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PREFACE

This thesis is a study that was originally inspired by the
question, "What does it mean to be a Christian in rural Africa today?"
While the Church needs to ask this question everywhere in the world, -
from experience the writer believes it is especially germane to the
non-Western cultures of Africa and Asia, That experience is drawn
from eight years' work among the Kwanyama tribe of Ovambos in
the Ovamboland Anglican Mission, Hence, this study is confined
to one rural African tribe as it came under 46 years?® influence of

one Christian denomination.

I wish to acknowledge with appreciation the Ovambo Christians
who have assisted me in providing information and patiently answering
many probing questions, In particular, I wish to thank Messrs
E.D, Nandjebo, D, K, Nandi, S,Shikangalah, and Reverend P, T, Kalangula,
who cooperated as field workers and informants. Professor
W, D, Hammmond-Tooke (formerly of Rhodes University) gave valuable
édvice, support and encouragement in the early stages, And special
gratitude is given to Reverend Professor Calvin W, Cook of the
Faculty of Divinity at Rhodes University, who has assisted this thesis
to completion with unending patience, kindness and stimulating insights,

His suggestions were a steady source of help.



INTRODUC TION

In the earliest missionary expansion of the Church, St Paul
maintained one principle which was crucial to the full and creative
expression of the young churches: he established each new church on
the principle of local autonomy. In the last century this principle lay
behind Henry Venn's policy for the development of young churches which
stressed the need for self-administration, self-financing and self-
propagation as essential requirements for complete autonomy. ! The
Church in Africa has suffered widely from a lack of local autonomy and
self-determination along the lines Venn laid down, Ecclesiastically and
theologically (as well as financially) it has maintained umbilical ties
with, for example, London, Lambeth, Geneva Iand Berlin, As a result
the growth of the Church in Southern Africa has been stultified by
numerous parent-child relationships which have frequently produced a
dependent, receiving-church attitude, The financial, theological,
jurisdictional, political and personnel ties with societies and churches
overseas have created local dependencies; and while some of these
dependencies have been or are now being cevered, other fundamental
ties remaiﬁ. Within the realm of theology and worship, for instance,
little creative independence can yet be seen in Africa. McGavran
believes this particular problem exists not only in Africa but on a
global basis:

"To the great loss of the two billion who owe
no allegiance to Jesus Christ, ecumenical

. s . . 2
mission to Afericasia has .., been captured

1, Henry Venn (1796-1873), was General Secretary of the Church
Missionary Society from 1841~1872, and formulated the Society's
policy during this time, based on his "Three~Self Theory'",

2. Africa, Asia, and Latin Amervrica,



by the theologians of '"Mission to Eurica', and
made to march obediently at their chariot
wheel. "

During the past 100 years, the records of the Lambeth Anglican
Conferences have reflected a dearth of creative insight into the role of
Mission, 4 As far back as the first Lambeth Conference in 1867, the
principle was set out in Resolution VIII that''... in order to bind the
Churches of our Colonial Empire and the Missionary Churches beyond
them in closest union with the Mother-Church, it is necessary that
they receive and maintain without alteration the star;dards of Faith and
Doctrine as now in use in that Church', > Were the words "without
alteration' meant to imply that missionary methods of teaching and
evangelism had to be the same as those of the "Mother~Church'?
Whether or not this was the implication, very soon the general
principles expressed in the Resolution of 1867 came to include methods

of evangelism, structures and teaching in the African mission field,

The Lambeth Conference of 1888 made no resolutions concerning
missionary work as such. At the following Conference, in 1897, the
Archbishop's Encyclical dealt with the subject of Mission in few words:
"Lastly, we come to the subject of Foreign Missions, the work that at
« the present time stands in the first rank of all the tasks we have to
fulfil. ... 6 However this Conference did pass a resolution which was

sufficiently vague to allow local adaptation and interpretation,

3. I.R. M., Vol.57 (1968): "Church Growth and Strategy', pp.340ff.

Although the Lambeth Conferences have no legislative powers,
this body reflects Anglican Church policy and practice throughout
the world.

5. The Six Lambeth Conferences: 1867-1920; London: SPCK, 1920.

6. ibid.




Re solution 1 9 stated:

"1t is important that, so far as possible, the

Church should be adapted to local circumstances,

and the people brought to feel in all ways that no

burdens in the way of foreign customs are laid

upon them, and nothing is required of them but

what is of the essence of the Faith, and belongs

to the due order of the Catholic Church." 7
However, local adaptation in the spirit of this Resolution has been rare.
In Southern Africa British influence generally has exerted greater
pressure against adaptation, while the indigenous customs of the black
African have been looked upon as '"foreign customs'., As a result,
local customs have found little expression within the Anglican Church
in Africa, Thus in many instances so far from the intention of
Resolution 19 being achieved, the opposite has resulted, English
plainsong and hymnody were introduced and maintained as though they
were '"of the essence of the Faith!; church architecture, liturgy,
diocesan and parochial structures, traditional forms of the Ministry,
and other practices of the Western Church no less. External
traditions such as these, when transplanted_into Africa were not
regarded as '"foreign customs'', but quickly became part of the ''due
- order of the Catholic Church. While it was natural in the beginning
to make use of foreign liturgical practices in a non~Christian culture
which had none, no significant effort was subsequently made to employ
elements of the local culture in the life and worship of the Church in

Africa.

In his Encyclical Letter to the Conference of 1920, Archbishop

Randall Davidson outlined some clear principles for missionary work,

7. ibid.



He criticised past efforts by suggesting that missionaries '""have
been content to make disciples out of all nations; they have not
remembered that their Master in fact commanded them to make all
the nations His disciples, In other words they have not taken due
account of the value of nationality'. The intense concern for
nationalism and self-determination accompanying World War I was

reflected in the thinking about Mission at Liambeth:

"The aim of missions is not only to make
Christians, but to make Christian nations.
The principle has consequences, both
negative and positive, which are daily
becoming clearer. No community of
Christians has a right to attempt to produce
a replica of itself in a foreign country which
it evangelizes. Neither forms of worship,
nor methods of thought, nor social institu-
tions belonging to one race ought to be im-
posed on another. Nor will evangelism or
pastorate for longer than necessary be re-

tained in foreign hands, " 8
There the pronouncements on Mission stood for nearly forty years,

By the Conference of 1958 in the aftermath of yet another global
., war, a committee report on "Missionary Appeal and Strategy' made

the following statement:

"It is the duty of the Church to be faithful

to the theological principles upon which its
work of evangelism is based, It is its duty
also, to note that the conditions under which

its work is attempted are not chosen by the

Church, but are given by circumstances of

time and place. ! 7

[o 1

8, ibid.
. ibid., italics mine,



Accordingly, the committee reiterated the attitude of the 1920
Conference and stated that missionaries and societies ''go as
representatives, not of any particular country, but of the Church.
They will learn from the heritage of the land to which they go and

share that of the land from which they come ..., 10

In 1968 the main statement on Mission appeared in Resolution

11: "It is the conviction of the Conference that, in their obedience
to Christ's mission and command .. ,tirle Christian Churches must
endeavour such positive relationship to the different religions of
men as will call Christians not only to study other faiths in their
own seriousness, but also to study unbelief in its real quality'. 11
Here there is the important suggestion that serious consideration
needs to be given to beliefs, both Christian and non-Christian.
One does not know, however, if serious study of "unbelief in its
real quality" is meant to involve a fundamental re-assessing of
traditional belief in terms of the basic New Testament kerygma,
The Resolution, while excellent in principle, tends to be unclear
in its implications and demands. While calling for a restatement
of the Faith, the Resolution is silent about the underlying assertions
requiring restatement:

", .. the Church must organise itself for its

mission in the contemporary world (by) re-

stating Christian theological and metaphysical

assertions for men living in a secular society

and conditioned by its outlook, and working out

with them an informal and positive response to

10. ibid. These principles were embodied in Resolution 59 of
: the same Conference,

11, Lambeth Conference Report; London: SPCK, 1968,




the novel moral ethical problems of the age. nl2

In this statement it is clear that the traditional concern of presenting
Christianity to those of other religious backgrounds has taken second
place to modern concerns for ""secular society!. But for evangelism
in rural African society, such a statement speaks largely of issues
which are irrelevant. For example, it is often widely assumed that
Christianity, as presented to the African, has touched him on a
sufficiently deep level of personal meaning for the Christian way of
life to be an integral part of his approach to life, But unless this
assumption can be justified by more evidence than statistics of
growth and membership, or a tiny minority of Africans presently in

- creative roles of Christian leadership, no amount of restating the
Faith "for men living in a secular society' is going to deepen or make
clear the relevance of Christianity to an animist's world-view, In
rural Africa the problem is much l;nore serious than even the latest
Lambeth Resolution has fully recognized, and something more
fundamental than restatements for ""secular society' are needed.
Even the wording of the Lambeth statement is alien to the African

Weltanschauung, which would not make any fundamental distinction

between the sacred and the secular. Thus while appropriate to
many areas of the world today, modern statements and policies of
Mission, for much of Africa at least, may be directed at questions
that are not being asked, Yet on the other hand, some of the
fundamental cultural difficulties of relating Christian theology to

Africa have not been adequately studied or resolved,

12, ibid., Section sub-~titled ""Development for Mission''.



