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Abstract

The enjoyment of good health has always been central to the Pentecostal
theology of prosperity. The lack thereof has been construed as a sign of being
cursed, or that one is not in a good relationship with God. While it has been
tradition in Pentecostal churches to lay hands on the sick, a new phenomenon
has emerged in Zimbabwe where the sick have to visit guesthouses if they
want to have a ‘one-on-one’ encounter with a ‘Man of God’. This paper,
proposes that this practice is tantamount to commoditising health by
Pentecostal churches in Zimbabwe, going further to argue that the exclusivity
of this practice, excludes the poor, who cannot afford the price asked for when
one is visiting the guesthouses. This is done from a background where spiritual
healing in Pentecostal churches has been conceived as a free gift of the spirit.
For this reason, this departure from a perceived ‘norm’ requires a closer
analysis. The research is qualitative in nature, and structured interviews were
used to gather data for the paper.

Keywords: commoditise, guesthouses, spiritual/faith healing, Pentecosta-
lism, Zimbabwe

Introduction

This article examines the intersections of religion and health, with a special
focus on healing in the newly formed Pentecostal churches in Zimbabwe. The
paper agrees with most of the scholars on Pentecostalism that the enjoyment
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of good health (in all its forms) has always been central in the Pentecostal
theology of prosperity (see Biri 2018; Shanduka & Togarasei 2018). The focus
of the paper, however, is to interrogate the guesthouses or healing centres that
have been introduced by new Pentecostal churches in Zimbabwe. These
guesthouses are structured in the form of lodges or hotels, where those seeking
healing or deliverance can book in so as to enjoy personal interaction with a
‘Man of God’. This is a chance that they are not afforded during normal church
meetings. While the concept of healing centres is not new within religious
circles, the paper seeks to critically examine the way it has been
restructured/recreated, such that we are able to see whether this new
phenomenon is not tantamount to commoditising spiritual healing, thereby
excluding the poor and vulnerable who may be in greater need of the service
than those who can afford to pay so that they are accommodated at these
guesthouses. Some who afford it have also frowned upon the move, and have
deliberately chosen not to visit the guest houses. | do this cognisant of the fact
that across the history of Christianity and other religions, centres of healing
have emerged across space and time. Therefore, as alluded to earlier the current
phenomenon in the new Pentecostal churches in Zimbabwe is not a completely
novel innovation. For example, traditional healers in African Indigenous
Religion(s) established healing centres. Furthermore, after the establishment of
African Initiated Churches in Africa in general, and Zimbabwe in particular,
healing centres were created. A good example is those established by Mai
Chaza, who was a faith healer (see Scarnecchia 1997; Dube 2008). In
Pentecostalism, the phenomenon can be traced back to the Nigerian preacher
T.B. Joshua, who leads the Synagogue Church of All Nations. Walter Magaya,
who founded Prophetic, Healing and Deliverance (PHD) church, brought the
practice to Zimbabwe, claiming to be T.B. Joshua’s spiritual son (Chitamdo,
Manyonganise & Mlambo 2013). What makes this study relevant is showing
how this concept appears to have found new meaning in Zimbabwe’s new
Pentecostal churches. Biri (2012:42) takes note of the ability of Zimbabwean
Pentecostalism to innovate by re-sacralising, re-interpreting, and re-defining
traditional symbols. The same could be said of how they are able to do the
same when it comes to African traditional beliefs and practices, which have a
bearing on the concept of the guesthouses placed under scrutiny here.

The paper uses the theory of innovation from Harold Turner’s study of
typologies in Religious Movements (1979). The use of this theory in the study
of Pentecostalism in Zimbabwe, especially in debating whether the use of
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guesthouses in itself constitutes a commoditisation of health, enables us to see
the transformations that have taken place in the healing and deliverance
methods in the newly formed Pentecostal churches. For purposes of specificity,
the paper focuses on the United Family International Church (UFIC). I have
conveniently chosen this church because | am a member, and hence, an insider.
As a result, | was able to get some of the data relevant for the paper from
sermons, as well as informal discussions with fellow congregants. Since the
paper is largely qualitative, a convenience sample was made of nine
interviewees. Four of these were academics in the area of religion. Three were
members of UFIC, who had visited the guesthouses and two were Pentecostal
Christians, who do not belong to any of the new Pentecostal movements. An
interview schedule with questions was sent via email to the academics, to
which they responded via the same. To the other group, semi-structured
interviews were carried out. For confidentiality purposes, codes were used to
identify interviewees. In order for us to interrogate whether guesthouses/
healing centres are in themselves a commaoditisation of health, we need to first
understand the interconnectedness of religion, health, and well-being.

