountable discernment.
Rwanda's rapidly expanding prophetic culture requires not cynicism toward every claim, but rigorous biblical testing of all
claims.

16.11 Prosperity, poverty, stewardship, and the theology of blessing

Scripture does not glorify poverty as a saving virtue, nor does it condemn responsible wealth. Abraham possessed resources,
Proverbs commends diligence, believers are told to work so they can share, and wealthy Christians are instructed to be
generous (Proverbs 10:4; Ephesians 4:28; 1 Timothy 6:17-19). Christian development work in Rwanda can therefore be a
faithful expression of neighbor-love.
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Prosperity theology becomes unbiblical when it turns giving into a transaction for guaranteed wealth, presents riches as a
measure of faith, or minimizes the cross-shaped pattern of discipleship. Jesus was poor in material status, the apostles
experienced hunger and persecution, and churches were praised for generosity amid poverty (2 Corinthians 8:1-9). The gospel
promises reconciliation with God, resurrection, the Spirit, adoption, eternal life, and God's fatherly care. It does not promise
that every faithful Rwandan Christian will become materially prosperous before Christ returns.

16.12 Branhamism: restoration claims under apostolic testing

Branhamism raises a sharper doctrinal boundary because its official teaching rejects the classical doctrine of the Trinity and
elevates Branham's end-time Message as a decisive restoration of lost truth. The biblical evaluation does not depend on
whether Branham was sincere, whether some healings were genuine, or whether adherents exhibit moral seriousness. The
decisive questions concern the content and authority of the teaching.

The New Testament simultaneously teaches one God and personal distinction among Father, Son, and Spirit. It identifies the
Word as both with God and God, records the Son addressing the Father, and presents the Spirit as another Counselor sent by
the Father in the Son's name (John 1:1; John 14:16-17; John 17:5). Modalistic reduction does not adequately account for these
relations. The serpent-seed doctrine lacks textual foundation in Genesis. Jesus-name baptism cannot invalidate Matthew 28:19.
Claims that Constantine invented the Trinity contradict the pre-Nicene historical record. Most fundamentally, no twentieth-
century prophet has authority to redefine the apostolic faith.

Where Message churches preach repentance, moral seriousness, prayer, modesty, Christ's return, and confidence in Scripture,
those emphases can be affirmed. Where Branham's interpretations contradict Scripture or function as an interpretive canon
controlling Scripture, they must be rejected. Reform is genuine only when it returns believers to the apostolic Word, not when
it replaces historic error with a new extrabiblical authority.

16.13 Genocide, repentance, justice, forgiveness, and reconciliation

Rwanda’'s most urgent theological test is not denominational distinctiveness but the gospel's capacity to form a people who
refuse hatred and violence. Biblical reconciliation is not amnesia. God forgives through the costly atonement of Christ;
confession names sin; repentance turns from it; justice protects truth and the vulnerable; forgiveness renounces personal
vengeance; and restored relationship, where possible, grows through truth and transformed conduct (Romans 3:25-26; Luke
19:8-9; Romans 12:17-21).

Churches therefore should not use forgiveness language to silence survivors, avoid institutional accountability, or erase
evidence. Nor should memory become a theological license for hatred of descendants who did not commit the crimes of their
ancestors. The cross exposes sin, judges it, and creates a basis for mercy without declaring evil unreal. A mature Rwandan
theology of reconciliation must hold truth, justice, mercy, repentance, protection, and forgiveness together.

16.14 Church and state after the catastrophe

Rwanda's history cautions against both ecclesial domination of politics and political domination of the church. Christian
leaders should speak truth about justice, corruption, violence, dignity, and care for the vulnerable without turning the pulpit
into a party instrument. Civil authorities legitimately regulate public safety and legal organizations, but they do not possess
authority to define the gospel or appoint themselves interpreters of Scripture.

The New Testament's political ethic is neither anarchic nor absolutist. Believers honor rulers and seek peaceful lives, but the
martyrs' confession that "Jesus is Lord" places every earthly authority under a higher judgment. The same Church that prays
for rulers must be able to say no when rulers command evil. Rwanda's experience before 1994 makes this capacity for
responsible Christian dissent an ecclesiological necessity rather than an abstract theory.