In assessing the history of Anglican missionary work, Webster13
suggests three attitudes which consistently have frustrated missionary
work and expansion. First, the historic relationship between Church
and State has seriously handicapped, and at times prevented, the
Church of England from exercising an independent role as a free
critic of society. The Church of England has enjoyed this privileged
position, but at the price of political subservience to the state, which
might be called a Constantinian compromise. This association of
English Church and State has producéd a colonial Anglican "super
culture', imported into foreign missionary areas as much by the
Church as by colonial governments. " The mood of béeing settled,
secure and established does not cohabit well wﬁth a sense of
universal mission ... (thus) Anglicanism has never found transplanta-
tion or adaptation particularly easy'l. 14 On the contrary, however,
there has been transplantation, but little meaningful adaptation to
foreign cultures, One could argue that this limitation has been the
price of Empire. The English language, for example, was a token
badge of civilization wherever the British Empire extended, and was
invariably recognized as the official first language of colonial areas,
Accordingly, Anglican missionaries have rarely been remembered
for their linguistic abilities in foreign lands, The Anglican Mission
in Ovamboland historically has had a paucity of experts in the local
langﬁage, whereas the neighbouring Finnish Mission has been
recognized for linguistic achievements in the local dialects. The

lack of interest in or demand for Finnish among the Ovambo made

13. D, Webster, Local Church and Wnrld Mission; London: SCM,
1962, pp. 31ff.

14, ibid,




it essential that Finnish missionaries learn the local dialects as a

basic tool for communication.,

‘Other forms as well of transplantation without adaptation have
been a characteristic weakness of Anglican missions in general.
With few exceptions, missionaries in Ovamboland have made no
attempts to adapt Anglican traditions to the culture, possibly due to
a lack of imagination, pressure of work, undue pride in their own
culture, or the unconscious assumption of a superior attitude towards
the local people. Still others have lacked any desire to establish

contact with the people,

Secondly, Anglican missionary work, historically has lacked
overall strategy and planning, and rarely has had the guidance and
enthusiasm of ecclesiastical leadership at the top. 16 Small groups
of dedicated clergy and laymen took the initiative in creating voluntary
missionary societies in England, such as the Society for the
Promotion of Christian Knowledge {1699), the Society for the
Propagatioh of the Gospel (1701), and the Church Missionary Society
(1799). Whereas these societies, and others like them, have been
résponsible for monumental achievements in foreign missionary

expansion over the past 250 years, they have often represented party

15. Both the English and Kwanyama versions of "God Save the King"
appear in the Kwanyama Anglican Hymnal, numbers 224 and
226, which until Republic Day in 1960 was sung religiously each
- morning at school assembly,

16, Webster narrows the accusation down perhaps too much: "It
cannot be said that Anglican missions were launched with arch-
episcopal enthusiasm''. op. cit., p.32. On the other hand, a
certain distrust of enthusiasm within Anglican tradition is well
founded, when viewed in light of the numerous revivalist
movements which historically have grown out of and separated
from the Anglican Church.



interests in the Church of England, and have divided rather than

united the evangelical thrust of the Church, both at home and abroad,

The same lack of overall planning has wasted time and money through

mulitiplying of missionary societies and organizations, with each

society functioning either independently or in conflict with another.

Sundkler has observed even more serious disadvantages to occur

in the mission field:

"Each denomination and missionary organization
from overseas brought its characteristic
denominational one-sidedness, its own particular
kind of Christianity. Generally speaking, the
Church was by these organizations presented as

a preaching and teaching institution only, whereas
the ... devotional heritage of the Church Universal
was not transmitted to the young African in the

same degree, " 17

Thirdly, perhaps the most fundamental weakness of Mission

in Anglicanism has been the lack of a theology of mission in its own

doctrinal textbooks, "and even in the classic discussions on the

17.

B. Sundkler, Bantu Prophets in South Africa; Second Ed,,
London: O,U,P., 1961, p.296. It is interesting to note that

the American Episcopal Church took steps in 1835 to avoid
duplicating efforts between numerous private missionary
societies, by forming a general Missionary Society of the
Episcopal Church., Manvross has called the forming of this
Missionary Society !'the most important single event in the
history of the Ilpiscopal Church in the early 19th Century',

(Wm. Manross, A History of the American Episcopal Church;
New York: Morehouse-Gorham, 1950, pp.256ff.) In principle,
this Society (which remains to the present) was formed to

extend missionary responsibility to every member of the Church,
and it was specifically provided that every member of the
Episcopal Church should be a member. However, it is significant
that for many years the rate of increase in financial support for
the Society did not show . an appreciable increase over the yzars
prior to the formation of a general Missionary Society.




Church by leading Anglican divines''. 18 By comparison with other
Christian bodies, "... if you were a Lutheran or a Roman Catholic
or a Baptist your initiation into this branch of Christian doctrine,
both in lectures and in reading, would be much more thorough'. 19
Anglican priorities and energies have been otherwise: !'"We have
been so occupied in arguing the apostolic succession that we have
scarcely bothered, at the theological level, about the apostolic mission
(but) a succession, however valid, without a mission is a poor thing

to boast about'. 20 Greater importance has been assigned to concerns
of static order in safeguarding and enshrining catholicity and
orthodoxy, in which mission has played a subordinate role. This

was evident as far back as 1897 in an excerpt of the committee report.
on Foreign Missions which read: '",.. We would urge upon all who

are engaged upon this (missionary) work the paramount importance

of building up the Body of Christ, never losing sight of the great

principles of Church order and constitution ..., 21

But these pre-
occupations have meant neglecting the dynamic principles upon which
catholicity at some point must depend. These are mission and

evangelism.

The history of the Anglican Church in Southern Africa suggests

three other serious criticisms of missionary work:

1. The association which the Church of England has enjoyed
over the centuries with colonial or imperial powers has

often produced a concomittant attitude of superiority among

18. Webster, op.cit,, p. 33

19. ibid.
20, ibid.

21. The Six Lambeth Conferences: 1867~-1920, pp.225-6.




22,

23.

English missionaries in meeting and dealing with
primitive cultures. Moreéver, with the tendency to
regard themselves as culturally superior, Engiish
missionaries usually have been educationally superior
to those among whom they have gone to serve, and this
has frequently given rise to a condescending attitude
(perhaps unconsciously) towards ignorant illiterates of
a foreign land, 2z Wherever this has occurred, it has
confused the servant role which is the form of Christ's
mission to the world, The early Church was launched
on its mission wifh a power that knew neither wealth

nor status. 23

There has been a tendency to regard Anglican missionary
jurisdictions as ""administrative appendages' of established

dioceses, rather than allowing them to stand on their own

. as autonomous units, While conservatism and a degree of

ambiguity in Anglican canon law historically have provided
useful safeguards, such things have not enhanced or
encouraged missionary expansion. Thus the Acts of Synods
and governing legislation resound with terminology which at

times appears vague and anomalous: ""missionary district!!
3

One of the most influential English clergy in the history of
the Ovamboland Mission is still remembered of many by
one of his favourite quips: "Cambridge does not make
mistakes!, Other English missionaries have been
mischievously nicknamed ""in England' by pupils in the
schools,

Cf. Acts 3, 6: "Silver and gold have I none, but in the name of
Jesus Christ of Nazareth walk!’; see also I Cor. 1. 18ff,



24,

"missionary diocese'", ""missionary bishop',

24 In addition, these

"jurisdiction' and "oversight'.
anomalous missionary units have always lacked the sound
financial footing enjoyed by older, better established areas.
The financing of new missionary programmes has been a
burden to older established dioceses and provinces; ;nd as
each struggling diocese has become established and grown
wealthy, the tendency has not been to share resources and
wealth with other young missionary areas, b;ut to give '"token"
support, often regarded more as a nuisance than a
responsibility, This attitude has existed even Within one
diocese, in which the need for missionary expansion into the
country districts has been unsympathetically received by
those in the towns and cities., For example, in the early
years, the Bishop of Damaraland was unable to provide even
minimal support for Ovamboland because of other financial
demands, even though Ovamboland provided his main source
of appeal for donations; later, as greater fina‘ncial and
personnel demands of the Ovamboland Mission were met by
the diocese, clergy and laity in the more developed areas

of the diocese frequently expressed an unsympathetic

attitude toward these "missionary'' needs,

The Tractarian Movement in a sense was the foster father

of the Church of the Province, and tractarian influences

The Church of the Province of South Africa moved to abolish
the term "missionary diocese!' in 1965, because it created
a false dichotomy and was theologically untenable,



have remained a conspicuous part of the life of the
Anglican Church in Southern Africa. Stress upon the
importance of the clergy as the essence of the Church
for instance has led to clericalism; likewise, certain
concepts of the Church, the laity and the Ministry have
been conservative, and at times narrow. Concern for
"faith and order™ has been characteristic of the older
dioceses, while any excess enthusiasm for establishing
new missionary frontiers has been quietly tolerated but

not characteristic of the life and strategy of the Church

of the Province. Possibly because of these things, there

has been no specific plan, programme or institution for
training missionaries in South Africa, and today in an
age of specialization no programme for training the

. s« s . 25
missionary as a specialist exists,

13

The Ovamboland Mission and the Diocese of Damaraland were

the progeny of the Cape Town Diocese, which had inherited many of

the difficulties that beset its first bishop, Robert Gray.
the problems that confronted Gray in the last ceatury have been
perpetuated into this century, and accordingly have influenced

missionary work within the Church of the Province.