Religion, Health and Well-being: Gleanings from Literature

Though religions the world over differ in how they confront suffering (Lee &
Newberg 2005:454), there are many signs that the role of religion in healthcare
is increasing (Lee & Newberg 2005:445). Koenig (2012) explains the
separation between religion and health that appears to have happened in
developed nations as being a result of the studies by Sigmund Freud who
argued that religion was an infantile neurosis. He notes that there has been no
separation of religion, spirituality, and health in developing countries. Thus,
Chamberlain’s analysis of religion and health becomes relevant at this point.
Chamberlain (2000:17) asks the following pertinent question: why is religion
good for human health? He then argues that the answer to the question is
multifaceted, and includes social and psychological aspects, as well as spiritual
and theological ones. Chamberlain further avers that the various teachings
within religions in most cases has the effect of promoting health physically,
socially, interpersonally, and spiritually. He argues that ‘it seems increasingly
clear that a by-product of being religious is engaging in behaviour [sic] that
leads to better health’ (2000:18). From Chamberlain’s perspective, religion
also ‘provides access to a divine force (God) who has the perceived power
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(sovereignty) to influence human events (transcendence) and who hears
requests (prayers) that are health promoting if not healing’ (2000:19). He then
concluded that there is enough evidence to support the contention that religion
is good for human health. However, ‘when individuals misunderstand religion
or misuse religion in the service of their own emotional, psychological, or
spiritual pathologies, it is not religion per se that is pathological, but rather the
abuse of religion that is sick, harmful and sometimes evil’ (2000:19). On the
other hand, Chamberlain is cognisant of the fact that religion can also be
dangerous to one’s well-being when it is misunderstood and misused.

The positive aspects of religion for health, especially mental health,
were discussed by Koenig (2012). Koenig argues that religions provide an
optimistic worldview that may involve the existence of a personal
transcendental force that loves and cares about humans, and is responsive to
their needs (2012:7). This is crucial, since it gives believers a subjective sense
over events (2012:7). He also examines the rules and regulations within
religions, and shows how, when these are adhered to, they can shield adherents
from stressful events. He further argues that ‘religions emphasize[sic] the love
of others, compassion and altruistic acts as well as encourage meeting together
during religious social events’ (2012:8). For him, pro-social behaviour has
many consequences that buffer stress, and lead to human support, when
support is needed in difficult times. He concludes that while religion and
spirituality are not a panacea, it is generally associated with greater well-being,
improved coping with stress and better mental health. Like Chamberlain,
Koenig (2012) posits that religion may also be used to justify hatred,
aggression, prejudice, and the exclusion of others, to gain power and control
over vulnerable individuals, among others. Chamberlain and Koenig’s
analyses are useful here, because they highlight both the positive and negative
links between religion and health. 1 am particularly intrigued by Koenig’s
analysis that religion can lead to exclusion. In this regard, Sered (n.d.)
encourages scholars of religion to determine what they can learn from the
healing practices of the faith tradition that [they] study. In dealing with the
skepticism that surrounds religious healing, as she calls it, Sered argues that
this has to be believed on the premise that religious communities say they have
been healed. However, she brings to our attention the fact that religious healing
almost always takes places in broader social and political contexts.

In his research of the Karanga people of Zimbabwe, Shoko (2016)
discovered that religion is central in the traditional Karanga system of therapy
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for illness and disease. In a review of Shoko’s work, Van Klinken notes that a
strong concern for healing is characteristic for African indigenous religions. In
his analysis, Shoko shows how in traditional Karanga belief system, illness and
disease depend on the relationship among and within the spiritual and human
realms that characterise the religious cosmology. In this case, several rituals
are used to maintain or to restore the relationship with the ancestors as a
guarantee for personal and social health (2008:380). Critical in this book, from
Van Klinken’s point of view, is when Shoko shows how the traditional
perceptions of illness, disease, healing, and well-being are still seen from a
spiritual perspective, as well as how the belief in witchcraft as the major cause
of illness is still prevalent. He shows that these beliefs still exist in one African
Initiated church, Elijah Chikoro Chomweya in Mberengwa. Van Klinken
criticises Shoko’s study for failing to show the influence of Pentecostal or
charismatic Christianity on the AIC he discusses. This criticism may not be
justifiable, because Shoko focuses on African traditional beliefs and practices,
while Van Klinken focuses on Pentecostals. For this study, Shoko’s
observations are crucial, because he reveals the importance of health and well-
being among the Shona, and the quest for spiritual diagnosis.
Asamoah-Gyadu (2014) examines the use of herbal medicines within
an African Christian context, focusing primarily on indigenous expressions of
the faith. He argues that African concepts of illness call upon ideas about the
importance of medicines used to protect oneself, and for the warding off of
evil. For him, in African indigenous religion, herbs in the hands of a sacred
practitioner are treated as sacramental substances for mediating spiritual
healing, because health is perceived as a religious issue (2014:71). He argues
that ‘health, wholeness and well-being are integral to all forms of African
religion including Christianity” (2014:80). He notes the negativity of
missionary Christianity to traditional medicine, but highlights the changing
attitudes of the Methodist Church in Ghana towards some traditional
medicines. Critical for this study is Asamoah-Gyadu’s contention that the use
of herbs is being reinvented within the older denominations, including in
Pentecostal healing camps in Ghana, which may be applicable to
Pentecostalism in Zimbabwe as well. In discussing prophet-healing
Christianity, he argues that healing is tied to the charisma of the leader with his
or her charismatic abilities serving both as a source of diagnosis and
intervention. This observation is important, because it ties the possibility of
healing to the persona of the leader; something which is significant in UFIC.
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The above provides relevant insights here. For example, the emphasis on
healing in African indigenous religions, as expounded by Shoko and Asamoah-
Gyadu, finds resonance in the Zimbabwean Pentecostal theology of healing.
The next section analyses healing in Pentecostalism.