16.15 The final theological lesson: no branch is self-validating

The cumulative assessment can be stated simply. Catholic antiquity does not guarantee every Catholic development. Protestant
appeal to Scripture does not guarantee that Protestants obey Scripture. Revival experience does not make every revival
practice wise. Adventist seriousness about the Bible does not make every restorationist interpretation correct. Pentecostal
experience does not make every prophecy divine. Independent status does not make a church free from institutional sin.
Government registration does not establish doctrinal truth. Persecution does not prove that a movement is orthodox. Growth
does not prove divine approval, and decline does not prove divine rejection.
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The Church's final confidence must therefore rest in Jesus Christ and the gospel preserved in apostolic Scripture. Every
Rwandan Christian tradition should be willing to ask not only, "Where did we come from?" but also, "Where have we
departed from the Word, and what must we reform now?" That posture turns genealogy from denominational pride into an
instrument of repentance.

17. Contemporary Significance: Rwanda's Churches in the Twenty-First Century

Rwanda's Christian landscape matters beyond Rwanda because it illustrates the changing center of global Christianity. A
small, densely populated African country now contains ancient global communions, Reformation families, nineteenth-century
restorationism, twentieth-century Pentecostalism, post-genocide charismatic networks, and digitally connected independent
ministries within one society. Rwandan churches send missionaries, pastors, students, music, conferences, development
models, and diaspora congregations across borders. The direction of Christian influence is no longer adequately described as
Europe and North America teaching Africa.

The national story also demonstrates the continuing importance of institutions. Informal spirituality can spread quickly, but
schools, theological colleges, constitutions, leadership systems, property arrangements, translation projects, media platforms,
and financial structures determine whether a movement survives beyond one generation. The history of Catholic dioceses,
Anglican autonomy, EPR reorganization, Adventist mission stations, Baptist unions, ADEPR's national structure, and newer
charismatic networks all confirms that religious movements eventually face the problem of durable order.

A third contemporary significance is the relationship between trauma and theology. Post-genocide churches have had to
minister in communities where survivors, perpetrators, returnees, prisoners, widows, orphans, rescuers, and descendants often
live near one another. This reality makes forgiveness, justice, lament, memory, counseling, family restoration, economic
support, and truth-telling practical pastoral questions rather than academic themes. Rwandan theology at its best can contribute
globally by demonstrating how churches confront catastrophic moral failure without abandoning the gospel.

A fourth significance concerns regulation. Rwanda's recent FBO reforms place the country among states experimenting with
more formal standards for religious organizations, ministerial qualifications, buildings, governance, and public preaching. The
long-term effects will require future study. Historically, however, the development has already changed the operating
environment for independent churches and made institutional accountability a central part of contemporary ecclesial life.

Finally, the Rwandan case warns the global Church against confusing Christian saturation with Christian maturity. High levels
of religious affiliation, public prayer, schools, revivals, and church buildings can coexist with deep moral failure if
discipleship remains superficial. The answer is not less gospel but deeper gospel: truth believed, sin confessed, enemies loved,
leaders held accountable, Scripture obeyed, and identity in Christ placed above every rival loyalty.

Open Christian Press Chapter DOI: 10.65655/ocp.m26.c94 Page 29




18. Genealogical Summary

Table 4. Genealogical summary I: historical origins and entry mechanisms

Tradition / movement Parent tradition AN Principal route / actors Immediate trigger or entry mechanism
Rwandan emergence

Roman Catholic

Presbyterian / EPR

Anglican / EAR

East African Revival

Seventh-day Adventist
Baptist, Danish-linked

Baptist, Congo-linked

ADEPR

Post-1994 charismatic /
apostolic networks

Branham Message

Latin Catholic communion; Missionaries of Africa

German Lutheran-Reformed Bethel Mission, later

Belgian Protestant mission; Reformed-
Presbyterian tradition

Church of England / CMS / Ruanda Mission

Evangelical Anglican and Protestant mission
Christianity

Nineteenth-century American Adventist
restorationism

Baptist free-church tradition

Congolese Baptist plus Conservative Baptist
mission

Scandinavian Free Mission / classical
Pentecostalism in Central Africa

Global charismatic and neo-Pentecostal
Christianity plus Rwandan post-genocide
formation