Certain of

Four main

difficulties frustrated Robert Gray, and after him have continued

25,

it was not until the early 1960's that the C, P, S, A, established
the rudiments of a missionary society, through which the cause

and personnel recruited.

-of mission may be presented to members, and money raised



to influence missionary policies and expansion. In particular,

for Gray these issues involved:

1. Lack of financial support;
2. No clear definition of jurisdiction and
authority;

3. The problem of a foreign controlling authority
which was not sufficiently fémiliar or concerned
with the local situation;

4, The relation between bishop, clergy and laity in
the local church, which produced problems of

internal authority.

A brief survey of these historic issues provides some helpful insights

into understanding later trends in missionary policy and development,

1. Having accepted appointment as Bishop of the Cape of

Good Hope, Gray discovered he had no financial backing
of his work by the Church of England. In a letter written
at the time of his consecration Gray wrote of the impossible
task of going as a Colonial Missionary Bishop without the
barest provision having been made for the support of his
work:

" ... I was much disappointed with all I heard

in Loondon. I have no prospects held out to me

of assistance from any quarter, The Society

(SPG) has not a shilling ... no prospect of

anything from the Colonial Office or from the

Colony, n26

26, C.Gray, The Life of Robert Gray, Vol.I; London:Rivingtons,
' 1876, p.121. The fact that Gray had been an ardent worker for
the S, P, G, in the Diocese of Durham prior to his appointment
apparently counted for little when he applied for support from
the Society. Gray did write, however, just before his
departure from England in 1847, that the Society had assured
him of £175, "if they have it to give'. ibid.,, p.125.
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Gray was expected to find his own finances for outfit and
voyage, which were estimated at £1000, and was informed
his income would be £750, to be paid from England by the
Colonial Bishops' Fund. In near despair, he wrote: '"I
feel that I am not in the position in which a Missionary
Bishop of the Church ought to be - dependent altogether
upon what I can raise for myself. I had no notion of the
utterly helpless condition in which I should be, till my
consent was given'', 27 Gray thus had to refuse applications
from "ten or twelve clergymen'' to accompany him to the
Cape, as he felt he could not engage more than one because
of a lack of sufficient resources. There appears to have
been considerable embarrassment among senior bishops

at the lack of organized support provided for missionary
bishops. When Gray appealed to the Bishop of London for
assistance, he recorded the visit in few words: ''He
received me in a most frigid way for ten minutes, and
seemed evidently to consider the whole subject a bore,

and gave me no encouragement to go to him for anything

. 2
again'',

Robert Gray discovered the further frustration of not having

2.
any clear delineation of his own episcopal authority and
jurisdiction as a colonial bishop. This appears to have
been the common plight of every missionary bishop sent
out to a colonial episcopate. '"The whole status of the
27, ibid.
28, ibid., p.121



Bishop', wrote Gray in 1847, "as to power, discipline,

29

etc., is most painful and disappointing', No one, not
even the Archbishop of Canterbury or the Bishop of
London, was able to provide satisfactory or decisive
answers concerning his status. In a personal letter
to his sister he concluded:
"Altogether I feel we (colonial missionary
bishops) are placed in a most cruel position:

we have all our higher feelings of duty and

devotion appealed to, and then the Church

and State leave us to shift for ourselves, 130

When Gray arrived in South Africa, the ambiguity of his
situation led to the related problem of the relationship
between his authority as bishop and the overriding authority
of thé Archbishop of Canterbury, who had no knowledge or
experience of the Church in South Africa, The issue which
hi'ghlighted and eventually culminated this particular problem
was whether a bishop appointed to serve in South Africa had
to be appointed by Royal Mandate and consecrated in

England, or whether Gray, as Metropolitan of the Church

in South Africa, could consecrate his own appointments,

But it took over twenty years before this issue was
clarified, when the Church of the Province of South Africa

became an autonomous body independent of outside authority. 31

29.
30.
31.

ibid,
ibid.

Provincial Synod of January, 1870, drew up the famous Third
Proviso, which excluded the English Privy Council as a court
of appeal, and cut the Church in South Africa off from the
ecclesiastical and civil courts of England.
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4. As a result of Robert Gray's tractarian 'background and
leaning, he met with a determined resistance among the
laity of his own new diocese, who were adamantly opposed
to any alterations or adjustments in the local church., Clergy
and laity alike feared that Gray wanted to break away from
the Church of England and start a new church on his own,
of which they wanted no part. Gray, on the other hand,
wrote of the opposing element: '"They would have the Church
of England as by law established and transplanted holus bolus,
and they would have their libérties protected by the Civil
Law', 32 This particular situation reflected two difficulties:
the reluctance of the colonial church to depart from any part
of the Anglican tradition as it waé practiced in England; and
the fuziétion and role of a bishop in a missionary area sﬁch

as the Cape,

That Gray met with frustration and resistance in England as
well as in the Cape was not entirely by accident, Neither the role
nor the function of a missionary bishop was clearly understood or
agreed upon. Moreoxirer, in the Church of England there was no
common agreement that the actual presence of a bishop was necessary
in establishing a missionary church., The whole concept of the
episcopacy- in missionary areas was being debated at the time Gray
was sent to the Cape. The two major and influential missionary

societies took opposing views., The S, P, G,held the tractarian view

32. A, Brooke, Robert Gray: First Bishop of Cape Town: London:
O.U.P., 1947, p.82. These dissident attitudes carried the
seeds of what later led to the establishment of a separate
body known as the "Church of England in South Africa',




that a bishop must be sent to a place where missionary work was

in its early stages, so that the work could develop and expand

around him, This view was based on the concept that a bishop was
fundamentally the centre of unity, and therefore essential in
establishing any new work, The C.M,S, took the opposing evangelical
view that a bishop should be sent out to a missionary area only wheﬁ

it became obvious that the work justified an episcopal appointment, 33
One view expressed the tractarian understanding of the centrality of
the episcopate: the other represented the evangel'ical notion in which
the bishop functioned primarily as an administrative head, necessary

only when the size and growth of a church justified an ecclesiastical

supervisor., The latter view was largely representative of the Cape.

Still another problem was encountered by Gray in South Africa
which has remained a characteristic difficulty of the Church of the
Province: the handicap of having a diocese too large for effective
pastoral oversight. When he arrived in the Cape, he found a
"diocese'" of 250, 000 square miles, 'the burden of a completely
unendowed Cﬁurch”. 34 However, any alteration of the situation
reciuired an appeal to England., Thus, after three years and a
lengthy visit to England, Gray succeeded in receiving permission to

divide South Africa into three dioceses.

While the partition of the Cape into three dioceses alleviated

33, «cf, Brooke, op,cit., pp. 77if.
34, ibid., p.62.

35, These were Cape Town, Grahamstown and Natal. In the
course of his two~year visit to England, Gray also managed
to beg sufficient funds to maintain the work in Africa for a
further five years. cf. ibid., p. 64.



the immediate situation, it was by no means a lasting solution to the
problem, for the newly created dioceses in turn becamé units too
great for effective oversight by one man. The precedent of having
vast diocesan areas with pastoral and administrative re sponsibilities
too great for one bishop has largely remained in the Church of the

Province to the present.

