University of

"1l Kent Academic Repository

Purcell, William F. (2003) Representing missions: Christianity and colonialism
in fiction by Joyce Cary, Elspeth Huxley, Chinua Achebe, and Ngugi wa
Thiong'o. Doctor of Philosophy (PhD) thesis, University of Kent.

Downloaded from
https://kar.kent.ac.uk/86284/ The University of Kent's Academic Repository KAR

The version of record is available from
https://doi.org/10.22024/UniKent/01.02.86284

This document version
UNSPECIFIED

DOI for this version

Licence for this version
CC BY-NC-ND (Attribution-NonCommercial-NoDerivatives)

Additional information

This thesis has been digitised by EThOS, the British Library digitisation service, for purposes of preservation and dissemination.

It was uploaded to KAR on 09 February 2021 in order to hold its content and record within University of Kent systems. It is available

Open Access using a Creative Commons Attribution, Non-commercial, No Derivatives (https://creativecommons.org/licenses/by-nc-nd/4.0/)
licence so that the thesis and its author, can benefit from opportunities for increased readership and citation. This was done in line

with University of Kent policies (https://www.kent.ac.uk/is/strategy/docs/Kent%200pen%20Access%20policy.pdf). If y...

Versions of research works

Versions of Record
If this version is the version of record, it is the same as the published version available on the publisher's web site.
Cite as the published version.

Author Accepted Manuscripts

If this document is identified as the Author Accepted Manuscript it is the version after peer review but before type
setting, copy editing or publisher branding. Cite as Surname, Initial. (Year) 'Title of article'. To be published in Title

of Journal , Volume and issue numbers [peer-reviewed accepted version]. Available at: DOI or URL (Accessed: date).

Enquiries

If you have questions about this document contact ResearchSupport@kent.ac.uk. Please include the URL of the record
in KAR. If you believe that your, or a third party's rights have been compromised through this document please see

our Take Down policy (available from https://www.kent.ac.uk/quides/kar-the-kent-academic-repository#policies).



https://kar.kent.ac.uk/86284/
https://doi.org/10.22024/UniKent/01.02.86284
mailto:ResearchSupport@kent.ac.uk
https://www.kent.ac.uk/guides/kar-the-kent-academic-repository#policies
https://www.kent.ac.uk/guides/kar-the-kent-academic-repository#policies

Representing Missions: Christianity and Colonialism in
Fiction by Joyce Cary, Elspeth Huxley,

Chinua Achebe, and Ngugi wa Thiong’o

A thesis submitted to
the School of English, Faculty of Humanities

University of Kent at Canterbury

in fulfillment of the requirements for the degree

Doctor of Philosophy

William F. Purcell

September, 2003



‘Abstract '

Missionaries and Chrlstlan characters have frequently
played 51gn1flcant roles in fiction related to the colonial
encounter in Africa. This thesis focuses spec1flcally on
four writers--Joyce Cary, Elspeth Huxley, Chinua Achebe,
and Ngugi wa Thiong’o--representing both sides of the

colonial divide in Nigeria and Kenya, whose fiction deals

rather closely with Christian mission.

Chapter one discusses missionary activity from a
historical and missiological point of view, with reference
to missionary writing from the period of the early
twentieth century. Chapters two and three discuss three
African novels of Joyce Cary, a coloniai of ficer-turned-
novelist. Cary’s novels depend on missions and.missionafies
for the source of their dramatic tensions while exploring
Cary’s ideas regarding the aims and objectives of the
colonial project. Chapters four and five examine three
novels by the London-born journalist and broadcaster
Elspeth Huxley, who was raised on a settler farm in Kenya.
In these Huxley uses Christianity and missions to highlight
and contrast her estimate of the relative levels of
‘civilization’ achieved by Europeans and Africans and in
the process seeks to justify the aims of the colonial
project. Chapters six and seven focus on two novels by
Chinua Achebe, son of an early convert and prominent Igbo
catechist 1n ngerla. Achebe’s novels examine the religious
and cultural consequences for Africans arlslng from the
collision of Chrlstlanlty with traditional bellefs and
practices. Finally, chapters eight and nine examine four
novels by Ngugi wa Thiong’o, a Gikuyu-Kenyan writer,
critic, and cultural theorist. In Ngugi’s,early novels
Christianity and missions are-.increasingly depicted as
agents of a colonial ideology that undermines the =~ -. .
confidence and stability:of local cultures;:and in his:

later novels as willing instruments of capltallst, i

colonial, and neo-colonial- oppre551on
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- Introduction v

In a 1976 article Robert Strayer described three
general trends in African mission historiography. The first
formal examinations of mission activity, he said, were
“initiated by missionaries and their supporters and gave
rise to what might be called the metropolitan-
ecclesiastical school of mission history.”' Typical of

these were portions of Eugene Stock’s four-volume History

of the Church Missionary Society?.and Kenneth Latourette’s
seven-volume History of the Expansion of Christianit¥,3
C. P. Groves’s four-volume The Planting of Christianity in

Africa,” and parts of Stephen Neill’s more recent
Colonialism and Christian Missions.’ These focused on
efforts to plant Christianity in Africa while providing
accounts of the heroic efforts and adventures of individual
missionaries. ‘Such narratives tended to parallel and
resemble contemporary European accounts of colonial

history, “which saw Africa as a stage on which Europeans of

all kinds played out their interests and their fantasies.”®

In the 1950s and 1960s, during the period of
accelerating decolonization, an-emerging “nationalist
perspective” in African historiography toock exception to
this trend. In tune with 'a newer emphasis on “African
initiative”, these historians “began to probe the.ways in
which African perceptions and reactions conditioned the
pattern of mission expansion, the extent to which

evangelization was an accomplishment of African catechists

)

'Robert Strayer, “Mission History in Africa: New Perspectives on
an Encounter,” African Studies Review 19.1 (1976): 1. s

‘Eugene Stock, The History of the Church Missionarz Society : Its
Environment, Its Men and Its Work, 4 vols. (London' Church MiSSLOnary
Society 1899-1916). g - :

Kenneth Scott Latourette, A History of the Exgan51on of

hrlstianitz, 7 'vols. (New 'York: Harper and Brothers, 1937-45).
C. P. Groves, The Planting of Christianity in Africa, 4 vols.
(London: 'Lutterworth, 1948-1958).

°Stephen Neill, Colonlallsm and Christian M13510ns (London'é“ L
Lutterworth, 1966).r R L f ,
®Strayer: 1.




rather than European missionaries, and the kinds of

protests that were generated against mission policy and

attitudes.”’ Among these were J. F. A. Ajayi’s Christian

Missions 1n Nigeria,8 E. A. Ayandele’s Missionary Impact on
Modern Nigeria,® A: J. Temu’s British Protestant Missions,”™

and indirectly research by Western scholars such as Carl
Rosberg and John Nottingham'!’ and Bruce Berman and John
Lonsdale.!® These historians, Strayer says, took pains to
counter the “pious pretensions” of earlier accounts; they
“delighted in showing that missionaries were no less racist
than other Europeans and that they were intimately linked
to imperial pressures and colonial governments”; and,
finally, they emphasized the extent to which missionary
activity had adversely affected traditional life “by
undermining the cultural self-confidence of their converts
and by generating an educated and modernizing elite which
eventually brought down the colonial system that had
spawned them.”!?® Writing a few years later, Norman
Etherington similarly noted this trend, adding that to some
of these historians “the missionaries deserved more
opprobrium even than the white settler or mining magnate.

The latter merely wanted the African’s lands and labour.

Missionaries wanted their souls.”?!?

The third trend Strayer notes is a more recent
interest in African religious history, which in turn gave

rise to “new modes of inquiry into mission history.”*

’strayer 1.
8. F. A. Ajayi, Christian Missions in Nigeria 1841-1891: The

Making of a New Elite (Evanston: Northwestern University Press, 1969).
. A. Ayandele,

The Missionary Impact on Modern Nigeria 1842-
1914: A Political and Social Analysis (London: Longman’s, Green and

Co., 1966).

0o, J. Temu, British Protestant Missions {lLondon: lLongman,
1972) .

‘1see, for example, Carl G. Rosberg, Jr. and John Nottingham, The

Myth of “Mau Mau”: Nationalism in Kenva (New York: Frederick A. o
Praeger, 1966). oo v ’

*.Bruce Berman and John Lonsdale, Unhappy Valley: Conflict in

Kenya and Africa (London: James Currey, 1992).
Strayer 1.

“Norman Etherington, “Missionaries and the -Intellectual "History
of Africa: A Historical Survey,” Itinerario 7.2 (1983): 117.
15strayer 2.




Historians, he contends, had “only very recently . . .
acted on the assumption that African religious systems may
in fact have changed significantly over time”, and this, 1in
turn, stimulated interest in “the idea of examining
mission-African interaction at the level of symbol, ritual,
myth, and theology--in brief, at the level of religious
encounter.”® These thinkers include such people as Lamin
sanneh,!’ J. Kofi Agbeti,!® and 0. A. Kalu.® This trend,
while not a return to the “pious pretensions” of the
earlier historiographies, nevertheless represents a
departure from--and a challenge to--many of the assumptions
of the nationalist views. First, it recognizes an African
interest in Christianity as religion, giving some credence
to missionary assumptions of the power and value of
Christian beliefs. Consequently, it also calls into
question the prevailing nationalist assumption that
“religious exchange was unlikely to occur without ‘being

stimulated by some ulterior motive”?’

~-namely the
frequently~repeated claim by some nationalists that African
interest in Christianity was directly, and some would say
exclusively, tied to the political and material advantages
it provided in pre-colonial trade contact and later in
colonial society.

Our present concern is with fictional representations
of Christianity and Christian mission, not historiography.
Nevertheless, Strayer’s and Etherington’s observations do
have significance for our purposes. History and fiction are
both forms of narrative. The writer of fiction and the
writer of historiography operate under different

constraints, but both are affected by varying'facﬁors such

lstrayer 2.

1’71amin Sanneh, West African Christianitz The Religious Impact
(Maryknoll, N.Y.: Orbis, 1983); Encountering the West: Christianity

and the Global Process: The African Dimension (Maryknoll, N.Y.: Orbis,
1993). - .-

- 183, Kofi Agbeti, West African Church History, 2 vols., (Leiden

- 190, A. Kalu, ed., The History of Christianitx in West Africa
(London: Longman) 1980.

“°strayer 2. N T B A



as' personal motivation, academic or artistic interest,
ideology, political perspective, ‘personal’ experience--
including the ‘historic’ experience of those with whom one
identifies--, gender, and religious belief and perspective
or a lack thereof. For both the writer of fiction and the
writer of history these factors mold and inform his or her
choices of material; they accent, highlight and nuance the
representations of the subject; they politicize the
presentation and interpretation of the events being
related, whether fictional or historical.

Strayer’s observations are valid for the novelist as
well as the historian. The earliest representations of
mission were produced, if not by missionaries themselves,
by Europeans dramatizing--and often romanticizing--the
colonial adventure in Africa. Their representations
frequently reflected the colonialist ideology of their
world. Ellen ‘Thorp,?' for example, draws on missionary
memoirs to spin her romance about the founding of the CMS
Yoruba mission. For Elspeth Huxley,?® as well, the European
represents civilization and development, the African at
times a Rousseauesque ‘noble savage’ and at others a figure
of debased brutality. The European-has a mission to elevate
the African by imparting the fruits of Western:
civilization, the crowning point of which is Christianity.
This same romanticized view is picked up in other writers
like Esther S. Warner,?® Louise Stinetorf,?! and Charles

25

Mercer,“’ among many others. Even less-than-complimentary

2lpillen Thorp, Swelling of Jordan (London: Lutterworth, 1930).

Martin Tucker (Africa in Modern Fiction: A Survey of Contemporary
Writing in English [New York: Frederick Unger Publishing, '1967] 59)
notes that Thorp drew her material from Seventeen Years in Yoruba
Country,. the memoirs of Ann Hinderer, W1fe of the flrst CMS volunteer
to the Ibadan mission. :
:nElspeth Huxley, Red.Strangers (London' Chatto and Windus,
1939); The Walled City (London: Chatto and Windus, 1948), A Thing tc
Love (London: Chatto and Windus, .1954). . . ix. R P
- “%Esther S. Warner, Seven Days to Lomaland (Boston- Houghton
leflin Co, 1954) The Sllk-Cotton Tree (London. Victor Gollancz, .. ...
1958) y ¥ -y ETon e
“:"Louise A. Stinetorf, White Witch Doctor - (Philadelphia: Eﬁan

Westminster 'Press, 1950), Beyond the Hungrz Country (Philadelphia'
B. Llpgincott, '1954) . NI % BRTE

Charles Mercer, Rachael Cade (London. Collins, 1957)

B
‘H—?-*{



representations of mission, such as those proffered by
Joyce Cary,?® depict the missionary as' a well-meaning
though misguided idealist sacrificing everything in order
to bring the blessings of civilization to the debased
African.

The period of growing nationalism and decolonization
in Africa often produced representations of mission as an
extension of colonial power. Mongo Beti’s most unChristian

27

Reverend Father Superior Drumont,“’ who uses threats of

eternal damnation to exact tithes from his poor and often

intimidated parishioners, is one such example. For writers

28

like William Conton?® and Onoura Nzekwu?’ the mission and

mission education becomes an instrument for indoctrination
into a colonial ideology that leads to alienation from the
African’s own culture. Even more representative of this

sort of nationalist perspective is the fiction of Ngugi wa

Thiong’o. Drawing on historic events and historic figures,

30

in his earlier fiction” Ngugli uses missionaries and

mission activity to dramatize the colonial clash in Africa.
His European missionaries embody a complex mix of (overt or
latent) racism, ethnocentricity, and often well-intentioned
paternalism that so frequently characterized early
missionary efforts. His African converts typically
represent the spiritually and culturally colonized who have
capitulated to the white man’s demonization of traditional
culture by rejecting their African past--including, often,

their names--and all of its practices and traditions. In

:”Joyce Cary, Aissa Saved, 1932 (New York: Harper and Row, 1962);
An American Visitor, 1933 (New York: Harper & Brothers, 1961), The _
African Witch, 1936 (New York: Harper and Brothers, 1962). -

‘’Mongo Beti, The Poor Christ of Bomba, 1956, trans. Gerald'Moore
(Oxford: Heinemann, 1971).

‘william Conton, The African, 1960 (London: Heinemann,.1966).

“Onoura Nzekwu, Blade Among the Boys, 1962 (London' Heinemann,
1972), -
INgugi wa Thiong o, The River Between, 1965 (Oxford Heinemann,
1994); Weep Not, Child, 1964 (Oxford: Heinemann, 1987); A:Grain of .
Wheat, 1967 (London: Heinemann, :r1968)..The River Between, Weep Not,
Child, and A Grain of Wheat were all originally published under the
name James Ngugi. Further, A Grain of Wheat was later significantly
revised and reissued in .1986. P




31

his later fiction,” as his commitment to Marxism deepened:

alongside his -rapidly increasing disillusionment with the
policies of the post-independence government, Christianity
becomes an instrument of neocolonialist subversion and
control oppressing the peasantry and proletariat.
Occasionally Strayer’s third trend, namely the
interest in the religious encounter between Christianity

and traditional beliefs, also makes its appearance among
fiction writers. Timothy Aluko, John Munonye, Kenjo Jumbam,
and Chinua Achebe are all good examples of this. Aluko®
and Munonye>®’ explore such thorny issues as polygamy and
question why traditional structures of family and marriage
are inconsistent with the Christian Gospel. Jumbam’ as
well, writing from the perspective of faith questions why
Christianity and traditional practices cannot complement
and nourish each other while imagining the forms a truly
contextualized Christianity might take. Achebe’s®® fiction
in turn is more complex, as are his representations of -
mission. His narratives are nationalistic in the sense that
he often dramatizes: the colonial struggle through the
cultural clash of Christianity and African traditional
religion. Yet at the same time his representations also

dramatize the mission-African encounter as a religious

encounter. On the one hand they explore the inadequacy of
traditional religion that Christianity was able to address.
On the other they raise the issue of Christianity’s failure
to contextualize itself into a truly African religion.

This study focuses specifically-on four writers,
representing both sides of the colonial:divide in Nigeria
and Kenya, whose fiction deals rather closely- with the

Christian mission in Africa. The African novels of’ Joyce .

:”Ngugi, Petals of Blood, 1977 (Oxford: Heinemann, 1986); Devil
on the Cross, 1982, trans. Ngugi wa Thiong’o (Oxford: Heinemann,

1987); Matigari, 1987, trans. Wangui wa Goro (Oxford: Heinemann,
1990). - T f C Y AR

*T. M. Aluko, One Man, One Wife, 1959 (London: Heinemann, 1967).
*John Munonye, Obi (London: Heinemann, 1969). =
,:HKenjomJumbamf:Thethite Man of God (London: Heinemann, 1980). «

3Chinua Achebe, Things Fall Apart, 1958 (London: Heinemann,
1996); Arrow of God (London: Heinemann, 1964).



Cary (1888-1957), a colonial officer-turned-novelist whose
fiction initially received positive critical assessment as
‘realistic’, depend on missions and missionaries for the

source of their dramatic tensions while exploring Cary’s
ideas regarding the aims and objectives of the colonial
project. The London-born journalist and broadcaster Elspeth
Huxley (1906-1997), who was raised on a settler farm in
Kenya, uses Christianity and missions to highlight and
contrast her estimate of the relative levels of
‘civilization’ achieved by Europeans and Africans and 1in
the process seeks to justify the aims and even the
necessity for the colonidl project. Chinua Achebe (b.
1930), son of an early convert and prominent Igbo catechist
in Nigeria, in several of his novels examines the religious
and cultural consequences for the African people arising
from the arrival of Christianity and its collision with
traditional beliefs and practices. Finally for Ngugi wa
Thiong’o (b. 1938), a Marxist-leaning Gikuyu-Kenyan writer,
critic, and cultural theorist, Christianity and missions
are increasingly depicted as agents of a colonialist
ideology that undermines the confidence and stability of
local cultures, and in his later novels as willing
instruments of colonial and neo-colonial oppression.

Each of these writers will be considered in light of
his or her individual circumstances as well as the
prevailing historic circumstances surrounding their
writing. This will include their individual backgrounds and
experiences as well as the ideological, cultural, and
religious beliefs that have shaped their perceptions of
Christianity and missions. I will also discuss their
writing against mission history and missiological theology.
While individual characters may be creations of an author’s
imagination, missionaries and mission activity are an
historic reality. Like many characters drawn from historic
figures or'types, fict}pn;lypisgionariegﬁof;en*;esistl

authentic representation. This is because missionaries are



usually motivated by a cause or a call to action that is
peyond the fiction writer’s personal realm of experience.
It is easy, for example, for Ngugi to represent in the
revised version of A Grain of Wheat Revivalist Rev. Jackson
Kigondu as a quisling who “was doing in the churches” the
same thing that the King’s African Rifles--the armed wing
of colonialism;—“had been doing on the battlefield.”>® That
representation, however, i1is quite at odds with the reality
of the Revivalist movement whose ‘plague-upon-both-your-
houses’ attitude towards the ‘Mau Mau’ uprising and 1its
suppression frequently left them suspected and targeted by
both sides in the conflict.®’ It is likewise just as easy
for Joyce Cary to highlight the mistrust and even
haughtiness that often characterized missionary attitudes
towards the colonial authority. That, however, did not
prevent them from cooperating with colonial authority when
it was to the advantage of their cause. It is therefore .
necessary to delve into the motivation of missionaries,
into their attitudes towards indigenous cultures and
religions, into their understanding of the Gospel and its
relation to European culture in order to better understand
the role of missionaries in the colonial project. This will
then enable us to identify the gaps between freal-life’
missionaries--ﬁith all of their human failings--and their

fictional counterparts.

o ; L ey, , . r
_ **Ngugi, A Grain of Wheat, Rev. ed. (Oxford: Heinemann, 1386) {
220- " i - ‘ :*:‘;f‘ S - u,;*f1 e -s A L g2l L

3’See F. B. Welbourn, East African Rebels'(London: SCM Press, -~ '~

1961) 10ff.



‘Chapter One

Missions in Theory and Practice

Writing in 1966 Stephen Neill lamented that it had
become the accepted wisdom of the age to view missionaries as
“tools of government” and missions as “instruments of western
infiltration and control” in the colonial enterprise.! Neill
has not been alone in his lament. More recently Brian Stanley
also described assertions of conscious collaboration between
missionary and colonial authority as “one of the unquestioned
orthodoxies of general historical knowledge” which no amount
of specialized monograph production by academic historians 1is
likely to affect.? The obvious fact that there has been a
close relationship between Christian missionary activity and
the extension of colonial authority is not at issue with
these scholars. Rather, they are questioning the assumption
that the relationship between the two has been organic and
that whatever collaboration occurred was the result of a
conscious conspiracy.

The view of religion, and more specifically
Christianity, as an instrument of control and oppression is
not new. In the nineteenth century Marx had suggested that
religion was the opiate .of the masses, meaning that like a
drug it provided a means of temporary relief for the
proletariat from class oppression and exploitation..During
the period of nationalist struggle against colonial
exploitation Marx’s observations were given. a new meaning by
the ideologists of anti-colonial liberation movements. Frantz
Fanon in particular indicted the Christian church as.a tool

of colonial oppression that “does.not call the native to -

1Stephen Neill Colonialism and Christianity (London:- Lutterworth-
Press, 1966) 12. f

‘Brian Stanley, The Blble and the Flag Protestant Missions and:

British ImEerlalism in- the Nineteenth and Twentieth Centurle (Leicester'
Apollos, 19590) 12. - 3 . ;

¥
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God’s ways but to the ways of the white man, of the master,
of the oppressor.”’® In his analysis of the psychology and
mechanics of colonialism Fanon correctly pointed to the
cultural and racial assumptions of superiority and native
inferiority underlying colonialist ideologies. He
demonstrated how these assumptions permeated every aspect of
colonial culture, how they were integrated and reinforced so
that every aspect of the colonizer’s culture became a

potential, and sometimes unconscious, tool of colonialism.