Healing in Pentecostalism

As alluded to earlier, healing forms an important part of Pentecostal theology.
Anderson (2002:523) notes that the majority of Pentecostal charismatics and
members of Pentecostal-like indigenous churches believe in divine healing,
and that divine healing has been an essential part of the Pentecostal evangelistic
methodology (2002:525). He argues that the role of ‘signs and wonders’,
particularly that of healing and miracles, has been prominent in Pentecostal
praxis and reflection all over the world since its inception, and ‘one of the most
important emphases of its mission and outreach’ (2002:525). From Anderson’s
analysis, healing has been a major attraction for Pentecostalism. In
concurrence, Brown (2015:2) avers that ‘testimonies of divine healing occupy
privileged place in the identity of Pentecostal Christians ...”. In healing and
deliverance teaching, it is believed that people become susceptible to the
oppression of demons through personal sin, moral failure, or ancestral curses
(Asamoah-Gyadu 2004:177). According to Anderson (2002:526), healing
from sickness and deliverance from evil powers are seen as part of the essence
of the gospel, where reference is made to Old Testament prophets, to Christ
himself, and to the New Testament apostles who practiced healing. In reference
to Isaiah 53:5 and 1 Peter 2:23, healing becomes a given in most, if not all
Pentecostal churches.

The manner in which healing has been administered on the sick in
Pentecostal churches in Zimbabwe has been diverse. In the old Pentecostal
churches, laying on of hands on the sick, prayer and fasting, and in some rare
cases, the anointing with oil, have been the major ways of administering
healing and deliverance. However, the way it has been done in the new
Pentecostal movements has drawn criticism. Interviewees for this paper have
highlighted the following methods: prayers, healing and deliverance sessions,
provision of healing objects (such as blessed cloths, anointing oil, holy water
and wrist bands), availing documents that guide individuals, laying of hands,
one-on-one guest house meetings with the prophet, exorcism, casting out of
demons, therapeutic music, and many more. As such, Chitando and Biri
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(2016:73) note that ‘the presence of these young prophets on the religious
landscape, as well as their influence in the public space has heightened debate
on prophecy, healing and deliverance’, because it has brought with it
something ‘new’ and unusual. This has led me to categorise this as Prophetic
Pentecostalism (Manyonganise 2016). In concurrence with Chitando and Biri,
I posit in this paper that the ‘new’ being brought by Prophetic Pentecostalism
is prophecy, which from the leaders’ perspective, requires a new paradigm of
healing, slightly different from that practised in old Pentecostal churches.
Chitando and Biri note that ‘each one of the (new) Pentecostal
churches/ministries has sought to market and brand itself in order to set itself
apart from the rest’ (2016:75). Thus, the introduction of guesthouses/healing
centres in this type of Pentecostalism needs to be understood in the context of
the leaders attempting to not only carve a unique identity for themselves, but
to deal with the competition rife in the spiritual market. However, the
introduction of guesthouses/healing centres has heightened negative
perceptions towards the new Pentecostal movements. One of these guesthouses
was introduced by UFIC.