Webster has observed that Anglican.missions hvave never been
launched with arch-episcopal enthusiasm, and this was pathetically
true in Robert Gray's move to Africa, A strong desire was expressed
among members of the Colonial Bishoprics' Committee that
‘representation be made to the Archbishop of Canterbury and the Bishop
of London, entreating them to bring the whole subject of the Colonial
church directly before the Church of England, It was suggested this
might best be done by means of a special prayer to be used throughout
the Kingdom, However, those appealed to '"saw so many difficulties
attending on this course' that the suggestion had to be abandoned, 36
As an zlternative, it was agreed that individual bishops could be
allowed to issue a Pastoral Letter "enjoining their Clergy to bring
the subject before their respective flocks as a subject of prayer, even

where it might not be expedient to ask alms ...". 37

Pastoral Letters
were issued in many dioceses, but for a variety of reasons other

bishops refused even to do this,

The problems Robert Gray faced 100 years ago were but a
prelude to later difficulties to be experienced in the missionary work

of the Church of the Province. Usually these were relatable to

36, . ibid., p. 122.
37,  ibid.



earlier attitudes and difficulties. One can also observe some of the
tendencies, often the failings, which have characterized the history

of Anglican missionary enterprise throughout the world., Thus Stephen
Neill has appropriately concluded:

"If the Church of England had not developed a

capacity unmatchedinany other Christian
communion in the world, for tolerating the

intolerable, it would have been brought to an

end long ago. " 38

The Anglican Mission in Ovamboland is a product of that zeal
which has frequently inspired individuals to dedicated missionary
service, It was not born out of widespread conviction among
Christians in South Africa to evangelize the heathen; nor as a result
of missionary strategy or planning; nor because of the attitudes of
church leaders; nor out of any promise of financial support, Like so
many’ earlier efforts, this missionary undertaking began in spite of
a lack of these things and because of the stubborn determination of
two men. Yet, in every sense the Ovamboland Mission was a child of
the Church of the Province, which in turn was the awkward adolescent
of the Church of England, Each carried the features of the other:
strengths and weaknesses, successes and failures, and withal the

common heritage. of being thoroughly English,

It is therefore not surprising for one to find in the history of

the Ovamboland Mission many of the tendencies that have characterized

38. S.Neill, Anglicanism; Baltimore: Penguin, 1958, p.254.




Anglican missionary work elsewhere. These tendencies may be
classified into two categories: (1) The area of theological influence,
which includes the actual teachings of the missionaries in Ovamboland,
as well as liturgy and worship; and (2) the area of "political' influence,
which includes the organization and administration of the mission church,
The latter involves a wide range of influences, such as ecclesiastical
structures and authority, cultural elements introduced into the society,
racial attitudes, and assumptions made by the missionaries, These

are most evident in the historical resumé of the Mission, the chapter

which follows.

What effects have these theological and organizationé,l influences
had upon the young church in Ovamboland, and upon individual
Christians? White Christians might answer in words such as these:

", .. The Church in Africa is being built on solid

ground. It has given sufficient proofs that it is

rooted in the people, and it has grown to become

one of the powers destined to reshape African

life, n39
African Christians, on the other hand, are beginning to express a
totally different opinion about Christian influence in Africa: '""The
Christian Church has remained an alien institution in Africa ... to
a large extent due to the absence of conscious and creative theological
work by both Western and African leaders ...'. 40 Still other African

Christians, rightly or wrongly, express growing frustration and

resentment, some of which may be justifiable:

39, D. Westermann, Africa and Christianity; London: O,U,P,, 1937,
p. vii,

40. K. Busia, quoted by B, Sundkler, The Christian Ministry in Africa;
London: S,C, M., 1960, p.281.




", .. Because the authority of Western culture

and Western institutions outstripped ours where

the expression of faith was concerned, it succeeded
in converting African Christians into a people
without soul or visage, a pale shadow of the
dominating pride of the Christian West. At the
very heart and centre of the Church in Africa,

we have in fact witnessed the mutilation of the

African Personality, and the trampling of human

dignity in Africa," 41

While one must therefore be aware of the divergent answers being
given to the question of what effect Christianity has had in Africa, any
meaningful answer will depend not so much on emotional reac'_cions as
upon the results of patient survey and study of individual Christians,

On a limited scale, the present study has attempted to do this from a
theological approach, But much more information is urgently needed
from the related fields of sociology, anthropology and psychology
before conclusive statements can be made. In the present thesis a
first step has been taken, which has indicated the need for a much more

extensive study in depth on this subject.

To live for a few months at the basic parish level in an African
village can be very disturbing to one's theology and doctrine of the
" Church, for the Church is very hard to see in such a situation., Ii,
for instance, one were to ask the question of what distinguishes the
Christian from his non~Christian neighbour, one would receive the
obvious answers: '""They have Christian names; they go to church with
some regularity; they pay their church dues once a year; they have

only one wife; they don't attend the traditional tribal festivities and

41, A.Diop, Report of First International Conpress of Africanists
(Accra, 1962): London: O,U,P,, 1964, pp. 50-51.
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sacrifices; they are married in church aﬁd have their children baptized;
they pray to the living God", and so on., But a closer acquaintance would
reveal that these replies are largely theoretical. It is therefore to this
subject that this study turns in an attempt to elucidate popular

understanding of what constitutes a Christian in an animistic society.

Chapter One presents an historical resumé of the Ovamboland
Mission, with special emphasis upon missionary policy and practice
during the formative years. An understanding of Kwanyama society,
culture and thought is then necessary before attempting to understand
how the teachings of the mission church related to the old society and
traditional world--view. Chapter Two provides the descriptive data
of some major aspects of the culture prior to Christian influence.
Chapter Three presents a comparative description of seven fundamental
differences between the new religion and tribal tradition, This Chapter
involves a description of the life and teachings of the mission church
in relation to the beliefs and practices of the society. A critical
analysis of certain points of conflict which arise out of these comparisons
is presented in Chapter Four, Evidence for this analysis is based on
_personal interviews with individuals and informants, and on the results
of a survey-questionnaire that was conducted in Ovamboland, While
the number of respondents to the survey is less than desired for this
study, nevertheless the findings do indicate possibly significant trends
and attitudes, and in some cases conclusive statements seem justifiable,
Chapter Five presents a summary and conclusion to the study, based
on the thesis as a whole, Certain suggestions as to possible courses
of action are made on the basis of the present information, and the

experience of the Church elsewhere in Africa.
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CHAPTER ONE

POLICY IN THE MAKING

(An Historical Resumé&; 1924 - 1960)

White Rhenish missionaries first entered Ovamboland in 1856
on a visit under the auspices of the German Lutheran Church. These
missionaries, Hahn and Rath, went as far as Ondangua where they
attempted to visit the Ondonga chief, Nangoro, but met with an
unfriendly welcome. As they were leaving the Chief's kraal they
were attacked, but managed to beat off their attackers and escaped
uninjured. The effect of their visit was damaging for any subsequent
immediate contact with the Ondonga tribe, for in the melee of the
attack Chief Nangoro died, and his death was attributed to the visit of
the white. men; although Nangoro was not perscnally involved in the
skirmish, it was believed he died of & stroke brought on by the sudden
excitement, It was nearly twenty years before the next white men
were seen in Ovamboland, when the Finnish Evangelical Lutheran

missionaries entered the country to establish a mission,

The Anglican Church, represented by the Diocese of Cape Town,
applied to the German Administration of South West Africa in 1883 to
establish work in Ovamboland. Permission was refused, and further
official overtures were not made again until 1917, when the

administration of the territory was awarded to the Union of South Africa



under a League of Nations Mandate. 1

In 1917 when the Germans had scarcely surrendered to the
South African forces and before the Mandate was settled, the Union
of South Africa sent an expedition to Ovamboland to announce the new
rulers of the territory. In the same year the authority of Colonel
Manning, the active Native Commissioner in northern Ovamboland,
was challenged by Mandume, Chief of the Kwanyama tribe. 2 Mandume
and his people had been warned repeatedly of cattle violations between
Ovamboland and Angola, but the young Chief, then in his early
twenties, allegedly violated and challenged the Commissioner's
authority to interfere in the internal affairs of the tribe., As a
result, Manning ordered South African forces into Ovamboland to
quell Mandume, In the initial military encounter Mandume and his
men had set an ambush which proved disastrous for both sides.
Chief Mandume was killed, along with twelve South African soldiers,
The expedition of 1917 was to have two major consequences, First,
since Mandume had no successor as Paramount Chief of the Kwanvama
tribe; the South African Native Commissioner in effect became the
Chief and final authority, and thereafter the Kwanyama tribe was

to be ruled by eight Government-appointed headmen, 3 The second

1. Under Article 22 in the Covenant of the League of Nations, General
Smuts succeeded in having S, W, A, classified as a '"C" type man-=
dated territory. Such territories were supposed to be areas with
sparse population, small size, remote from centres of civilization,
and geographically contiguous with the mandatory territory. (See
R.First, South West Africa; Baltimore: Penguin, 1963, pp. 94-97)
. 2. The new orthography and spelling of Kwanyama names is used
' throughout this thesis, except for quotations in which the tribal
name is spelled "Kuanjama'',
3. The Kwanyama tribe is matrilineal in structure, which meant that
Mandume's successor had to be the eldest male~hild of his eldest
sister, Dilokelua. DBut due to some chronic illness Dilokelua never
gave birth to a son, and hence no natural successor to the throne
was ever provided,
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consequence of the expedition ihvolved an Anglican clergyman, Nelson
Wellesley Fogarty, who was acting Chaplain to the Forces in the
punitive expedition of 1917. Fogarty saw more than the battle with
Mandume and his warriors: he saw a land with virtually no Christian
influence, and thus determined to make the spiritual needs of the