William Branham healing revival and
restorationist Message

1900

1907

1910s contacts; Gahini
1925

late 1920s-1930s

1919; permanent stations
1921

1939

1960s

early 1940s

1990s onward

documented route by
1998; possibly earlier
local presence

White Fathers; Save; later diocesan clergy and
religious

Bethel Mission stations; post-WWI mission
succession

Uganda route; Gisaka; Gahini

Rwanda-Uganda fellowship networks; Gahini;
Balokole

Delhove, Monnier; Gitwe, Rwankeri
Danish missionaries; Nyantanga
Congo to Gisenyi/Ruhengeri

Eastern Congo to western Rwanda; Lindskog
network; Rwandan converts

Returnees, independent founders, urban
congregations, media

DRC/Kinshasa to Rwanda; VGR distribution

Great Lakes mission expansion and royal/colonial access

Protestant mission expansion

CMS evangelism and mission settlement

Concern over nominal Christianity and lack of holiness

Post-WW!I mission access
Mission evangelism

Regional conflict, migration, missionary expansion

Pentecostal mission, evangelism, healing, church planting

Reconstruction, migration, revival, dissatisfaction with
established churches

Transnational sermon circulation and Message assemblies

Nineteenth-century Bible Student / restorationist

Transnational Watch Tower mission networks
movement

Jehovah's Witnesses twentieth century Missionary literature and congregational expansion

Table 5. Genealogical summary Il: authority, continuity, and biblical questions

Tradition / movement

Roman Catholic

Authority structure / major distinctives

Genealogical classification and present continuation

Major biblical questions

Scripture and tradition; papal jurisdiction;
sacraments; Marian and saint doctrines; church-
state entanglement

Direct missionary establishment, indigenization, national diocesan

Pope, bishops, priests; sacramental and magisterial tradition church; largest 2022 census category

Mission succession, reorganization, indigenous autonomy; present Scripture and confessions; infant baptism;

Presbyterian / EPR EPR governance; continual reformation

Synod/presbyterian governance; preaching, catechesis, education

Direct Anglican mission, national provincial autonomy; present
Eglise Anglicane du Rwanda

Episcopacy; infant baptism; breadth of Anglican

Anglican / EAR doctrine; Scripture and tradition

Episcopal polity, liturgy, evangelical preaching; revival influence

New birth; confession; holiness; assurance;
spiritual elitism; ethnic reconciliation

Informal transdenominational fellowship; confession, testimony,
assurance, holiness

Revival and reform within existing churches, not a separate parent

East African Revival denomination
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Tradition / movement Authority structure / major distinctives Genealogical classification and present continuation Major biblical questions

Sabbath obligation; 1844/investigative judgment;
remnant claims; prophetic authority

Global denominational structure; seventh-day Sabbath; sanctuary;

Ellen White; health and education Direct denominational mission; major present national communion

Seventh-day Adventist

Baptism candidates; local autonomy and

Baptist, Danish-linked Believer's baptism; congregational/associational life; Scripture Direct Baptist mission; UEBR/UBCR continuation TR
accountability; ordinances
. . . . . . . Parallel Baptist mission line; Association of Baptist Churches in Same broad Baptist questions plus transnational

Baptist, Congo-linked Baptist confession, evangelism, theological education Rwanda mission identity
ADEPR Trinitarian Pentecostal doctrine; believer's baptism; Spirit baptism; Mission transmission, indigenous consolidation, nationwide Spirit baptism; tongues; healing; prophecy;

gifts; healing; national councils Pentecostal communion eschatology; leadership accountability
Post-1994 charismatic / apostolic  Frequently founder-led networks; healing, prophecy, deliverance, New church formation, influence, schism, network expansion; Contemporary apostles/prophets; prosperity;
networks contemporary worship; varied theology multiple present ministries healing; authority; finances; succession

Branham sermons as end-time Message; non-Nicene Godhead,; Restorationist network with decentralized assemblies; present VGR  Trinity; baptism; prophetic authority; serpent seed;