Life Haven: UFIC’s Guest House

The historical development of UFIC has been provided by a number of scholars
(see Biri 2012; Manyonganise 2013; Chitando, Manyonganise & Mlambo
2013; Shanduka & Togarasei 2018). Apart from reiterating the socio-economic
environment within which the majority of Prophetic Pentecostal churches
emerged, this paper does not seek to repeat providing the historical background
of UFIC. The above-mentioned scholars agree that UFIC emerged in 2008,
which was a period of hyperinflation characterised by a deterioration of health
facilities, as well as people’s living conditions. In such a scenario, where
people failed to access health facilities. either due to their poor state, or for
failure to raise the required cost, turning to faith/spiritual healing was the only
option. In this case, UFIC came onto the religious scene at this opportune time.
In this case, it did not take long before it had grown exponentially. This
confirms Sered’s observation that religious healing always takes place in
broader social and political contexts (n.d:2). Anderson (2002:525) opines that
in Pentecostalism, the “full gospel’ is understood to contain good news for all
of life’s problems, and to be particularly relevant in those societies where
disease is rife and access to adequate health care is a luxury. As such,
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Wahrisch-Oblau, cited in Anderson (2002:526), argues that ‘prayer for healing
is an act of desperation in circumstances where they see few alternative
options’. While Wahrisch-Oblau’s analysis is debatable, it could be to a larger
extent true when one considers the Zimbabwean situation. In their analysis of
Magaya’s Prophetic, Healing and Deliverance (PHD), Chitando and Biri
(2016:74) contend that specific religious movements can be understood better
if the larger socio-economic and political contexts are analysed. Due to
Prophetic Pentecostalism’s emphasis on prophecy, healing, and deliverance,
UFIC became very popular to people of all ages, classes and races, both in and
beyond Zimbabwe. These include top cadres in politics and the arts (Chitando
& Biri, 2016:75). The need to receive prophecy, healing and deliverance has
led to UFIC gathering large crowds at each of its Tuesday and Sunday church
services. As a result, it became difficult for ‘Prophet” Emmanuel Makandiwa
(the founder) to attend to every need. In this case, only selected cases were
attended to during services. In order to provide opportunities for people’s needs
to be met as well as one-on-one encounters with the ‘Man of God’, UFIC
introduced the concept of guesthouses/healing centres.!

The first guesthouse was established between 2015 and 2016 in the
leafy surburb of Glen Lorne and then later another one in Mt. Hampden (which
is about 18 kilometres from Harare). The guesthouse in Mt. Hampden is called
Life Haven, and the one in Glen Lorne is called Glenwood. One has to book
for three days into the guesthouses, and there are two groups that book into
these guesthouses every week. The first group gets into the guesthouse on
Monday afternoon, and checks out on Thursday in the morning, while the
second group gets in on Thursday in the afternoon, and checks out on Sunday
in the morning. Individuals pay US$350 and children (4-11years) are required
to pay US$120, US$500 is paid for the semi-executive accommodation, while
children pay US$125. Chitemba and Ncube (2016) found that at the Glen Lorne
guesthouse, the minimum payment is US$1200, while the maximum is
US$1500. These have since been revised upwards to US$1500 and US$2000,
respectively. Children pay US$150. Payments made for the Glenwood
accommodation give a guarantee of a one-on-one meeting with the ‘Prophet’.

11 have indicated elsewhere that the introduction of guesthouses in UFIC was
a way of counteracting competition from PHD. PHD having introduced this
concept first, most UFIC members were visiting PHD guesthouses to have one-
on-one meetings with Magaya.
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Payments are done at the church offices in Harare, and bookings can be made
online. It is important to note that one cannot gain access to the premises of
these guesthouses without proof of payment. Looking at these figures, one can
see that they are huge, especially for the poor congregant in the church to pay
so that they can have a one-on-one encounter with the ‘Man of God’, or to get
healing or deliverance. It is in light of this that this paper was conceived, in
order to provide a critique. The question that arises is as to whether health in
new Pentecostal movements in Zimbabwe has been commoditised through the
introduction of guesthouses/healing centres.

Guesthouses, for God’s Service or for Money? Sentiments

from the Public

Spiritual faith healing has always been conceived as a free gift of the Spirit in
most Pentecostal churches in general, and in Zimbabwe in particular. This has
been one of the points of conflict between African Initiated Churches, some of
whose ‘prophets’/ faith-healers ask for payment when they offer services to
patients seeking spiritual healing and Pentecostal Churches. In most cases,
Pentecostal churches have labelled certain faith healers in AICs as fake,
because they demanded payment. In her study of Pentecostalism and AICs in
Mozambique, Pfeiffer (2005:276) notes that ‘payment and what it represents
is a defining evaluative criterion to determine whether a prophet healer is
genuine’. In traditional/old Pentecostal churches, healing, according to
Anderson (2004:493), is regarded as a grace of the Spirit that is given to
believers in order to manifest the compassion of Christ for the suffering world.
Matthew 10:8% has been used to justify the condemnation of demanding
payment after praying for people in need of healing or deliverance. The only
price that one had to pay was to bring with them their faith. Thus, Hebrews 11,
which highlights the centrality of faith, is a key text for most Pentecostal
believers. Basing on this, | sought to find out how interviewees for this paper
react to the concept of guesthouses. While some members regard this concept
positively, other UFIC members and non-members were apprehensive about
it. RT (15 October 2018) one of my interviewees who is 31 years old and a
female member of UFIC, says that the concept is good, because it gives an