Kwanyama tribe known upon his return to Cape Town,

As a result of Fogarty's enthusiasm to begin missionary work
in South West Africa he was appointed by Archbishop Carter as the
first Missionary Bishop of Damaraland, On February 24, 1924, in
Cape Town, Fogarty was consecrated bishop, with the Reverend
George W,R, Tobias acting as his Chaplain. Tobias, then a 42-year
old priest in the Cape Town Diocese, offered to go to Ovamboland to
establish missionary work among the people; and on July 11th of the
same year Tobias left Cape Town, commended by Archbishop Carter

to Bishop Fogarty for missionary work in Ovamboland.

Tobias arrived in Ovamboland in August of 1924. The
Government had already decided the Anglican Church should limit its
work to the largest northern tribe, the Kwanyama, while the Finnish
Lutheran missionaries were permitted to continue their work in the
adjacent tribal areas, notably the Ondonga. 4 However, one Finnish
mission in the Kwanyama area was allowed to remain at Engela; this
mission station, formerly under the Rhenish Mission, was sold to the

Finnish Mission when the Germans left Ovamboland around 1910.

4, The Finnish Lutheran Mission was established in 1870. To
avoid possible friction and misunderstanding, the Government
ensured that only one denomination would be allowed in each
tribal area, In time this policy was relaxed, but the general

. principle was to continue until 1968,



Located just six miles from the new Anglican headquarters, Engela
was to become a constant source of conflict and tension in the early

history of the Anglican Mission,

The earliest letters of Tobias give a vivid picture of life during
the first days of the Mission, and indicate the determination with which
he met the practical problems for which his former life had given
little training, !"For the first few months, life was devoted to the
basic need of establishing a settlement in which white people could
live: building houses, sinking wells, coping with transport problems,
and the daily need of food and care for himself - alone and camped

beneath a tree for many months, in the district known as Odibo ... ", >

It is now impossible to say with certainty what the Kwanyama
people expected of the new Mission. They already had some
experience of white missionaries from the German and Finnish
Missions. On the one hand were the Germans who were associated
with former harsh rule under German South West Africa.;6 and on the
other were the Finnish missionaries who were representatives of strict
puritanical and evangelical Lutheranism which forbade drink, drums,
tobacco and numerous tribal traditions. The attitude of the headmen
expressed a hope that the English missionaries might be different

and more to their liking; following a meeting with the headmen, Hahn,

5. M, Syfret, unpublished ms,

6. The '""Blue Book!", produced in Windhoek in 1918, was intended
to convince the world how unsuitable the Germans were to
govern African people, First concludes: "The German record
in S, W, A, was indefensible ~ it was one of insatiable plunder!,
And when Britain and South Africa put on display the results of
Germany's colonial policy, "it vas not because they wanted to-
champion the African cause, but because they wanted to discredit
the German one'’, {First, op. cit., pp. 92-3).
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the Native Commissioner, reported they "want an English mission and

‘no other', 7

In the beginning there was no cooperation between the three

churches in Ovamboland in establishing missionary work, and in fact

relations were often hostile,

"The Finns and Romans8 are likely to do all
they can to get in among the natives-by means
of schools run by utterly illiterate natives.
The Finns may not open up more stations, but
since they heard we were coming they have
started 50 native posts, I think the Govern-
ment will stop them and the headmen are
opposed to ignorant natives setting up as
teachers in their areas. The Government
and the natives expect us to occupy the whole

Ovakuanjama territory.!" 9

On August 9, 1924, Tobias wrote:

In the same letter he refers to one Finnish missionary in the Kwanyama

area who set about ""baptizing wholesale!, and baptized 3000 in his

first year;

his practices,

later due to Government protest he was forced to change

Resentment against other churches was so strong among

Finnish missionaries that it was reported steps were taken to prevent

the Anglican Church from establishing any work in the country.

Tobias!

.diary, dated Saturday, 16th August, 1924, records a conversation with

the Native Commissioner, who reported: '""The Finns held a grand

8.

Tobias, letter dated August 5, 1924.

The Roman Catholic Church having arrived in Ovamboland

just five days before the Anglicans, was assigned a tribal
area to the west of the Kwanyama tribe.
Tobias! "Letters',



council the day before yesterday and were appealing to the International
Board of Missions against our intrusion and representing it as the Act
of the Government who they said were anxious to oust them with English

missionaries’,

Tobias found the Kwanyama an independent and proud people who ’
had never been ruled by outsiders and were masters in their own
country. Although this attitude was re spbnsible for Mandume's fatal
encounter with the white man, there was no evidence that the people
accepted an attitude of defeat, even though the Govei‘nment, through
the white Native Commissioner, possessed final authority in the land,
The earlier German Administration had taken no interest in Ovamboland
and had allowed no white men to enter the country exc'ept missionaries,
South Africa followed a similar policy in the administration of the area, 10
however there was a significant difference: whereas the Germans had
no system of Native Commissioners, the new Administration took a firm
hand in instituting a policy of native administration in Ovamboland.
Technically the Commissioner ruled the country through the headmen;
but since he held the self~appointed role of "Chief" over the tribe, this
introduced an element of outside authority over the people which was
often calculated to degrade and subdue the Kwanyama people. Tobias
" observed of the two Commissioners: "Hahn and Eades are very much
on a pedestal and keep aloof and speak through an interpreter ~ they are

very anxious for me to speak just as they do''. 11

From the beginning, Tobias was faced with a frustrating alliance

between his bishop and Commissioner Hahn, who was Fogarty's

10, - Cf, Tobias, "Diary': Monday, 25 August, 1924,
11. ibid. |



son~in=law, Even before any evangelism or missionary work was
attempted, Tobias felt he could not expect his bishop's full blessing
or approval of his approach to the people. In his diary he wrote:

"The Bishop came to me before he left and

said that Hahn wanted me to change my

attitude to the natives. 'Speak to them!’

he said, 'like a Sergeant Major, give

orders and never hold conversation and

do not be friendly!. Hahn also said to me

'Always speak with authority as to a child

who is rather in disgrace'. Hahn is on

excellent footing with the people ... but

his attitude is 'I have spoken =~ there the

matter ends, ! 12

At first Tobias was prepared to take advice in his ignorance, and tried
to maintain an authoritative mien and a distant attitude, for which he
received a gentle rebuke from the principal headman, Hamukoto, '"The
one way in which you can make soft the hearts of the heathen', he told
him, "is by being one with them, eating with them and showing sympathy“.13
Thereafter George Tobias was generally well-received among the

people, and never missed an opportunity to tell the people of the religion
he had come to teach, But he was equally ready to shew his interest in
them and their way of life by accepting, as far as possible, their customs
and sharing their interests. Immediately after settling at Odibo he
made efforts to learn the language, basic etiquette and customs of his

‘neighbours.

Tobias! earliest plans for the Mission included a school. He

believed this would draw the people to him for religious instruction,

12, Tobias, "Diary'" : Monday, August 25, 1925,
13, ibid.



and it would be necessary for them to be able to read, 'for if they
were to learn the tenets of Christianity they must be able to read the

Bible!, 14

Some of his local labourers had been to Lutheran schools,
and others who had been to the mines on labour contract had picked up
a smattering of education, Before he left Windhoek for Ovamboland,
in July, 1924, Tobias interviewed the Director of Education and
received the assurance that the Government would give help for
establishing a school. '"The Director of Education told us that he
would let us have school material, tools, and would pay salaries'’,
But by November of the same year the Bishop wrote to Tobias: "'The
Government have decided not to give anything, either money or
material for education, general or industrial or agricultural in

Ovamboland', 15

The value of education was already recognized by many Ovambos.
This awareness had developed primarily through three main influences:
(1) contact with more educated Africans on labour contract in the South;
(2) the impact which the Finnish Lutheran missionaries had made,
educationally, in the country; and (3) the superior position of the white
man whose education, it was assumed, had given him both status and
power. Within six months, Tobias set about with plans for opening a

school and hostel at Odibo:

"I want to get about 20 lads, three or four from
each Omukunda (village,district). I shall offer
to each a shirt and shorts, shelter and food,
three or four hours schooling a day and manual
and agricultural instruction and shall expect

them to help a bit with the work of the place ..,

I propose having the boys here seven months

14. M. Syfret, unpub.ms.
15. Tobias, '"Diary" : November 7, 1924,
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in the year. Before long I shall visit the

various headmen and ask them to put the

offer to their people. nl6

By the end of the same year twenty boys were boarding at Odibo.