Branham Message Jesus-name baptism; serpent seed in official materials support infrastructure sufficiency of Scripture

Christian-derived restorationist movement; separately classified in Deity of Christ; Trinity; resurrection; authority;
census salvation

Jehovah's Witnesses Governing Body; non-Nicene theology; distinctive eschatology
Parent traditions and outcomes in compressed form: apostolic Christianity -> early catholic and conciliar Christianity -> Latin Catholic and Reformation families -> mission
transmission into Rwanda; Reformation Christianity -> Anglican, Reformed/Presbyterian, and Baptist missions; nineteenth-century restorationism -> Adventism and Jehovah's
Witnesses; Holiness/Pentecostal revival -> classical Pentecostalism -> ADEPR and related Pentecostal churches; evangelical mission Christianity -> East African Revival; global
charismatic renewal and post-1994 migration -> independent charismatic/apostolic networks; Pentecostal healing revival -> Branham Message restorationism. These lines
intersect through revival, migration, institutional reorganization, and influence; they do not form one chain of descent.
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19. Conclusion and Transition: From Rwanda to the Modern Christian Family Tree

The Christian history of Rwanda is a national story with global ancestry. Roman Catholicism entered through the White
Fathers and became the dominant institutional church of the colonial era. German Protestant mission produced a Reformed-
Presbyterian trajectory later reorganized under Belgian mission and Rwandan leadership. Anglican Christianity came through
the Uganda and Ruanda Mission corridor, with Gahini becoming a decisive center. Seventh-day Adventists established
durable missions after World War 1. Baptists arrived through at least two distinct missionary lines. Scandinavian-linked
Pentecostalism, transmitted through Congo, developed into ADEPR. The East African Revival arose across Rwanda-Uganda
networks and renewed established Protestant churches without becoming a new denomination. After 1994, charismatic, neo-
Pentecostal, apostolic, prophetic, and restorationist networks expanded within a religious field already densely populated by
older traditions.

The same history is also a warning. Churches contributed education, health care, Bible translation, social organization, moral
formation, refuge, and reconciliation. They also became entangled with colonial power, ethnic classification, postcolonial
politics, institutional rivalry, and at times the violence they were called to resist. In 1994, some Christians betrayed the gospel
catastrophically, while others protected neighbors and died rather than cooperate with murder. No honest genealogy can
preserve only the honorable half of that history.

The post-genocide period did not eliminate Christianity. It pluralized and reconfigured it. Established churches rebuilt;
Pentecostal and charismatic movements expanded; migration and digital media accelerated transnational influence; and the
state introduced increasingly formal requirements for religious organizations. The resulting landscape is neither a simple
Catholic-Protestant binary nor a collection of interchangeable churches. It is a layered field in which inherited global schisms,
African revivals, missionary lineages, independent foundations, restorationist claims, and contemporary networks coexist.

The theological conclusion follows from the method of the entire volume. History can establish where a church came from,
what it inherited, and how it changed. History cannot make inherited doctrine true merely because it is old, nor make
innovation true merely because it is recent. Rwanda's Christian traditions must all be tested by the apostolic gospel and
Scripture. Where they preach Christ faithfully, call sinners to repentance, uphold the truth of Scripture, form holy
communities, protect the vulnerable, reconcile enemies, and exercise accountable leadership, those fruits should be
recognized. Where they elevate institution, ethnicity, political obedience, prosperity, private revelation, founder authority, or
later tradition above the Word of God, reform remains necessary.

Rwanda therefore serves as a concentrated case study for the final synthetic task of this book. The next chapter moves from
one nation back to the global field and asks what Christian families exist today, how their genealogies relate, which branches
are direct descendants and which are restorationist or newly formed, and where the principal doctrinal fault lines now lie.
Having followed the history from the apostolic church through councils, schisms, Reformation, revival, restorationism,
Pentecostalism, charismatic networks, Africa, and Rwanda, the genealogy can now be assembled into a modern Christian
family tree without forcing unlike traditions into one artificial line of descent.