2 ‘Heal the sick, raise the dead, cleanse those who have leprosy, drive out
demons. Freely you have received; freely give’ (NIV).
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individual time to concentrate on God (She, however, does not elaborate why
this is not possible in other contexts where money is not required). She further
argues that certain individuals prefer their concerns to be dealt with on a private
basis. In addition, some individuals cannot afford to come to church on
Sundays, and prefer flexible time schedules for them to be assisted. She was
supported by another 40-year-old female member of UFIC, ZC (16 October
2018) who said:

Personally, these guest houses/healing centres have helped a number
of people, both believers and non-believers of the gospel of Jesus
Christ. So, according to one’s faith, if one is healed, then these centres
serve the same purpose as clinics/hospitals or African traditional
healing centres. To me, | take them as centres of faith.

Yet another 34-year-old member of UFIC, LM (19 October 2018) said that the
guesthouses are important, because they ensure that there is order since the
‘Prophet’ cannot afford to deal with the multitudes of people who throng the
church every Tuesday and Sunday. Others had mixed views. For example, ST
(16 October 2018), a 55-year-old scholar of religion said:

Guest houses might have positive function to accommodate visitors
and attend to their needs, but most of them are abused to extort money
from unsuspecting believers. They also serve as hideouts for sexual
harassment of victims. And in some cases, they are also hiding places
for some magical concoctions used by Pentecostal prophets.

This was supported by MT (20 October 2018), a 46-year-old male scholar of
religion who said:

These centres or guesthouses are meant to ensure that one gets a one-
to-one exchange with the Man of God. The centres are paid for. One
gets the impression that the centres are similar to an n’anga’s place,
where he/she performs her duties for the clients. It is usually a
secluded place, meant to provide privacy, but looked at from another
perspective, one may not be too speculative to suggest that the
guesthouses, apart from being centres of syphoning clients of their
cash, act as magical centres where ‘miracles’ are said to happen. In
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some instances, the patient is shown his/her enemies, or rather
witches. Unfortunately, Jesus, who is the healer par excellence, never
used such centres during his time. One then wonders where this
phenomenon originates.

There were yet those who were totally against the concept of guest houses and
had some valid reasons for their opinions. BK (19 October 2018) a 42-year-old
female scholar of religion said she does not subscribe to the concept of
guesthouses, because they represent the rise of elitism in the church. She
argues:

[I a]m totally against this as one who attempted to go to the guest
house twice and was told to pay 300! | could afford but deliberately
said no, because it revolted against my faith. It shuns the poor, its
business Christianity enriching the founders, there is no basis for this!
This is the rise of elitism in the church and also reaping from believers
who are desperate. | totally discourage them and the man or woman
of God should move to different places of his or her jurisdiction to
reach out. These popular men of God are urban-centred, contrary to
what Jesus did. It is a bone of contention, but | find most of the traits
totally against the Biblical stipulations.

The issue of elitism was also raised by MA (15 October 2018), a 47-year-old
female Pentecostal Christian who stated: ‘These are usually out of reach for
the average man. So, they are elitist, targeting the well-to-do who can afford
the fees and the lodgings’. In a show of division among Pentecostal prophets
in Zimbabwe, Prophet Prince Wonderful, who was interviewed by Chitemba
and Ncube (2016) is of the view that the issue of guesthouses is a form of
merchandising, where for him, ‘this is what the Apostle Peter predicted as one
of the signs of a rising generation of false prophets and teachers claiming to be
servants of Christ’ (Chitemba & Ncube 2016). For this church leader, the
whole concept smacks of greed. He argues:

It is clear the apostles did not sell the epistles they sent to different
congregations yet God funded their activities through generous givers
in the ministry. Today we have a crop of man of God who even after
collecting tithes, offerings, all kinds of seeds and pastors’ apprecia-
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tions (money and goods) still go ahead to sell oil, wrist bands, water
among many other things. This shows how covetous our generation
has become.