Religion in particular, as cone of Althusser’s 1deological

4

state apparatuses,® was at times a particularly potent

weapon. The lessons of forgiveness and of the saint who turns
the other cheek, Fanon said, became a salve used by a
“colonialist bourgeoisie” to aid “in its work of calming down
the natives” and making them governable.® But then he took a
step beyond noting unconscious cooperation between church and
colonial state, citing what he said were examples of
“coordinated” efforts by police and missionaries in pre-
Emergency Kenya and in Congo to isolate potential
troublemakers who posed a threat to the colonial order into
resettlement camps “under the charge of evangelical
missionaries”® where, presumably, the church could redouble
its efforts to pacify them into submission. That the Church
clearly saw the so-called ‘Mau Mau’ fighters as part of a

“diabolical movement”’ led by savage recidivists, that it
generally sided with and supported the colonial authority’s

‘anti-terrorism’ policies,® that it discouraged its

’Frantz Fanon, The Wretched of the Earth, 1961, trans. Constance
Farrington (London: Penguin, 1967) 32. '

See Louis Althusser, “Selected Texts,” deology ed.ﬂTerry Eagleton
(London Longman, 1994) 89 -92. Co

>Fanon 52. , , = S e s
‘Fanon 103. “

"LLeonard J Beecher, Anglican Bishop of. Mombassa. Quoted in . YKikuyu
Christians’ Steadfastness,” Times, 25 Nov..1953: 7. S PR KL TS

°In 1952, for example, ‘during . a Parllamentary debate the .Archbishop
of York defended the need for tough measures-againstithe insurgents, .
while urging that care be taken to protect the innocent. ' (See .“Collective




11

membership from aiding or supporting the rebels,® and that
its cooperation with the colonial authority included active

Church involvement in the ‘rehabilitation’ camps!® are all

facts beyond dispute. However, any assertion that the aim of
the Church and its missionaries was to pacify the Africans so

as to facilitate the continuation of colonial exploitation is

not.

Fanon’s 1deas have become a manifesto for the
nationalist liberation movements. They have also spawned
among postcolonial scholars and critics a similar
condemnation of the Church as a willing co-conspirator in the
colonial project. Following Fanon’s lead, for example, A. J.
Temu asserted in 1972 that the primary purpose of mission
schools in East Africa was production of subjects “loyal to
the colonial administration and to the ideology of the
missions”.'' In the same work he also suggested a conspiracy

between settler and missionary, asserting that the curriculum

of the mission schools was deliberately designed to keep the

African at a disadvantage, leaving them unqualified for “any
other jobs except as manual workers and unskilled artisans”,
which would have “permanently placed them in an inferior

position and . . . would have ensured that they remained

Punishment in Kenya Defended,” Times, 27 Nov. 1952: 5.) Also, in 1955 the
Christian Council of Kenya announced an appeal to raise funds for housing
refugees, training youth leaders and rehabilitation officers for the
camps and village elders in the new relocation villages. (See “50,000 to
Help Kikuyu,” Times 18 Feb. 1955: 4.)

Although the Church maintained its position that the freedom
fighters were the worse of two evils, throughout the Emergency it
continued to vigorously protest government abuses, as ‘is demonstrated by
the joint statement issued in the name of the Christian Council of Kenya,
the Church of England, the Church of Scotland, the Methodist Church, the
Salvation Army, and the CMS, See “Missionary's Visit to Kikuyu,” Times 10
Feb. 1953: 3; “Responsibility for Mau Mau,” Times 4 Dec. 1953: 8.

’For example, Catholic Bishop Carle Cavelera, Apostolic Vicar at
Nyeri, threatened to excommunicate anyone supportlng Mau Mau (“Crlme in
Kenya,” Times, 28 Aug.:1952: 3)., . - " : ,

*Numerous articles from the period document and descrlbe Church
involvement in the camps. In a:1954 article, -foriinstance, Frank Bouverie
(*Mau Maus and Christians,” Modern Churchman 44: 86-90) described in part
church involvement - -at the Athi River Camp and other Rift Valley camps.

‘'A, J. Temu, British Protestant Missions (London: Longman, 1972) 9.
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second rate citizens as the settlers wanted them to.”* Gideon
Were in the meanwhile has called missionaries in Kenya
“skillful robbers” who lived hypocritically, preaching love
and equality.to Africans but not practising these virtues
themselves.!?® Specifically he accuses them of collecting money
from the poor and spending it on lavish living.'? Among
literary scholars as well we find people like Harish Narang,
who echoes Temu’s claims of a mission education consciously
designed to perpetuate a system of exploitation by
reinforcing notions of European economic, political, cultural
and ideological superiority.!® Ngugi, too, in his essays and
lectures has repeatedly attacked the Church as the “religious
ally” of colonialism,!® numbering missionaries among the

“members of the religious, intellectual and spiritual armies

of imperialism, "'’

18

and accusing them of promoting “white

racist lies which were “meant to lead us . . . to paths of

self-doubt and self-hatred and to indecisive postures before

our enemies.”1?

The difficulty with these consciously nationalist
historiographies, and the nationalist reading practices they

encourage, is not that they are politicized. All writing 1is,

after all, politicized. It is, rather, that too often
ideology is allowed to dictate representations at the expense

of truth--a claim that may be equally made of other modes of

27emu 150.

’Gideon S. Were, “Polltlcs, Religion and Nationalism in Western
Kenya, 1942-1962: Dini Ya Msambwa Revisited,” Politics and Nationalism in

Colonial Kenvya, ed. Bethwell A. Ogot (Nairobi: East African Publishing
House, 1972) 87.

lwere-88., .-, : ~ . e N

“Harish Narang, POllthS as- Flctlon' The Novels of Ngugi wa
Ihiggg;g (New Delhi: Creative Books, 1995)..24-5. T

Ngugi, Homecoming: Essays.-on African and Caribbean therature,

Culture and Politics : (London: Heinemann, :1972) - -31. .y £
I"Ngugi, erters in Politics:- Essays . (London Helnemann, 1981) 11-

12- £ - ‘~ .
¥Ngqugi, Writers 14, _ ELL e T tian L fLien.e
*’Ngugi, Writers. 37. ;, AP S AL WO SN A S

im
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representation as well.?’ In the present area of discussion,
for example, the difficulty I find with such practices is not
that they condemn missionaries for their ethnocentrism, or
dramatize and highlight the negative impact their activities
have had on indigenous cultures and societies, or even expose
the role missions played in the extension of colonial
authority. Rather, my difficulty lies with the willfully
sinister and collusive motives assigned to missionaries,
implying and at times asserting outright that missionary

intentions and objectives were primarily--or even
exclusively--in facilitating the extension and maintenance of
colonial power and the exploitation of indigenous peoples.
Such assignations, to borrow a phrase from Edward Said, are

' “less objectively true than we often like to think.”?! They
ignore men like Walter Owen, John White, Arthur Cripps, and
later Donal Lamont. Archdeacon Owen, known to the Kenvyan
settlers as “the Archdemon”, was outspoken in his opposition

to settlement and to legislation aimed at reducing Africans

22

to subservience,““ and was instrumental in organizing African

self-help associations.?® White, in turn, reminded his
colleagues at the 1926 Southern Rhodesia Missionary

Conference that the Christian message is “revolutionary”, and

its rightful place was on the side of African aspirations.?®*

Cripps, whose total solidarity with the Mashona people earned

him the appellation “God’s irregular” from his biographer,*’

“‘Fanon’s analysis of colonialist ideology clearly demonstrates the
ideological necessity to at times falsify representations of the native
in order to justify the colonial project..Others, most notably Edward
Said, have built upon the foundation Fanon laid, exploring and exploding
the myths of Europe and its ‘Other upon Wthh the jUStlflCatlonS for
colonialism were constructed. : ' g

ledward W. Said, Orlentallsm, 1978 (London. Penguln, 1995) 202.

““John Lonsdale, “Mission Christianity & Settler Colonialism in East
Africa,” Holger Bernt Hansen and Michael Twaddle, ed. Christian Missions
& the State in the Third World (Oxford: James Currey, 2002) 201.

3C

arl G. Rosberg, Jr. and John Nottingham, The Myth of “Mau Mau”:

Nationalism in Kenya (New York: Frederlck.A._Praeger, 1966) 90 91 v
Quoted in Lonsdale .204. = - I SR RPTIE K7y

*For .details of Cripps’: life, . see Douglas V. Steere,fGod' .-
Irregular' Arthur Shearly Cripps (London: "SPCK,.:1973). DT R L
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was horrified by the racist South African state and
campaigned for African “self-determination”, “self-
development”, and “self-government”, free of European
interference.?® Lamont, in turn, first earned the ire of the

Rhodesian government for his 1959 pastoral instruction, which

condemned its racial policies as a perversion of

civilization.?’ Eventually he was detained, tried, and

expelled by the regime for supporting ‘terrorists.’?® It
would, of course, be ' naive to suggest that these men
represent the majority of missionaries, for there were also
missionaries who fit the nationalist image. But neither were
they isolated anomalies. Consequently, by their existence
they contradict the blanket assertions of Temu, Were, Ngugi

and other nationalist writers of the left.

This does not suggest that African perceptions are

necessarily invalid. Such knowledge has its own validity.

Particularly for the oppressed, 1t matters little what the
intentions of those perceived in league with the oppressor
may be. However, as Said suggests, for the discriminating
academic, intellectual, or artist, certain types of knowledge
tend to ‘become privileged over others, depending on how they
conform to or support specific ideological or discursive
assumptions and.objectives.®’ With time they acquire an

authority all their own because they ‘seem’ correct.’® And as

:

2®Arthur S. Crlpps, An Africa for Africans: A Plea on Behalf of
Territorial Segregation Areas and of their Freedom in a South African
Colony, 1927 (New York: Negro University Press, 1963) 63. Cripps was
essentially championing a form of apartheid “based on a fair dividing up
of Land Areas” (63-64), though once he understood this could be subverted
oppressively in the settlers favor, he reversed himself (Steere 119-120).

¢’See Donal Lamont,- “Purchased People: Pastoral Instruction of the
Right Reverend Donal Raymond Lamont, O,Carm,, Bishop of Umtali, 29 June
1959,” Irish Province of the Order of:Carmelites, http:// :: - t
WWW. carmellteS-ie/Zlmbabwe/purchasedpe0ple text.htm.,. 21 Dec. . 2002,

®For a detailed account see Lamont, peech from the Dock (Lelgh-on-
Sea, Essex: Kevin-Mayhew Ltd,, 1977) SEES - . L
© -®gaid 202, . ca . . T I Rt

_; I.

. %2aijaz Ahmad (In Theorx' Classes, Natlons, Literatures [London'
Verso, .1992] 183-184) points out.that-the privileging-of one’s own:

culture and the reciprocal: essentializing, stereotyping, and denigrating
of the ‘other’ that Said attributes to ‘Orientalism’ is not unique to
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we shall see, the gap between missionary intentions and the
consequences of their actions often contributed to .
reinforcing these perceptions.

For this present study I feel it is necessary and
helpful to begin with an overview of mission from a
missiological point of view. If we are to better understand
the role of missionaries in the colonial project, the images
they projected, and the fictional representations their
activities have inspired it is essential to know something of
the beliefs and assumptions they held regarding religion,
culture, and the aims of the missionary enterprise. It is, as
well, necessary to put those beliefs and assumptions into
some sort of theoretical framework.

- The purpose of missionary activity ultimately is to
bring about cultural change. Religion is an integral part of

culture. While it can be thought of on one hand as a set of

individual beliefs about God and a set of practices of

worship, as Ajayi points out religion is also “an affair of
the community so intimately bound up with its way of life
that a change of religion necessarily involves a change of
culture”.?! Cultures are constantly in contact and adapting to
the conditions in which they find themselves. New
information, new input, new ideas are imported and invariably
result in change. Looked at in terms of cultural interaction,
the preaching of the Gospel amounts to the injection of new
ideas into a culture. Its preaching therefore cannot be done
in a way that will leave a culture unchanged. As Robert

Schreiter said, “if the -culture does not change, the Gospel

Europe. Rather, "1t has been repeated.continuously. through the ages and in
various parts of the world. He:also criticizes.-Said’s-.strict Foucauldian-
Nietzchean praxis, which precludes entlrely the possiblllty of true
statements and true representations (193). I.agree with:Ahmad regarding
the possibility of-transcending discursive. limitations:to.arrive at true
statements ‘and representations. Nevertheless, -his-criticism does not
negate Said'’s:observations about the.power of discourse .to .shape - -
representations. Indeed, the.privileged positlon of Marx1sm throughout
his text (e.gq. 166 170) is- a. testimony to it. L4,

. MAajayi, 1. : P
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has not been preached!”’? Change is unavoidable.:The challenge
of the Gospel message itself is “a call to metanoia, to
turning one’s mind around.”>® The type of change we are
talking about is at the most profound level, at the very core
of culture.3! It is not simply a change at the surface level
of a particular practice or habit, though it may in fact be
reflected at this level. It is, rather, a change in the very
assumptions that the culture makes regarding the nature of

the world and humankind, and the individual’s place in-it.

The question for the missionary is not one of whether change
is desirable. Rather, the question is what sort of change1s
desirable and to be encouraged, what is consistent with the
Gospel. This, in turn, implies other issues. Chief among
these are the questions of who is responsible for deciding
what does and does not constitute valid expressions of the
Gospel message; who has the authority to interpret it; whose
responsibility is it to direct and facilitate change. The

answers to these, in turn, are dictated by the particular

mission models guiding the messengers.
Louis Luzbetak describes mission models as “postulates,

inferences, and systems of motivations employed for guidance

and imitation in carrying out the worldwide task of the

32Robert J. Schreiter, The New Catholicity: Theology between the
Global and the Local (Maryknoll, N.Y.: Orbis, 1997) 71. :

35chreiter 71.

410uis J. Luzbetak (The Church and Cultures: New PersEectives in

Missiological Anthropology, 1988 {Maryknoll, N,Y.: Orbis, 1995]) 74-8)
defines three levels of culture: 1) the surface level of forms--the
artifacts, symbols, gestures, and the like--divorced of their meaning; 2)
the middle level of functions, which includes the meanings, the logic,
and the purposefulness of the forms; and 3);the psychology of a society--
“the basic assumptions, values, and drives, that is, the starting-points
in reasoning, reacting, and motivating” .(75), which 'systematically |
integrates the forms of culture and holds them together. |
Lauriston Sharp’s -well-known 1952 study of -the-'stone axe - in-:°
Australia’s Yir Yoront aboriginal society and the upheaval brought about
by missionary introduction of the steel axe is a classic example of both
the three levels of culture, the integrated nature of culture, and the
potential consequences of careless and uninformed interference. See
Lauriston ‘Sharp, ' “Steel Axes for Stone-Age Australians,” Human
Organization, -11:2 (1932): 17-22.
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Church.”’® In the nearly two thousand year history of
Christian mission activity there -have been countless models,
which he says might be placed into one of three major
categories depending whether the dominant traits would reveal

an ethnocentric, an accommodational, or a contextual
orientation.

‘Ethnocentrism, "simply put, is a tendency “to regard the
ways-and values of one’s own society as the normal, right,

proper, and certainly the best way of thinking, feeling,

36

speaking, and doing things”.’® Ethnocentrism exists to some

degree in all of us, varying mostly in its intensity. It can
manlfest itself-as a minor excess in preference or apathy-
regarding such things as culinary taste or perhaps group
pride and loyalty. In more extreme instances it might turn
into-xenophobia, cultural chauvinism or imperialism, or lead

even to genocide. Ethnocentrism may also occur at different
levels. It may occur at the supracultural level, underpinning
the Orientalist-Occidentalist conceptions  of European and
Islamic civilization; which is responsible for much of the
misunderstanding, tension, and violence between the Euro-
Christian and Islamic worlds.. Or it may occur at the national
level, producing the sort of extreme racist nationalism that
resulted in such depravities as twentieth-century German or
Japanese militarism. It might also occur at the subcultural
level, turning into cultic rivalry within a national or
ethnic group. One need only think of Roman Catholic and
Protestant sectarianism in Ireland, or rivalries between
Sunni and Shi’ite Muslims, or between Christian and
tradltlonallst in some of the African communltles.
Ethnocentrlsm.may also express itself:in dlfferent forms; the

most common Luzbatek says belng ra01sm,ltr1umphallsm, and .

) n - “ *f S
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paternalism.?’ At all levels and in all of its varieties
ethnocentrism can have damaging--and damning--implications
for missionary activity.

Racism is the most serious and ugly offspring of
ethnocentrism. Racism was responsible for black slavery in
the Americas, for some of the particularly more brutal
consequences of colonialism, both in Africa and in other
parts: of the world, and for apartheid in South Africa. The
Church as well cannot claim to be innocent of racism. It was,
for example, Bartolomé de Las Casas, a sixteenth-century
missionary in Central and South America remembered mostly as
“a champion of the oppressed”,’® who promoted African slavery
in the Americas as one means of protecting his indigenous
converts from colonial exploitation.?’ A more recent example
of Church racism is the attempt by elements of Afrikaner-
nationalist churchmen, particularly in the Reformed Church,
to theologically sanction apartheid.?®° :

Triumphalism is another manifestation of ethnocentrism.

In brief, it is the conviction that one’s own nation or
culture 1s so0 successful and so blessed that it is its

manifest destiny to impart the richness of that success to
the world. The contemporary United States is one example,
with its eagerness to foster its own style of democracy, free

enterprise, and social ethics on a global basis. In terms of

the Church a similar phenomenon can be seen. David Bosch has

discussed various scriptural verses that have become the

missionary text that has characterized a particular age.*' In

S'tuzbetak 65. “ L R

¥pavid J. Bosch, Transforming Missions:: Paradigg Shifts. in Theology
of Mission (Maryknoll, N.Y.: Orbis, 1991) :310. “

*Neill 53, In fairness to.Las Casas, though, it'must also.be. . - -
pointed out that once he saw some of-the realities of black slavery he
very quickly changed his mind.

“Adrian Hastings, The Church in Africa 1450-1950 (Oxford:’Clarendon
Press, 1994) 569-70., " ' - . . s,

IFor a brief summary see Bosch 339-41.. Ittis popularlyithought that
the “Great Commission” of Matt:28:18-20:(™.,.,.%;tGo, therefore, imake- =" .

disciples of all .nations; baptise them in the name of the Father and of
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the post-Enlightenment period, which'saw the first great
outbreak of evangelical enthusiasm, he notes Acts 16:9,%% John
10:10,* and Matt 24:14% as having particular significance
for a Western Christianity that viewed other peoples as
living in darkness and despair. These particular texts, in
turn, were given revitalized meaning in the light of the
expansion of European--and particularly British--military,
industrial, and economic power in the wake of the Industrial
Revolution. The mission-sending Church--~that is, the Western,
European Church--began to see itself and its culture as so
successful and blessed that it too had a manifest destiny to
share with the receiving Church, not only its faith, but also
the strictly cultural qualities of that faith. It thus saw
its‘'mission not only in the preaching of the Gospel but, even
as a prerequisite to that, in civilizing the poor heathens.
‘Paternalism, the third manifestation of ethnocentrism,
is in some ways the most difficult to come to terms with
because it is also the most ‘benign’ in terms of the
intentions of the sending Church. Paternalism is born out of

a misguided compassion that sees the receiving Church as

the Son and of the Holy Spirit . . .”) has been the missionary text
inspiring all generations of missions. Bosch suggests that in fact the
Great Commission first began to gain prominence through William Carey’s

1792 tract, An Enquiry into the Obligations of Christians to Use Means
for the Conversion of the Heathen.

For the Church in the patristic period Bosch suggests that the key
missionary text was John 3:16~--“Yes, God loved the world so much that he
gave his only Son, so that everyone who believes in him may not be lost
but may have eternal life”. In medieval Roman Catholicism it was Luke
14:23--"Then the master said to his servant, ‘Go to the open roads and
around the hedgerows and force people to come in to make sure my house 1is
full”--, which would in some ways account for the frequent occurrence of
forced conversions, particularly of Jews and Muslims, during this period,
For the Protestant Reformation he says it-was Romans:l:16ff--“"For I am
not ashamed of the Good News: It is the power of: God saving all who have
faith--Jews first, but Greeks as-well--since this 1is what reveals the
justice of-God to us ... - (The Jerusalem Bible). .

2Acts 16:9--“One nlght Paul had a vision: a Macedonian appeared and

appealed to him in these words,  ‘Come.across to Macedonia.and help us’.”

(The Jerusalem Bible) S S

TJohn 10:10--"1 have come so that they may have life and have it to

the full.” (The Jerusalem Bible) " e AL e -
YiMatt. 24:14--"This Good News, of . ‘the Klngdom.w1ll be proclaimed to

the whole world as a witness: to all. nations.-And then the end will come.”
(The Jerusalem Bible).  ..: o cvoors or oo o 0 coimmy v wge o ST AR
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immature and dependent on the ‘parent’ Church.?® Indigenous
peoples are instructed, initiated, and admitted into the
Church. Its leadership and organization, however, remain in
the hands of the missionaries from the ‘parent’ Church. Bosch
notes that although lip-service had long been paid to the
goal of fostering independent African Churches, by the 1910
Edinburgh Missionary Conference this talk had largely been
shelved and those Churches reduced to mere-agents of the
European missionary societies.?® One consequence of this was

the continued domination of the hierarchy of the African

Churches by Europeans well past the middle of the twentieth
century. Similarly, instead of fostering and nurturing
locally supported institutions, such as schools and medical
facilities,; this paternalism fostered a reliance on the
generosity of the sending Church to provide the financial

support for such institutions.?’ Elsewhere European
missionaries took it as their responsibility to act as
guardians and spokesmen before the colonial authority for
‘native’ interests, as the natives were not yet sufficiently
sophisticated to represent themselves.'® The obvious

consequences of this sort of paternalism have been both

resentment on the part of the African Churches and a self-

fulfilling prophecy that kept the receiving Churches in a

state of dependency until recently.?’

SLuzbetak 65-6.
‘®*Bosch 295.
‘’'Bosch 295-6.