THE GENEALOGY OF CHRISTIAN DIVISION | CHAPTER 13

References

ADEPR Church. (n.d.-a). About ADEPR Church. https://www.adepr.rw/
ADEPR Church. (n.d.-b). Our doctrines. https://www.adepr.rw/about.xhtml
Anglican Communion Office. (n.d.). Eglise Anglicane du Rwanda. https://www.anglicancommunion.org/province/rwanda/

Authentic Word Ministries. (n.d.). About AWM/Zion Temple Celebration Centre. https://www.authenticwordministries.org/about
Berger, 1. (1981). Religion and resistance: East African kingdoms in the precolonial period. Musée Royal de I'Afrique Centrale.
Bruner, J. (2017). Living salvation in the East African Revival in Uganda. University of Rochester Press. https://doi.org/10.2307/j.ctvigv294

Burnet, J. E. (2023). To save heaven and earth: Rescue in the Rwandan genocide. Cornell University Press.
https://doi.org/10.7591/cornell/9781501767104.001.0001

Carney, J. J. (2013). Rwanda hefore the genocide: Catholic politics and ethnic discourse in the late colonial era. Oxford University Press.
https://doi.org/10.1093/acprof:0s0/9780199982271.001.0001

Conférence Episcopale du Rwanda. (2019, October 27). Save, irembo ry'iyogezabutumwa mu Rwanda [Save, gateway of evangelization in
Rwanda]. https://www.eglisecatholiquerwanda.org/kn/spip.php?article1411=

de Heusch, L. (1964). Mythe et société féodale: Le culte du kubandwa dans le Rwanda traditionnel. Archives de Sociologie des Religions,
18, 133-146. https://doi.org/10.3406/assr.1964.1775

Eglise Presbytérienne au Rwanda. (n.d.). Background. https://epr.rw/
Encyclopedia of Seventh-day Adventists. (2021a). Rwanda. https://encyclopedia.adventist.org/article?id=8F10
Encyclopedia of Seventh-day Adventists. (2021b). Monnier, Henri (1896-1944). https://encyclopedia.adventist.org/article?id=6B8Q

Evangelical Restoration Church. (2006). Statutes of the Evangelical Restoration Church [Statutes adopted December 3, 1995, as
subsequently modified]. Official Gazette of the Republic of Rwanda, 11 bis.

General Conference of Seventh-day Adventists. (2015, July 7). Statement of confidence in the writings of Ellen G. White.
https://gc.adventist.org/

General Conference of Seventh-day Adventists. (n.d.). What do Seventh-day Adventists believe? https://gc.adventist.org/beliefs/

Grant, A. M. (2018). Ecumenism in question: Rwanda's contentious post-genocide religious landscape. Journal of Southern African Studies,
44(2), 221-238. https://doi.org/10.1080/03057070.2018.1409581

Holy See Press Office. (2017, March 20). Press communiqué: Audience with the President of the Republic of Rwanda.
https://press.vatican.va/content/salastampa/en/bollettino/pubblico/2017/03/20/170320c.html

John Paul 1. (1998, September 17). Address to the Bishops of the Episcopal Conference of Rwanda on their ad limina visit. The Holy See.
https://www.vatican.va/content/john-paul-ii/en/speeches/1998/september/documents/hf jp-ii_spe 19980917 ad-limina-ruanda.html

Kling, D. W. (2020). The East African Revival (1930-2000). In A history of Christian conversion (pp. 605-632). Oxford University Press.
https://doi.org/10.1093/0s0/9780195320923.003.0023

Kubai, A. (2007). Post-genocide Rwanda: The changing religious landscape. Exchange, 36(2), 198-214.
https://doi.org/10.1163/157254307X176606

Linden, I., & Linden, J. (1977). Church and revolution in Rwanda. Manchester University Press.
Longman, T. (2010). Christianity and genocide in Rwanda. Cambridge University Press. https://doi.org/10.1017/CB0O9780511642043

National Institute of Statistics of Rwanda. (2023). Fifth Rwanda Population and Housing Census, 2022: Thematic report: Socio-cultural
characteristics of the population. https://www.statistics.gov.rwi/sites/default/files/documents/2025-02/Social-
cultural%20characteristics.pdf