Interviewees were then asked to comment on whether they think the concept
of guesthouses/healing centres ‘shuts out’ the poor and vulnerable, and
whether the concept has turned spiritual healing into a commaodity that can be
sold. The majority of interviewees were of the opinion that the whole concept
marginalises the poor, since they are expected to part with substantial amounts
of money, thereby turning spiritual healing into a commaodity that can be sold.
In an attempt to undermine the whole concept, BK charges that it
fundamentally shuns the poor. She denies the explanations that are put forward
that the payments are for maintaining the guesthouses as pure hypocrisy to steal
from believers, as most of these leaders live lavish lifestyles. She gives an
example of how most properties accumulated are in the names of founders and
their families. She further questions why the name of Makandiwa is listed on
the London Stock Exchange and not the UFIC. She argues that the issue of
guesthouses is a form of capitalism in the church, where the poor are neglected
and shunned, while the rich access the so-called ‘Man of God’. AM notes that
guesthouses lead to the commercialisation of spiritual healing, thereby
perpetuating capitalist tendencies. In addition, MT says;

Indeed, in my view, the centres are commercial centres where God’s
gifts of prophecy, deliverance and healing are sold at the altar. These
gifts have become commodities that only those with the money can
access them. This is contrarily to the biblical understanding of these
gifts.

When BK alludes to the explanations given for the maintenance of the
guesthouses, she is making reference to what Prime Kufa, the spokesperson for
Makandiwa said when asked about the payments. He argued:

It is common knowledge that there are costs associated with running
the place such as electricity, water, food, transport, etc for the
pilgrims. It would be unthinkable that people could go to such places
for free. How would the place remain functional, who would fund it
if it’s not self-sustaining? It is, therefore, mischievous and misleading
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to say people pay to see the prophet. People pay for their
accommaodation, transport and their food (The Sunday Mail 22 May
2016).

‘Prophet’ Tapiwa Freddy interviewed by Chitemba and Ncube (2016)
acknowledged that the concept of guesthouses had no biblical foundation.
While maintaining that the money paid by visitors goes towards the
maintenance of the guesthouses, he said there was nothing wrong if leaders
benefit financially from inviting congregants to visit them at guesthouses. The
problem with explanations of maintenance, as raised by Prime Kufa and
Tapiwa Freddy, is that per capita maintenance costs remain undisclosed.
Commenting on the marginalisation of the poor, ECC, a 48-year-old scholar of
religion is of the opinion that ‘there is need for balance, to ensure that these
healing centres do not become exclusive, or that clients have to borrow money
in order to afford “one on one” sessions with the wo/man of God’. Apart from
failing to pay, ST was of the view that the guesthouses are also a haven for
immoral acts, as women are often lured into sex. However, members of UFIC
were quick to point out that those who cannot afford will always get ‘divine
helpers’ to pay for the guesthouse fees. LM noted:

To some extent, yes, because people have to pay to check into these
guestshouses, and for those who cannot afford the fees and so much
willing to be there; they would not be in a position to do so. However,
| believe that God always send divine helpers for them and | have
come across so many testimonies of people who were assisted by
others financially to visit the guesthouses.

In concurrence, RT says, ‘To a greater extent, yes it shuts out the vulnerable,
because when one is poor they would not afford to pay for the transport and
accommodation. However, it is by God’s grace that some individuals can get
well-wishers’. Despite noting that the concept shuts out the poor and the
vulnerable, RT does not think that health has been commoditised in the UFIC,
or the new Pentecostal movements. She argues:

Healing is free, but it comes at a cost. From other spiritual groups, one
is asked to bring a goat or any physical object for rituals to take place.
More so, these guesthouses only require you to pay for your food and
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accommodation, which is not for profit-making. Even in hotels, one
cannot avoid paying for these expenses.

The final question that | sought the interviewees to answer was how the concept
of guesthouses can be made more inclusive. Almost all interviewees suggested
the creation of time and space for the poor, where they can meet with the ‘Man
of God’ without paying. MT suggested that if there is need for payment, the
charges need to be affordable to the wider constituency of congregants. ECC
is of the opinion that one possible avenue would be for the prophets to have
days that they dedicate to those who cannot afford to access the guesthouse.
ESG (15 October 2018), a 44-year-old former Pentecostal Christian suggested
that the ‘Man of God’ should provide free transport and accommodation to all
those who wish to visit the guesthouses. With all the divergent views, can we
then say that the new movements have departed from the promise of free
healing and deliverance?