“®The most glaring example of this sort of paternalism is probably
John W. Arthur, head of the Church of Scotland:Kikuyu Mission in Kenya
during the early part of the twentieth century. Arthur accepted.official
appointment by the Kenyan colonial government as representative. for
native interests to the Legislative Council. However, he was iroundly.
criticized by fellow missionaries, particularly: ‘Archdeacon- Owen-of the-

CMS, for presuming to-'be able to 'speak for -Africans.:!For’a fuller.- hlstory
and discussion - ‘see Anne'King, :“J. W. Arthur:and African Interest,”
Biographical: Essays on-Imperialism and Collaboration in Colonial:Kenya,
ed. B. E. Klpkorir (Nairobi: Kenya-Literature :Bureau, 1980) 87-111.:

- %PIt is for this"reason,’ for:example,-that-many predominantly
Catholic countries like the Philippines-and:the various countries of
South America have remained: dependent. onithe.mission-sending Churches of
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While much missionary activity, particularly in Africa,

has been ethnocentric, from late in the nineteenth century
there developed among missionaries and theorists a greater
appreciation of the nature of culture, particularly the
integrated role of religion in culture. The assumption
remained that the Gospel message was most perfectly embodied
in European values and ways of life, but there was also a
move towards making certain ‘concessions’ to local culture
wherever they were deemed not to contradict the Gospel.
Catholic mission circles called this policy “accommodation”
while in Protestant circles it became known as
“indigenization”.>® By either name, accommodation essentially
implied recognition that certain elements of non-Christian

culture were either “neutral” or “naturally good” and

therefore possible useful bridges between Christianity and

W \paganismr " 51

An accommodational orientation differs from an
ethnocentric one mostly in the degree of ethnocentricity.
That is, at its heart accommodation is ethnocentric, but it

is also vaquely conscious of its ethnocentricity. Concessions

to indigenous culture are of a superficial nature only.

Europe and North America for everything from financing to clergy well
into the twentieth century.

Bosch 294. In his inaugural “Editor’s Notes” for the first issue
of International Review of Missions J. H. Oldham wrote that the 1910
World Missionary Conference at Edinburgh declared as a priority for
missions “making Christianity indigenous” and “building up a strong,
independent, self-supporting, self-propagating Church.” See J. H. Oldham,
“The Editor’s Notes,” International Review of Missions 1 (1912): 3-4.

‘Luzbetak 67. In his 1912 “Editor’s Notes” Oldham described the
main concern of the journal as the missionary message “in relation to
each of the non-Christian religions” (3). The two questions in particular
it would seek to answer were: 1) “What is found in actual experience to
be really living in the non-Christian religions, as distinct from that
which is mainly tradition and formal? What elements in them are genuinely
prized as affording religious help and consolation, and exercise a real
influence on character and conduct?”;. and 2): “What -are the vital: forces
of the Gospel.as it comes in_.contact with_ the non-Christian peoples? What
aspects of it possess .the greatest power of appeal?”. (3).°One very -:..
influential exception to:the:general. trend:was.Gustav Warnek, the.late-
nineteenth-century German Protestant. missiologist, . who viewed .. -
accommodation negatively as-excess-and abuse, dismissing- it :as».:-.
“whitewashed paganism” (quoted:in:Luzbetak:68) .,z “imou vropat o0 ws 2

!
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Furthermore ‘it is the ‘parent’ church or its representative
(1.e. the local missionary), not the local community, “who
makes the decisions regarding what will and will not be-
accommodated. Accommodation therefore usually takes place at
the most superficial levels of culture, such as the use of
vernacular and the adaptation of music, dance, and
traditional arts and crafts to liturgical worship. It may
also be seen in the Christian'adaptation of local rites, such
as initiation, or festivals and celebrations, such as those
associated with planting and the harvest. Rarely does it
entrust the local culture to make decisions for itself
regarding matters that touch to the deepest levels of -
culture, such as issues of family structure. Polygamy is
perhaps the best example, as it has long proved an:
insurmountable obstacle to evangelization. While there had

occasionally been some relatively innovative approaches to

o

the question,® it was usually the European churches that -

dictated its prohibition out of hand. This is because
accommodation, despite its beneficent intentions, assumes a
Buropean monopoly on truth vis-a-vis understanding,
interpreting, and applying the Géépel. And i1t 1s 1n this area
of authority over deciding what is and is not culturally

consistent with the Gospel that accommodation differs from

Luzbetak’s third orientation, contextualization.
Contextualization, or what Luzbetak alfernately refers

to as an inculturational or incarnational orientation,®} has

1

~ ’Kenneth Scott Latourette (A History of ‘the Expansion of .
Christianity Vol. V [New York: Harper and .Bros., 1943] 327-8) refers to
Anglican Bishop John Colenso’s attempts to.deal with the institution in
Natal, for which he was eventually excommunicated.:F..Melville Jones
("Polygamy in West Africa,” International:Review of Missions 12 [1923]:
403-11) further. notes that the Lambeth Conference'of ‘1888, while#'. o
forbidding the practice per se, -adopted an attitude of-flexibility.in"
accepting polygamistsHas"candidates,forfbaptism;awith baptism itself. ..
delayed until the-candidate were free.of,thevimpediment.:Even in these
instances .of attempted- accommodation, though, ~it remained-the European:
missionary or mother. Church-setting.policy:-and making-the decisions.

-, »Aylward Shorter. (Toward a8 Theology-of Inculturation [London:::*
Geoffrey Chapman, 1988] 10ff) notes that the term “inculturation” as a
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become a dominant form of thinking in the contemporary
Church. Charles Nyamiti describes it as one of “two main

types of African theology today”,’® the other being liberation
theology. Contextualization begins by recognizing the fact
that ‘Jesus, the Word Incarnate, entered the world at a
particular time and place in history--that is, a particular
cultural context--and spoke to the world through the forms of

that culture. ‘It must therefore be remembered, as Schreiter

notes, that the Gospel “never comes to a culture in pure

form; it is already embedded in the less-than-pure culture”

9

of the messenger,” whether that messenger be Jesus 1living as

a Palestinian Jew two thousand years ago or the contemporary
European missionary. It is therefore necessary to carefully
determine what is the core of the Gospel and distinguish that
from the particular forms of expression that the culture in
which it was propagated has wrapped it. Contextualization, in
other words, 'seeks to Christianize a culture by infusing the

Gospel into that culture and allowing it to find its own

expression in forms appropriate to that culture.>®

mission orientation was first used by Jesuit Joseph Masson shortly before
the opening of the Second Vatican Council in 1962, when he cited an
“*urgent need for a Catholicism that is inculturated in a variety of
forms” (quoted in Shorter 10). Subsequent Jesuit chapters took up the
issue, with Superior General Pedro Arrupe issuing a letter to the whole
Society on the subject in 1978. Shorter goes on to note that
“contextualization” evolved as the term of choice by the World Council of
Churches while the theologically imaginative “incarnation” gained the
official favor of the Second Vatican Council (1l1). ’ §

*!Charles Nyamiti, “African Christologies Today,” Faces of Jesus in
Africa, ed. Robert J. Schreiter (Maryknoll, N.Y,: Orbis, 1991) 3.

*>Schreiter, New Catholicity 71.

*Kwame Bediako (Christianity in Africa: The Renewal of a Non-
Western Religion [Maryknoll, N.Y.: Orbis] 1995) neatly turns the process
on its head, suggesting that not only must a culture be Christianized
through a process’ of inculturation, there. is-an additional need for the
“Africanisation” of the Christian-faith (4). .The Christianizing of
African tradition, he says, may be considered the resolving of a° ,
religious problem in that it has to.do with Ymaking .room in.the'African
experience of religious powers  for Christ and.the salvation he brings”
while the Africanizing of Christianity should equally be considered as
the resolving of an intellectual problem, namely “how African
Christianity, -employing:Christian-tools, ‘may . set about mending the torn
fabric of African identity and hopefully point a way towards the
emergence of a fuller-and unfettered African:humanity and personality” .
(5). e P R T 2 B R
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Although the terms themselves are a recent innovation,
the implicit understanding of mission as addressing culture
can be traced back to Paul, the so-called Hellenizer of
Christianity. He took the Gospel, which had been revealed in
a specifically Aramaic-Jewish context, and infused it into
the Hellenistic culture of the Gentile community to which he
preached, trusting the Spirit to nourish it and allow it to
find its own appropriate forms of expression within that
Hellenistic context.>’ Schreiter suggests that this
interaction of Gospel and local culture is likewise
responsible for the rise of the varieties of Eastern and
Western Christianity~--to which we must add the Coptic variety
of Africa as well as the ‘Syrian’ form of India--that are
culturally and liturgically distinct but united by a common
scripture and profession of faith.>® More recently, mission as
a process of contextualization seems also to have been the

understanding of the sixteenth- and seventeenth-century

°9

missionaries Matteo Ricci in China®’ and Roberto de Nobili 1in

60

India,” who sought to liberate the Gospel from its European

forms so that it might then find appropriate Chinese and
Hindu expression--ironically at a time when Catholicism was

codifying and ‘universalizing’ discipline in response to the

Reformation.

-As a concept contextualization precedes and in ways
anticipates postcolonial notions of hybridity, with which it

shares parallels. In the missionary context it stresses the

>'See Bosch (123-78) for an extended discussion of Paul’s missionary
strategy, priorities, and motlvatlon.*Focus has often been given to the
passage from Romans 9:19-23, in which Paul says that to the Jews he came
as a Jew and to the Gentiles as a Gentile, being all things to all people
so as to win them for Christ. This, Bosch suggests, indicates that for
Paul the Gospel “is intended for all, without distinction” and it is his
obligation to preach it. Precisely for this reason he insists that “no
unnecessary- stumbllng blocks be put in the way of prospectlve converts”

‘Sigchreiter 66. | ‘

3See Stephen B. Bevans, Models of Contextual Theology (Maryknoll,
N.Y.: Orbis, 1992} 45-6 SEUETHRE SN

805ee Lamin Sanneh, Translatlng‘the Message The M1531onary Impact
on Culture (Maryknoll, N,Y.: Orbis, 1989) 98-101.

A - - 1wy £
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interdependence of missionary and proselyte, and recognizes
the presence of God already in the culture.® It takes place
in what Homi Bhabha described as the “Third space of
enunciation”® between cultures, in what amounts to a
translational negotiation between the two. This is what
distinguishes contextualization from accommodation. Under an
accommodational orientation authority for contextualizing the
Gospel lies with the missionary, whereas under a contextual
orientation it is the local community who are the agents.
Like Paul, who preached the Gospel and moved on, the
missionary 1s simply the messenger who conveys the Gospel,
while it is the local church that “integrates the Gospel
message (the ‘text’) with its local culture (the

\context” ) .”% Contextualization, 'in other words, trusts the
Holy Spirit to guide the local community instead of the
missionary seeking to direct 1it.

If contextualization was the orientation of the early
Church, this was lost by the time of the post-Enlightenment
rebirth of missionary enthusiasm. Christianity by this time
had largely become what Lamin Sanneh has called a “cultural
captive” of Europe.®® Following its elevation to the imperial
religion of Rome in the fourth century under Constantine the
faith gradually became so intricately intertwined with
European culture over the next one thousand five hundred
vears that the two had gradually become iargelyh
indistinguiahable;:The;Spiritual values and truths of
Christianity, it became assumed were not only‘enshrinedrin

the cultural forms of the European host, ‘but as E. A.

Ayandele suggests, were V1ewed to be directly respon51ble for

- . ol " T «7 ~ v - e ke
n'-u:(.E_ + -.1 :i A . .I" -

11 uzbetak ‘73 " ‘ Loyt

~ ““Homi K. Bhabha, The Location of Culture (London' Routledge, 1994)
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- %45anneh, Enoountering the West'¥Chrlétlanlt! and the Global sl
Cultural Process:aThe African Dimension (Maryknoll, N Y.. Orbis) 1993,
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“the enlightenment, progress and technological achievements
of [the West]”.® So intricate was this identification that by

the nineteenth century preaching the Gospel became almost
synonymous with promoting European cultural values: “culture
and religion, as sanitation and salvation, were for many
missionaries one and the same thing.”®® Missionary activity by
the nineteenth century had thus come to mean spreading the
Western way of life in all of its details.®’

The origins of the British missionary presence in Africa
are largely connected to the abolition movement that gained

momentum among evangelical Christians in the late eighteenth

centur_\,zh..68 The resettlement colony at Sierra Leone for freed
slaves and lliberated captives was one of the early results of

that movement, and for practical purposes the British

g, A, Ayandele, The Missionary Impact on Modern Nigeria 1842-1914:
A Political and Social Analysis (London: Longman’s, Green and Co., 1966)
4.

®Sanneh, Encountering 22. Ajayi similarly notes that missionaries
became motivated by a desire to spread ‘civilization’, which to them

meant “all that they considered best in their own way of life” (14).
°’Not that this was exclusively the case. In Translating the Message
(101-35) Sanneh makes the point that William Carey (1761-1834), often

considered the father of post-Enlightenment British missionary fervor,
“was clear that the expansion of Christianity abroad should not be the
perpetuation of denominationalism or the imposition of Western

ecclesiastical forms.” (101) The implication of Carey’s insistence on
vernacular translation was its allowance for “the indigenous expression

of Christianity, trusting that the gospel, faithfully proclaimed, would
stimulate the arrangements proper to it” (101).

“®It is not our purpose here to conduct an in-depth examination of
either the abolition movement or a history of the missionary presence in
Africa. Although dated (and some would say tainted by imperialist bias),
Volume 5 of Latourette’s history of mission and C. P. Groves (The
Planting of Christianity in Africa 4 vols. [London: Lutterworth, 1948-
1958)) both provide a good historic account of mission activity
throughout Africa, including focus on its connections with the abolition
movement. Eugene Stock (The History of the Church Missionary Society: Its
Environment, Its Men, and Its Work, 4 vols. [London: Church Missionary
Society, 1899-1916]). is also an invaluable source for a detailed account
of personnel and specific missions of the CMS. For .a more recent overview
of British missions in West Africa see Sanneh, West African Christianity:

The Religious Impact (Maryknoll, N.Y::: :Orbis) 1983. For in-depth
examinations of the missionary presence:in Nigeria from the mid-

nineteenth century to the early-twentieth century see Ajayi and also .
Ayandele. For examinations of missionary activity-in East Africa see F.
B. Welbourn, East African Christian' (London:,Oxford University Press,:
1965); also Welbourn, .East African Rebels: A Study:of Some Independent
Churches (London: SCM Press, :1961). :In:addition, Rosberg _and Nottingham: -
also‘provide a sound overview of missionary.activity.in Kenya and its
connection to the rise of African nationalism in that country.
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missionary presence in Africa as well can be said to have
started there.® Although not directly connected with the

periods—--late-nineteenth and twentieth centuries--or

geographical regions--Northern Nigeria, Igboland, and Kenya--
that are the subject of our present discussion, mission
activity in this time and place has significant implications
for the places and periods with which we are concerned so as
to warrant brief mention. Colonization got underway in
earnest in 1792 with the arrival of the ‘Nova Scotia’
settlers--freed slaves from North America--who were already
Christianized and brought with them their own preachers.’® The
first CMS missionaries--Germans in the employ of the CMS--
arrived in 1804, for the purpose of working among the
indigenous population, but instead settled among the
colonists.’ Others followed and engaged in limited work among
the indigenous people, most of their focus being drawn to the
settlers. For our interests their activities are significant
for two reasons. First, some quickly became involved -in

education work among the settlers at government schools, in
the process becoming what Sanneh called symbolic of “the

connection between government and mission” ‘as well as the

“formal connection between mission and education.”’® The

®9See Sanneh, West African 53-105. Groves (Vol. 1, 149-200) recounts
various individual attempts at missionary activity along the coastal
regions of West Africa, the British involvement beginning as early as the
1750s. These, however, had almost no significant success. *

Hastings (179-80). Hastings notes that the.first attempt at
colonization actually took place in 1787, the colonists including the
“'Black Poor’” of London and “seventy white prostitutes thrown in” (179-
80). Some of the settlers were quickly re-enslaved; others became slavers
themselves; many died of illness; and troubles with the neighboring .
indigenous peoples led to the settlement being burned: The expedition,
Hastlngs concludes, “was not a:success” . (180).

'Sanneh (West African 60) .identifies .-them as Melchior Renner and"
Peter Hartwig. Sanneh notes that their mission activities were - .
handicapped by the fact that they did not get along personally. ‘He also
adds that Hartwig soon gave up missionary .work for more profitable. -~
venture as a slave trader. He was,. Sanneh:isays, “not the last missionary
to find slave-catching more.appealing .than soul- -seeking” +(60) ., 17 O C

?Sanneh, -West ‘African 60. In 1806 Gustavas’ Nylander, : another :German

in CMS employ, . took up formal appointment :to the government school at
FIEEtOWI’I- T Sl , "*-J?’”:—z o ’a*‘{ - :1? d
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second point of relevance is that the settler communities -
among which they worked eventually proved a source for
‘indigenous’ missionaries who would' later penetrate the
interior of the Niger Delta after the ill-fated 1841 Niger
Expedition.’”? That these people were ‘Africans’ in the sense
of being of African stock is undisputable. However, as
displaced peoples largely assimilated into heavily
Europeanized slave and colonial cultures they were as foreign

to the' indigenous people among whom they were dispatched as

were their European masters.

From early on, British missionary activity in Africa was
conceived of as a ‘civilizing’ mission. Evangelical
opposition to the slave trade, which was the driving force
behind the Niger Expedition,’*® sought to cure the ‘ills’ of
Africa through the introduction of commerce, cultivation,
civilization, and Christianity.’”” This led to a two-pronged
policy of ‘uplifting’ Africa through economic (i.e." -
cultivation and commerce) and cultural (i.e. civilization and
Christianity) intervention. British Protestant missions in
particular, inspired by men like T. F. Buxton and his
supporters, sought to create what Ajayi termed “little cells

of civilization from which the light would radiate to the

The first candidate, Samuel Ajayi Crowther, was a liberated Yoruba
resident of Sierra Leone and member of the Niger Expedition. He received
Anglican orders in 1843 (Ajayl 33) and in 1864 was consecrated as
Angllcan bishop resident in Lagos, with jurisdiction over the Nigeria
missions (Ajayi 194)

"The economic interests of many of the investors in the expedltlon
cannot be overlooked as a significant motivating factor. However the
leaders of the project, headed by Thomas Fowell Buxton, were convinced
evangelicals who, all available evidence indicates, were first and
foremost motivated by their convictions.

Although frequently attributed to David Livingstone as the “three
C’s” (commerce, :civilization, Christianity--cultivation having been ::
dropped), it was actually Thomas-Fowell Buxton.who first popularly:
articulated the four “C’'s” as the remedy for the slave trade in his tract
The African Slave Trade and'ItssRemedy’ (2nd-ed.: [London: John.Murry, «*
1840, rpt. London:  Frank.Cass- and Co.;-1967]) %But Sanneh notes that ' the
idea did not originate with him either.:Rather, - Sanneh:attributes it to
Leopold Butscher, a-CMS missionary among the Susu:in Sierra Leone, "as.:.+
early as 1812 (Sanneh, West:African:61)-
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regions around.”’® Since many of the evangelicals of this age
considered civilization to mean all of those things in their
own way of life they considered best, missionaries often
brought with them their own social manners and customs,
expecting conformity to them from their converts as an
outward expression of their having been civilized. Sometimes
this manifested itself in what would seem by our modern
standards petty or even silly. Ajayi notes, for instance,
that one missionary in 1844 celebrated his wedding
anniversary with his African converts by holding a tea party,
including cakes and biscuits, calling it a token of
civilization.! Others, he notes, stubbornly insisted on
maintaining their formal black clerical attire that:was
totally out of place in the tropical heat, worried more about

the “‘semi-nudity’” of the Africans around the mission.’®
Still others were preoccupied with the ‘uncivilized’ manner
in which greetings were exchanged or respect shown to elders

or superiors.’ In other words, these missionaries brought
with them their European lifestyle in its minutest details
with the intention of reproducing it in this new environment.
It included everything from their farming methods to their
architectural and construction techniques, from their
culinary and dietary habits to their manner of dress--all
with total disregard for their appropriateness to the
tropical West African environment. And they actively
encouraged the indioenous Africans amoﬂg‘whom they worked to

abandon their traditional ways for these more ‘civilized’

European practices.

®Ajayi 11. - - SR e Cwr

'”Ajayl 14; citing the journal: of Rev. S. Annear for 20 Oct. 1844.

Pajayi 14; C1ting the journal of Rev. Hope Waddell for 26 Mar.
1846, &

PAjayi (14) notes- that these. Vlctorians thought it improper that .- N
boys should prostrate .themselves before their:.elders, .insisting 1nstead
that it was more civilized torbow. For the-Victorians prostration-

implicitly implied worshipping another human. -being, which-was:a complete;
contradiction of-their religious beliefs. °
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If ethnocentrism characterized missionary attitudes at
the outset of early nineteenth century, from a practical
point of view the situation had hardly changed at the end of
the century and well into the twentieth century--and in some
ways 1t had grown even worse. Luzbetak suggests that there
has always been at least a vague awareness within the Church
of the gap between Gospel and culture.®® That is, missionaries
at different periods and in different places have recognized
the need to proclaim the Gospel to peoples “'in a way that
completely fitted their own mentality and respected the
actual conditions of their own life.’”®! Ironically, in the
latter part of the nineteenth century and into the twentieth,
when anthropology as a social science was emerging from 1its
infancy and missionaries very much at the forefront of
anthropological theorizing and research,® when the integrated
nature of culture and religion was becoming more and more
understood, mission theorists and missionaries in the field
were at the same time becoming increasingly ethnocentric and

paternalistic vis-a-vis African cultures and the African

church.
Any review of writings from this time by theorists and
missionaries in the field, representing the entire range of

the ideological spectrum, indicates all were tainted to some

0ruzbetak 49-50. Specifically he refers to Paul, who opposed the
Judaizing tendencies of the early Church; Gregory the Great, the sixth-
century pope; .Ricci and de Nobili, whom we have noted above; and a host
of other cleric-scheoclars from the tenth through the eighteenth centuries
who were involved in works that today would be considered pioneering in
fields such as linguistics, ethnography, and folklore. Schreiter (66-7)
makes similar observations, pointing also to the “Germanization” of
Christianity in the'early medieval period. Bevans (46) further adds Cyril
and Methodius, eleventh century missionaries to the Slavs, whose work led
to the emergence of a‘*uniquely Slavic Christianity. -. .- :

- %John Paul II, Salvorum Apostoli,'(1985). Quoted in- Bevans 46.
%?Luzbetak refers-particularly to Wilhelm Schmidt '.(1862-1954),
Catholic priest: whose work in"linguistics“aﬁdfethnology%were;inwtheir day

pioneering. Luzbetak -suggests that Schmidt’s deep regard for non-
Christian cultures, particularly their myths, irites, rand religious
beliefs,  was :largely responsible: for:the development of the missiological
concept of accommodation. See Luzbetak 61-3.