Republic of Rwanda. (2018). Law No. 72/2018 of 31/08/2018 determining the organization and functioning of faith-based organizations.
Official Gazette of the Republic of Rwanda, 37 bis.
https://www.rgb.rw/fileadmin/user upload/RGB/Publications/LAWS AND REGULATIONS/Law_governing FBOs.pdf

Rwanda Governance Board. (2024, October 18). Public notice. https://www.rgb.rw/updates/news-detail/public-notice-10

Rwanda Governance Board. (2025a). Regulations of the Chief Executive Officer of Rwanda Governance Board No. 01/2025 of 06/03/2025
relating to additional requirements for faith-based organizations. Official Gazette of the Republic of Rwanda, Special issue of
07/03/2025.
https://www.rgb.rw/fileadmin/user_upload/RGB/Publications/LAWS_AND_REGULATIONS/New_regulations_relating_to_additional

requirements_for_Faith-Based_Organizations.pdf

Rwanda Governance Board. (2025b, March 21). RGB meets church leaders to discuss the new regulations governing FBOs.
https://www.rgb.rw/updates/news-detail/rgh-meets-church-leaders-to-discuss-the-new-regulations-on-fbos

Rwanda Governance Board. (2025c). Directive No. 002/RGB/2025 on the regulation of foreign preachers operating within faith-based
organizations in Rwanda.
https://www.rgb.rw/fileadmin/user upload/RGB/Publications/LAWS AND_ REGULATIONS/A_ directive on_the regulation of forei
gn_preachers_operating_within_FBOs_in_Rwanda__1_.pdf

Open Christian Press Chapter DOI: 10.65655/ocp.m26.c94 Page 33



https://www.adepr.rw/
https://www.adepr.rw/about.xhtml
https://www.anglicancommunion.org/province/rwanda/
https://www.authenticwordministries.org/about
https://doi.org/10.2307/j.ctv1qv294
https://doi.org/10.7591/cornell/9781501767104.001.0001
https://doi.org/10.1093/acprof:oso/9780199982271.001.0001
https://www.eglisecatholiquerwanda.org/kn/spip.php?article1411=
https://doi.org/10.3406/assr.1964.1775
https://epr.rw/
https://encyclopedia.adventist.org/article?id=8FI0
https://encyclopedia.adventist.org/article?id=6B8Q
https://gc.adventist.org/
https://gc.adventist.org/beliefs/
https://doi.org/10.1080/03057070.2018.1409581
https://press.vatican.va/content/salastampa/en/bollettino/pubblico/2017/03/20/170320c.html
https://www.vatican.va/content/john-paul-ii/en/speeches/1998/september/documents/hf_jp-ii_spe_19980917_ad-limina-ruanda.html
https://doi.org/10.1093/oso/9780195320923.003.0023
https://doi.org/10.1163/157254307X176606
https://doi.org/10.1017/CBO9780511642043
https://www.statistics.gov.rw/sites/default/files/documents/2025-02/Social-cultural%20characteristics.pdf
https://www.statistics.gov.rw/sites/default/files/documents/2025-02/Social-cultural%20characteristics.pdf
https://www.rgb.rw/fileadmin/user_upload/RGB/Publications/LAWS_AND_REGULATIONS/Law_governing_FBOs.pdf
https://www.rgb.rw/updates/news-detail/public-notice-10
https://www.rgb.rw/fileadmin/user_upload/RGB/Publications/LAWS_AND_REGULATIONS/New_regulations_relating_to_additional_requirements_for_Faith-Based_Organizations.pdf
https://www.rgb.rw/fileadmin/user_upload/RGB/Publications/LAWS_AND_REGULATIONS/New_regulations_relating_to_additional_requirements_for_Faith-Based_Organizations.pdf
https://www.rgb.rw/updates/news-detail/rgb-meets-church-leaders-to-discuss-the-new-regulations-on-fbos
https://www.rgb.rw/fileadmin/user_upload/RGB/Publications/LAWS_AND_REGULATIONS/A_directive_on_the_regulation_of_foreign_preachers_operating_within_FBOs_in_Rwanda__1_.pdf
https://www.rgb.rw/fileadmin/user_upload/RGB/Publications/LAWS_AND_REGULATIONS/A_directive_on_the_regulation_of_foreign_preachers_operating_within_FBOs_in_Rwanda__1_.pdf