Commoditising Health? A Departure from the Promise

A critical analysis of the above responses brings to the fore critical issues
pertaining to the concept of guesthouses and the commoditisation of spiritual
healing in new Pentecostal churches in Zimbabwe. First and foremost, the
majority of interviewees have pointed to the commercialisation of healing and
deliverance. Essien, cited in Inheanacho and Ughaerumba (2016:290), shows
the various ways in which the commercialization of the Christian religion and
ministry is done, which include the commercialisation of prosperity, fertility,
salvation, prophecy, healing, and deliverance, among others. BK has called this
‘selling salvation’. Kaunda (2016:67) notes that the movements also seem to
function according to a paradigm of commodification of spirituality. In their
study of Pentecostalism in Nigeria, Inheanacho and Ughaerumba (2016) have
observed what they call ‘pastorpreneurship’, and ‘evangeconomics’. From
their perspective, the former refers to the business of using the word of God or
God’s name to make money, earn a living, and/or extort money or other
material goods from unsuspecting admirers and adherents; while the latter
refers to ‘business in religion” and ‘business through religion’, which describes
a situation where religion operates like a franchise (2016:290). In their
observation, business adorns the cloak of religion, and proceeds to operate
under business principles and strategies. It is important to note that in UFIC,
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the concept of guesthouses has captured a market of foreigners, as well as
citizens who wish to interact with the ‘Man of God’ for healing, deliverance,
and direction. Instead of lodging in private hotels or guesthouses, UFIC
constructed its own. In other words, this represents a case where the hotel
business has been disguised as religion. Prime Kufa has vehemently asserted
that their guesthouses are instead prayer centres (The Sunday Mail, 22 May
2016). However, congregants refer to these as guesthouses because there is no
difference in experience with other private guesthouses, where there is no
accountability for congregants to justify exorbitant fees. In an informal
discussion, one elderly woman who was sent there by her children came back
ecstatic, because for once she had gone to a hotel, where she had eaten so well.
When | asked whether she had been healed, her reply was that when she was
there it felt as if her pain had gone, but she had subsequently begun to feel the
same pain again. It is therefore important to note that, while promises of
healing are given, some pay but do not get healed.

Furthermore, what makes people flock to these guesthouses is because
associating oneself with the ‘Man of God’, one who is favoured by God and
therefore possesses ‘the anointing” of God (Gifford & Nogueira-Godsey 2011:
12) has been presented in UFIC as an avenue to healing, deliverance, and
economic success. | have explained elsewhere how Makandiwa is a subject of
awe, and any close interaction with him is seen as a favour from God. Even
when he passes close by, members would always claim that ‘zvangu zvaita’
(my issues have been solved). Due to this perception, there are some members
with lots of money, who have made it a habit to frequent the guesthouses. A
number who cannot afford these visits out of desperation often borrow to get
this rare chance to be close to the ‘Man of God’ so that their problems are
attended to.

The fact that the concept of guesthouses is elitist and capitalist and
therefore, marginalises the poor and vulnerable, is clear from the interview
responses. Maxwell, cited in Korsen (2015:59), contends that the prosperity
gospel influences the economic attitudes of Pentecostals in a way that allows
them to come to terms with modern capitalism. Meyer (2007) has called us in
our analysis of Pentecostalism to cautiously consider Max Weber’s The
Protestant Ethic and the Spirit of Capitalism, which answered many questions
about the relationship between religion and economics. She criticises Weber’s
account for ‘being partial and incomplete because of its notable lack of
attention paid to the symbiosis of consumption, desire and pleasure that seems
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to characterize [sic] capitalist life worlds® (2007:9). For her, the success of
capitalism depends as much on the consumers of commodities as on their
producers. She then calls on scholars to be alert to the ways in which
Pentecostal-Charismatic Churches may question established assumptions
about the relation between Protestantism and capitalism, and more generally
about religion (2007:6). In her analysis of Pentecostalism in Ghana,
Pentecostalism appears entangled with the culture of neo-liberalism. In the
context of this study, we can therefore say that by introducing the concept of
guesthouses and healing centres, the New Pentecostal Movements in
Zimbabwe, in this case, UFIC has packaged spiritual healing as a commodity
to be sold. There are certain healing and deliverance products that can only be
accessed at the guesthouses. For example, in early 2018, ‘Prophet’ Makandiwa
introduced what he called oil of separation, which was deemed to be more
powerful than all the other oils he had given out. This could only be accessed
at the guesthouses. On June 18, 2018 (in a video posted on YouTube),
Makandiwa said of the oil:

You can’t be broke, you will recover everything that you lost. Allowing
people to live in the future today. Imagine if you can live five hours
ahead of time, how many things you can avoid. Coming here [at Life
Haven], seeing is a must. You see it before it happens. There has never
been such a gift — not just oil, but power. Once you use this, you are not
going to guess whether the disease is gone or what. Doctors are
supposed to confirm. The future is yours to see.