31

degree by ethnocentrism and paternalism.®® For one,

stereotypes of Africans as debased, superstitious, and lazy

brutes that characterized Buxton’s call for a civilizing
mission were still alive and well as the twentieth century
unfolded. For example, W. Millman, a missionary to Congo, in
1918 described the African as morally “little better than an
animal, intellectually a babe, religiously credulous and

dominated by fear of the dead, socially lacking in a sense of
law and order and of mutual obligation, and not gifted with
much practical foresight”.®® Another missionary to Uganda, W.
H. Weatherhead, wrote in 1914 about the wvalue of industrial
training for “the African boy” as “a means of checking

concelt,” an affliction “to which Africans . . . are
speclally prone” and which eventually turns into “contempt of
any handwork, especially of an arduous nature”.®’ Others
stressed the ‘immaturity’ and sensuality of Africans.®°
Another believed foreign leadership in the churches was
essential because indigenous pastors are “inexperienced in

exerclising authority and . . . timid when faced by unpleasant

difficulties."®’ Even for these people who lived and worked

“JAn extensive and in-depth review of missionary writing is well
beyond the scope of this study. What follows below is a brief survey of
missionary writing, primarily from the 1910s and 1920s and related to the
African missions. It is drawn mostly from the International Review of
Missions, a Britain-based journal established under the auspices of the
World Council of Churches as a byproduct of the 1910 World Missionary
Conference at Edinburgh. What recommends it for our purposes is the fact

that it is a journal by and for missionaries and mission theorists,
bringing together points of view representatlve of the entire range of
the ideological spectrum among missionaries.

°*W. Millman, “Realities of Missionary Life: V. On a Central African
Riverine Mission Station,” International Review of Missions 7 (1918):
186.

°H. W. Weatherhead, “Industrial Training in Africa: II. The
Educational Value of Industrial Work as Illustrated in King's School,
Budo, Uganda,” International Review of Missions 3 (1914): 343.

86See Henri A. Junod, “Should Heathen Games Be Preserved in a
Christian Community? A Bantu Speaks,” International Review of Missions 9
(1920): 274; J..R. Graham, “The Moral Impact of the Gospel: A Record of
Thirty Year's Work Amongst African Women,” .International Review of
Missions 9 (1920):

T, W. Wllkle, “An Attempt to Conserve.the Work of the Basel

Mission to the Gold Coast,”}International Rev1ew of Missions 9 (1920)Lf1
89 90 L . v .. P 5 TP w e SR - S 3
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among Africans, the land remained primordial and its people
trapped in a primitive state of brutal existence; like
children, they were immature, irresponsible, easily
intimidated, lacking in self-discipline, and living only for
the moment. Moreover, they were in need of the European to
lead them out of this immaturity and into the world of adult
responsibility.

This condescending view of Africans was not limited to
individual isolated missionaries. Rather, it was the
underlying assumption of mission' theorists in general. The
official documents of the World Missionary Conference of 1910
as well endorsed this view, defining evangelization as
meaning “‘the introduction of education and letters, of
agriculture and industries, of Christian marriage and of due
recognition of the sanctity of human life and of property’”
among Africans.®® That Europe was more scientifically and

technologically advanced and therefore could potentially
offer Africans opportunities for improvement to the material
quality of their lives is not a major question.® However, the
other implications of this statement smack of paternalism,

ethnocentrism, and even racism. It points to an assumption,

for instance, that traditional concepts of marriage--meaning

polygamy--are naturally inferior to ‘Christian’ monogamy. It

further bluntly accuses Africans outside the Christian fold
of lacking. respect for human life. Finally it suggests that
European notions of individual property rights, which were

alien to the communal ideas of life among many African

peoples,” are synonymous with Christianity--an ironic twist

. +5'qw
"

aaC:Lted in Mlllman 187. Quotlng from.the report of the World
Missionary Conference:of 1910 (vol. i, 206). P T S AT

®*Though the appropriateness to the Afrlcan env1ronment of certain

European ‘innovations:-or methods in such areas as agriculture and
architecture can be debated.

MAamongst the Gikuyu of Kenya, for instance, Rosberg and Nottingham

(146-7) :point out - -the 'communal-natureiof -the traditional'githaka land-
holding system whereby-land was:s‘owned’<by the mbari, or clan, and one’s
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that arguably conflicts with the communal ideal of early
Christian life.

Ethnocentrism and paternalism were not limited to the
more traditionalist-oriented missionaries and mission
theorists. Even those more conscious of the gap between
cultural forms and religious truth and those with more open-
minded attitudes towards non-European cultures were affected.
For instance, one missionary in 1925 published an article on
female sexual practices and roles in Northern Rhodesia
(present-day Zambia) that is most remarkable for its
understanding and respect for the importance of certain
unspecified sexual practices in traditional society. She
began by saying that it was not -her place to judge or condemn
traditional practices “because it is foreign to me and oft
times 1nexplicable--that is not my task as a Christian
missionary, it is a sin of presumption, and yet it is a
temptation that comes not once but often.”’! However, she then
went on to attribute the continuation of these practices to
the “strong physical instinct of the African girl”,?* and
concluded that with ‘proper’ Christian input these would
eventually die out of their own accord.’® Another similarly
insisted that any “unnecessary interference with tribal
customs is to be deprecated.”’® Yet in the same paragraph she
then criticized traditional marriage practices (polygamy),

architecture (the one-room hut), and child-rearing customs

individual rights to that land were dictated and restricted in part by
the needs of the other members of the community.

*'Mabel Shaw, “A School Village in Northern Rhodesia,” International
Review of Missions 14 (1925): 523. In what can only be regarded as
remarks well ahead of her time Shaw went on to say there were an infinite
variety of customs relating to the sexual education of girls about which
missionaries have little understanding, and was “convinced that we do no
good, rather harm, in striving to repress [them]. To begin with, we make
a sense of gquilt where there was none, and even if we do forbid these
customs, I think the girls w1ll still go on practlslng them in secret,
with a sense of gquilt” (530) O R S T s Y

Shaw 530. L I T S T S
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Agnes Fraser, MA Missionary's Wife Among African Women,”
International Review of Missions 3 (1914): 456.
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(communal as opposed to the nuclear family) as.all being
undesirable aspects of traditional life that need to be
changed.”’® A third wrote of the dangers for social stability
of “interfering with'primitive custom and tradition” and
urged missionaries to be “aware of the significance of old
tribal relaxations [and] honestly try to adapt them, with the

least possible alteration, to the limits set by the Christian

96

code”.”” However, this sort of accommodation was a temporary

step to counterbalance the indigene’s attachment to the
allure of his past until such time as-its appeal could be
eradicated. Finally, one theorist insisted that all cultures
--African included--have something unique “to contribute
towards our apprehension and our comprehension”.?’
Nevertheless in the same article he repeated Rousseauesque"
stereotypes of ‘uncivilized’ Africans as noble savages,
closer to God in their natural state than the contemporary
unconverted ‘civilized’ European yet also overwhelmed by
“eﬂormqusly developed” primitive sexual appetites.’® There is,
in otﬁer wordé, a considerable degree of ‘respect’ among
these missionaries for non-Christian ways of life. At the
same time, however, it is also obvious that each considered
these ways of life indicative of ‘primitive’ cultures
inferior to their own and saw as the final objective of their
mission activities the grédual ‘conversion’ of ?he
traditional African way of life to a more civilized African
variation of the European way. o |
As European colonial authority in Africa expanded,
particularly after the Berlin Conference of 1885, ‘the often
uneasy and informal partnership that hqdﬁexiéfedjbetween
missionary gndhse?ular coioniai*authoriﬁyjbeéanlféftake:on*an

s LI "
2
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*Handley D.. Hooper,"- “The, Expression of Christian Life in:Primitive
African Society,” InternationalrReview: of Missions 13 (1924): 68-9. :
’Robert Keable, “The Worth of an African,” International Review of
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official form. Some missionaries and theorists, in fact,
spoke of mission and colonialism as partners in a noble task.
Bosch, for instance, points out that missiologist Carl Mirbt
wrote in 1910 that “'Mission and colonialism belong together,
and we have reason to hope that something positive will

develop for our colonies from this alliance’”;°? that
“something positive” being African conversion to European
Christian civilization. From the missionary standpoint the
emphasis was almost always on improving the conditions of
life for Africans in accordance with what the Europeans
considered to be ‘civilized’ and within the context of a
colonial society. Education therefore became a major area of
activity among missionaries, one which in colonial Africa

often received official government sanction if not financial
support . %

Carl Mirbt (1910); cited in Bosch 306. Writing three years later
Joseph Schmidlin went a step further than Mirbt, and in a remark
anticipating Fanon’s critique of mission as a form of psychological
colonization, suggested that it is the role of the missions to “assist in
seeking the deeper aim of colonial policy, the inner colonization. . . .
[Ilt 1is the mission which secures the inward servility and devotion of
the natives” (quoted in Bosch 306). From our early twenty-first century
perspective. Schmidlin’s remark has a sinister ring. In the context of its
own time, however, as Bosch (305-6) points out, these missionaries and
theorists genuinely (though mistakenly) believed that European rule was
ultimately for the material and spiritual benefit of the colonized.

1°Tn Nigeria Ayandele (298-303) notes that the first government
schools for Africans did not appear until after 1900, and even then the
colonial government took no real interest in African education until the
days of Lugard’s second administration (1912-19). Prior to this education
was left up to the missions, which received paltry contributions from the
government on an irregular basis. Occasional laws were promulgated by the
colonial government--such as the 1882 Ordinance--that set conditions for
government support, but schools continued to remain in the hands of the
missions.

In East Africa responsibility for African education was assigned to
the missions from the .outset and remained their exclusive domain even
longer. The colonial authority provided for-education among the settler
population but few resources were given to educating Africans.. Since-
there was negligible government oversight, what-little formal education
existed was often of poor quality, with the expected result that :Africans
were woefully unprepared to compete in colonial society--a fact they
understood and bitterly resented., This situation continued even after
release of the 1925 Phelps-Stoke Commission report, which was highly- -
critical of education in East-Africa. For-a .comprehensive discussion -see
John Anderson, The Struggle. for the School: The‘Interaction of -

Missionary, Colonial Government and Nationalist:-Enterprise in the
Development of Formal Education 'in Kenya (London: Heinemann, '1970).
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Mission education from its beginnings was intended first
and foremost to facilitate evangelization. Therefore literacy
education for the purpose of individual scripture study was a
primary concern for missionaries. Everywhere missionaries
settled they established schools and offered literacy
training to the local people.!®? Particularly in the early
period of mission activity, their educational materials were
primarily translations of the Bible. Under the gradually
evolving partnership between missionary and colonial
authority literacy for scripture study gradually led to an
emphasis on literacy and character education, so that by the
time of the Phelps-Stoke Commission Report in 1925 character
development had become an urgent concern.!®? With deepening

mission involvement in education some later missionary

educators began to recognize the - cultural inappropriateness

of most ‘Christian’ literary materials of European origin and
called for development of materials that reflected the
African context.!®® Since literacy education also had a
secondary benefit of training a corps of native clerks who

could f£ill the needs of the colonial bureaucracy, 1t was not

only sanctioned, but encouraged by the colonial authority....m4

*%’Anderson (11) notes that by 1850 the CMS had established a
pattern of using the school as a vehicle of evangelization. He also notes
that when the CMS entered the mission fields of East Africa CMS director

Henry Venn had cautioned his men not to follow the usual pattern but to
get about the task of evangelizing.

923, H, Oldham, “Educational Policy of the British Government in
Africa,” International Review of Missions 14 (1925): 421-7.

1037 hese appeals, however, usually called for Europeans to develop
such materials! See, for example, W. T. Balmer, “Text-books: A Study with
an African Background,” International Review of Missions 14 (1925): 37-
44; C. E. Wilson, “The Provision of a Christian Literature for Africa,”
International Review of Missions 15 (1926): 506-14; E. W. Thompson, “The
Bible in the Religious Education of Africa,” International Review of
Missions 16 (1927): 394-404.

‘"For instance, Ayandele (299-301) points out that beginning in
1882 successive ordinances. of the colonial government in Nigeria offered
financial backing for education that:.produced the results it desired.
“The administration”, he said, “did not care whether its clerks were

‘pagan’ or Muslim or polygamists, so long as they could write and speak
good English, write ornately and make simple calculations” (301).
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- Industrial education was another area of activity for
missionaries. This education was initially intended-to
facilitate self-sustaining Christian villages, with African
artisans trained in European methods of carpentry, woodwork,
ironwork, and agriculture. As colonial domination of native

life deepened industrial education also became viewed as a
necessity for preparing Africans to participate in colonial
society and contributing also to European capitalist
interests.!®® Missionaries did not see their schools as being
for the purpose of serving the needs of the settler
community. Rather, they took the settler presence as a given,
and hoped that satisfying the settlers’ need for labor would
eventually mute their opposition to native plantations,
believing that the “empire stands for the uplift of the
native races and therefore cannot rightly allow” settler
objections to stand in the way.!°® The only sure way to
obviate their objections, it was felt, was to train Africans
in the soundest of European methods. Whatever the intention,
the result was usually of greater benefit to the settlers.

There existed, in short, a considerable gap between
missionary intentions and the consequences of their activity
in Africa. Although they may have come with good intentions,
all too frequently they were blinded by their own cultural
prejudices. Missionaries on the one hand spoke frequently of
the need to respect native culture and native institutions,
and of the need to indigenize Christianity, yet at the same
time they saw many native institutions and practices as
inconsistent with Christianitylénd sought to supplant them
with their own European practices. They mistrusted colonial

authority and frequently sought to distance themselves from

‘%gee A, W. Wilkie and J. K. Macgregor, “Industrial Training in
Africa: III. In the Calabar Mission of the United Free Church of
Scotland,” International Review of Missions 3 (1914): 743; also F.

Rowling, “Industrial Training in Africa,” International Review of
Missions 7 (1918): 495,
T%rowling 495.
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it, yet they entered into partnership with that same
authority. They also envisioned themselves as self-appointed
champions and protectors of Africans from ekploitation by the
colonial authority, foreign capitalist interest, and the
setﬁlér bbmmuhity, yet their education activities more
frequently served the labor needs of thesewforeign gfoups
than they did to protect the African. As we turn to the
fictional representations of missionaries these same |

inconsistencies and contradictions also continually surface.



Chapter Two
Joyce Cary (1)

Belief, Freedom, and the Colonial Project

Introduction:

In the preface to the 1952 Carfax edition of Aissa
Saved Joyce Cary expressed his surprise that so many
readers took the book as an attack on missionary activity
in Africa. While acknowledging religion was for him a
“deeper interest”,! he nevertheless dismissed the notion -

that his book was intended as an examination of the
negative impact of Christianity on indigenous culture.
Rather he praised missionaries, whom he said “have done
good work ' in bringing to Africa a far better faith than any
native construction”.? However, in a note of criticism he
added that “some Christian missions do not realize the
effect” ‘sophisticated’ religious ideas such as
Christianity can have on “African primitives” who are ill-
equipped to cope with them.®’ European Christianity, he
felt, during its nearly two-thousand year history had
evolved from a set of “articles of faith which were once
taken in a literal sense” into a set of beliefs which were
now “"accepted as metaphors or symbols” for a metaphysical
reality which can be approached through reason.® Africans,

however, were still “several hundred years behind the old

'Joyce Cary, “Prefatory Essay”, 1951, Aissa Saved, 1932 (New
York: Harper and Row,  1962) 216. Similarly, in the “Prefatory Essay” .
(1951) to the Carfax edition of The African Witch, Cary rhetorically
asked what could be “more fascinating than the work of the religious
imagination, for good or evil”, and also described William James’

Varieties of Religious Experience as “one of the most ‘absorbing books
in the world”. See Cary, The African Witch, 1936 (New York: Harper and

Row, 1962) 309,

‘Cary, Aissa Saved 216. Several years earlier, in The Case for
African Freedom, he even praised m1551onary activity as being one of
the few aspects of European intervention in Africa of which. Europeans
could be proud. Similarly, in the “Introduction” to Denys Craig’s Man
in Ebony he credited missionaries with having done “immense -good in

Africa” in terms of “education, intertribal peace, ([and] . . .
weaken[ing] the power of evil superstitions, of fear”. See The Case
for African Freedom, New ed. (London: Martin, Secker & Warburg, 1944)

18; also “Introduction,” Denys Craig, Man in Ebony (London: Victor
Gollancz, 1950) 11.

’Cary, Aissa Saved 216,
‘Cary, Aissa-Saved 217,
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believers, in an age of absolutism and intolerance”:’® That
is, thelr minds were closed to new discoveries and to

exploring new ideas. They lived in an environment of

intellectual stagnation, in which the received wisdom

regarding the world was unquestioned and new propositions

viciously persecuted.:

"These are telling remarks, for they point to a number
of assumptions that inform and direct Cary’s narrative in
this and all of his-African novels. The first is the
assumption that the Church in fact has a significant role
to play in--and a contribution to make to--the civilizing
mission of imperialism. These remarks reassert the

suggestion  Cary made some ten years earlier in The Case for

African Freedom when he said that any program of
development in Africa that addressed only the economic life
of the -people was doomed to failure. Rather, he said, what
was needed was a colonial policy of “total development”,
based on a “new education” that would have a serious impact
on the Yhabits and customs, taste and even religious
tradition” of the African peoples.®

'~ A second assumption, made explicit here, 'is that
Africans have yet to achieve a level of intellectual and
cultural sophistication equivalent to contemporary
Europeans that would allow them to appreciate the ‘truths’
of the Gospel message. Rather, they remain stifled by
ignorance and irrational superstition, not unlike the sort

of beliefs that characterized medieval European-societies,
which prevents them from comprehending- these religious
truths on anything but the most literal, simplistic, and
superficial level. This, in turn, further suggests a need
for rapid and radical intellectual and cultural change--a
literal change of-‘'‘mind’--if Africans are to-arrive at the

same level of religious and intellectual sophistication,

and then to achieve a similar level of social and economic

development as Europeans. - L S,

Cary, Aissa Saved 217.
®Cary, African-Freedom 9.«.2. ', .+ .. T sosy o0
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Although his remarks are specifically about the gap he
perceived between ‘sophisticated’ European Christianity and
‘primitive’ African religiosity, they are indicative of a
more general gap Cary also perceived between European and

African cultures. This gap he similarly believed prevented
Africans from completely comprehending and benefiting from
other ‘fruits’ of European civilization, particularly
democracy. Just as the failure of the missionaries in -these
novels to sufficiently ‘civilize’ their converts resulted
in sophisticated European Christianity being transformed
into a ‘Christo-paganism’, the failure of colonial
administrators and officials to similarly prepare their
charges for the fruits of European civilization resulted'in
chaos and disaster. The missionary.failure in these novels
thus reflects Cary’s assessment of a more general failure
of imperialism--particularly the policy of indirect rule--
to elevate, enlighten, and civilize Africans.

Few serious readers today would consider Cary’s
African novels realistic fiction. Most would probably
follow Abdul JanMohamed’s advice and approach them as
romances, ‘Such. a treatment, he said, would have the
advantage of rendering the mimetic issues “relatively

unimportant”.’ For JanMohamded this facilitates a more

fruitful examination of the novels “within their generative
ambiance--the political, social, and psychological
imperatives and contradictions of the colonial society”.®
This strikes me as a most sensible approach. Particularly
in the case of a writer like Céry whose “deeper interest”
was religious--that is, in the nature, power, and
durability of the ideas and beliefs that people “live.
by”’——discussions of the inauthenticity of this or that
characterization would be tedious and far less . interesting

than an examination of the cultural, political,

B 5 f R A . A S S A

'Abdul R. JanMohamed, Manichean Aesthetics: The Politics of
Literature in Colonial Africa :(Amherst: University of” Massachusetts
Press, 1983) 15, PR N 0 N S CorTee L 8 e IveoT
®JanMohamed .16." WhoCel b Wt Ly Treerg LT, 13f;;‘ M ST
Joyce Cary, “Prefatory Essay”, Aissa Saved 216.
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psychological and religious assumptions -underlying: and:
generating them. This is not to suggest that there is no
relationship between character and ideology, for
particularly in-a work of fiction the two do interact with
each other. Nor does it dismiss altogether the validity of
the mimetic problems raised by Cary’s characterizations.
Indeed, Cary himself did at times seem to feel that he was
in fact creating authentic representations of Africa and
Africans.'® Rather, I agree with JanMohamed that these
novels are more fruitfully read if the representations are
accepted as formulaic devices. By accepting that his
Africans are less characters than caricatures crafted from
stereotypical notions of primitive Africans attention can
then be focused on those political, philosophical, and
religious issues that long, preoccupied Cary and gradually
shaped his views on the purpose and objectives of colonial
policy, on the ‘civilizing mission’ of the colonial
project, and particularly on the role (and failure) of the

Church~in that project.
Cary’s Religious Beliefs

Cary’ primary interest was in religious questions, and
his beliefs form the basis for all of his views and -
opinions, whether philosophical, cultural, or political.
They are the starting point for the ideas outlined in his
major nonfiction works: Power in Men, The Process of Real

Freedom} and The Case for African Freedom. In_pérticular

his religious views have serious implications for the
positions he eventually took”oanfriéa and traditional
African societies, on the Christiankmisgioné;in Africa, and
on the éolpnial project. An understanding of his beliefs is

therefore essential to understanding his Africa novels.