THE GENEALOGY OF CHRISTIAN DIVISION | CHAPTER 13

Rwanda Governance Board. (2025d). Directive No. 003/RGB/2025 on minimum standards for organising religious public gatherings.
https://www.rgb.rw/publications/laws-policies

Rwanda Governance Board. (2025e). Guidelines No. 001/RGB/2025 on religious preaching that aligns with Rwandan values.
https://www.rgb.rw/publications/laws-policies

Rwanda Governance Board. (n.d.). Laws and policies. Retrieved September 19, 2026, from https://www.rgh.rw/publications/laws-policies

Sangwa, S. (2025). Regulating the sacred? A critical examination of faith-based organization registration in Rwanda: Between religious
freedom and state control. Open Journal of Business Theology, 5(2). https://doi.org/10.65655/4rw37w57

Sangwa, S. (2026). Christianity in Africa: Ancient roots, missions, independent churches, and Pentecostal expansion. In The genealogy of
Christian division: A historical and biblical study of schism, reformation, and the making of modern Christianity. Open Christian Press.
https://doi.org/10.65655/0cp.m26.c93

Schliesser, C. (2018). From "a theology of genocide" to a "theology of reconciliation™? On the role of Christian churches in the nexus of
religion and genocide in Rwanda. Religions, 9(2), Article 34. https://doi.org/10.3390/rel9020034

Union of Baptist Churches in Rwanda. (n.d.). Evangelism and historical background. https://uebr.org.rw/evangelism/

Vansina, J. (2004). Antecedents to modern Rwanda: The Nyiginya kingdom. University of Wisconsin Press.
https://doi.org/10.2307/jj.36132600

Voice of God Recordings. (n.d.-a). Rwanda. https://branham.org/en/international/intl_rwanda

Voice of God Recordings. (n.d.-b). Water baptism. https://branham.org/en/biblestudy/waterbaptism
Voice of God Recordings. (n.d.-c). Bible study. https://branham.org/en/biblestudy
Voice of God Recordings. (n.d.-d). The Trinity. https://branham.org/en/biblestudy/thetrinity

Wild-Wood, E. (2021). The East African Revival. Oxford Research Encyclopedia of African History.
https://doi.org/10.1093/acrefore/9780190277734.013.646

World Council of Churches. (n.d.-a). Preshyterian Church in Rwanda. https://www.oikoumene.org/member-churches/presbyterian-church-
in-rwanda

World Council of Churches. (n.d.-b). Province of the Anglican Church in Rwanda. https://www.oikoumene.org/member-churches/province-
of-the-anglican-church-in-rwanda

World Council of Churches. (n.d.-c). Association of Baptist Churches in Rwanda. https://www.oikoumene.org/member-
churches/association-of-baptist-churches-in-rwanda

Open Christian Press Chapter DOI: 10.65655/ocp.m26.c94 Page 34



https://www.rgb.rw/publications/laws-policies
https://www.rgb.rw/publications/laws-policies
https://www.rgb.rw/publications/laws-policies
https://doi.org/10.65655/4rw37w57
https://doi.org/10.65655/ocp.m26.c93
https://doi.org/10.3390/rel9020034
https://uebr.org.rw/evangelism/
https://doi.org/10.2307/jj.36132600
https://branham.org/en/international/intl_rwanda
https://branham.org/en/biblestudy/waterbaptism
https://branham.org/en/biblestudy
https://branham.org/en/biblestudy/thetrinity
https://doi.org/10.1093/acrefore/9780190277734.013.646
https://www.oikoumene.org/member-churches/presbyterian-church-in-rwanda
https://www.oikoumene.org/member-churches/presbyterian-church-in-rwanda
https://www.oikoumene.org/member-churches/province-of-the-anglican-church-in-rwanda
https://www.oikoumene.org/member-churches/province-of-the-anglican-church-in-rwanda
https://www.oikoumene.org/member-churches/association-of-baptist-churches-in-rwanda
https://www.oikoumene.org/member-churches/association-of-baptist-churches-in-rwanda