The educational work of the Mission combined teaching the
elements of Christianity, the "3 R's", and manual skills for both boys
and girls, The Reverend G, H. Bridges, Tobias' first assistant,
wrote of the educational work in 1927:

"The School is doing well ,.. many of our
scholars are getting a good knowledge of
Scripture, Catechism and English, {as well
as) industrial instruction in measuring,
carpentry, gardening, handling cattle, etc.,

while the girls learn sewing, washing, and

ironing, It is wonderful too how quickly

they learn to read and write. nl?

The first qualified teacher, Miss Helen Newham, arrived from England
in mid~1929, sent under the auspices of the Society for the Propagation
of the Gospel (S, P,G.). Itis probable that the earlier work of German
and Finnish missionaries had established some precedents and made it
easier to introduce a school and a woman teacher, for no reactions were
- recorded to having Miss Newham in the authoritative role of teacher.

In the old society, for a woman to occupy any position of authority was

unthinkable, 18

16. "Diary" : January 6, 1925,
17. "Mission Report!, 1927.

18. For a discussion of the liberating and disintegrating effect the
presence professional women have had a3 missionaries, see
M, A,C, Warren's book, Missionary Mo vement from Britain in
Modern History; London: S,C.M,, 1965, pp. 93ff.




"Miss Newham's coming has made a big
difference to the School ... our neighbours
are beginning to trust us and to realise that
we do not want to steal their children, or to
alienate them from their homes. A few
heathen have actually themselves brought

their children to stay with us as boarders.,

19

At first nearly all were runaways ...

The School became a valuable tool for evangelism in preparing
and sending out trained Christians, and also a means of attracting
the obstinate and the suspicious to learn about Christianity. Frequently
in a new district the headman and his principal men were opposed to
any change in their pagan ways and as their influence was generally
strong, out of fear many people thus avoided the Mission altogether.
Others who came into direct contact with the missionaries at Odibo
submitted, outwardly at least, to their new teaching. Tobias was
prepared to accept pupils irrespective of motive, and to influence them
as he was able:
""Most of the workmen attended afternoon school
(after work) not from any desire for Christian
Education, but simply as a matter of policy
thinking it wise to fall in with the wishes of their
employer, However, when the buildings were
finished and work ceased, ten or eleven of them
had become interested, and are now regular
members of the school and attenders at services, n20
Prior to the opening of the Mission in 1924, there were no

medical services available within the Kwanyama area, although

courageous medical work was being done by Finnish missionaries iz

19. | "Quarterly Paper! : No. 3, October, 1929.
20, Tobias, "Report of St Mary's Mission'', 1928,
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other areas, but on a totally inadequate scale., Within a month after
his arrival Tobias was called upon to help the sick and the diseased.
The Government had no plan to develop hospitals or clinics, but were
willing to cooperate by offering small financial subsidy and
contributions of medicines. The earliest entry in Tobias' journal
Cailing for medical attention is dated Friday, October 3, 1924:

"There is mauch sickness around. Influenza

and stomach troubles and I am constantly

interrupted to dispense drugs., The Govern-

ment21 gave us a wonderful supply of drugs

but no ointment for sores. I have no bottles

and mix cough medicine in jam tins, Shall

be thankful when we are able to fix a dis-

pensary and I have no longer to burrow in

boxes every time I have to get out what I

want, We shall need many rooms., I want

a dental work room, a dispensary and a

storeroom ,.. ."
Severe illness and epidemics were frequent in the country, which
evidently were often quite beyond the powers of the herbalist and the
witch-doctor., Nine cases of plague were reported in one area, of
which eight died, 22 and malaria and other fevers were a constant

cause of suffering.

Plans for the Mission to build an in-patient clinic were encouraged
by the Government which was increasingly concerned with the spread
of tuberculosis and venereal disease among the northern tribes: either

disease prevented men from labour recruitment in the farms and mines.

21, The District Medical Officer in Tsumeb, a white mining town
200 miles south of Odibo,

22. Q.P:No. 18, July, 1933.
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The only treatment for tuberculosis then was long-term hospitalisation
which mainly reduced the risk of infecting others. The Government
offered to subsidize a hospital to the extent of 9d per day per patient,
which was regarded by j:he Mission as 'not really sufficient'" even
under the primitive conditions of Odibo. In addition to the financial
difficulty of establishing a hospital, there was a serious problem

of providing qualified staff. In 1927 Dr Philip joined the Mission under
the auspices of the S, P. G, in England, and development of hospital

buildings was started.

The medical work of the Mission seemed a natural concern from
the start, for human suffering alone demanded some type of medical
programme by the Church. Irrespective of the traditional role which
the witch-doctor played in maintaining the health and stability of the
community, the white man's services had certain appeal. His service
was free, his equipment however primitive was a constant source of
fascination, and almost any ailment might be brought to him once the
patient had consulted his own witch~doctor. Tobias was busy with
patients at all hours: ' ... Seven patients turned up - five dressings
between service and dinner time -~ immediately dinner was over a man

23

arrived with bad toothache ..., By the end of the first year Tobias

had integrated the medical work into the overall programme of

evangelism, and regarded it as a valuable tool for reaching the people:

"The Medical work is most important, both as

a means of alleviating suffering and also because
it brings the natives into friendly contact with the
Mission. Most of those who have joined the
Hearers' Class have been won directly or in-

directly by the medical work. néd

23. Tobias, Letter: September 13, 1924,
24, Tobias, "Report of St Mary's Mission', 1927, p.2.



It is difficult to say why the Kwanyama headmen initially
tolerated the presence of a new missionary.. As noted earlier, there
were some possible explanations to account for the original invitation to
the English missionaries, However, if the headmen were impressed
with the message of Christianity, one could have expected more of them
to be converted by the earlier influence of the Finnish missionaries
at Engela. But this was not the case. As the Council of Kwanyama
headmen initially invited the Anglican Church to settle in their country,
it was entirely on the basis of invitation and agreement of the local
sub-headman that the Mission was later able to expand at all, Thirteen
years later, in 1937, this continued to be the local policy determining
expansion: "It is true that in all cases we have been invited by the
headman to start work in his district, but very often his motive has
been material gain. He hopes to get work for his people on buildings,
or wants wells dug'. 25 It is thus probable that any outward friendliness
and cooperation shown Tobias in the beginning was based largely on the
hope of material gain and development, This ambivalence on the part
of the headmen eventually led to numerous conflicts between Christianity
and their heathen way-of-life: ""When once the school is opened, (the
headman) begins to fear that those of his people who become Christians

26

‘will belong less to him than before',

The influence of the Finnish Evangelical Lutheran missionaries,
and before them the Rhenish Lutherans, had caused a degree of wariness
and suspicion amongst the headmen, and only one (Nicodemus) was in
fact a baptized Christian, The general ban on traditional customs

imposed by both churches did not endear Christianity to many, Vet

25. Q. P.: No. 33, October, 1937.
26.  ibid.
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many people seemed to realise {perhaps only hopefully) that a strict
puritan approach to tribal customs was not the only way to become a
Christian. One of Tobias!' early visits revealed this curicus attitude,
although we are told no more than the barest of details. Following a
diplomatic visit to a headman {Haufiku Kasheta) he wrote:

", ,. He received me very coldly and wanted to

know why I should come to see him., I told him

I had come to enquire after his health as he had

been sick ... He wanted to know whether we

were catholic or evangelistic., I am continually

asked that question, I told him we were both

which amazed him. He said perhaps we would

allow a man to be a Christian and yet have many

wives, I disabused his mind of that idea.

Eventually he led us into his kraal and when we

were set down he began to try to pull my leg a

bit... . n27

Tobias! answer may have sounded sufficiently equivocal to

Haufiku, for a friendly relationship between them soon developed; there

is, however, no mention of his conversion to Christianity.