“For example, in a 1942 interview Cary described Aissa Saved as
“a view of Christ filtered through-the African -mind”, obviously
begging in a large way the issue of his ability to authentically
represent “the African mind” and the ,“African” experience of Jesus.

See Stanley Parker, “Joyce Cary. or What is Freedom”, Oxford Mail 15
Dec. 1942: 3. -+ oro 0 osaltl a0 v 007

.y
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Cary’s religious history has been discussed at'length
elsewhere.’* Dennis Hall, in addition, has already pointed
out the weaknesses and logical inconsistencies in the line
of reasoning through which Cary arrived at his particular
form of faith.® It is not necessary to review these
particular issues at length here. What 'is important for our
present discussion is what Cary professed concerning the
nature of God and the relationship between God and the
world, and the implications these beliefs had for Cary’s

philosophic, cultural, and political views.

Cary considered himself a Christian, yet at the same
time he admitted that his beliefs were unconventional to -
the point that he doubted that any church would accept
him.!® Having lost his faith in traditional Christianity
while a student at Clifton,'* Cary spent most of his early
manhood“largely “indifferent to religion”.'> Instead he
embraced what he described as a “scientific” view of the
world.*® This indifference stayed with him through his
university years, his African service, and beyond. It was
in the process of writing Aissa Saved, he said, that he
experienced a religious awakening and rediscovered faith.
Writing the book, he said, “raised a lot of questions in an
acute form . . . which I could not answer”.!’ Eventually he

came to the conclusion that science and religion were not

necessarily mutually exclusive. Both, instead, have

Tow

‘1cary descrlbed his religious history in great detail in the
unpublished essay “My own religious history”, Joyce Cary Papers MSCARY
Box 331, Bodleian Library, Oxford University. Relying on this and
other sources, in their separate biographies Malcolm Foster and Alan
Bishop subsequently also recount Cary’s journey from early childhood
faith, through youthful agnosticism, and finally to a faith of his
own. See Alan Bishop, Gentleman Rider: A Biography of Joyce Cary
(London: Michael Joseph, 1988) 57-58 and elsewhere; and Malcolm
Foster, Joyce Carz' A Biography (London' Michael Joseph, 1968) 27-37
and elsewhere,

1200 Dennis Hall, Joyce Carz' A Reaggraisal (New York: St.
Martin’s Press, 71983) 1-13.

13John Burrow and Alex: Hamilton, “An . .Interview with Joyce Cary,”
1955, Joyce Cary: Selected Essays, ed A G Bishop (London. Michael
Joseph, 1976) 7. S U

“Cary, “My own religious history" 4, Also Cary. “A Slight Case
of Demolition”, in-Joyce Cary: Selected Essays 69.

>Cary, “My own religious history” 4. R SIS

‘Cary, “My own religious-history”.14; SR IR S

:"Cary, “Prefatory Essay”, Aissa Saved 217
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legitimate claims and have made legitimate contributions to
humanity.®® God in this new compromise was, for Cary, a
given, and the existence of beauty and of altruism was for
him-the ultimate proof of God’s existence.!? He concluded
that the physical world was indeed governed by scientific
principles of causation, and not the intervention of an
omnipotent God.*’ At the same time, not all evil was the
result of an evil will; rather, the innocent do at times
suffer utmost misery;'bad luck does exist. That is, the
world is fundamentally unjust.?!

- The unconventional. faith at which Cary arrived was
characterized by a.belief in a personal God; that is, a God
who 1s “a character, a real and consistent being”.%® For
him God was “the ground of love, beauty and goodness”, 23
the author of the universe who continues in the present to
encourage love and good behavior. Yet Cary rejected the
notion that such a God could perform miracles.?! God, he
believed, must be powerless to interfere in the chain of:
causation as revealed by science. Otherwise God himself
would be “directly responsible of all that happens, all
suffering and all evil”.? In his mind such a deity would
not be a God but “a devil”;u;and.Cary found himself
incapable of believing in such a God. And if God could not
work miracles, intercessional prayer was pointless. Nor did

he believe in the resurrection or an-afterlife.?’

Since God was incapable of intervening in the world
via miracles, Cary concluded that the universe had to be

governed by physical laws revealed through science. Evil

’£Cary, “"The Split Mind of the West”, Joyce Cary Papers MSCARY,
Box 247, leaf 220.

¥cary, “The Split Mind of the West” 226.
“Cary, “My own religious history” 16.
“lcary, “Prefatory Essay, Aissa Saved 217.
“2Burrow and Hamilton 7.

“*Graham Fisher, “A Great Author Faces up to his Death,” 1957,
Joyce Cary: Selected Essays 253.. - ... . .:-:riv. gy oo L - e
Joyce-Cary, “"My own religious history” 13-19ff.
®Cary, “My own religious history” 16.
*’Cary, “My own religious history” 16.
“Fisher 293..While. not .categorically denying the possibility of

an afterlife, Cary found the.concept-impossible to imagine and
“d[id]n't COunt;OIlrit”- B DR AR ';‘i-xa R
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and misfortune, therefore, were neither punishment visited
upon humans for their transgressions nor any other wilful
acts of God. Rather, evil and misfortune had five primary
causes: they either arose “from disease, from accident,
from bad luck, from the mechanical action of causes like
infections, collision, fire, frost and hunger”, or they
were the result of “evil done wilfully by men”.?® There was
little or nothing individuals could do about misfortune
deriving from bad luck or accidents. Combating evil and
misfortune due to natural calamity lay more within the
realm of possibility, requiring the exercise of the powers
of human creativity. Evil that resulted from individual
acts of will, in turn, was entirely within the realm of
human control. And this led to a second, central tenet of
Cary’s faith: a belief in absolute human freedom.

-~ Although Cary continued to reject the traditional
Christianity of his youth as “naive”?® and dominated by
“superstition”,3® he gradually came to the conclusion that
the ‘scientific’ view he subsequently embraced was also
“scientific dogma”3® little different from “extreme -
orthodox” religious views.>? In particular he rejected
“extreme” behaviorist models, which he saw as reducing
human: beings to machines merely responding to stimuli.?’
Just as allowing for the possibility of miracles implied
that God was ultimately the author of evil--a position he
could not accept--Cary similarly came to the conclusion
that embracing a ‘scientific’ model of the universe that

included behaviofist'explanations of human nature negated

the notion of human freedom and individual responsibility,

:wCary, “My own religious history” 16. Hall' (2-3) reduced these
five to three: sheer bad luck, natural disaster, and the.conflict of
will among men. t B T A ‘

9cary, “My own religious history” 3.. -

Vcary, “My own religious history” 2.. . -

Mcary, “My own religious history” 13, =<

- 2cary, “My own religious history” 15.,; .:t
3Ccary, “My own religious history” 14ff.
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thus negating with it “the possibility of goodness”--an
idea he found equally anathema.3!

Freedom for Cary had a very particular meaning. He
rejected the traditional liberal definition of freedom as
“absence of restraint”,> which he saw as false. Humans do

not live in isolation. Rather they live in societies,
occupying and interacting in common spaces. Close physical
proximity automatically implies restraint on each other, so
“one man’s liberty is another man’s restraint”.>® Rather,
Cary saw freedom as a sort of power: “a man’s power to do

what he likes; that is to'say, to form his own ideas, his

’” 37

Own purpose This power could take many forms and affect

many aspects of the individual’s life. It could be physical
power; or it might be economic, political, or intellectual
power. Anything that enhanced an individual’s ability to do
what he likes was good and desirable, while anything that’
so' limited an individual was anathema. For example,:
education, to the extent that it empowered an indiwvidual to
pursue his desires, was something useful and good. Thus
government, which Cary claims under traditional liberal

notions of freedom was problematic because it  imposed

38

restrictions on freedom,>-could in Cary’s scheme instead

enhance individual freedom through the various functions it

performed, such as the laws it passed and enforced

Mcary, “My own religious history” 16.

35Cary, Power in Men, 1939 (Seattle: Univer31ty of Washington
Press, 1963) 3.

*Cary, Power in Men 3.

:“Cary, The Process of Real Freedom (London' Michael Joseph,
1943) 7. In this essay Cary makes a distinction between “freedom” and
“liberty”, terms he used interchangeably four years earlier in Power
in Men. In that earlier work he applied a similar definition to
liberty: “Liberty is not an absence but a power. It is the power in
man to do what he-likes so far as his power can:.reach” (7). Hall (3)
suggests that Cary had come to apply the word “liberty” specifically
to what he had earlier described in Power in Men as the traditional
liberal notion of freedom as lack of restraint. If this is indeed
true, the distinction was short-lived. For one year later in the
revised edition of The Case for African Freedom he was again using
1ibert¥ and freedom interchangeably (see, for example, 24).

5Tn Power .in Men'. (4) Cary quotes J. R. Seeley’s 1896 essay
collection, Introduction to-Political Science--“Perfect liberty is the
total absence of government”--, citing this as symptomatic of an

internal contradiction in nineteenth-century Liberal thought regarding
theories of .state. - “=:
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regulating labor, the infrastructure it constructed for
facilitating travel and transportation, or the education it
provided ‘for its citizens.

If freedom is.a kind of power, then the most important
form of freedom for Cary was freedom of the mind.-In Cary’s
scheme freedom was a creative force responsible for every
aspect of human progress: it “has created all the machines,
all the states, the wealth, arts, and civilization in the
world”.>® If on the one hand human beings are in fact free
and not merely automatons programmed ‘to respond to
particular stimuli, and on the other hand God is truly
incapable of intervening in the course of events, then it
lies within the potential of each individual to create or

at least influence his or her own destiny. Bad luck and : -
natural disaster aside, the only limit on any individual
attaining his or her desire is the self-limitation of one’s
own creativity. And for Cary it was the creative aspects of
the human mind that.were the source of real freedom. For,
as'he said in Power in Men, “{tlhe mind . . . is the heart
of liberty, its last stronghold.”*° |

Cary described a free mind as one “open to new
truth”.* That is, a free mind is unencumbered by what Cary
called “dogmatic” thinking. It appeals first and foremost
to “reason and facts”.® While it accepts particular
assertions as truth, it is always prepared to modify 1its
beliefs and opinions in the light of new knowledge or facts
that demonstrate those earlier assertions to-be false. A
dogmatic mind, on the other hand, is “closed to new
truth”.? Being closed, it rejects freedom for itself and
“tr[ies] to deny it to others” and becomes “the enem[y] of
all truth so far as it stands upon facts”.*® This is )

because a dogmatic mind, as Cary saw it, was

3Cary, Power in Men .1l. .
‘°Cary, Power in Men 18. .
‘1cary, Power in Men-14,;
2cary, Power in Men 14-15.
3Cary, Power in Men 194, .
“Cary, Power in Men 194.

P
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authoritarian.? It viewed its own truth as “complete and:
final” and was hostile to any other knowledge that
challenged its beliefs, seeking to silence opposition.?°
The dogmatic mind was an obstacle to progress of any sort.
Cary saw traditional Christianity, particularly the
Christianity of his youth, as bounded by just this sort of
dogmatism. Although his teachers at Clifton were, he said,
men of science who urged him to ask questions and “were
irritated if I learnt simply by rote”,?’ when it came to
matters of religion these same teachers simply gave him “a
set of dogmatic statements without any explanation”.*® In
other words, 'in matters of religion “questions were not in
order” . Thus for Cary traditional religion, including
Christianity, insofar as it clung to particular dogmas that
were at odds with truth as revealed by science, or opposed
the discovery or proliferation of new knowledge that
contradicted its own truths, was an obstacle to progress.
And this conviction;, in turn; had serious implications for
Cary’s views of African societies and cultures, and for his

understanding of the aims of the colonial project.

Cary on Africa and Africans

“British imperialism”, said Robin Winks, “was based
upon a sense of superiority, upon a conviction of a
superior economic system, a superior political code, on
access to a superlor view of some ngher Being, on a
superior way of life.””® Realists and jdealists alike were
convinced of this superiority, and for this reason sought
to spread their institutions. Cary was in many ways such an
imperialist-idealist. It was this idealism, along with a

romantic desire for adventure, which led him as a young man

Cary, Power in Men 195, '

‘®Cary, Power'in Men 195. - - t

Y7cary, “A Slight Case of. Demolition", 69.

8Cary, “My own religious history” 3.

cary, “A Slight -Case of ‘Demolition” 69.

50Robin Winks, “Introduction”, British Imperialism: Gold, God,

Glory, ed. Robin Winks, New York Holt, Rinehart and Winston, 1963, 2-
3. fiow - . C1gF . v : AR
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Lo volunteer' for service in Montenegro in 1912 during the
First  Balkan War®* and later to apply for a position in Sir
Horace Pluckett’s Irish Agricultural Organization Society
in 1913.° It was also this same idealism that led Cary
next to the Nigerian colonial service.>® As a young officer
in the service he saw the British presence in Africa in
altruistic terms: Britain’s role was to foster freedom and
development in order to prepare Nigerians to govern
themselves in the future as participants in the modern
world.>® Initially he was an enthusiastic supporter:- of the
policy of indirect rule.® Years later, however, long after
his retirement from the service, he gradually became
critical of the policy, chiefly for its failure “to enlarge
native freedom, or to raise the standard of living.”®® He
did not question or oppose the British colonial presence in
Africa. Rather, he believed that Britain had a duty to take

a more direct and active role in fostering and promoting

development and change in Africa.

Cary was part of the Nigerian service from 1913 to
1920.  However, the first of his African novels, Aissa

Saved, did not appear until 1932, some 12 years after his

retirement and departure from Africa.®? During the 1930s

*I“Cheerful Protestant”, Time (Asia Edition)dzo Oct. 1952: 50.
The article quotes Cary as saying that when fighting broke out he felt
he had to get into it because “I didn’t think there were going to be

any more wars and I didn’t want to miss it. And of course I -did have

some igﬁa about this sort of freedom stuff.” : !

Alan Bishop,. Gentleman Rider 99, Citing an autobiographical
draft, Bishop quotes Cary as saying that he 'saw in Pluckett’s . -
association an opportunity “to do something useful and practical for
the Irish peasantry, and perhaps find time and material:for writing.”
>Bishop 103. Citing a draft preface for the American edition of
The African Witch, Bishop quotes Cary as saying-that-he was attracted
to the Nigerian service-because he felt it was performing “important
and valuable, constructive political work.” In a somewhat cynical tone
Malcolm Foster. also suggests that Cary was further motivated by the
more practical need, at the age of 24, “to find a steady. job”. See
Foster, Joyce-Cary 85. | . L e e -
*In a 1919 letter to his wife, for example, he described his
duty as a colonial officer as being “to. encourage -and assist .the-
peoples to develope [sic] on their own natural: lives”..See Joyce .Cary
Papers MSCARY Box 309, leaf 174-175;.letter-to his wife,.-24 April
1919, L N L TR : S e
>>Cary, African Freedom 61.- - - . an g’
®Cary, African Freedom 63.; :: - &, it .lamor. © g e and e
37In his "Prefatory Essay”.Cary said Aissa Saved .took: three years
to finish (217, 219), which would place its beginnings around 1928.
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four of the five novels he published were set in Nigeria
and deeply concerned the colonial-project.*® Though he
abandoned the African setting completely following the
publication of Mister Johnson in 1939, through the 1940s

and into the 1950s Africa--and particularly colonial policy
in Africa--continued to be a significant preoccupation'in
his non-fiction.®® Some of these essays, especially the
later short pieces, are primarily the nostalgic
reminiscences of a sick and elderly man on the adventures
of his youth. Nevertheless, particularly the earlier longer
tracts provide substantial insights into Cary’s evolving
political, cultural, and religious views, which in turn

help to clarify the thematic concerns of his African

novels.

The Case for African Freedom is particularly germane
to our present discussion. Published originally as a
pamphlet. in 1941, it represents more than twenty years of
reflections on Cary’s personal experiences in the Nigerian
service, on his perceptions of Africa and African

societies, on the merits and shortcomings as he saw it of

Alan Bishop suggests that Cary had already begun approaching the novel
in the mid 1920s, sketching out pieces of dialogue and descriptions,
though he remained for a long time preoccupied.with the never
completed Cock Jarvis. It wasn’t until after March of 1928 that he
settled seriously into work on Aissa Saved. See Bishop, Gentleman
Rider 216-2109.

®Aissa Saved was followed in 1933 by An American Visitor and by
The African Witch in 1936. Castle Corner, which is concerned primarily
with Ireland, preceded Mister Johnson by one year, appearing in 1938.
During this time Cary also concerned himself with other writing
projects, most notably the political tract Power in Men, which was
published in 1939, Though its central concern is neither Africa nor
colonial policy per se, this tract does reflect the impact on his
political, religious, and philosophical views of his experience in the

1910s of living among African ‘primitives’, as well as reflecting his
continued interest in Africa. 1

*The Case for African Freedom was first published in 1941, and
then expanded and reissued in 1944. Britain and West Africa appeared
in 1946, and was subsequently republished the following year with an
added appendix. In addition three shorter essays dealing exclusively
with Africa--“Africa Yesterday: One Ruler’s Burden”, -“Christmas in
Africa”, and “Policy for Aid”--were published "in magazines in 1951, .
1953, and 1955 respectively, while “Catching Up with-Hlstory”, Cary’s
review of Richard Wright!s book:on Nkruma and Ghana, Black Power, came
out in 1954. Meanwhile, in essays like “A*Child’s Religion”:(195%5),
“The Most Exciting Sport in the World”. (1957),. and -“The Meaning of .-
England” (1958; posthumously published) Cary continued to draw and to

nostalgically reflect in part on his experiences of some 40 years
earlier. r
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colonial policy, and on his hopes and desires for the
future course of that policy. More importantly, it
incorporates the political, philosophical, and religious-
positions Cary had been forming since at least the 1920s
and had recently articulated in Power in Men, applying them
specifically to his views on African societies and on the
past and future course of colonial policy in Africa. Since
the ideas presented here reflect many of the themes and-
issues that made up his intellectual preoccupations at the
time he.was writing his African novels, it likewise forms a

significant background against which to consider his

African fiction.

Compared to his reading public, Cary had the benefit
of extensive first-hand experience living among Africans
and therefore, one might presume, extensive knowledge of
the cultures of the peoples whom he was writing about.
JanMohamed has suggested, however, that Cary was in fact
largely isolated from the local African communities by a
linguistic barrier that severely limited any meaningful
interaction.® Owing to his very limited fluency in Hausa,
he was forced to rely for the most part on a coastal
English pidgin. This, Foster noted, put the African at a
disadvantage in his interaction with Europeans because his
limited English ability often made him appear childish or
foolish, and the listener, Cary included, without thinking
would often consider him just that.® Cary’s isolation, in
turn, was reinforced by--and also helped to reinforce--
“colonial assumptions of European superiority” as well as

the “vague, often defensive generalizations*abouﬁ the

otherness” of Africans that his own culture generated.®

89JanMohamed 20~21. Foster (148) notes that although Cary:-had
passed the written portion of his Hausa qualifying exam in February of
1917, he was largely unable to speak or understand .oral Hausa. As late
as 1919, in a letter to his wife date 11 March, Cary noted that he was
still preparing for and:feeling anxious about the oral qualifying
exam, since he said had no one with whom to practise speaking Hausa--
presumably, no other European, that is!. (cited in:Foster 192). -

“lposter 148. - - v Lt S LT e e

2 JanMohamed 20, -:* .. ™

]
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Chief among these generalizations was the notion that
Africans were “primitive”. This word, in fact, comes up
time and again in Cary’s references to African peoples and

their cultures. As a young colonial administrator he
regarded the various peoples he encountered as “primitive
people in their isolated villages” and assumed that “their
ideas of the world were primitive”.®® Similarly, at
different times and in different forums he described their
economy, ®* their governmental institutions®® and power
structures,® their levels of educational® and intellectual
development,®® their achievements in health care®’ and
sanitation/hygiene,’® their art,’* their systems of family

and social organization,’? their traditional religious

73 14

ideas

as well as modern religious movements,'® and indeed

their general world-view’ all as “primitive” and “Stone
Age”.’® There was not one aspect of African life that did
not seem to Cary primitive and inferior in comparison to
the social, political, intellectual, and religious
achievements of the various European societies.

Of course not every instance of Cary’s use of the word

‘primitive’ was necessarily pejorative or- condescending.

Arguments about the culturally-determined nature of

®Cary, African Freedom 21.

6"C.:-:n:'_\,,n.. African Freedom 28.

®cary, “Policy for Aid,” 1955, Joyce Carx: Selected Essays 100,
®Cary, Power in Men 238.

S7Cary, “Policy for Aid” 101.

fmCa.r},r... “Catching Up With History,” 1954, The Case for African

Freedom and Other Writings on Africa (Austin' University of Texas
Press, 1962) 223.

- $cary, African Freedom 82ff.
®Ccary, African Freedom 8§6.
lcary,  Power in Men, 3.

2cary, “Britain and West Afrlca,ﬂ 1946 The Case for African :
Freedom and Other Writings on Africa-195. Also, “Christmas in Africa,”

1953, The Case for African Freedom and Other Writings on Africa 213.
Also Power in Men 2.

SCary, “Prefatory Essay” for Aissa Saved 216, and The Afrlcan
Witch 309 - ‘, roeo ) e . \ ,
"cary, African Freedom 67
SCary, African Freedom 83.

6This latter term is used, in addition to*“primitive”, in
“Catching Up With History” to‘describe both “the culture of Negro
Africa” (221) and the African “mind” (222).

-
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‘scientific knowledge’ aside,’’ the levels of scientific,
technological, and medical achievement Europeans
encountered in Africa by comparison with modern European
standards were in fact quite primitive. In many cases they
were, at best, on a par with medieval European levels of
achievement. The unsanitary conditions they frequently
encountered, as well, similarly indicated a more primitive
level of understanding regarding the relationship between

disease and hygiene. Nevertheless, as we shall see, some of

Cary’s views regarding the ‘primitive’ nature of African

life--for example, his dismissal of communal life as

primitive ‘tribalism’~-do reflect a degree of European

arrogance.