With such promises, people who can afford then rush to the guesthouses to get
the oil for healing, deliverance, and to solve any other problem. Moreover, the
price of being admitted into the guesthouses seems to encompass the charges
of every activity that takes place at Life Haven, inclusive of the items that
visitors receive as they depart from the place, that is, anointing oil or the oil of
separation, wrist bands on which words like ‘I was there’ (this can be a form
of advertising so that others can also desire to visit the place) are written. This
confirms Meyer’s observation that the way Pentecostal-Charismatic Churches
are managed has strong similarities with corporate business (2007:14). See
Kaunda’s analysis that ‘there is a general demand for spirituality in many Afri-
can societies which makes it a viable commodity which can be bought and sold
and consumed according to basic neoliberal-market principles’ (2016: 67 - 68).
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What is apparent though, from the above responses, is the gullibility
of some of the members of the new Pentecostal churches in Zimbabwe. For
example, members of UFIC have taken it at face value that what they are
paying for is food and accommodation, without making a comparative analysis
with what is paid in private lodges. The responses from the members presents
us with a simplified analysis of the issues at play. They fail to understand that
the guesthouses are, in themselves, a business for the founder of the church.
That is the reason why not any one gets in there at will. Apart from failing to
guestion what they are exactly paying for, members are also at times abused
sexually by the prophets at the guesthouses. ST has called them havens for
immoral acts. Cheddie (2002:4) is of the view that this is often a result of
Pentecostals believing that it is rebellious to question the teaching and practices
of authority figures. He argues ‘it is ironic that in a movement where the power
of God is so emphasised, that laymen are so emasculated of the power to think
for themselves and to rationally search truth for themselves’. This often leads
members to defend the indefensible. In this case, members’ defense using the
issue of large numbers and the need for order cannot be accepted at
face value.

A wholly negative presentation of guesthouses runs the risk of
simplifying the practice of healing in Pentecostalism as a mere gimmick meant
to benefit the prophets financially. While understanding the emotions that have
been raised by the new practice, there is the need to also pay attention to the
good that the adherents say has been brought by the guesthouses. The
spokesperson of the UFIC founder, Prime Kufa has indicated that they have
prominent business people and politicians frequenting the guesthouses, which
calls for privacy and security. On 4" of November 2018, ‘Prophet” Makandiwa
revealed that there are some famous church leaders who visit the guesthouses,
but do not want their congregants to know about it. The members of UFIC
interviewed for this paper have indicated the need for order, since every church
meeting has crowds attending. Chitando, Manyonganise and Mlambo (2013)
have shown how the young prophets in these movements are polished and
sophisticated. In other words, they have brought a sense of ‘class’ to
Pentecostalism. Such sophistication defines the clear separation of the rich and
the poor. However, we need to take note of the healing broadcast on Christ TV
(a television station owned by UFIC) as another positive aspect taking place at
guesthouses. Generally, we need to be aware of the fact that these movements
seem to offer hope to many African Christians and non-Christians alike, due to
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their ability to respond in an Africanised way to enormous existential
challenges (Kaunda 2016:68).

Conclusion

The point of departure for this paper was the proposition that
guesthouses/healing centres introduced in new Pentecostal movements in
Zimbabwe commoditise health. In this regard, several conclusions can be
drawn from interviews conducted, informal discussions, as well as
observations. First, we can conclude that the general public sentiment about
guesthouses is that they have turned faith healing into a business for the
founders of new Pentecostal movements in Zimbabwe. Second, if faith healing
has become a business, health per se has been commaoditised, and is ‘sold at
the altar’ (to quote MT’s analysis) of these guesthouses. Third, the guesthouses
have managed to put people into different social classes, thereby rubbing off
the equality that Pentecostal Christians have long claimed to have. In other
words, guesthouses have led to the exclusion of those who are poor and
vulnerable. However, attributing the concept of guesthouses to the
commoditisation of health needs to be done with caution. Siddiqui, Lacroix
and Dhar (2014:295) have actually cautioned us to be wary of the tools of
analysis that we bring to the field of faith healing, because this discursive area
is complex. For them, at times, the tools to do so may lack efficacy, such that
we may fail to do justice to the task at hand. What this calls for may be for
scholars of religion to find more useful and effective tools of analysis so that
we better understand some of the innovations that are being brought to bear on
an analysis of religion by new Pentecostal movements in Zimbabwe in
particular, and Pentecostalism in general, guesthouses included. ECC has
brought to our attention the fact that the initial response and reaction to
innovation and creativity by Zimbabwean Pentecostal leaders was marked by
judgmental and dismissive attitudes, due to the different theological positions
of many scholars. He suggests that may be now that the movements are more
established, there could be the need for greater caution, fairness, and openness.
This is something that, as scholars of religion, we may need to think of going
forward. We will do this cognisant of Meyer’s observation that scrutinising
Pentecostalism in its most articulate and extreme form leads us into notable
paradoxes and ambivalences (2007:22).
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