On the subject of polygamous marriage Tobias was bound by the
decision of the Lambeth Confellence of 1888 which regarded polygamy
" as a sin, Other tribal traditions were possible: drinking of native
beer, out-lawed by the Finnish missionaries, was accepted by
Anglicans as a normal social convention; traditional tribal dress was
acceptable; and the use of drums and dancing was neither condemned

nor yet in the early days positively encouraged,

Social pressure in the early years was a strong force against

27, Tobias, "Diary!" : Sunday, 24 August 1924,
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becoming a Christian, yet as early as 1927 one missionary expressed

optimism:

" The people are some of the best natives we
have in Africa, and splendid material for
spiritual work, They are by nature honest,
open-hearted, well-mannered and possessing
a keen sense of humour., We find them most
orderly and respectful, and in church very
reverent. Also they are showing evident
appreciation of Religion and Education and
what is more ,.. distinct signs of grace in

their lives. ne8

But Tobias was probably more realistic in appraising the early effect
of Christianity upon the people: '"... heathen public opinion is powerful
and heathen customs very strong, and there is no mass movement in

29

favour of Christianity or education''. Especially among heads of
families with large establishments and several wives, people preferred
to attend preachings and services and '"to play at Christianity' and

" hesitated joining classes for serious preparation. 30

“.  The educational and medical functions of the Mission were not
allowed to usurp the fundamental work of evangelism, for Tobias and
his as sistant regarded the latter to be of primary importance: "We
cannot sit still in one place and teach such people as find their way
to us, We have to go out and bring the Gospel message to them. At
a number of places every week we gather the heathen together and

31

preach to them!, Tobias found the method of gathering people into

local kraals for preaching services to be one of the most effective

28.. G, Bridges, "Report of St Mary's Mission!', April, 1927,
29. Q, P.: No.2, June, 1929.

30. cf, ibid,

31. ibid.



means of reaching both Christian and non-Christian, and continued

this technique for the fifteen years he was in Ovamboland. 32

Almost from the first month, George Tobias made a determined
effort to learn the oshiKwanyama language. ''l spend all my mornings
now from 7: 30 tili 1 o'clock at study of Kuarijama and have begun
translating 'Die weg van seligheid!, a catechism put out in April
by the S, S, M, Modderpoort, into Kuanjama'', 33 Within four years
Tobias and Bridges together had translated the Prayer Book, a Hymnal
consisting of 130 hymns, the Provincial Catechism and a short
instruction in the Faith for catechists and teachers. In addition, a
Life of Raymond Lull was translated by Bridges and was published in

1928, 3¢

By 1929, after five years of work, the Odibo congregation
averaged 80 to 100 worshippers on a Sunday morning, which included
34 confirmed adults. The Mission site, originally one man's garden,
had become a settlement over a quarter of a mile long with Church,
School, Boys' and Girls' Hostels, a Dispensary, Operating Theatre
and Hospital wards, a Mission house and three buildings for staff
quarters., 35 Permanent buildings were regarded an important
indication that the missionaries intended to remain in the country:

"In a strongly heathen district,,, the people
hold back for a long time until they are con-

vinced that the white man has come to stay.

They are afraid of being left alone without

32. cf. Q,P,: No. 13, April, 1932,

33, Extract from Tobias' letter to his parents, 14th December, 1924.
34, See Tobias, "Report of St Mary's Mission!, 1928,

35.  See jbid.



his support. The building of a substantial

house last year at Holy C‘-ross36 and of the

large Church this year have convinced them

that it is safe to join us. n37

The introduction of white Native Commissioners in 1917 had

the effect of creating a measure of dependence upon white authority,
particularly in matters of local injustice which could be referred to
him for final judgement. The peoplé believed the white missionary
also possessed extraordinary powers and wisdom, and this too
produced a degree of dependence. In addition, the capacity of the
Mission to distribute clothing, food and education, as well as free
medical services, produced further dependencies, We shall see in
the later history of the Mission how power and policies were to

produce dependencies, frequently of an undesirable sort.

Considerable development and expansion occurred betweern
1936 and 1940, While the basic approach in evangelism changed
1'itt1e, the earlier plan of training school pupils as teachers and
preachers.began to bear fruit with varying success, The success
of one school and the failure of another was recorded in 1932, In
the case of the failure, the teacher ''got at logger-heads with the
whole neighbourhood", while the successful teacher went with a few
devices for winning pupils and snaring them into his school: he

introduced his work by demonstrating a bar of soap and some coloured

36, The first outstation to be built, 12 miles east of Odibo,
37. Q.P,: No. 12, January 1932.
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pictures. These fascinations engendered such interest among the
children that they stayed to hear his teaching, and at the end of the
lesson each pupil received a sweet, which ensured their return the

next day.

However, in the second decade moral and spiritual lapses
began to occur in the Mission. While one cannot suppose there was
a high degree of sinless conduct among the first converts,
nevertheless prior to 1934 there were no overt or deliberate lapses
into heathenism and sin., But by 1934 any initial expectations that
the new Christian way of life might provide a panacea for all
material-spiritual ills had proved illusory for many. In another area
the question of polygamy came up again as the circumstances of the
first Christians were altered by death or physical hardship in the
kraal or garden, Still others by this time may have discovered that
as a Christian it was possible to indulge in licentious, immoral
conduct without suffering any immediate jeopardy of life or health,
as one might under the power of traditional religion. Christianity
had introduced a totally new basis for moral conduct, 38 with the
only outward, physical threat of punishment being public discipline
and excommunication, But church discipline could not maintain a
sufficienf deterrent against immorality, and by 1934 many Christians
appeared to be no longer very diligent or serious in trying the new

way of life,

The Administration had not altered its earlier decision of
non~support for mission schools, so all native education was the

private concern of the missions. Tobias still felt it was necessary

38. Vide infra, chap. 3 for a full discussion of this subject.
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to develop an educational programme beyond merely teaching the
Catechism, Scripture and reading, a programme that would involve
a fair degree of manual instruction, be as practical as possible, and
equip the people for the tasks and duties of their own daily life, 39
"In the present stage of their development it really is criminal to omit
industrial instruction and to give only a book education ... to provide

40 And

this means money and the right man must be forthcoming!'',
again, "While our first call is to give the Gospel of our Saviour to the
heathen, this does not excuse the omission of usefui, practical manual

41 Whatevér school ing was given, Tobias

training of our pupils'.
strongly felt that it had to be with the people and their primitive
environment and society in mind. "We must not go far in advance

of the general standard and needs, and yet we must lead the way to

better methods and must create new needs’> and the means of satisfying

them!', 43 What sort of "new needs!" were intended as a result of the

39, Q,P,: No. 4, January 1930.

40, op. cit. ¢ No, 15, October, 1932.

41, op. cit, : No. 16, January, 1933,

42. (Italics mine), There is little to indicate what sort of "new

needs'" or new society, if any, Tobias envisioned. Within the
social framework of South Africa, it is probable the assumption
was generally that what was ""west was best!, and the
implications of this could create a multitude of new needs, In
the Administrator's Report of 1926 to the League of Nations
it was stated: ""It is only by close contact with the European
races that in the hearts of these backward people will be bred
that 'divine discontent' which makes for rrogress, and although
the efforts of the missionaries ... will surely in time bring
about an improvement, the Administration is seriously
considering other means of inducing labourers to come out!'.
(quoted in First, op,cit., p.131)

43, ibid,
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process of mission education? Through the teechirig of hygiene,
possibly the need for cleaner ways of living; through the teaching

of carpentry and other manual skills, possibly a desire for better

ways of building the kraal, as well as a desire for furniture. However,
one new need was slowly being created by the demonstration of
Western Christianity which could not be readily satisfied, but would
arise from a dissatisfaction of anything less than the white man
possessed., For as the equality‘ of all men wae part of the Gospel
message, the discrepancy between the living standards of black and

white Christians would become increasingly more obvious.

Among the older generation the educational approach was different,
Wherever possible, they were taught to read the Scriptures for
themselves to enable them to participate more in worship and
evangelism in their own community. Tobias regarded the ignorance
of the older people as a hindrance in "becoming effective missionaries

_to their heathen neighbours", 44 Special classes for adults were

arranged which met twice each week with an Cvambo catechist.

The educational work of the Mission became increasingly a
time-consuming task for Tobias who, being in charge of the whole
Mission, had numerous other concerns as well, The observation
which he rhade after only seven years should have been a prophetic
warning for the future to those who would inherit the increasing
responsibilities and burdens of these institutions: "It is a very big
help to the Priest=in-Charge to be set free from the daily routine of
school and so be enabled to undertake other work long neglected, such

as visiting out-stations, visiting heathen and Christian kraals and

44, Cf. Q,P.: No. 13, April, 1932,



preaching in the mornings to patients at the Dispensary, and also
doing translation work", 45 With the recurrent shortage of adequate
staff to maintain the institutions at the central mission station, a
serious diminution of the priest’s role as a missionary was to occur
over the next twenty years; some causes of this were becoming

evident as early as 1931.