By 1941 Cary had arrived at the conclusion that Africa
was in need of a program of “total development”.’® By this
he meant not merely economic development in the form of
tapping raw materials, developing local industries, and
training and employing local labor. Rather, he sought a
colonial policy that emphasized “a new education, new
social services”, one that would have a transforming effect
on the very psyche of Africans themselves; that is, a
policy that would affect those intangible aspects “often
more psychological than economic; on habits and customs,
taste and even religious tradition”.’® For Africa in Cary’s

view, far from being a rich continent simply “needing

""See, for example, Sandra Harding, “Is Modern Science an
Ethnoscience? Rethinking Epistemological Assumptions”, Postcolonial
African Philosophy: A Critical Reader, ed. Emmanuel Chukwudi Eze
(Oxford: Blackwell, 1997) 45-70. As interesting as such arguments may
be on a theoretic level, in terms of the present discussion they are
irrelevant. It is therefore not my intention to test them here.
Suffice it to say that, in its application and in terms of practical
benefits, African achievements in technology and science were no match
for European achievements. Cary’s own anecdotes indicate that Africans
often had highly advanced levels of knowledge in such areas as physics
and engineering, developed entirely independent of European education.
See, for example, African Freedom 36, where Cary recounts the story of
a native bridge builder who had no knowledge of European science or
engineering methods but well understood the theories behind pulleys
and levers and designed his own system for raising building materials.

In the context of the larger picture, however, such knowledge paled by
comparison, | SR

8Cary, African Freedom 9.
"Cary, African Freedom 9.
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development”, was instead “very poor” and “going down hill
rapidly”.®® Its problems--expanding deserts, receding
lakes, rapid deforestation, poor soil fertility, famine,
disease, all compounded by a rapidly increasing population
--he asserted were less the result of Western political,
military, and economic intervention in the continent than

of the traditional economies and lifestyles of the peoples,

which he called “ruinous”,®! and of a general state of mind
which he described as “primitive”.% Policies aimed simply
at ralsing the “standards of living”--such as introducing
the benefits of modern science and technology, or
integrating the African continent into the modern world
economy--he felt were useless “without an alteration in the
standards of life”.® Policies which did not “assume, as
premiss [sic], all those other developments, social and

personal, . . . can only be superficial and local”,® and
are ultimately doomed to failure. In other words, by 1941
he was arguing against what had been the guiding principles
British colonial policy in Nigeria from the beginning of
the twentieth century--a policy he himself had
unquestioningly and enthusiastically embraced as a young
officer in the colonial service®’--namely, that policy of
indirect rule and minimal interference in local culture

that became known as Lugard’s He was

‘dual mandate’.
instead urging a policy that would completely alter
traditional social structures and cultural values. And high
on the list of cultural items he deemed requiring “great

interference” from the European colonial mentors were

“religious ideas”.S%S
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Cary described traditional African religions :as
“juju”.%’ By this he meant they were irrational systems of
belief built upon superstitions handed down from generation
to generation that are usually at odds with rational truth

as revealed by science. Like the religion of'a child,

is mysterious,

juju

emotional, and irrational, but to the holder

of such beliefs all too terrifyingly real. Children and

juju believers both, he said, “grapple with mysteries and

demons, ghosts -and monsters”.®® The consequences of this

are that Africans, in Cary’s assessment, are irrational in
the way they face~the daily tasks of living and coping with
the world, driven by emotion. Confronted with challenges,
man-made or natural, Africans too often become “lost,
bewildered, hopeless, and finally despairing”;®%° they “rage
against the mysterious fate” which they feel powerless to-
control,® and consequently have tremendous need from time
to time to release their pent-up emotions “or they
explode”.®® They are less likely to respond to situations
and challenges with reason but according to “what they
feel” .’ Women, in particular, he said, were emotional:
they “think with their feelings”.?® The African outlook on
life, he described to be “limited,

superstitious, and timid of -adventure”.”

as well,. sceptical,

Because Cary perceived women in general, and African
women in particular, as especially susceptible to emotion,
he saw juju as particularly powerful among them.?” This was

especially problematic because in most societies

traditionally women were responsible for the care and

education of children.’® Consequently, as-long as women

T T

°’see, for example, Cary, “Prefatory Essay” Aissa Saved 216; “A

Child's Religion," 1953, Joyce Cary Selected Essaxs 21; African

Freedom 119.
BCary, “A Child's Religion" 21.
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clung to traditional beliefs and remained under the .
influence of the juju priest the influence these held over
sociliety were perpetuated into the next generations. As
powerful as these beliefs are, though, Cary believed, that
ultimately juju is unsound: challenged by rational truth it
quickly crumbles and loses sway.°' In other words, the
power of juju over societies could be undermined and

eventually eliminated through a program of “total

development”, which centered round a “new education”.”®

Cary and the Colonial Project

Cary’s call for total development and a new education
in Africa implied an assumption that the Church too had a
definite role to play in the colonial project. The fact
that responsibility for colonial education, as well as for
much of the medical and health services in the colonies,
were largely in the hands of the missions presupposes that
missionaries would have to be deeply involved in any new
education. Therefore, particularly if this new education
was to touch such profoundly “psychological” areas as
“*habits and customs, taste and even religious tradition”,
the cooperation of the missionaries was not just a
presumption; it was a prerequisite. The success or failure
of the colonial project, therefore, in Cary’s scheme would
be greatly affected by the success or failure of the
missions.

The ultimate goal of the colonial project as Cary: saw
it ‘was to prepare Africans for freedom. For Cary, however,
this did not mean political freedom in the sense of
decolonization and self-government--at least, not as the
immediate priority. In the present situation “political

devolution”, he felt, was of no advantage to the masses®

Cary, “Prefatory Essay”. Alssa Saved 216

®Bcary, African Freedom 9,.
"'"'QCary‘Ir African Freedom-:12. ‘-
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and should only come later, after the masses had been

prepared for “real freedom”.!%

Cary envisioned organs of social organization as
having an important role to play in facilitating the
advance of “real freedom”. They did this, he suggested,
with the roads and bridges they build which would' enhance
the ability of individuals to travel if they so desire, or
to carry on trade; the education they provided put it in
the power of individuals to learn and thus increase their
ability for economic and social advancement; the
legislation they passed could protect workers’ rights or
extend their powers to bargain.!'® It is, he-said, no
paradox that the modern Englishman or American living in a
highly complex and ordered society “has much more freedom
to indulge his tastes and realize his talents than had his
ancestor of a few hundred years ago, in a simple society
with few laws but no organized education, no protection
from the exploiter, and miserable pay”.!%® In' other words,
the more sophisticated the level of development achieved by
a society, the greater the potential for the individual to
satisfy his or her ‘desires, and consequently the greater
the potential for obtaining “real freedom”.

This does not mean that Cary thought governments and
other social organs were always good or that they

automatically enhanced freedom. Rather he believed that
they have such potential. Although he would undoubtedly
reject Louis Althusser’s Marxist political orientation,
Cary similarly recognized that social organs--be they
administrative bodies, schools, or Churches--were
potentially what Althusser described as ideological' state

apparatuses'’’® that could be manipulated to either enhance

or limit individual freedom. The degree to which such

social organs fostered dogmatic intolerance of competing

190cary, African Freedom 24.

0lcary, African Freedom 24-5
Y' i L Al L LNV .

192cary, African-Freedom 25.

10356e Louis Althusser, -“Selected Texts” in Ideology, ed. Terry
Eagleton (London::lLongman, 1994) 89%9-92.
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understandings of ‘truth’ was an indication of the degree
to which these organs hindered the development of freedom.
And herein was the primary criticism behind Cary’s:
portrayal of traditional African society in his novels and

his non-fiction as well as his major critique of the

Church, particularly the evangelical missions. For Cary

believed that “freedom of the mind”®® is the ultimate form
of liberty, and that education is “the key of liberty”.'?®
In his view the Church missions in particular were failing
to cultivate genuinely free minds through the type of
education they were offering. Instead they were replacing
one primitive form of dogmatic juju with a slightly more
sophisticated form.

If Cary recognized that education was the key to
liberty, he also realized that education was not limited to
formal ‘schooling’. Rather he equated it with the entire
process of socialization. The individual, he said, 1is
formed “by a total experience” which ‘begins very early,
from the time a child “can use its will or form an idea. It
learns at first from its parents, toys, friends, any
accidents or illnesses that may befall it. It learns from
its total environment”.!% Formal education, he said, 1is
that aspect of the process that is “arranged for specific
purposes. It is controlled experience”.'®’ It consists of
formal instruction, games meant to enhance physical,
mental, and social development, participation group or
communal activities and rituals, manual work, and exposure
to forms of artistic expression of the community. Such a
‘total environment’ is “partly real, partly spiritual .or
ideal”.!®® such intangible things as religious beliefs, .

communal traditions, customs, and values, public opinion

1%4cary, Power in Men 13ff.
105cary, Power in Men 18.

106cary, Power in Men 192,
197cary, Power in Men 192.
108cary, Power in Men 193.
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and taste “form a spiritual environment more compelling in

effect than physical surroundings”!?®.

Because this emotional, intellectual, and spiritual
environment plays such a central role in forming the
individual, Cary believed that the measure of a society’s
freedom and the measure of its ability to foster ‘freedom

of the mind’ are marked by the degree to which it practices

“toleration” .1 Toleration, he said, is “the natural air of
freedom. Without it there is full liberty only for one man,
one opinion, one party, or one creed”.!'’ Societies that
encourage the production and exchange of ideas promote
freedom while those that discourage, repress, or limit such
activity are “destructive of liberty”.!!? Cary was
particularly concerned about toleration for the pursuit of

new ldeas. Minds closed to new ideas he described as

“dogmatic”.*'® Dogma, on the one hand, Cary said means “a
declared belief.[] In this sense all men and all churches
are dogmatic”.'* But a second meaning of dogma is “belief
enforced by authority”.!*® Citing Cardinal Newman as an
example, he said that this sort of dogmatism insists “that
there is only one truth in the world about religion, which
he [1.e. Newman] knows, and that anyone who attacks that

truth or denies it ought to be silenced”.!'® This same
attitude is true of anyone who believes his truth is final
and complete. However, “[s]lince truth is not complete, men

must have power to seek and publish what they think to be

the truth. Progress is impossible without toleration”.!’

Cary considered traditional Christianity dogmatic in
this sense. He also saw African religions=--juju--as equally
dogmatic and a hindrance to development in the societies

over which they held sway. “Primitive races”, he said,

19cary, Power in Men 193.
110cary, Power in Men 193.
11lcary, Power in Men 193,
H2cary, Power in Men 193.
13cary, Power in Men 194.
14cary, Power in Men 194.
115cary, Power in Men :195.
116cary, Power in Men .195.
117cary, Power in Men .195,
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W

. . . are crushed and bound by false ideas derived from
past authority, and are stultified by the traditional creed
that such ideas are superior to the truth”.!!® These creeds
rule by “terror” fostered in turn by ignorance of the
world.!® The primitive African, Cary wrote, lives in fear
and¥superstition; “[h]e suspects and dreads the outside
world”.!? He is afflicted with a “village mind” that is on
the one hand “limited” and “"‘superst:l'.tious"t"'4..”21 and at the
same time arrogant and conceited.!?®® That is, he remains
convinced of the superiority of his own ideas about the
world even when confronted with clear demonstrations of
their error. Rather than question his own beliefs he
ridicules and dismisses the rival ideas. His mind is closed
to new ideas, and consequently to progress. What is
urgently needed, therefore, is to eradicate the sort of
prejudice, fear, superstition, and ignorance that juju has
cultivated. This he felt should be the urgent priority of

the colonial project. This, in turn, should be the

principal mission of the Churches. And his novels become an

exploration of the success or failure of the colonial

partners in fulfilling this mission.

18cary, Power in Men 16.
19car Power in Men 238

Y, FOWer 10 heh .
2%cary, African Freedom 107,
12lcary, African Freedom 108.
122cary, African Freedom 112-3.



Chapter Three
Joyce Cary (2)
Failed Missions: Christianity and the Civilizing Mission

in Joyce Cary’s African Novels

Introduction

About half way through Joyce Cary’s Aissa Saved District
Officer Bradgate finds himself brooding over a stinging

letter of rebuke received from the missionary Carr. Bradgate

is offended by Carr’s implications that he is only concerned

with “purely commercial and selfish” matters,! and not with

the overall improvement of the quality of life for Africans
in the district. While Bradgate has long been convinced of
the urgent need for projects that facilitate development of
the economic infrastructure, he is also beginning to feel |
that Carr’s criticism might not be completely irrelevant,
that “the religious questions might after all be of some
little importance, that they might have some connection with
education, for instance, which he knew to be important”.?
Thematically this is a significant moment for this novel and
Cary’s subsequent African fiction. It shows Bradgate
beginning to question the wisdom of a colonial policy based
on the principles of the dual mandate. Specifically, it
questions whether roads and bridges, improved health care and

sanitation, or the introduction of scientific methods of

farming are by themselves sufficient to improve the quality
of life for Africans. Specifically raising the interrelated
issues of religious belief and ‘education’ in its broadest
sense, 1t questions whether some other form of intervention--
intervention that would touch the core of the social, the
psychological, and the spiritual lives of the Africans--would

in fact be necessary to. effect the sort of development he-and
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‘Joyce Cary, Aissa Saved, 1932.(New:York: Harper and Row, 1962) 112,
‘Cary, Aissa -Saved 113,. LA
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the colonial powers thought desirable. By raising these
questions the scene anticipates Cary’s call nine years later
for a colonial policy of “total development” for Africa,
based on a “new education” that would seriously impact upon
“habits and customs, taste and even religious tradition”,?
while at the same time anticipating what would become a major
thematic concern in the African novels that would follow.
This and the ensuing novels therefore can be read, in part at
least, as a double-edged critique of colonial policy of both
the civil authorities and their religious counterparts for
their failure to prepare their African charges for ‘real
freedom’. That 1s, these novels represent Cary’s assessment
and critique of a secular colonial policy that concerns
itself almost exclusively with the material side of
’develOpment and of a religious colonial mission that fails to
propagate among the African masses a truly liberating form of
Christianity, one which would break what he saw as the chains
of tribalism, blind dogmatism, and superstition.

‘Cary had said on a number of occasions that his primary

interest in all of his novels was with matters of religion.*

In the prefatory essay to the Carfax edition of Aissa Saved,
for instance, he said “the fundamental questiocn for everybody
is what they live by; what is their faith”.> Everyone, he
said, had “some kind of faith; if only a political theory,
‘science’, a mascot, or a column of mudrfouéhlyashaﬁed like
an erect penis”é the question that mostiinterested himwas‘
“"how sound is the faith; . . . how deep does it send its
roots into reality”.® In his estlmatlon faith in juju--Cary’s

generic term for tradltlonal Afrlcan rellglons—-“stands L

" ]
-ﬂ:.l-'!'-" 1

3Cary, The Case for Afrlcan Freedom, New ed.~(London' Martln, Secker
& Warburg, 1944) 9., - r S S s

‘Cary, “Prefatory Essay,” Alssa Saved, 216 He 'made -similar comments
in the prefatory essays. for the Carfax edltlons of An Amerlcan VlSltor
and The African Witch.:: - f * o0 ﬂ :

°Cary, “Prefatory Essay,” Alssa Saved 216

®Cary, “Prefatory Essay,” Aissa-Saved: 216‘
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badly”.’ Rooted in ideas inconsistent with logic and

scientific fact, it is quickly shaken.

Cary’s interest in religion establishes a connection

with Chinua Achebe, who shares a similar interest,® and to a
lesser degree with Ngugi wa Thiong’o--especially in his early
fiction’--and also to an extent with Elspeth Huxley,!° who

partly shared Cary’s assumptions regarding the potential

civilizing effects of Christianity for Africans. The
conclusions at which each arrives, though, are quite
different. All four are keenly aware of the power of
religious belief and practices, and the central position
these hold in building, shaping, and controlling society. Yet
there 1s an obvious gap in the way they perceive religion,
both traditional practices and European Christianity. In
their views of traditional religion, what Cary, and to a

lesser extent Huxley, ultimately dismiss as primitive

superstition that inhibits progress both Achebe and Ngugi
celebrate as the cement that bonds their traditional

societies; what in Cary is typically reduced to irrational,

orgliastic frenzy is lovingly--though not romantically--

reproduced in both Achebe and Ngugi as profound and

spiritually nourishing ritual. When it comes to mission

'Cary, “Prefatory Essay,” Aissa Saved 216.

Achebe discussed with Robert Wren his interest in religion,
particularly comparative religions, as a student at Ibadan. See Robert M.
Wren, “Those Magical Years,” 1983, Conversations with Chinua Achebe, ed.
Bernth Lindfors (Jackson: University of Mississippi Press, 1997) 104.

’A short story like “The Village Priest” (the original version, that
is) openly endorses Christianity. The River Between, which will be
discussed later, in turn offers a sympathetic treatment of traditional
religious practices and longs for a compromise with Christianity. Outside
his fiction, as late as his student days at Makerere Ngugi was endorsing
Christianity as “the best challenge to Communism or any form of
totalitarianism.” See Ngugi, “African Culture: The Mistake That Kenyatta

Made,” Sunday Post 6 Aug. 1961: 10.

*Although Huxley grew up in a family where organized religion (i.e.
‘church-going’) was not important, her mother included as part of her
home schooling bible study itself and commentary on the scriptures
(Elspeth Huxley, The Mottled Lizard [London: Chatto and Windus, 1962}
111-112). Religion plays an important role in her Africa novels, as we
will see later. Her non-fiction-articles, especially during the period of
the Kenyan Emergency, also often reflect her interest in religion.
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Christianity, what for both Cary and Huxley is potentially a
primary conduit of Europe’s civilizing mission in Africa is
for Achebe and Ngugli another weapon in the colonial arsenal.
Owing to Cary’s deep interest in religion many critical
readers have been quick to look past his representations of
Africa, African peoples, and their cultures. Most have echoed
Molly Mahood’s assertion, particularly regarding Aissa Saved,
that Cary did not “write a novel ‘about’ Nigeria”; rather,
she said, he was using Borgu and Kontagora “as a satisfyingly
distanced setting for a book about the fundamental injustice
of the world and the varying faiths by which individuals come
to their own terms with this injustice”.!! While authorial
intentions certainly need be acknowledged, Cary’s personal
experiences in Africa as part of the colonial administration
nevertheless gave him a different perspective from, say a
Conrad, or from his readership, so that we must also agree
with G. D. Killam when he points out that this and Cary’s
other novels are “so specifically about Africa . . . that it
is difficult not to look upon them as a nearly complete
evocation by Cary of the colonising process, the civilising
mission in Africa”.'® I would suggest that there is in fact a
close relationship between Cary’s religious interests and his
views on the aims, course, and objectives of colonial policy.

Further, in these novels while Cary is pursuing his religious

interests he is simultaneously offering his critique of

colonial policy.

Cary’s Africans | e

The African world Cary representélinﬁpﬁesehndvels_
strongly reflects contemporary‘stereotygicéijimages“ogJ |
‘primitive’ peoples. His Afiiéanmcharacters‘areﬁemotiohal‘and

UM, M. Mahood, Joyce Cary's Africa (Boston. Houghton leflin, 1965)
106.

G, D. Killam,.Africa in Engllsh Flctlon 1874 1939 (Ibadan. Ibadan
University Press, 1968) 124. eB
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irrational; they are clannish, arrogant and conceited; and
they are superstitious and dogmatic in their beliefs. They
are, in other words, possessed of what he described elsewhere
as a “village mind”.® In his non-fiction Cary repeatedly
expressed the belief that ‘primitive’ Africans are driven by

5 16 w

“feelings”.'® They are excitable,? impulsive,

17

a people

highly emotional and open to suggestion”.”’ African women in

particular, he said, “think with their feelings”,:le while
native African religious movements were “emotional,

anarchist, destructive”.!® This in turn is the manner in which
the indigenous characters, and particularly the eponymous

heroine of Aissa Saved, are portrayed in his novels. His

Africans do not speak or shout so much as they “scream”,?°

“shriek”, ! “howl”, 4° “screech”,23 and “bellow”.?* Discussions

are never calm and rational but rather turn into violent,

25

animal-like brawls.” The frequency of these emotional

outbursts gives the impression of a people constantly on the

edge of frenzy, barely able to maintain rational control. Nor

¥In The Case for African Freedom Cary described the “village mind”
as “limited, sceptical, superstitious, and timid of adventure” (108). He
went on to clarify, saying that the outlook on life of primitive peoples
was characterized by “[plrejudice, superstition, fear, ignorance” (110},
and “conceit” (112).

HYcary, African Freedom 48.

Cary, African Freedom 67.

**Cary, “Africa Yesterday: One Ruler’s Burden,” The Case for African
Freedom and Other Writings on Africa, 207.

Cary, African Freedom 144. And thus, in his mind, easy targets for

manipulative nationalistic movements,

*®Cary, African Freedom 121. To emphasize its primordial nature, he
added this 1is “probably the original method” of thinking (121).

Y’ Cary, African Freedom 67.

see, for example, Cary, Aissa Saved 17, 36, 38, 59, 83, 84, 85,
86, 87, 95, 96, 97, 98, 99, 124, 136, 156, 168, 169, 172, 180, 186, 191,
192, 193, 200, 201, 207, 209; also An American Visitor, 1933 (New York:
Harper & Brothers, 1961) 16, 17, 35, 64, 71; also The African Witch, 1936
(New York: Harper & Brothers, 1962) 30, 31, 47, 49, 56, 57, 58

‘‘see, for example, Cary, Aissa Saved 21, 27, 51, 61, 87, 91, 99,
135, 136, 157, 174, 184, 190, 197, 199, 202, 208; also American Visitor
16, 18; also African Witch 33, 45, 47, 55, 57,

““see, for example, Cary, Aissa Saved 33, 36, 46, 198, 204.

3gee, for example, Cary, Aissa Saved 55, 92; also African Witch.33

“‘see, for example, Cary, Aissa Saved 38, 52, 120, 198, 199; also
American Visitor 36.

SFor example Cary, Aissa Saved 17; American Visitor 80-1.
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are these emotional outbursts limited to the ‘pagan’
community. Rather, the Christian converts, and particularly

the women, shriek, howl, and fight as frequently as do the
non-Christians.

Cary’s Africans are also clannish, arrogant, and
concelted. The pagans of Aissa Saved, for instance, look down
upon both the Christians and the Muslims, comparing them to

“a dog waiting to be whipped”.?® His Africans hold the

217 28 30

whites,“’ their science,

authority,?’ and ideas®® in contempt;

they blame outsiders for their difficulties:* and they
despise and abuse Christians living among them.3? The

Christian converts, for their part, are smug, even towards

white men not of their mission community;3® they disdain the

pagans as “rubbish”>!, as cannibals,?®® and as “bastards” whom
they intend to drive out of the land;?® and they are supremely
confident in the superiority of their god.3’ The ruling-class

Muslims, in turn, look down upon non-Muslim tribal groups

with disdain;®® they generally exploit their position of power

to benefit themselves and their co—religionists.:39

Similarly, the Africans’ religious beliefs and practices
are a compilation of what Cary called ‘false ideas’ based on

superstitions, which appeal to emotions rather than reason.

Each of the different communities believes in personal gods

who 1lntervene in the course of human events, v1olat1ng the

‘Cary, Aissa Saved 30.

“’For example Cary, American Visitor 14, 34, 81 and elsewhere;

African Witch 77 and elsewhere.
‘For example Cary, Aissa Saved 30,

“’For example Cary, Aissa Saved 38, 58 and elsewhere.

Wror example Cary, American Visitor 51, 56 and elsewhere
por example Cary, Aissa Saved 30; American Visitor 64, 103.
For example Cary, Aissa Saved 32-3.

SFor example Cary, Aissa Saved 14; also An American Visitor (196).
3"Cary, American Visitor 80

°Cary, Aissa Saved 27. G
®Cary, Aissa Saved 55‘and elsewhere.

‘'For example Cary, Aissa Saved 57 and elsewhere; African.Witch 37
and elsewhere. - : BN , -

*For example Cary, Aissa Saved 76, 88.

*Cary, Aissa Saved 72.
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laws of physics and nature. The ‘pagans’ live in fear of the
gods and the power of juju,?® and practise human sacrifice. !
They are also haunted by demons and other capricious,
vindictive, and malevolent spirits that are out to harm
them.* They believe in magic and witchcraft: books are
regarded as “magic and sacred objects” and the ability to
read them a source of magical power;* sickness and other

disaster is caused by either witchcraft*® or demonic

*> while charms will empower and protect them.?°

possession,
Witches, in turn, are capable of transforming themselves in

an instant into any form they desire;*’ abnormal births, such

as breeches, twins, or children born with teeth, are all
indications of witchery and demand the immediate destruction
of the child;*® ritual healings make use as well of
incantations and magical objects.?’ Finally, it is primarily
an emotional religion. That is, it is a religion of ecstatic
experience that is often violent and even self-destructive in
nature. Its rituals and ceremonies often involve the use of
alcohol and other hallucinatory drugs as well as rhythmic
music and dance that produces hypnotic, trance-like states
and often incite violence and self-mutilation.

Finally, susceptibility to this primitive and irrational
emotionalism is not restricted only to Cary’s ‘tribal’
characters. Rather, it affects all of his-Africans to some
degree, from the rival pagan and Christian communities of

Kolu and Shibi to the urbane, Oxford-educated Louis Aladai.

4

“For example Cary, Aissa Saved 31; African Witch 28ff and |
elsewhere, - o

‘'Cary, Aissa Saved 123ff, 209ff. ..... . . e
?’For example Cary, Aissa Saved 66-7, 104; American Visitor 59, 81l.
“‘Cary, Aissa Saved 41.

““For example Cary, Aissa Saved 84; American Visitor 60.
““*Cary, Aissa Saved 104,

Cary, African Witch 80. . . ..
‘"Cary, Aissa Saved 61ff, 85.

“*For example Cary, Aissa- Saved 85, 108.-:
“Cary, Aissa Saved 104,
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Primitive versus Civilized Juju: Aissa Saved

In the penultimate chapter of Aissa Saved Cary relates
in minute detail an intense personal encounter between the
eponymous heroine and the spirit of Jesus. Aissa and her
fellow converts have just destroyed the juju house of the
goddess Oke, massacring the juju priest Owule and his
followers in the process, all in the name of Jesus. Yet Jesus
1s apparently unsatisfied with this act of propitiation. His
spirit possesses Aissa, chastising her with accusations of
loving her man Gajere and her child Abba more than Jesus and
demanding further signs of her love. The scene then proceeds
to relate her frenzied declarations of devotion, punctuated
with acts of gory self-mutilation intended to demonstrate her
sincerity, and culminating in the sacrifice of her child
before a hastily crafted cross. In its brutality, its
gruesomeness, 1ts frenzy, and the associated acts of self-
mutilation and human sacrifice the scene recalls the earlier
sacrifice of Ishe’s son Numi to the goddess Oke. However,
juxtaposed between the scenes of the two sacrifices is
reported a third ‘sacrifice’ which takes place outside the
narrative: that of the missionary-wife, Hilda Carr. It is
merely noted that Hilda’s first child had died soon after
birth and was buried “somewhere down river”, and that she had
“thrown away her looks and health” and was now risking thé

life of another child in her womb in order ‘to. bring the

Gospel to these people, all “for the love of Jesus.””
Although Hilda’s sacrifice lacks the,fituél, thé!frenzy, and
the violence associated with those of the African characters,
it 1s nevertheless 'a propitiatory offering--what Molly Mahood

described as an act of “self-abdication”’'--to a‘personal god,
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’Cary, Aissa Saved 140 Further c1tat10ns are glven in.the text,
abbreviated as AS. - T NERARE I 0 TS Y L 130

SIMahood 108. Mahood alternatlvely uses: the word. “self-abandonment"
(109) as well. L 7
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motivated not by the light of reason but by ‘enthusiasm’.>? It

also incorporates similar if less dramatic or ritualized acts
of ‘self-mutilation’ and human sacrifice, and eventually
culminates in the death of the devotee herself. By
juxtaposing the reports of these incidents involving the
missionary-wife between the minutely detailed accounts of the
sacrifices of Ishe and Aissa Cary is suggesting that the
three women have more in common than would appear on the

surface. Specifically he is establishing a close relationship

between the nature of the religious beliefs of the Africans
and the missionaries. More specifically, he can be seen as
gendering ‘traditional’. religion--both indigenous African

beliefs and practices and Western evangelical Christianity--

53

in the feminine,” a trope he would reemploy in An American

".James Dunn (Encyclopedia of Religion, Vol. 5, ed. Mircea Eliade
[New York: Macmillan, 1987]) defines the classical meaning of
‘enthusiasm’ as a “fundamental belief in the immediacy and directness of
(the individual’s] experience of God.” For the enthusiast “this .
experience 1is self-evident and self-authenticating . . . The enthusiast
knows God’s will and acts as his agent, accountable only and directly to
him” (120-1). Dunn adds that for those “hostile to religion as such--or
to any save a strictly rational religion--enthusiasm was no different
from superstition”, and further that enthusiasm has often been associated
with “sectarianism” (119), Cary’s portrayal of the Carrs and their
religion in the present novel, as well as the Dobsons in An American
Visitor and to a certain degree Schlemm in The African Witch, all suggest
that their religion is to some degree ‘enthusiastic’. The only use Cary
makes of the term that I have thus far uncovered comes in An American
Visitor (88), in which it is used very much in this classical and
derogatory sense, indicating that this is the meaning with which Cary
would have most likely understood the term. To the extent that I use it
in this paper, this is therefore the meaning I'intend. =~

“Peter Childs and R. J. Patrick Williams (An Introduction to Post-
Colonial Theory [London: Prentice-Hall, 1997] 199) note the tendency of
colonial discourses to feminize native men. Sandra Harding similarly
points to a “curious coincidence” in colonial discourse of similarity
between what has been identified as, an ‘African’. world view and a
feminine world view. (Quoted in Ania Loomba Colonialism/Postcolonialism
[London: Routledge, 1998) 163.) Cheri Register’s :list of specific. 1
characteristics of ‘femininity’ commonly ascribed to women, drawn from
Mary Ellman’s Thinking About Women, includes instability/hysteria and
irrationality--along with formlessness, passivity, confinement - : .
(narrowness, practicality), piety, materiality, . spirituality, .compliancy,
and incorrigibility. See Cheri.Register, “American Feminist Literary
Criticism: A Bibllographical Introduction,” Feminist Literary Criticism:

Explorations in Theory, 2nd ed., ed. Josephine Donovan (Lexington:.
University Press of Kentucky, 1989) 3.
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Visitor and The African Witch.>® Both, he is suggesting, are
irrational religions that appeal to emotional experience and
valorize self-abandonment, and are built upon superstition
and other false ideas about the nature of God. In other
words, the Christianity the missionaries are teaching in
Cary’s view is, religiously and socially, little more than
sophisticated forms of ‘juju’ and ‘tribalism’, both of which
he maintained only serve to inhibit rather than foster ‘real
freedom’ for the African masses.

'Malcolm Foster has suggested that any balanced reading
of the novel “1s severely hindered by the violence it
depicts”.>® Indeed, from start to finish it reads like a
catalogue of African depravity, savagery, and cruelty.
Briefly, the story focuses on three African communities--the
pagans of Kolu and Yanrin, the Christian converts at Shibi,
and their Muslim overlords, with the European missionaries
and the colonial officer in minor but thematically essential
supporting roles--and recounts a bloody clash between the
pagans and converts during a time of drought that threatens
to lead to famine. The pagans, searching for an explanation
for the drought, conclude that their goddess has been
offended by the presence of a foreign religion in her lands.
The converts, in the meanwhile, set off to hold a witness
rally in the pagan stronghold at Kolu. A riot ensues. In the
course of the riot Aissa is captured by the pagans and
suffers severely at their hands, losing her foot to gangrene
as a result. She later escapes and is nursed back to health
by Mrs. Carr. Following a highly emotiénaI conversion
experience at her flrst communion, Alssa and a band of

converts led by Ojo again rush off to Kolu, thlS tlme to kill

*‘Marie Hasluck, the eponymous.American Visitor, experiences a - .
highly emotional religious conversion while Elizabeth Aladai in The-

African Witch is Cary’s epitome ‘'of an:African-juju that is female-
centered. =

“Malcolm Foster, Joyce Cary: "A:Bibliography (London: Michael
Joseph, 1969) 317. S
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the pagan priests and drive Oke from the land. Following an
even bloodier clash with the pagans, during which the pagan
priest is killed and the juju house destroyed, the novel
moves towards its conclusion, first with the Christo-pagans
performing the rainmaking sacrifice noted earlier, and then
with Aissa’s own execution by the pagans, a horrible death
upon an anthill, limbs broken and screaming out her love for
Jesus.

Cary’s underlying assumption in the novel is that
organized Christianity, particularly the fundamentalist
evangelical®® variety represented by the Carrs, is as much a

‘primitive’ religion as the beliefs of the Africans. That 1is,

it shares with African ‘juju’ many assumptions and practices

that Cary considered ‘false’ or ‘superstitious’ ideas.

Included among these are 1) polytheistic and pantheistic
beliefs that emphasize personal deities present and active in

the world in contradiction of Cary’s remote form of
monotheism;>’ 2) the need for, and even desirability of,

propitiatory blood-sacrifice; and 3) intuition and ecstatic
experience~-often leading to self-abandonment and self-

sacrifice--as a primary source of revelation. What
distinguishes this sophisticated ‘juju’ of the Europeans from

the more primitive juju of the Africans is not the absence of
any of these ‘false’ ideas, but simply the manner in which

they are expressed. Contemporary Africans, he believed, were

*®George Marsden (Encyclopedia of Rellgion, Vol. 5) describes
evangelicalism as a “largely Protestant movement that emphasizes (1) the
Bible as authoritative and reliable; (2) eternal salvation as possible
only by regeneration (being ‘born again’),-involving personal trust in
Christ and his atoning work; and (3) a spiritually transformed .life”
(190) . Fundamentalism, in turn, is a “subspecies of evangelicalism”,
referring to “evangelicals who:.consider it a chief Christian duty to
combat uncompromisingly ‘modernist’ theology.and certain secularizing
cultural trends” (190). Both are dogmatic=-=-particularly in their emphasis
on scriptural authority, and valorizing personal, intuitive, cstatic
experlence--which qualifies them: for lnclusion under the heading of

‘enthusiastic’ religion. ’

*’THall (5) suggests that loglcally Cary s p051t10n is
existentialistic and.atheistic.< = . « L SR LG
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living in an intellectual environment of “absolutism and

intolerance” akin to the European medieval period.53 They had
yet to experience anything with the equivalent tempering
intellectual effect of the European Enlightenment, which has
had a moderating influence on the manner in which these
beliefs are expressed or otherwise acted upon, in many cases

reinterpreting dogmatic articles of faith from the literal to
the symbolic.

When the novel appeared in 1932 some critics seemed
distracted by the graphic detail with which the violence is
related. One representative reviewer expressed disappointment
with Cary’s apparent lack of commitment to the side of the
colonizers despite the manner in which the Africans’ “crudity
is so vividly dwelt on”, and felt that Cary should have
embraced the efforts of the missionaries and colonial
officials by representing them more favorably rather than
being “too objective”.®’ Later readers were more adept in
perceiving Cary’s intent,® and many have already extensively
discussed Cary’s often stereotypical representation of
Africans and their ‘primitive’ beliefs. - Even these readers,
however, seem to miss Cary’s intended critique of evangelical
mission Christianity as a hindrance to the development of

real freedom and consequently progress.® Dennis Hall, I

Cary, “Prefatory Essay,” Aissa Saved 217. -

JRev. of Aissa Saved, Times Literary Supplement, 21 Jan. 1932: 42,

““Foster (317), for instance, suggested that many readers fail to
see Hilda Carr'’s sacrifice of two babies and her own life for her faith
is fundamentally no different from the sacrifices of Ishe and Aissa.

*’Michael J. C. Echeruo (30-2), for instance, devotes several pages
to a comparison and discussion of the Christian and pagan notions of
sacrifice, especially blood-sacrifice. Also, Echeruo (34), G. D. Killam
(134), S. H. Kanu (4), and D. C. R. A. Goonetilleke -(202). all discussed
the religion of the African converts as a parody or perversion of
Christianity. In addition, Douglas Stewart -(138) sees the humor and the
tragedy of this novel in the mutual “utter failure of the European to
understand the imaginative life of the African, and the equal failure of
the African to grasp the inwardness of European culture-and  religion”. .
Still, in the end he places.the greater burden on the Africans, whom he-..
says have “mistranslated’” the gospel taught them by Carr (141)..Finally,
Barbara Fisher (154) suggests -that there is little difference between the
religiosity of . the Carrs and their converts, describing Aissa and 0Ojo as
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believe, comes closest to Cary’s intent when he notes that
the ideas and assumptions regarding the nature of the world
which underlie Carr’s religion--i.e. ‘God’ and ‘Devil’ both
as personal forces active in the world--have “much in common”
with those of the Africans, and it is this commonality that
produces “similar results” in such forms as ecstatic
possession and blood-sacrifice.® Although the Carrs’ religion
may appear on the surface more advanced, more intellectually
mature, more sophisticated than that of the Africans, in many

of its essential aspects it is “nothing other than a

sophisticated version” of ‘juju’.a It is therefore more

likely to hinder rather than encourage the development of

‘free minds’ and stifle rather than enhance progress among
the African masses.

As a young district officer in Nigeria Cary did not like

missionaries, especially evangelicals.® He described them as
“Machiavellian” in their ways, “completely ignorant” of the
objectives of the colonial mission, and often a hindrance to
it.® He also accused missionaries of turning Africans into
“hybrids” who have all of the “vices” and none of the
“virtues” of Europeans, and also hinted that they were often

responsible for causing “bloodshed”.®® Included among these

“the irrational, subconscious selves of Harry and Hilda”. She says that
the major difference between the Africans and the Europeans lies in the

refusal of the latter to recognize or acknowledge the reality of “their
still primitive beliefs” (156).

See Killam; Michael J. C. Echeruo, Joyce Cary and the Novel of
Africa (New York: Africana Publishing Co., 1973); S. H. Kanu, A World of
Everlasting Conflict: Joyce Cary's View of Man and Society (Ibadan:
Ibadan University Press, 1974); D. C. R. A, Goonetilleke, Developing
Countries in British Fiction (London: Macmillan, 1977); Douglas Stewart,
The Ark of God: Studies in Five Modern Novelists (London: The Carey

Kingsgate Press, 196l); and Barbara Fisher, Joyce Cary- The Writer and

His Theme (Gerrards Cross: Colin Smythe, 1980).
“Dennis Hall, Joyce Cary: A ReaEEraisal (New York St Martin s,

1983) 18-9. L e o R d
53Hall 19 . SR G L T I L A SN Y . .- ~ f LT
““In a 1919 letter to his wife (MSCARY Box 309, Joyce Cary Papers,

Bodleian Library, Oxford University) Cary commented:that-if"he indeed had

to have a missionary in his district, -he would “rather have a Catholic”.
Cary, Letter to his wife 24:April 1919 VL A

$¢Cary, Letter to his wife 24" April 1919
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are arrogance, conceit, and self-righteous intolerance--

traits that he associated with evangelical Christianity and

its missionaries.m'Cary's comments reflect the acrimony that

generally characterized the missionary-colonialist
relationship at the early part of the century and are
indicative of his commitment at the time to the principles of
the dual mandate. Even though he was to eventually change his
position regarding a colonial policy under Lugard’s
principles, these observations also anticipate his later
criticism of missionaries, following his personal conversion,
for failing to anticipate the consequences of importing their
‘sophisticated’ religious ideas indiscriminately into a
‘primitive’ culture. Those consequences, explored in the
novel, are ‘hybrid’ Christians whose religion Killam has said
takes from the white man’s faith those things that appeal to
them, while abandoning the rest.®® Chief among the things they

find appealing are the evangelicals’ dogmatic belief in a

world pervaded by both a personal god who demands sacrifice

*’In an unpublished draft preface for the Carfax edition of An
American Visitor (Joyce Cary Papers, MSCARY Box 244), Cary related an
encounter aboard a river steamer on the Niger with a young missionary
couple whom he said became the model for the Carrs. In the essay Cary
described the missionary as “a gentle sad man, with a wife and baby”, the
baby obviously deathly ill. Cary was particularly struck by man’s
“remoteness., He was aloof; not so much hostile to us as British
officials, and servants of the Empire, as calmly assured of our
damnation. We were wicked men.” He was further struck by the man’s
“intolerance, his enormous self-assurance”, yet also admired the man’s
courage and self-sacrifice. This experience, he said, led him to

recognize the “immense power and dangerous potential of religious
conviction.”

®Killam 134. Killam described Cary’s portrayal of the religion of.
the converts as "“a parody of Christianity”, implying along with Kanu,
Goonetilleke, Stewart, and others that Cary understood contemporary
Christianity to be fundamentally different from paganism. On this point I
disagree. I do not believe Cary saw the religion of Aissa, Ojo, and the
others as a “parody” of Christianity, .but rather as the logical
manifestation of Christian ‘dogma’- once it had been liberated from the
mediating and restraining influence of post-Enlightenment scientific -
reason. In suggesting, as Cary does, that contemporary African: religious
sensibilities are at a level of development equivalent to medieval Europe
(Cary, “Prefatory Essay,” Aissa Saved.217), he is. simultaneously
suggesting that WITHOUT the mediating effect of.post-Enlightenment
knowledge Christianity was and can only be interpreted in the literal .
nanner of the African converts, thus not a.‘parody’:but. rather an-..
‘uninformed’ or ‘immature’ interpretation.
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and is capable of performing miracles, and also by evil
spirits and demons, as well as its emotional appeal that can
easily degenerate into self-abandoned rapture.

That Cary’s missionaries are evangelical is made evident
from the opening pages. First there is the name of the
mission--%“the Winkworth Memorial Mission”--presumably named
in honor of the nineteenth century English evangelical hymn
writer/translator and educator.®® The choice of names implies

an obvious association with music, a highly emotional form of
religious expression and experience. Another is the fact that
the mission has been established on a site doctors refused to
approve for use by the colonial authority because of its

proximity to a mosquito-filled swamp. This detail, too, seems

a deliberate reference to the Gospel verse about the stone

rejected by the builder becoming the keystone,'70 hinting at
the priority given to divine intuition over human wisdom in
process of making decisions and choices. Both details are

small but serve to suggest the evangelical and enthusiastic

nature of the Carrs’ brand of Christianity. As the novel
proceeds numerous other details regarding their beliefs

emerge which show that like the Africans the Carrs are

somewhat simple and cling to an equally simple faith.”
Because their faith is unequivocal, because it is based on a
literal reading of the scriptures and provideska catalogue of

clear prohibitions and regulations governing all aspects of

®®Catherine Winkworth (1827-1878). For biographical information see
James E. Kiefer, “Catherine Winkworth, Hymnwriter and Educator,”

Biographical Sketches of Memorable Christians of the Past, Ithaca, NY:

Socliety of Archbishop Justus, 1999, http://justus.anglican.org/resources/
bio/197.html, 29 July 2002, ‘ ~ *

Matt, 21.42, Mark 12.10, Luke 20.17.