Although in the early years progreés had been slon, by the
eighth year (1932) there was reason to expect rapid growth in the
future. One indication of this was the manner in \;vhich much
evangelism took place; for as people were baptized, although
sometimes illiterate, these séme people frequently returned to their
villages and evangelized their neighbours and relations. Thus by
1932, with 220 baptized members, the evangelizing strength of the
Mission was rapidly growing: "Most of our converts are keen
missionaries and expansion is inevitable'', 46 And, "From now on
it looks as though the rate of growth will be much increased ,., there
should be almost 300 by Easter and it seems likely that the increase.
from now on will be at least 100 a year and before long much more

than that''. 47

Tobias succeeded in finding two young boys with exceptional
ability and enthusiasm to learn, and a rare devotion to the Church,
Thus young Gabriel and Lazarus became promising candidates for
the ministry, and spent their next ten years following and observing
Tobias, receiving their training in the process, Although their

general education only went up to Standard VII, their practical pastoral

45, Q,P,: No. 11, October, 1931.
46, ibid, )
47. Q.P.:No. 16, January 1933.



traininy was considered complete. 'As preachers they are

excellent - they can preach all the sermons of the Priest-in-Charge ...
they have a good knowledge of the Scriptures and a good workable
foundation of Christian Doctrine based on the Provincial Catechism,

They can be trusted to give earnest intelligent systematic instruction

to Hearers or Catechumens or Candidates for Confirmation',.

By 1933 it was felt that "... A few years should see us with
the beginnings of a Native Ministry and that will enable us to expand
further and at less expense than at present. We want our fellow=
workers to join with us in our hopes and dreams of the future as we
picture a strong native church here ... with its native Priests,
Deacons, Catechists and Teachers, and perhaps a Native Bishop ...
meanwhile we are still laying the foundations', 49 But the laying of
those foundations was to become a very slow process which in 46 years

would not produce a 'Native Bishop!''.

A brief survey of Christian marriage within the first ten years
indicates something of the transforming etfect Christianity had upon

" the old social life. >0

As noted elsewhere (vide infra, p.194) the official Anglican
attitude towards polygamy had been established in 1888 and Tobias

was bound by this decision. However, there is nothing to suggest that

48.  Q,P,: No.25, July, 1935,
49, ibid,
50, . Vide infra, traditional marriage, pp. 129fi.
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he or his successors disagreed with the official position which |
regarded polygamy as sinful and against God's purposes for society.
In 1938 the issue of polygamy brought Christian missions into direct
conflict with the Government., In a Report by the Union Government
to the League of Nations, the local Native Commissioner attacked
the churches on the grounds that the Christian ideal of marriage
disrupted traditional society and caused discord and economic hardship
among the people. In a spirited reply to the allegation Tobias wrote:

"This picture of the misery of the Christian

kraal with its one wife is purely the figment

of 2 mind determined tc find all that is good

in heathenism and all that is bad in Christianity.

I have never known a single instance of a well-

to~do heathen man with a big establishment

becoming reduced to poverty and a tumble-down,

empty kraal through becoming a Christian. n>1

A large polygamous kraal usually remained large when the head
decided to practice monogamy, because former relations and retainers
continued to be a part of the kraal. But when the remainder cgf wives
had to be sent away Tobias maintained that "neither the woman nor

the children lose anything in the way of property when she leaves her

* husband, The woman frequently marries a neighbour, or if at all
advanced in years decides not to marry again, but either has a kraal
of her own, or lives in the kraal of a friend and cultivates part of his
land', 52 Nevertheless, in the early years one of the more frequent

reasons for reluctance in becoming a Christian was the uncompromising

demands made on polygamists. Tobias' argument in refuting the

51. Tobias!' letters, August, 1§38,
52, ibid.,
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Native Commissioner's attack was well-founded, for his argument
was based upon a debatable point to which Tobias could rightly reply:
"There are poor, miserable, tumble~-down Christian kraals, as there
are similar heathen kraals, but this is due to laziness and lack of

providence, not to monogamy, A small establishment is not
- 53

necessarily a poor one ..." Had polygamy been questioned on

theological grounds, Tobias' argument would have been neither
adequate nor convincing, and it is probable that the final authority
in such case would have been reference to the Lambeth decision of

1888.

Nevertheless, George Tobias was not without sympathetic
understanding of the anguish and frustration which usually troubled
the polygamist who wanted to become a Christian, One such

incident is recorded in 1933:

"Today I had a long talk with Hamusila, a
Hearer (who) for 18 months has been attending
school and services and wishes to become a
Catechumen, but he is an important householder
here with three wives, He can read and write
nicely ... and knows the Catechism and Bible
stories. One wife, seeing what the outcome is
going to be, herself decided to leave him last
yvear. DBoth the other wives have three or four
children and both are now attending school (to
become Christians). I tell him that provided
he keeps only one wife he may be admitted a
Catechumen, and the question of marrying the
remaining wife in Church can wait until it is
plain whether she is a real believer and becomes

a Catechumen herself., (The man) says that if
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he acts too quickly he may lose both wives,

as he may choose the one who is the less

loyal to him of the two ... One wife, he says,

is a very good worker and manager but has a

very sharp tongue; the other is very kindly

and fair spoken but is a poor manager. It

certainly is a difficult situation, especially

as he says he does not want to part with any

of the children., no4

After nine years there was a fairly high rate of success among

those practicing monogamous Christian marriage, although admittedly
the number of marriages was still relatively small, By 1935, fifty-
nine Christian marriages had been celebrated with no lapses or
separations, 55 However, the success of these first marriages may
have been the result of Tobias' influence and authority, for he spent
much time encouraging, persuading and mediating '"in healing disputes
between married couples and persuading them to keep true to their

56

marriage promises'!,

In the eleventh year, cracks began to show within the moral
fabric of the young Christian community., The head teacher and
interpreter at Holy Cross Mission had to be dismissed from his post
- because of several instances of sexual immorality. 27 However, it
is not clear whether such incidents were merely indicative of a moral
laxity which had existed among converts from the beginning or whether

they indicated recent moral lapses, In this instance, Tobias only

54, Q. P,: No. 13, October, 1933,
55, See op. cit. : No. 18, July, 1935,
56. ibid,

57. Cf. Q,P.: No. 24, April, 1935,
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indicated, "that these exposures have led to a good deal of dissension,
and accusations and counter accusations have been made. One young
married man who has three times been under discipline for
transgressing the Seventh Commandment, has been guilty of several
new offences of the same sort and has therefore been completely cut

off from the Congregation for a year!. >8

The first recorded moral failures are those which involved
attending or taking part in the puberty initiation rites, fornication
and adultery, and returns to polygamy. In the latter instance personal
hardship or crisis was often the main reason for the lapse: " A blind
man named Dula, a Catechumen ... lapsed recently and took a2 second
heathen wife, so that he may have more grain in reserve against
famine. He wishes to return and to be received as a penitent at
the end of harvest, when he wil} put away his second wife!!, 59 Even
for the able~bodied, famine generally produced .;:). horrible fear of
death, and therefore Dula, probably with no wish to violate the
marriage laws of the Church, was acting in a natural and customary
manner in laying up grain by means of a second wife, 60 A similar
situation was common among fhe elderly: '""The wife of Aaron, an
elderly householder, recently died. As work on the lands was

beginning, he promptly took a heathen woman and she is living with

him. Up to the present he is unwilling to submit to the ruling of the

Church!', 61 But had this man submitted to the laws of the Church
58. ibid.

59, Q. P,: No.23, January, 1935,

60. In traditional Ovambo society, it is the woman's job to hoe,

rlant, weed and harvest the garden, as well as take a major
role in the threshing activities, although in recent years men
: are taking a more active part in all of these activities.,
61. ibid.
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and dismissed the woman, he would have become totally dependent

upon others outside his own kraal.

Prior to 1937, there is no record of any attempts to emphasize
the aspects of traditional culture which could positively have been
encouraged and developed by the Church. So much effort seemed
required to combat the harmful aspects of the culture that little
time or attention was left to emphasize or develop the good and
wholesome elements. And the absence of a positive effort to
integrate the local culture into the life and worship of the Church
from the beginning made it manifestly more difficult to incorporate

cultural elements into worship when it was attempted.

In 1936 the first experiment was made in using tribal music
and singing in a service of worship. The occasion was the Easter
celebrations in which a chanter told the Easter story and the
congregation joined in a clapping, rhythmic refrain, But from the
many years of Lutheran influence in the area the majority of Anglican
Christians had developed an inate aversion to tribal music being
used in church: "The trouble is that many of our own Christians do
not approve of Kuanjama music in Church ... Christians like to be
as different as possible from the heathen, We are however determined
not to surrender everything distinctively Kuanjama to heathenism,
we want to sanctify and claim as much as possible for Christ', 62

The experiment was considered a success and the congregation '"'sang

62. Q.P.:No.28, April, 1936.
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