""Among these additional details included in the text are their
emphasis on the literalness of the scriptures and the priority given to
memorizing Bible stories (AS 19, 20); a priority on preaching scriptural
prohibitions, such as those against fornication or the consumption of .
alcohol, rather than communicating the Gospel 'message of love and ~ * °
fellowship (AS 43); passively accepting evil and the other daily
tragedies of life, such as the deaths of innocent children, as either the

work of the Devil (AS 25) or as consequences of God’s mysterious  “will”
(AS 147).
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behavior, and because it plainly assigns responsibility for
tragedy and misfortune Cary suggests that the Carrs’ version
of Christianity has a strong appeal to African ‘primitives’
whose traditicnal religions are similarly rooted in clearly

defined dogmas. And for this reason, as the narrator

suggests, "[tlheir lessons were easily learned and firmly
believed” (AS 20).

If the dogma is appealing, however, complications
nevertheless arise when competing dogmatic systems come into
conflict. The evangelical Christian may share the animistic
proselyte’s world-view regarding the reality of a personal
god or evil spirits active in the world. However the manner
in which these beliefs have been integrated into the
psychology of the respective cultures lends quite a different
significance to how Biblical stories of demonic possession
and of healings and resurrections, or sacramental practices
and gestures such as baptism and Holy Communion, are
perceived, experienced, or expressed. Thus in Cary’s novels
when the missionaries preach the Bible as the Word of God,
their African converts look to it as an oracle (AS 127-8,
130-3) and elsewhere literally wear its pages around their
necks as protective talismans (AS 183). Similarly, for Aissa
the reception of Holy Communion, which to the evangelicals is

a sacramental gesture of unity with the Lord, becomes an

almost literal act of sexual union with Jesus (AS 153-4).

Dogmatism, for Cary, was problematic because, as he
suggested in Power in Men, it often breeds closed-mindedness,
intolerance, arrogance, and a sense of superiority.’? The
dogmatic mind is hostile to any truth at variance with its
own. Convinced of the superiority of his own truth, the
dogmatist seeks to suppress alternative beliefs rather than
engage and examine them. We have already noted the cbﬂ;empt? 

o

"?See Cary, Power in Men, 1939, (Seattle. Unlver31ty of Washlngton
Press, 1963) 194ff. L iaa
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in which the pagans hold the Christians, the Muslims, and
even the white man.’” The Carrs are not very different. They
look down on the pagans as people whose religious beliefs
have trapped them in “darkness and misery” (AS 39) and who

are "making quite an unnecessary mess and misery of their
lives, and dying without a glimmer of hope for a better one”
(AS 112). There is also a great deal of animosity between the
Carrs and Bradgate, the origin of which clearly springs from
their sense of religious and moral superiority.’® Furthermore,
this contempt and superiority shown for those who do not
share their beliefs are absorbed by the Carrs’ band of
converts and similarly expressed in their attitudes as well.
Not only do they despise the pagans as cannibals (AS 27) and
“bastards” (AS 55), and are supremely confident in the
superiority of their god (AS 57), they are also at times smug
to unchurched white men like Bradgate (AS 14), and sometimes
even look down on the Carrs as cowards for their reluctance
to undertake ‘dangerous’ missions among the pagans (AS 16,
130) .

A second, and for Cary more troubling, byproduct of
dogmatic thinking is fanaticism. Fanaticism, or ‘enthusiasm’,
by its nature is emotional. The believer rejects reason and
logic in favor of intuition and ecstatic experience. Truth is
whatever the individual senses it to be. The novel contains
numerous examples of the enthusiastic nature of the Carrs’
faith. Hilda, for example, is eager to hold the first mission
rally at Kolu not for any logical reason, but because she
“had a feeling” about the urgency of undertaking such a

rally--an idea Carr initially rejects as likely to' provoke

Bsee for example Cary, Aissa Saved 30, 58, and elsewhere.

""Kathryne S. McDorman has said their attitude reflects “the chronic
acrimony between imperial power and Christian missionary zeal” that often
typified the relationship between missionary and district officer. in
Northern Nigeria at the beginning of the twentieth century. See
“Preachers and Pagans: The Christian Missionary in Joyce Cary’s African

Novels”, University of Dayton Review 16.3 (Winter 1983-84): 61.

. 4 1 *
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trouble with the pagans and result in a government ban on

mission work in Yanrin (AS 20). In fact, she believes

anything she “felt to be right was God’s will” (AS 25). She
also believes in ‘calls’; that is, in personal appeals from

the deity to follow a particular course of action. For

example, she trusts 0jo’s claim to have had a “call” to lead

a rally at Kolu (AS 23). She is also confident of receiving
the Lord’s protection from harm--or His strengthening grace

to endure possible abuse and martyrdom--as the rally

collapses into a riot (AS 53). In the aftermath of her first
child’s death she eventually finds solace in recognizing this
tragedy as part of “God’'s will” (AS 147), similarly
encourages Aissa to seek solace in Jesus, and is likewise
convinced of the divine source of Aissa’s conversion
following her traumatic experiences after the first Kolu
riots (AS 148-50).

Carr initially appears more rational than his wife. He

is quick to recognize the dangers inherent in a rally at Kolu

and dismisses the idea as “stupid” (AS 20). He is also well
aware of the need for a strategy and for careful planning of
thelr evangelizing activities (AS 25). Yet he too ultimately
allows enthusiasm to dominate reason. For example, when he
learns that the converts have set off for Kolu he wisely sets
out to stop the flotilla before it arrives at the pagan
village. However, at the last minute his intentions are
turned aside by a hymn, “always a favourite at the mission,
which converted him” (AS 28). It is a highly emotional
experience, in the ecstasy of which his eyes “filled with
Fears” and his pride broken, a revelafioﬁ came ﬁpon him “as
in a flash of lightning” that he should bé following “the way
of faith” instead of his own reason 153 28).. And this in turn
points to another consequence of ‘enthusiasm that Cary ' '
considered an additional hindranceH;§ tp§:gphancgmeﬁf'of*real

freedom: namely self-abandonment; that is thehioss,
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suppression, surrender, or destruction of individuality. The
hymn itself that converts Carr’® is significant because it is
a consecration hymn, urging the believer towards self-
abandonment to the Lord. The final line of the crowning
verse, “None of self and all of Thee”, points to the
evangelical ideal: complete surrender to and possession by
God. It is not self-affirming but rather self-denying, not

self-asserting but self-obliteration. It is as well a similar

hymn76 that completes Aissa’s re-conversion following her
ordeal after the Kolu rally. In fact, all of the hymns

introduced in the text are of the same nature, exalting the
self-sacrifice of Jesus and encouraging similar self-
sacrifice and total submission to the Lord as the perfect
imitation of Jesus, the Christian ideal.’’ And the association
of these key incidents with the evangelical hymnal, as well

as the dedication of the mission itself to an important

evangelical hymn writer, suggest the almost institutional
nature of enthusiastic self-abandonment as a central aspect
of the Carr’s brand of Christianity.

Molly Mahood has argued that the novel is in large part

a critique of religious self-abandonment as a response to the
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injustices of world.” She says that for Cary religions like

the .animism of the pagans and the evangelical Christianity of
the Carrs, that believe in personal gods and evil spirits who

can intervene in human events and that also valorize ecstatic

experience, are easlly “distorted”.” That the Carrs believe

“Cary, Aissa Saved 29. The hymn, “O the Bitter Shame and Sorrow”,
was written in English by Theodore Monod, a French evangelical preacher
from the Wesleyan tradition in 1874 for a series of consecration meetlngs
in Broadlands, England. A -

Cary, Aissa Saved 149. The hymn is questlon here is “I am not
Worthy, Holy Lord”, composed in 1875 by Henry Williams Baker.

"In addition to the two hymns cited above, there is also reference
to a Yoruba language hymn, which I have ‘as 'yet been unable to ‘identify,
sung at the disastrous Kolu rally with the refrain exclaiming “All thlngs
I like best / I sacrifice to His Blood” (Cary,1Aissa Savedf49) e T .

®Mahood 110. - 3

"Mahood 109.
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in a personal God was not in itself problematic for Cary, as
he too professed belief in a personal God,®° albeit a God to
whom individual appeals for favor or intervention were

81

useless.” What is problematic is the Carrs’ rejection of

reason and logic for intuition, personal revelation, and
ecstatic experience. First, it can result in impulsive and
often self-destructive behavior. Also it can lead to dogmatic
thinking--that is, belief in the infallibility of one’s own
divinely inspired truth--thus closing the mind to other
possible sources of truth. Such close-mindedness, in turn,
inhibits the development of the sort of ‘real freedom’ that

Cary saw as essential for human advancement.

The Christianity of the Carrs, therefore, in Cary’s
estimation, rather than being a liberating or uplifting
religion that fosters real freedom, is instead a more
sophisticated form of juju which, when itself detached from
the moderating influence of post-Enlightenment truth,
collapses into primitive barbarity. And because it only
succeeds in giving new forms of expression to old

barbarities, it hinders rather than facilitates what Cary saw

as the aims of the colonial mission.

Fatalism and Ignorance: An American Visitor

Molly Mahood has noted that unlike Aissa Saved, An
American Visitor was composed at a time when Cary was already
becoming critical of the “old protective colonial policy of
ensuring that people continued to live as they had always
lived, though within the bounds of law and order.”®* Questions
about how the policy was being administered begin to surface
in Aissa Saved, -but there is no direct criticism of the

“See John Burrow and Alex Hamilton, “An Interview with Joyce Cary,”

1955, Joyce Cary: Selected Essays, ed. A. G. Bishop (London: Michael
Joseph, 1976) 7.

‘ISee Graham Fisher, “A Great Author Faces Up to Death: An Interview

with Joyce Cary,” 1957, Joyce Cary: Selected Essays, 252-3.
“Mahood 134.. N T

-|I|r- n’ JE
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principles of the policy itself. However, Mahood says, by the
time Cary began working on this book he “was clear in his own
mind about the need for a new approach in place of the old
laisser faire attitude” of Indirect Rule.® As a young

colonial administrator in Nigeria, Cary had been an
enthusiastic practitioner of Lugard’s policies. In a 1919
letter to his wife he described the aims of that policy as
being to “encourage and assist the peoples to develope [sic]

on their own natural lives”, noting that it was “necessarily

a slow process, but the only sound one. "%

In An American
Visitor, however, it is clearly the policy of leaving
development up to “natural” processes that comes under fire.
His newly emerging views were no less paternalistic vis-a-vis
European ‘responsibility’ for Africans, especially for
fostering ‘real freedom,’ than they had been during his
colonial service. What was changing, rather, was his ideas of
the best means to achieve the desired goal. As R. W. Noble
observed, Cary was becoming convinced that freedom 1s a

dynamic field of power, to be increased by economic

revolution and the abandonment of tribal restraints.® If it
was Europe’s sacred duty to foster ‘real freedom,’ then it
was also Europe’s duty to create the conditions under which
such development could take place. And if traditional ways of
life, traditional structures of social organization and
governance, or traditional beliefs and practices were
detrimental to fostering such freedom, then it was the
responsibility of the colonial power to do everything within
its power to modify, change, destroy and replace these

inhibiting structures with new ones that'would enhance the

development of freedomn.

83Mahood 134.

B4Cary, Letter to his wife, 24 April 1919, Joyce Cary Papers, MSCARY
Box 309.

SR. W. Noble, Joyce Carx (Edlnburgh'iOllver and Bovyd, 1973) 13
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In an astute observation Noble has suggested that the
missionaries at Goshi can be seen as a metaphor for the
Birri. The Dobsons, the missionary couple in charge, are
interested only in winning converts to their faith. They want

as little to do with the colonial authorities as possible,
and nothing at all to do with the soldiers. With the threat
of an attack from the Birri imminent, Marie Hasluck, the
eponymous American visitor, without informing the Dobsons has
sent for Assistant District Officer Gore and military attaché
Stoker to bring troops. Their arrival unbeknown to the
missionarlies, Gore and Stoker busy themselves at the
perimeter of the compound evaluating the challenge of

defending such a vulnerable site and discussing military

strategies.%‘“Their military pretensions and discussions of

tactics are absurd”, notes Noble. “[T]he defended [i.e. the
missionaries] do not know that they are being defended, and

rr87

do not wish to be. Similarly, the Birri are completely

unconscious of Chief Resident Bewsher’s efforts to ‘protect’
them from outside ‘contamination’, protection they neither
desire nor request. Rather, they are growing suspicious of

Bewsher because of his associations with the tin prospectors

whom they fear will usurp their lands, just as they hate the
missionaries for earlier impingement on both their land and
their customs. To Noble’s observation I would add that the
mission itself, with its indefensibly open and exposed
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perimeter,™ is also a metaphor for the colonial project. The

impossibility of isolating the proselytes from ‘pagan’
influence or of defending the mission against attack
parallels the absurd pretensions of a paternalistic colonial

policy that seeks to engineer the development of ‘a people by

“®Cary, American Visitor 127. Further citations are glven
parenthetically in the text, abbreviated as AV, b .

“'Noble 14. ,f *
®*The mission is described as occupying a spot “in a- large cleared
plain”. It is “two miles from the Kifi bush on the east,-and .:. . open’

on every side” (AV 106) with a perimeter “about a mile round” (53 127) .
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limiting, controlling, or even isolating them from

‘contaminating’ contact with the outside world.

The mission and its missionaries in fact have a greater
dramatic and symbolic function in the thematic structure of
the novel than at first appears. Located in the heart of
Birri country, the mission is an object of resentment for

many of the indigenous people who see the missionaries as

merely interfering with their traditional way of life.® It is
also the setting for the most significant events of the
novel. Twice 1t becomes the site of bloody conflict between
the Europeans and Africans, the second ending with the death
of Bewsher himself and triggering a minor three-month anti-
colonial war “during which about thirty Birri were killed and
three soldiers” (AV 232). It is here that Bewsher’s and
Marie’s amorous relationship is revealed. It is also the
setting as well as the stimulation for some of Bewsher'’s
intellectual musings about his ideas for colonial policy and
particularly that for nation building among the colonial
subjects. It is here as well, among the evangelical Dobsons,
that Marle experiences her own sort of ‘religious’ |
conversion, exposing and highlighting what is in fact the
highly emotional and irrational nature of her seemingly
scientific beliefs. Finally, the Dobsons themselves serve as

a spiritual and intellectual foil against which Cary exposes
the emotional, dogmatic, and fatalistic foundations of

Marie’s Rousseauesque ideas as well as the short}sighfed |
inadequacy of the sort of traditional paterﬁalistic co}énial

policy Bewsher represents.

In the preface to the Carfax edition of the novel Cary

said that the original American visitor was a young wife and

**For instance, the character know as “the Fish”, who becomes the
main instigator of the two attacks, holds a grievance against the mission
for sheltering his wife. She, it is reported, sought refuge there from
his “many beatings” (AV 64). Typically, it is:only this sort of ‘benign’
interference that is clearly specified in the text..
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mother who believed “‘children should get their own ideas of

| ”90

right and wrong. It was, consequently, her practice to

leave the children to decide all moral issues for themselves.

Cary was amused by this woman, whom he described as an

“anarchist”, but at the same time “impressed by her

conviction”.’! Like other Americans he had encountered in

Africa--primarily missionaries--she was antagonistic towards
any kind of authority. For the missionaries he had
encountered, Cary said, the colonial official “represented

the British Empire and administered the law’”, making him an

“anti-Christ” working against divine providencé.”’For Cary,

people like this young mother were the secular counterparts
of the missionaries. Their ‘gods’ were of a different sort,

but they too had a mind “completely closed to any need of

authority--which trusted absolutely to providence in the

narrowest sense”.” They believed “that peace could come by a

‘natural’ development, without enforcement of law”.’’ As a

front-line colonial administrator familiar on a daily basis

with what he described as the “everlasting conflict between
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authority and freedom”,”™ Cary felt such idealists were simply

not facing “reality”: no state could exist without secular

authority, “if only to regulate conflicting purposes”.f96
Government was not only a necessity for the maintenance of

order, but as he suggested in Power in Men, it could in fact

also facilitate freedom. Indeed, for Cary the need for

government was practically a given in the puréﬁit of freedom.
Marie Hasluck and her ideas about freedom are among

Cary’s primary interests in the novel. The story, in fact,

begins and ends with her. In the opening line one of the"

Cary, “Prefatory Essay,” American Visitor 243,
'Cary, “Prefatory Essay,” Bmerican Visitor 243-4.
“’Cary, “Prefatory Essay,” American Visitor 245.
PCary, “Prefatory Essay,” American Visitor 246.
iIcary, “Prefatory Essay,” American Visitor 246.
PCary, “Prefatory Essay,” American Visitor 245.- i ..
**Cary, - “Prefatory Essay,” American Visitor 246.
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riff-raff hanging around the docks at Gwanki questions what
she is doing with the miners; in the last line she is
kneeling over Bewsher’s grave. It was her anarchistic ideas
about freedom and civilization that brought her to Africa and
to the mission in Birri at the outset, and it was the
consequences of her ideas that brought her to this grave at
the conclusion. Hers are ideas Cary believed were dangerous
for the cause of freedom and development in Africa. In The
Case for African Freedom he described her sort of anarchistic
idealism as “more dangerous” than racism because it “appeals
to some deep instinct in the educated man”, namely the notion

that the contemporary world has somehow regressed from a
“golden age in the past”, which ‘primitive’ peoples somehow
still possess but modern civilization has lost.”’ Such ideas,

he suggested, gained wide support “among scholars, idealists,
progressives, as well as from the antiquarian nationalist.”

Their proponents would like most of all to see an end to

“‘modern progress, modern mechanics, modern thought, modern

art” which have all only contributed to make life in modern
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civilization confusing.”™ They were ideas he confessed to

embracing himself during his own service in Nigeria.*99

But as
Cary tries to show in the novel, such ideas are not in fact
rational conclusions proceeding from clearly established

scientific facts. Rather, they are dogmatic assertions
couched in sophisticated philosophical garb.!?® Nor are they

progressive or liberating ideas that enhance dynamié freedom.
Rather, they are fatalistic and limiting, restficting access
to new truths and knowledge in the same way Cary would
suggest traditional Christianity does. Further, they deny the

individual an active role in shaping his or her own destiny,

cary, African Freedom 39.
®Cary, African Freedom 39.
PCary, African Freedom 40.

1071ronically, they also derive from the Enlightenment thinking that
Cary otherwise highly valued.
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instead turning the individual into a passive creature to be
acted upon by the determining external forces of nature. In
the novel Cary highlights this aspect of Marie’s ideas by
placing her side-by-side with the evangelical missionaries at
Goshi.

Cary’s presentation of the Goshli missionaries represents
a more sympathetic, even-tempered handling of his
missionaries over his portraval of the fundamentalist Carrs
in Aissa Saved. Like the Carrs, the Dobsons and Doll Dans are
dedicated people who devote themselves to the work of their
mission. Dans, Dobson’s “right-hand man” who runs the
hospital, is described as an “extremely efficient” woman (AV
110), availlable at all hours of the day and night to tend to
the needs of the sick and injured. Mrs. Dobson, as well, is
“full of sympathy and understanding” (AV 118). The Dobsons
are highly moral, particularly in sexual matters--they
disapprove of Bewsher’s affair with Marie (AV 112)--but are
discreet about either intruding or expressing their
disapproval (AV 110, 112). They share with the Carrs a
similar mistrust of and deliberate distancing from the
colonial authorities, though this does not manifest itself in
the same sort of hostility and condescension that is obvious
between the Carrs and Bradgate. Indeed, Bewsher and the
Dobsons are “friends” (AV 214), and Bewsher a regular visitor
to the mission. The “chronic acrimony between imperial power
and Christian missionary zeal” that McDorﬁan:seid often.
typified the relationship between missionary and district
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officer remains well below the surface. There are, however,

traces of intolerance, such as Miss Dans’s loathing for
“alcohol and the Roman Catholics” (AV 119).
In matters of religion, as well, the Dobsons receive

somewhat more sympathetlc treatment. For one, unllke theziw

lMeDorman 61.
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Carrs and the other sects introduced in the first novel, %
the Dobsons are not fundamentalists preaching biblical
literalism. If anything, they represent the opposite extreme
of an over-intellectualized religion,!?? which at times gets
caught up in pedantic arguments.!®® Nor is Dobson depicted as
condescending about religious opinion. On the contrary, he
and Bewsher apparently engage in frequent intellectual

discussions of missiological issues regarding culture and
faith (AV 124, 132-3). If they are not fundamentalists,
however, they are nevertheless evangelicals, and their faith
is in a God -active in the world, who defends the weak and
protects the faithful, who commands angels that “are stronger
than tanks”, and who freed slaves and liberated small
children from the bondage of child labor (AV 219). They are
not as prepared “to take unnecessary risks” or “seek . . .
any kind of dramatic apotheosis” (i.e. martyrdom; AV 121) as
is Hilda Carr (AS 53). Nevertheless they embrace the same
principle that their fate is in “Gawd’s hands” (AV 120) and

therefore feel compelled “to be consistent--to one’s

professions” (AV 121) vis-a-vis accepting protection from

British soldiers. It is, in others words, by its nature (so

Cary believed) a faith that takes the responsibility for good

and evil out of the hands of individuals and posits them in a

*2In the aftermath of the Kolu riots the establishment of two new
and even more fundamentalist missions is reported; “the Original .
Apocalypse at Ketemfe, who preach the full Bible and the end of the world
in five years, and the Mennonites at Yanrin” (Cary, Aissa Saved 159).

*>Schlemm, the missionary character in The African Witch, is
similarly portrayed.

‘%Dobson’s sermon (AV 217-21) is a good example. In it he argues
that “the simplest operations of reason were impossible without faith”,
so that faith in a God who intervenes in the world is every bit as
rational an “a priori” principle as is belief in as “the principle of
causation upon which all science was constructed”. (217). This represents
the sort of pedantry that often angered Cary as a young man. (See for
example, the 1917 letter to his wife [7 July 1917, Joyce Cary Papers,
MSCARY Box 307] in which Cary railed against a recently published tract
by a cleric, the subject of which was what should be done with leftover
communion bread.) Particularly in these African missions he thou<ns1:XMLFault xmlns:ns1="http://cxf.apache.org/bindings/xformat"><ns1:faultstring xmlns:ns1="http://cxf.apache.org/bindings/xformat">java.lang.OutOfMemoryError: Java heap space</ns1:faultstring></ns1:XMLFault>